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sarvendriyiitti samprati!jjhiipya, ahirhsan sarva-bhUtany anyatrtl 
tirthebhyal}, sa khalv evatit vartayan yii:vad iiyu$am brahma-lokam 
abhisampadyate, na ca punar livartate, na ca punar ii:vartate. 

1. This Brahm a told to Prajii-pati, Prajti-pati to Manu, Manu 
to mankind. He who has learned the Veda from the family 
of a teacher according to rule, in the time left over from doing 
work for the teacher, he, who after having come back again. 
settles down in a home of his own, continues the study of what 
he has learnt and has virtuous sons, he who concentrates all 
his senses in the self, who practises non-hatred to all creatures 
except at holy places, he who behaves thus throughout his 
life reaches the Brahma-world, does not return hither again. 
yea, he does not return hither again. 

dhiirmikii: virtuous sons and pupils: 
putriin Si!}yams ca dharma-yuktan. S. 
anyatra tirthebhyaJ.!,: except at holy places. S. makes out that even 
travelling as a mendicant causes pain, but a mendicant is allowed 
to beg for alms at sacred places. bhik§ii-nimittam aJanadindpi 
paraj>ifj.ii syiit. 

A/TAREYA UPANI~AD 

Th~ Aitareya Upan_i!iad belongs to the ]J.g Veda and the 
UJ?am~d proper consists of three chapters. This is part of the 
AJtareya Ara~yaka, and the Upani~ad begins with the Fourth 
C,hapter of the secon~ Ara~yaka, and comprises Chapters IV, 
\ and VI. The preceding parts deal with sacrificial ceremonies 
like the tna~vrata and their interpretations. It is the purpose 
of the Uparu!?3.d t~ lead ~he ~d of the sacrificer away from 
the outer ceremomal to 1ts mner meaning. All true sacrifice 
is inward. S points out that there are three classes of men 
who wish to acquire wisdom. The highest consists of those who 
have turned away from the world, whose minds are freed and 
co~ected, who are -eager for freedom. For these the Upanisad 
(A.:tareya .Arat;yaka II. 4-6) is intended. There are others Who 
v.-i~h to become free gradually by attaining to the world of 
Htrat;ya-garbha. For them the knowledge and worship of prana 
lif_e-breath is intended. (Aitareya .Ara~yaka II. I-J). There~~ 
still ?th~rs who ~ only for worldly possessions. For them the 
meditative worship of the Satizhita is intended. (Aitareya 
Ara~yaka III).I 

• SeeS on Aitauya Ara,yaka III. r. 1. 



II'VOCATION 

- · · p,atisthitii mano me vtici praft!$~hitam; iivir 
I. van me manast .. • , - h- -h 

- - -'h·· v·'as"a ma iinisthah. srutam me ma pra ast .. avtr ma r;u t. (;a '.J • • d. - · t m 
a'rnlniidhiteniihoriiiriin samdadhdmy, rtam va t$yamt. saY'! 

d . - ·. tan miim avatu tad vaktiiram avatu, avatu _mam, 
va uyamt. ' ,_ ·h ·- t'h ·- th 
avat~ vaktiiram avatu vaktiiram. A um, santJ., ~an 1_, san 1 .. d . 

1 M speech is well established in my mmd. My mm_ IS 

weli est~blished in my speech. 0 Thou manifest one, be n~amf~t 
for me. Be a nail for my Veda. Do n~t let go my l~ammg .. .Y 
this that has been studied, I mainta.tn days and mghts. I \\lll 
speak of the right. I will speak of the true. May that protect me. 
May that protect the speaker. Let that protect me. Let that 
protect the speaker. Let that protect the speaker. A um, peace, 
peace, peace. 
be a nail: Jet the spirit of the Scriptures be constantly present. 

I. I. 4· 

CHAPTER I 

Section I 

THE CREATION OF THE COSMIC PERSON 

5I5 

I. titmti vti idam cka evtigra iisit, ntinyat kiit cana mi!jal. sa 
aik§ala loktin nu srjti iti. 

r. The self, verily, was (all) this, one only, in the beginning. 
Nothing else whatsoever winked. He thought, 'let me now 
create the worlds.' 

See B.U. I. 4· I. 
idam: {all) this, the manifested universe. 
one only: Everything is derived from atman to which there is no 
second. 
'Nothing else whatsoever winked.' This is by way of refutation of 
the Sii'lilkhya dualism. The non-being of matter which is assumed 
for explaining creation is not external to the Supreme. 

2. sa imtititllokiin asrjata, ambho maricir maram apo'do'mbhal; 
paret;a divam; dyaul; prati!jfka, antarik!jam maricayal;, Prthivi 
mara _va adhastiit tii iipa!;. 

2." He created these worlds, water, light rays, death and the 
waters. This water is above the heaven. The heaven is its 
support. The light rays are the atmosphere. Death is the earth. 
What are beneath, they are the waters. 

Earth. is called mara or death, because all beings on earth die. 
mriyante asmin bhatiini. 

'Although the worlds are composed of the five elements, still 
from the preponderance of water, they are called by names meaning 
water such as ambhas, etc.' S. 

3. sa ik§afa ime nu lokii, loka-piiltin nu s!}ii iti; so'dbhya eva 
puru§ati! samuddhrtyiim£irchayat. 

3. He thought, 'Here then are the worlds. Let me now create 
the guardians of the worlds.' From the wa.ters themselves, he 
drew fortft the person and gave him a shape. 

4· tam abhyaiapat. tasyiibhiklptasya mukhatk nirabhidyata 
yathatpjam: mukluid vag, viico'gnir ndsike nirabhidyetiim, niisikii­
bhyiim prti~kll;, prii~liid vti.yul;, ak§itfi nirabhidyetiim, ak!}ibhyii#t 
caksul;, cak~u§a iidityal;, kart;au nirabhidyetiim, kart.:tiibhyiim 
Srotram, Srotriid diSal;, tvan nirabh£dyata, tvaco lomiini, lomabhya 
o§adhi-vanaspataya~t, hrdayam nirabhidyata hrdayiin mana.;, 
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manasas candrama~, nabhir nirabhidvata. niibhy« apana}J, apanan 
mrtyu!J,, SiSnam nirabhidyata, SiSt;ad reta}J, retasa apa}J. 

4- He brooded over him. Of him who has thus been brooded 
over the mouth was separated out, like an egg. From the 
mouth speech, from speech fire. The nostrils were separated 
out: from the nostrils breath, from breath air. The eyes were 
separated out: from the eyes sight, from. sight the sun. ~e 
ears were separated out: from the ears heanng and from heanng 
the quarters of space. The skin was separated out: from the 
skin the hairs, from the hairs plants and trees. The heart :vas 
separated out: from the heart the mind and from the mmd, 
the moon. The navel was separated out: from the navel, the 
outbreath, from the outbreath death. The generative organ 
was separated out: from it semen, from semen water. 

like an egg: as is the case with an egg when it is hatched: ytUha 
pa~1JfJ!J a"IJ4am nirbhidyat.e evam. S. 

Section 2 

THE COSMIC POWERS IN THE HUMAN PERSON 

I. ta eta devatil/:J sr#il asmin mahaty arttave prapatan tam 
aSamiyii-pipiisiibhyiim anvavilrjat; ta enam abruvann, ayatanam 
naf:l prajanthi yasmin prati#hitii annam adam eti. 

r. These divinities thus created fell into this great ocean. 
(The self) subjected that (person) to hunger and thirst. They 
said to him {the creator), 'Find out for us an abode, wherein 
established we may eat food.' 

ar?Jave: in the ocean: satilsiira is generally compared to an ocean. 
satnsiiriirnave, satilsiira-samudre. S. 
priipatan.: fell, patitavatya~. S. 

2. tabhyo gam dnayat til abruvan, na vai no'yam alam iti. tii.bhyo 
'Svam anayat ta abruvan, na vai no'yam alam iti. 

2. For them, he brought a cow. They said, 'Indeed this is 
not enough for us.' For them he brought a horse. They said, 
'Indeed this is not enough for us.' 

gam: gaviikrtiviSi~tam pi!'if.am. S. 
J. tiibhya~ Purw;am iinayat tii. abruvan, sukr_tam ~ateti. puru~o 

vii va suk{tam, ta abravrd, yathciyatanam prav1Satetl. 
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. 3· F~r them he b~~ht a person. They said, 'Well done 
mdeed. A person verily IS (what is) well done. He said to them 
'enter into your respective abodes.' ' 

_4·. agnir _ v~ bhiUv~ mukham prtiviSad, vayu,!J priit)o bhUtva 
nas~ke. pra~'So:J, iitbtyas c~~r b~Utvakf~!t-i praviSad, diSa" 
Srotram bhutva kayttau f>ramsann, o~adht-vanaspatayo lomiini 
bh~a tvacam priiviSami candramii mano bhutvii hrdayam 
praviSan, m,rlyur apiino bhiUvii nabhim priiviSad apo reto bhutva 
SiSnam priiviSan. ' 

4· Fire, becoming spee~h, entered the mouth. Air becoming 
breath, entered the nostrils. The sun, becoming sight, entered 
the eye;. The quarters of space, becoming hearing, entered the 
ears. Plants ~d trees,_ becoming hairs, entered the skin. The 
moon, becommg the mmd, entered the heart. Death, becoming 
the outbreath, entered the navel: water becoming semen entered 
the generative OJg~. 

5- t_:zm ~Sa.naya-pipiise abrutam i.viibhyiim abhipraj«nfhfti. te 
~~tnt, e~ eva v~m devat:Jst,cibhaji.my, etdsu bhaginyau lfaro­
mJt~: ~ y_as.ya'. ~aJ ca devatayai havir crhyate bhiiginyii 
vevasyam asanaya-pipase bhavatah. 

5- To_ him (the creator), _hungei- and thirst said, 'For us (also) 
find ou~ ~-~bode.' He said to them, 'I assign you a place in 
these diVlmties and make you sharers with them. Therefore 
to whatever divinity an offering is made, hunger and thirst 
become partakers in it. 

Section 3 

THE CRE'ATION OF FOOD AND THE INABILITY OF 
VARIOUS PERSONAL FUNCTIONS TO. GET AT IT 

I. sa i~auu·me nu lokti.S ca loka-piili.S ciinnam ebhya}J, srja .iti. 
I. He thought, 'Here are the worlds and the guardians of 

the. worlds. Let me create food for them.' 

• 2. ~o'J_JO'b~yatapat: tii.bh):o'bhilaptiibhyo mUrtir ajiiyil.ta, ya vai 
sa murttr aJayatiinnam va, tat. 

2. He brooded over the waters and from the waters so 
brooded over issued a form, That whichever was produced as 
that form is, verily, food. 
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3. tad enad abhisr$lam pariintyaiighaths":t: tad viiciijighrk!iat 
tan MSaknod viicd grahitum; sa yad hasnad vO.ciigrahai!iyad 
abhivyiihrtya haiviinnam_ atrapsyat. 

3 This so created WIShed to flee away. (The person) sought 
to s.eize if with speech. He was not able to take hold of it by 
speech If indeed he had taken hold of it by speech, even 
with sPee~h, one ~ould have had the satisfaction of food. 

By merely talking of. food, o~e will ~ot be satisfied. 
ajighrksat: sought to setze, graJutum a1cchat. S. . 
atrapsy"at: would have had satisfaction. trpta'bham$)1al. S. 

4· tat priit:~enlijighrkf.a~, tan na_Sa~not pr~t;~~na grahitum; sa 
yad hainat prii'f}en.igrahat!jyad abhtprat;ya hawannam atrapsyat. 

4· (The person) sought to seize it with breath. He was not 
able to take hold of it by breath. If, indeed, he had taken hold 
of it by breath, even with breath one would have had the 
satisfaction of food. 

By merely breathing toward food, no satisfaction of the appetite 
is possible. 

5. tac cak~u!;iijighrk~at, tan naSak~c cakSu$ti grahitum, sa yad 
hainac cak$ustlgrahai!;yad dr!Jtvli Junvan~m atrapsyat. 

5· (The person) sought to seize it with sight. He was not 
able to take hold of it by sight. If, indeed, he had taken hold 
of it by sight, even with the sight (of food) one would have 
had the satisfaction of food. 

6. tac chrotr~jighrk!Jat, tan niiSak1Wc chrotretJO grahftum; sa 
yad hainac chrotretJiigrahai~yac chrutvti h11iviinnam atrapsyat. 

6. (The person) sought to seize it with hearing. He was not 
able to take hold of it by hearing. If indeed, he had taken hold 
of it by hearing, even with the hearing (of food), one would 
have had the satisfaction of food. 

7· tat tvaciijighrk!;at, tan nas~knot tvacii grahitum; sa yad 
hainat tvactlgrahairyat sftr!J#vii hatviinnam atrapsyat. 

7· (The person) sought to seize it by the skin. He was not 
able to take hold of it by the skin. If, indeed, he had taken 
hold of it by the skin, even with the skin (i.e. by touching food) 
one would have had the satisfaction of food. 

8. tan manasii.jighrk!;at, tan ntiSaknvn manasii. grahitum; sa 
yad hainan manasiigrahairyad dhyiitvti haivdnnam atrapsyat. 

8. (The person) sought to seize it by the mind. He was not 
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able to take hold of it by the mind. If, indeed, he had taken 
hold of it by the mind, even with the mind (i.e. by thinking of 
food), one would have had the satisfaction of food. 

9· tac chiSnenii.jighr~at, tan niiSaknoc chiSnena grahitum; sa 
yad hainac chiSneniigrahai$J1ad visrjya haiviinnam atrapsyat. 

9· (The person) sought to see it by the generative organ. 
He was not able to take hold of it by the generative organ. 
If, indeed, he had taken hold of it by the generative organ, 
even by emission one would have had the satisfaction of food. 

IO. tad apiineniijighrk!;at, tad iivayat, sai$o'nnasya graho yad 
viiyur anniiyur vii fJ$4 yad viiyu!J. 

IO. Then, the person, sought to seize it by the out~breath. 
He got it. The grasper of food is what air is. This one living 
on food, is, verily, wha,t air is. 

ann<i_}'U~: anna-bandhano -~nna-jivano vai prasiddha!J. S. 

THE ENTRANCE OF THE SELF INTO THE BODY 

II. sa ik$ata: katham nvidatnmadrusyiid iti. saiksata, katare1;ta 
prapadyii. iti. sa iksata, yadi vticiihhivylihrfam; yadi priit:teniibhi­
prii?Jitam, yadi cak$U$ii dr#am, yadi Srotre1}a Srutam, yadi tvacii 
sPr#am, yadi manasii dhyiitam, yady apiineniibhyapiinitam, yadi 
SiSnena visr#am, atha ko'ham iti. 

II. He thought, How can this food exist without me? He 
thought, through what (way) shall I enter it? He thought 
(again), If speaking is through speech, if breathing is through 
breath, if seeing is through the eyes, hearing is through the 
ears, if touching is through the skin, if meditation is through 
the mind, if breathing out is through the out breath, if emission 
is through the generative organ, then who am I? 

Speech, etc., are effects and serve a master. The body is like a 
city and there must be a lord of the city: kii.rya-karat;a-satitg~iita~lak­
~attam j>uram. It is for the enjoyer, svlimy-arlham. So the enjoyer 
must enter the body. So the question is raised, 'through what way 
shall I enter it?' 'The forepart of the foot and the crown of the 
head are the two ways of entrance into this body, the collection of 
se~eral parts. By which of these two ways shall I enter this city, 
this bundle of causes and effects?' S. 

12. sa dam eva simiinam vidiiryaitayii dviirii priipadyata, 
sai$ti vidrfir niima dviilf,, tad etan niindanam; tasya traya liva-
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sathiis tra.ya.JJ svapna/J, ayam avasatho'yam iivasatho'yam iivasatha 
iti. 

12. After opening that ver:y end (of the he<_td),_ by~~ way 
he entered. This is the opemng known as vidrt1. This lS the 
pleasing. For that, there are. t~ee abodes; ~ kinds of 
dreams as: this is the abode; this ts the abode; this IS the abode. 

sJman: the very end (~f the head)_, the saggital suture. Th~ ~ the 
highest centre of spintual consciousness, called the sahasra, the 
thousand-petalled lotus. It is said to be situated in the centre of the 
brain: 
sa sra#dvara etam eva miirdhasimdnam keSa-vibhagi.vasiinam 
vidiirya· cchidram krtvii etayii dv~~ miiTget}Q imam klkam kirya-
ktirat}(J-satnghiitam frriipadyata praVJveSa. S. . . . 
three kinds of drems: Reference is to the three comlit~ons of waJ?~g. 
dream and deep sleep of the MiifJ4Ukya U. The ordinary conditiOn 
of waking is said to be a dream as distinguished from the state of 
enlightenment. . 

S explains that the right eye is the abode during the waking 
state: the inner mind (antar-manas) during dream and the space 
of the heart (hrdayakaSa) during profound sleep. He offers ~ 
alternative interpretation. The three abodes are the body of one s 
father, the womb of one's mother and one's own body. 

IJ. sa jato bhUtany abhivyaikhyat kim iluinyam vdvadi;ad if~· 
sa etam eva puru~am brahmiJ. tatamam apaiyat, idam ada1'Sam Its. 

IJ. He, being born, perceived the created beings, what else 
here would one desire to speak? He perceived this very person 
Bf'ahman all-pe~ading, 'I have seen this,' he said. 

talamam: all-pervading, takam;ailuna luptena tatatamam, vyiiptata­
mam parijYaf't;am tiMSavat. S. 

14. tasmfid idandf'O niimedflndf'O ha vai nil~ ta'!'" ~ndr~m 
santam indra ity iicak~ate parok~et;a, parok$a-jmyii sva In ~al;. 

14. Therefore his name is Idandra. Indeed, Idandra ~s the 
name. Of him who is Idandra, they speak indirectly (cryptically) 
as I ndra. Gods appear indeed to be fond of the cryptic. 

idandf'a: the perceiver of this. . .. 
indra: is a word denoting an object beyond the range of VlSlOD. 

II. r. 4· 

CHAPTER II 

THREE BIRTHS OF THE SELF 

I. puru$e ha vii ayam iidito garbho bhavati, yad etad retas tad 
ct_at sa~vebhyo'i:gebhyas tejaJ;. sambhii.tant, citmany evtitmiinam 
vtbharlJ, tad yathti striyiim siiicaty athainaj janayati, tad asya 
prathamatir. janma. 

r. In a person, indeed, this one first becomes an embryo. 
?-flat which is semen is the vigour come together from all the 
bmbs. In the self, indeed, one bears a self. When he sheds this 
in a woman, he then gives it birth. That is its first birth. 

2. tat striyii ~t-rrtabhUyam gacchati, yathti svam aitgam tathii, 
tasmiid enam na liinasti, siisyaitam iitmrinam atra gatam. 
bhdvayati. 

2. It becomes one with the woman, just as a limb of her 
0\1.'11. Therefore it does not hurt her. She nourishes this self of 
his that has come into her. 

bhavayati: nourishes, vardhayati, paripalayati S. 
. 3· sa. bhiivayatrt bhavayitavyd bhavati, tam stri gaf'bham 

vrbhartJ, so'gra eva kurrniram janmano'gre'dhi bhtivayati, sa yat 
kurrni~arh janmano'gre'dhibhavayaty atmanam eva tad bhiivayaty 
e$iitit. lokanam. samtatya evam samtata hime lokii/J,, tad asya 
dvittyam janma. 
· J. She, being the nourisher, should be nourished. The woman 

bears him as an embryo. He nourishes the child before birth 
and after the birth. While he nourishes the child before birth 
and after the birth, he thus nouriShes his own self fOr the 
continuation of these worlds; for thus are these wo;lds con­
tinued. This is one's second birth. 

agre: before {birth), priig"janmana!J. S. 
adhi: after {birth), Urdhvam janman~. S. 
iitmiinam: his own self. The father is said to be born as the son. 
pitur iitmaiva hi put.ra-rUPC1fll jiiyate. S. 

4· so'syayam iitma put;yebhyaJ;. karmabhyal} pratidhtyate, 
athiisyciyam itaf'a titmii krta-krtyo vayo-gatal; praiti, sa ita~ 
pr~y~nn eva punar jtiyate, tad asya trttyarh janrna. tad uktam 
!~l!fll. 

4· !fe (the son) who is one self of his (father) is made his 
substitute for (performing) pious deeds. Then the other self of 
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his (father's) having accomplished his ~-o~k, ha\·ing reach_ed 
his age, departs. So departing hence, he IS, mdeed, bom agam. 
That is his third birth. That has been stated by the seer. 

prayann eva: departing, Sarfram parityajann eva. S. 
5- garbhe nu sann anve$tim avedam aham devanam jantntini 

viSvii, . _ . 
Satam mti pura iiyaslr arak$ann aghal; Syeno yavasa ntra-

dlyam _ 
iti, garbha evaitac chaytino vtima-deva evam uvaca. . 

5
. 'While I was in the womb, I knew all the btrths of the 

gods. A hundred stron_gholds made of st;el_guarded me. I bur~t 
out of it with the sWiftness of a hawk. Vama-deva spoke thts 
verse ev~n when he was lying in the womb. 

6. sa evam vidviin asmiic charlra-bhediid itrdhva utkramy­
amu$min svarge toke sarviin kdmiin aptvtimrta~ samabhavat, 
samabhavat. 

6. He, knowing thus and springing upward, when the body 
is dissolved, enjoyed all desires ~n that world of heaven and 
became immortal, yea, became (nnmortal). 
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CHAPTER III 

I. lw'yam dtmeti vayam upasmahe, kataraf! sa iitmii, yena vti 
paSyati, ycna vii Srt;toti, yena vii gandhtin tijighrati,yena va vacam 
vyiikaroti, yena vti svadu ctiSviidu ca vijtintiti. 

I. 'Who is this one?' .'We worship him as the self.' 'Which 
one is the self?' 'He by whom one sees, or by whom one hears, 
or by whom one smells odours, or by whom one articulates 
speech or by whom one discriminates the sweet and the unsweet.' 

Another reading will give 'Who is he whom we worship as the 
self? "Which one is the self? !fe by whom .. .' 

2. yad etad hrdayam manaS caitat, samjitiinam iiy"itiinam 
vijiuinam prajiiii.nam medha dr#ir dhrtir mafir manl~ii jiUi!l 
smrti!l satiJkalpa!r kratur asu!r kiimo vaSa iti sarvti~y evaitani 
prajtitinasya niitna-dheyiini bhavanti. 

2. That which is heart, this mind, that is consciousness, 
perception, discrimination, intelligence, wisdom, insight, stead­
fastness, thought, thoughtfulness, impulse, memory, concep­
tion, purpose, life, desire, control, all these, indeed, are names 
of intelligence. 

Here ~e find a classification of various mental functions, the 
different kinds of perception, conception, intuition as well as feeling 
and will. 

3- e~a brahmai!)a indra, e~ prajti-patir ete sarve devii imiini 
ca paiica mahiibhiUani, Prthivi vtiyur iikaSa apo jyotith$Uy etiini-· 
mtini ca k$-udra-miSrtit;tlva, bijiinitariit;ti cetartit;ti ctitttf.ajtini ca 
jdrujiini ca svedajiini codbhijjiini ciiSvii giivaf! puru$ti hastino jat 
kiii cedam priit;ti jaitgamatn ca patatri ca yac ca sthiivaram, 
sarvam tat prajiia-netram prafiitine prati#hitam, prajitii-netro 
Wka!l prajfui prati#hii, prajiui.nam brahma. 

3. He is Brahma, he is Indra; he is Prajti-pati, he is all these 
gods; and these five great elements, namely, earth, air, ether, 
water, light; these things and these which are mingled of the 
fire, as it were, the seeds of one sort and another; those born 
from an egg, and those born from a womb, and those born 
from sweat, and those bam from a sprout; horses, cows, persons 
and elephants, whatever breathing thing there is here, whether 
moving or flying or what is stationary. All this is guided by 
intelligence, is established in intelligence. The world is guided by 
intelligence. The support is intelligence. Brahm1i is intelligence. 

' I 
I 

I 
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brahma: hiranya-garb~ prii.t}41} prajfiii.tmii.. S. 
prajii.-pati}_J: yaJ.i prathamajalJ Sariri.. . 

Intelligence is said to be the basiS of all exiStence and the final 
reality. We see here the anticipations of the Buddhist Vijii3.navada. 

4- sa etena prajiiemitmamismal lokad utkramyiim~in svarge 
loke sarviin kiimiin aptviimrta}J samabhavat, samabhavat. . 

4- He, with _this intelligent sel_f, ~ared upward from this 
world and haVIng enjoyed all destres tn that world of heaven 
became immortal, yea became (immortal). 

M: the sage Va.ma-deva. 

TAITTIR[Y A UPANI$AD 

The Taittiriya Upan4ad belongs to the Taittiriya school of the 
Yajur Veda. It is divided into three sections called VaUis. The 
first is the Sik!iii VaUi. Sik!id is the first of the six V ediiiigas 
(limbs or a~ili?-ries of the Veda~; it is the science of phonetics 
and pronunCiation. The second is the Brahmiinanda Valli and 
the third is the Bhrgu V aUi. These two deal with the knowledge 
of the Supreme Sell, paramiitma1·nana. 

' 
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SIK!';A VALLI 

CHAPTER 

Section I 

INVOCATION 
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1. hari!J. aum. Sam no mitraS Sam varu1)ah, Sam no bhavaty 
aryamti, sam na indro !Jrhaspati!J, Sam no vi$1JUY uru-krama}f,; 
namo brahmatJ,e, namas te vdyo, tvam eva pratyak!fam brahmtisi, 
tvdm eva pratyak$am brah'lita vadiryiimi, rt.am vadi$yiimi, satyam 
vadi$ylimi; 
t.an mdm avatu, tad vaktaram avatu, avatu miim, avatu vaktiiram, 
aum Siintih Siintih Siintih. 

1. Aum: May· Mitra" (the sun~ be propitious to us; may 
VaruQ.a (be) propitious (to us). May Aryaman (a form of the 
sun) be propitious to us; May Indra and B:rhaspati be propitious 
to us; May Vi~Q.U, of wide strides, be propitious to us. 

Salutation to Brahma. Salutation to thee, 0 Vayu. Thou, 
indeed, art the visible (perceptible) Brahman. Of thee, indeed, 
the perceptible Brahman, will I speak. I will speak of the right. 
I \\ill speak of the true; may that protect me; may that protect 
the speaker. Let that protect me; let that protect the speaker. 
Aum, peace, peace, peace. 

This is the first section. It is an invocation to God to remove the 
obstacles in the way of attaining spiritual wisdom. para-vidyiim 
iirabham.i1JO vighna-Siintyai devatiil; priirthayale. R. 

See R. V. I. go. g. 
uru-kramah: of wide strides. vistir~a-kramal;. S. It is a reference to 
Vi~l)u's incarnation as Trivikrama or Viimana whosestrideswerewide. 
Siinti or peace is repeated thrice, with reference to iidhyiilmika, 
iidhibhautika and iidhidaivika aspects. S. 

Section 2 

LESSON ON PRONUNCIATION 

2. Sik$iirh vyiikhyiisyiima!J.: var~s svaral;, miitrii bal.am, siima 
santana/J, ity uktas Sik$iidhyaya/J. 

2. We will expound pronunciation, letters or sounds, pitch, 
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quantity, force or stress, articulation, combination. 1bus has 
been declared the lesson on pronunciation. 

One must learn to recite the text of the Upani~ads carefully 
and so a lesson in pronunciation is give~. We must learn the text 
before we can ascertain its meaning: vastupasanam hitvii prathanultal). 
Sabdopiisana-vidhiine. A. 

Section 3 

THE SIGNIFICANCE OF COMBINATIONS 

I. saha nau yaSal)., saha nau brahma-varcasam; athii tat 
satithitiiyli upani$adam vylikhylisyrima}J; 

paiicasv adhikarattesu, adhilokam, adhijyoti$am, adhividyam, 
adhiprajam, adhyiitmam: etii mahiisamhita ity licak$aU; 

athadhilokam, Prfhivi purva-rUpam,dyaur uttara-rUpam, iikiiSas 
sandhi/:t, viiyus samdhanam: ity adhilokam. 

I. May glory be with us both, may the splendour of Brahma­
knowledge be with us both. 

Now next we will expound the sacred teaching of combina­
tion under five heads, with regard to the world, with regard 
to the luminaries, with regard to knowledge, with regard to 
progeny, with regard to oneself. These are great combinations, 
they say. 

Now with regard to the world: the earth is the prior form, 
the heaven the latter form, the ether is their junction, the air 
is the connection. Thus with regard to the world. 

ltrahma-varcasam: the splendour of brahma-knowledge. In Lalita­
vistara we are told that when the Buddha was insamiidhi, a ray called 
the ornament of the light of gnosis moved above his head, jiiana­
Wkiilatikaratit niima raSmiiJ.. Cp. B. G. XIV. II. 

samhitci: a conjunction of two words or letters of the text. The mind 
of the pupil is directed to the symbolic significance. 

Master and disciple pray that the light of sacred knowledge may 
illumine them both, that they both may attain the glory of wisdom. 

2. athiidhij"yauli~am: agnil;. pur.va-rUpam, iiditya uttara-rUpam, 
apas sandhi/;, vaidyutas samdhiinam: ity adhijyauti~am. 

2. Now as to the luminaries; fire is the prior form, sun the 
latter form. Water is their junction,lightning is the connection. 
Thus with regard to the luminaries. 

J. 4- I. Taittiriya Upatti$ad 

3- athadhividyam: ticaryal;. purva-rUpam, antevdsy uttara­
rUpam, vidyii sandhil;., pravacanas samdhanam: ity adhividyam. 

3- Now as to knowledge: the teacher is the prior form; the 
pupil is the latter form, knowledge is their junction; instruction 
is the connection. Thus with regard to knowledge. 

Pataiijali in his MahiUJI&afya (Kielhorn's ed., p. 6) says there are 
four steps or stages through which knowledge becomes fruitful. 
The first is when we acquire it from the teacher, the second when 
we study it, the third when .we teach it to others and the fourth 
when we apply it. Real knowledge arises only when these four 
stages are fulfilled: caturbhiS ca prakarair vidyopayuktii bhavaty 
iigama-kalena svadhyiiya-kakna pravacana-ktikna vyavahiira-kalendi. 

4- athatlhiprajam: mdta purva-rUpam, pitottara-rUpam prajci 
sandhi}}, prajananas samdhiinam. ity adhiprajam. 

4· Now with regard to progeny: the mother is the prior form, 
the father is the latter form: progeny is their junction, pro­
creation is the connection. Thus with regard to progeny. 

5. athadhyiitmam: adharii-hanul;. pUrvarrUpam, uttarri-hanur 
uttara-rUpam, viik sandhi~)., Jil).vii samdhanam: ity adhyritmam. 

5. Now with regard to the self: the lower jaw is the prior 
form, the upper jaw is the latter form, speech is the junction, 
the tongue is the connection. Thus with -regard to the self. 

6. itimti mahasathhil.al;, ya evam eta mahasam.hita vyiikhyiita_ 
veda samdhiyate praj"ayii paSubhil;., brahma-varcaseniinniidyena 
suvarge1Jalokena. 

6. These are the great combinations. He who knows these 
great combinations thus expounded becomes endowed with 
offspring, cattle, with the splendour of Brahma-knowledge, 
with food to eat, and with the heavenly world. 

He will prosper here and hereafter. 

Section 4 

A TEACHER'S PRAYER 

I. yaS chandasiim f$abho viSva-rUpalJ. chandobhyo'dhyamrtat 
sambabht""iva 

sa mendro medhayii sp_rut;otu amrtasya deva dhiira1Jo bhUylisam. 
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sanram me vicar$a~m. jil}va me madhu~~· Juz_N)dbhytim 
bhftri viSruvam, brahmat;la}J koSo'si medhaytipihila}f, srutam me 
gopiiya. . . 

r. May that Indra who is the gre<~;test m. the Vedi~ hymns, 
who is of all forms, who has sprung mto bemg from munortal 
hymns, may he cheer me with intelligence, 0 God, may I be 
the possessor of immortality. . 

May my body be very vigorous; may my tongue be exceedmg 
sweet; may I hear abundantly with my e:trs. Thou art the 
sheath of Brahman, veiled by intelligence. Guard for me what 
I have heard. 

This is a prayer for acquiring retentiveness and for physical and 
moral health. 

The syllable aum is pre-eminent among ~he V~ic hynms. It is 
'of all forms' as the whole universe is its manifestatiOn. 'Of Brahman, 
of the Paramitman or the Highest Self, Thou art the sheath, as 
of a sword, being the seat of His manifestati~n.' ~: 
madhumattamii: exceeding sweet. madhuma!J, attsayena madhura­
bhii:jit;~f. S. 

2. iivahanti vitanviina, kuroiit;~ticiram iitmana!J vtisiinisi mama 
giivaS ca annapiine ca sarvadii tato me_ ~iyam ~v~ha. lon:asiim 
paSubhis saha sviihii. ii miiyantu brahmacart1Ja/J ~~hii, VJ -n:a~antu 
brahmaciirit;~as sviihii, pra miiyantu brahmacan~~ .sviilui, _ ~ 
tniiyantu brahmaciirit;~as sviihii, sa miiyantu brahmacarttulS svalui. 

2. Bringing to me and increasing always clothes ~d cattle, 
food and drink, doing this long, do thou, then, bnng to me 
prosperity in wool along with cattle. May students of sacred 
knowledge come to me from every side. Hail. May students 
of sacred knowledge come to me various~y. H~. May s~udents 
of sacred knowledge come to me weD -eqwpped. Hatl. May 
students of sacred know1edge come to me self-controlled. Hail. 
May students of sacred knowledge come to me peaceful. Hail. 

aciram: soon, pre:.ently, aciram, k:jipram eva. S. . . 
To the undisciplined, wealth is a source of evtl: amed~o h1 

Srir anarthii:yaiveti. S. Not so to the disciplined. What m~tters IS n?t 
the possession or non-possession of wealth b~t the attitude to It. 
We may possess wealth and be indifferent t<_> It; we may possess no 
wealth and yet be concerned "'ith securing It by any means. There 
is no worship of poverty. 
Vasi!?tha tells Rama:-

dhanam iirjaya kiikutslha dhanamUlam idatn jagat 
antaram niibh1jiiniimi nirdhanasya mrtasya ca. 
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Acquire wealth. This world has for its root wealth. I do not see the 
difference between a poor man and a dead one. 

3· yaSo janc'siini svahii, Sreyiin vasyaso'siini sviihii, tam tvii 
bhaga praviSiini sviihii, sa mii, bhaga, praviSa sviihii, tasmin saha­
sra-Siikhe ni bhagrihatn tvayi mrje sviihii, yathiipaJ:t, pravatii yanti, 
yathii mtisii aharjaram, evam miith brahmacliri~J:t,. dhiitariiyantu 
sarvalas svtihti, prativeSo'si pra mii bhiihi pra mii padyasva. 

J. May I become famous among men. Hail. 
May I be more renowned than the very rich. Hail. 
Into thee thyself, 0 Gracious Lord, may I enter. Hail. 
Do thou thyself, 0 Gracious Lord, enter into me. Hail. 
In that self of thine, of a thousand branches, 0 Gracious 

Lord, am I cleansed. Hail. 
As waters run downward, as months into the year, so 

into me, may students of sacred knowledge cOme, 
0 Disposer of all, come from every side. Hail. 
Thou art a refuge, to me do thou shine forth; unto me 

do thou come. 

of a thousand branches: the different hymns and the gods meant by 
them are varied expressions of the Divine One. 
praviSiimi: I enter. The knowledge of God is said to be a penetration 
of God into the inmost substance of the soul. When God is conceived 
as external to the individual, in heaven or in Olympus, when our 
feeling towards Him is one of love and respect, inspired by His 
majesty and power, our religion of fear, obedience and even love is 
external. When, on the other hand, we are driven by an inner lack 
or insufficiency, when we cry for the highest reality or God which 
or who comes into us, enters us, removes our dross, when we unite 
ourselves to Him, our religion becomes inward, mystical. The mystic 
longs for inner completion by participation which is the real meaning 
of imitation. This is not always accompanied by ecstatic rapture. 
It may be a quiet sense of union which may have a few high points 
of emotion. Cp. John Ruysbroeck: 'In this stonn of love two spirits 
strive together; the spirit of God and our own spirit. God, through 
the Holy Ghost, inclines Himself towards us; and thereby we are 
touched in love. And our spirit, by God's working and by the power 
of love, presses and inclines itself into God; and thereby God is 
touched. These two spirits, that is, our own spirit and the spirit 
of God, sparkle and shine one into the other, and each shows to the 
other its face .... Each demands of the other all that it is; and each 
offers to the other all that it is, and invites it to all that it is. This 
makes the lovers melt into each other. ... Thereby the spirit is 
burned up in the fire of love, and enters so deeply into the touch 
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of God, that it is overcotiie in all its cravings, and turned to nought 
in all its works, and empties itself.' Adornment of the Spiritual 
Maffiage, II. 54-

Section 5 

THE FOURFOLD MYSTIC UTTERANCES 

r. bhUr bhuvas suva~ iti va etds tisro vyiihrtayal}, ttisfim u ha 
smaitiim caturthim, mlihiicamasyal}, pravedayate, maha iti, tad 
brahma, sa iitmii, aiLgiiny anya dtrvatiil;, bhUr iti va ayam lokal;, 
bhuva ity antarik$am, Sttvar ity asau loka}J, maha ity iiditya!J, 
ddityena vti va sarve lokii mahiyante. 

r. BhUI;, Bhuval;, Suva!;, verily these are the three utterances 
of them; verily, that one, the fourth, mahal;, did the son of 
Mahacamasa make known. That is Brahman, that is the self, 
its limbs (are) the other gods. 

BhUI} is this world; Bhuva}J, the atmosphere: Suvafz is the yonder 
world: M ahal} is the sun; by the sun indeed do all worlds become 
great. 
Vyahrtis are so called because they are uttered in various rituals. 
Its limbs the other gods: mahaJ.!. is Brahman, the Absolute; it is the 
self; all other gods are subordinate to the Absolute. 

2. bh1i:r iti vd agni~. bhuva iti vdyu!r, suvar ity iiditya}J, maha 
itJ candramd/J, candrarnasri vd va sarvti~i jyotith!;i mahiyante. 

2. BhU~, verily, is fire; Bhuva}J is the air; Suv~ is the sun; 
M aha/; is the moon; by the moon, indeed, do all the luminaries 
become great. 

3· bhUr iti vri rca~, bkuva iti sdmdni, suvar iti yajU~i, maha 
iti brahma, brahma~1ii vd va sarve veda mahiyante. 

3· BhUI;, verily, is the JJ.g verses; BhuvaiJ is the Stiman 
chants, Suva/; is the Yajus formulas. Maha}J is Brahman. By 
Brahman indeed, do all the Vedas become great. 

4· bhUr iti vai prii1J.al;, bhuva ity apana}J, suvar iti try0.1k11;, 
maha ity annam, annena vava sarve prd1J.O. mahiyante. 

4· Bhiil; is the inbreath; Bhuva/.1 is the outbreath; Suv~ 
is the diffused breath, Maha~ is the food. By food, indeed, do . 
all the vital breaths become great. 
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5· ta vti etaS catasraS caturdha, catasraS catasro vydh.rtayal;, tii yo 

veda, sa veda brahma, sarvesmai deva balim avahanti. 
s. Verily, these four are fourfold. The utterances are four 

and four. He who knows these knows Brahman. To him all the 
gods offer tribute. 

Section 6 

CONTEMPLATION OF BRAHMA 

I. sa ya ~o·~rhrdaya rika.Sal;, tasminn ayam puru$o m.ino­
maya}J, am.TW hlra1J.mayal;, antare1JQ ta.Juke, ya e$a slana ivtiva­
lamhate, sendrayonil;, yatrtisau kdO.nto vivartate, tryapohya Sir$4-
kaprile, bhUr ity agnau pratiti$!hati, bhuva iti vdyau. 

I. This space that is within the heart-therein is the Person 
consisting of mind, immortal and resplendent. That which 
hangs down between the palates like a nipple, that is the birth­
place of Indra; where is the edge of the hair splitting up the 
skull of the head. In fire, as BhUh, he rests, in air as Bhuva}_t. 

See M.U. II. 2. 6; Maitri VI. 30; VII. n. 
hira1J.maya{J: resplendent, jyotirmaya(l. S. 

Brahman who is said to be remote is here envisaged as close to us. 
Though the Supreme is present everywhere, here we are taught to 
look upol_l H~ as re;;iding in one's own heart. S. says that the 
Supreme IS said to be m the heart as a help to meditation even as 
an image is used for deity. upalabdhyartham upasand;tkam ca 
hrdayiika$a sthiinam ucyate, siiiagrama iva vi~!~. See C. U. VIII. 
r-6; III. 14. Here we find a transition from the view that the heart 
is the seat of. the soul to the other view that the brain is the seat of 
the soul. While the soul is an unextended entity which cannot have 
a spatial locus, psychologists discuss the nature of the part or parts 
of the body with which the soul is closely associated. 

For Aristotle, the seat of the soul was in the heart.• 

' Cp. ~ammond: 'The di~ of ~e heart are the most rapidly 
and certainly fatal; (2) psychical affections such as fear sorrow and 
joy cau~ a.n immediate disturban~ of the heart; (3) th~ heart is the 
part wh!-ch iS the first to be formed m the embryo.' Aristotle's Psychology 
quoted m Ranade: A Constructive Survey of the Upani~adic Philosophy 
(1926), p. 131. 'If by the seat of the mind is meant not being more than 
the l~ity with which it stands in immediate dynamic relations, we are 
certam to be right in saying that its seat is somewhere in the cortex of 
the brain.' William James: Primiples of Psychology, Vol. I, p. 214. 

I i 
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The reference here is to the su~mna nd4i of theY oga system which 
is said to pass upward from the heart, through the mid region of 
the throat up to the skull where the roots of the hair lie apart. 
When it reaches this spot, the n#i passes up, breaking up the two 
regions of the head. That is the birthplace of Indra. indrayoni[J 
indrasya brah~ yoni[l tnarga~. S. indrasya paramatmano yonifa 
sthiinam. R. It is the path by which we attain our true nature. 
See Maitri. VI. 21; B. U. IV. 4 2. 

2. suvar ity iiditye, maha iti brahma-?Ji, iiptwti sviiriijyam 
iipnoti manasas-patim, vti-k-patiS cak§u~-Pati}J Srotra-pati/J vijnana­
patiJ;,., etat tato bhavati, iikiiSa Sariram brahma, satyiitma priif}ii­
riimatn mana iinandatn Santi samrddham amrtam iti priicina­
yogyaftlisva. 

2. In the sun as Suvah, in Brahman as Mahal). He attains 
self-rule. He attains to the lord of mat14S, the lord of speech, 
the lord of sight, the lord of hearing, the lord of intelligence­
this and more he becomes, even Brahman whose body is space, 
whose self is the real, whose delight is life, whose mind is bliss, 
who abounds in tranquillity, who is immortal. Thus do thou 
contemplate, 0 Pracinayogya. 

He who contemplates in this matter becomes the lord of all 
organs, the soul of all things and tilled with peace and perfection. 
This passage brings out that the end is greater existence, not death; 
we should not sterilise our roots and dry up the wells of life. We have 
to seize and transmute the gifts we possess. 

Section 7 

THE FIVEFOLD NATURE OF THE WORLD AND THE 
INDIVIDUAL 

I. Prthivy antarik$ath dyaur diSo va avantaradiSii!,s, agnir vayur 
adiryaS candrama na~atrlilti, apa o~adhayo vanaspataya akaia 
atma ity adhibhUtam. 

athadhyiitmam, prii'l)ovyanopana udtinas samiina1_1. cak~uS 
Srotram mane viik tvak, carma mamsam snavtisthi majjii etad 
adhividhtiya r~ir avocat. panktatn vti idatn sarvam panktenaiva 
piiitktatns sPrtJoti. 

I. Earth, atmosphere, heaven, the (main) quarters and the 
intermediate quarters. 

I. 8. I. Taittirfya Upani$ad 

Fire, air, sun, moon and stars 
Water, ,Plants, trees, ether and the body. 
Thus With regard to material existence 
Now with regard to the self. . 
prat;a, vyana, apana, udana and sama-na 
si~ht, hearing, mind, speech, touch 
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s~m. flesh, muscle, bone, marrow . 
. f!a~J~g o_rdained f_n this manner, the sage said: Fivefold 

\'enl.L ts th1s all. Vttth the fivefold, indeed, does one win the 
fivefold. 

See B.D. I. 4· IJ. 

Section 8 

CONTEMPLATION OF AUM 

I. aum jti brahma_, aum itidath sarvam, aum t'ty etad anukrtt·r 
ha sm_a v!'. apyo !r~v~y~t:ra:Sr~vayanti, aum iti siimlini giiya'nti, 
aum. SO~J~J saslratJ~ .samsanh, aum ity adhvaryufJ,, praNgaram 
fn'at!¥1J.!'~'· aum . Itt brahma prasaut£, aum ity agnt'lwtram 
a'!uza_natJ, au~ itt briihma1;1a1J, pravakryann aha, brahmopapna­
vanJtt, brahmatvoptipnoti. 

I. "!"m is Brahma'!. Aum is this all. Aum, this, verily, is 
C?mphance. On uttenng, 'recite,' they recite. With aum they 
s~g the siiman chants. Wi~ aum, Som, they recite the p;ayers 
Wtth aum the ~dhv~ryu pnest utters the response'. With aum 
does the Brahma (pnest) u~ter the introductory eulogy. With 
au"!• one ~nts to the offenng to fire. With aum, a Brahmana 
be~ns to recite, may I obtain Brahman; thus wishing, Brahma'n 
venly, does he obtain. ' 

. 'The j>rat,ulva which is a mere sound, is, ono dOubt, insentient in 
tt~lf an~ cannot therefore be conscious of the worship offered to it· 
sttll, as m the case of the worship offered to an image it is th~ 
Supre~e (fs.vara) who, in all cases, takes note of the act and dispenses 
the fnuts thereof.' A. 
A~m is th~ symbol of both Brahman and !Svara. 

Prat:meva V!~~· S. pratimidy arcana iva sarvatra ,-•,a·a ,.,a. 
phala-diiJa. A. ~u ' v 

'· 
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Section 9 

I. 9- I. 

STUDY AND TEACHING OF THE SACRED SYLLABLE 
THE MOST IMPORTANT OF ALL DUTIES 

1. rtatn ca svadhyiiya pravacane ca, satyam ca svadhyiiya 
pravaCane ca, tapas ca sviidhytiya pravacane ca, damaS ca 
sviidhyiiya pravacane ca, Sa mas ca sviidhyiiya pravacane ca, 
agnayaS ca sviidhyiiya pravacane ca, agnihotram ca sviidhytiya 
pravacane ca, atithayaS ca sviidhyiiya pravacane ca, miinu$atH 
ca svadhyiiya pravacane ca, prajii ca sviidhyiiya pravacatJ.e ca. 

prajanaS ca svadhytiya pravacane ca, pray"iitiS ca svadhytiya 

pravacane ca. 
satyam iti satyavacii riithitaral}, tapa iti taponityal} pauruSi$fil}, 

svadhyiiya pravacane eveti niiko maudgalya}J, taddhi tapas faddhi 

tapa h. 
1. ·The right and also study and teaching; the true and also 

study and teaching; austerity and also study and teaching; 
self-control and also study and teaching; tranquillity and also 
study and teaching; the (sacrificial) fires and also study and 
teaching; the agni-hotra (sacrifice) and also study and teaching; 
guests and also study and teaching; humanity ~d also st~dy 
and teaching; offspring and also study and teachmg; begettmg 
and also study and teaching; propagation of the race and also 
study and teaching. . · 

The true, says Satyavacas (the Truthful) the son of Rathitara: 
austerity says Taponitya (ever devoted to austerity), the son 
of PauruSi~ti, study and teaching alone, say.. Naka (painless), 
the son of Mudgala. That, verily, is austerity, aye, that is 
austerity. 

sviidhytiya: adhyayanam, study. 
pravacana: adhyiipanam, teaching. 
dama: biihyakarat:topaSamal;, self-control. 
Sanlll: antal;karatJopaSama~, (inner) tranquillity. 

Knowledge is not sufficient by itself. We must perform study and 
also practise the Vedic teaching. 
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Section 10 

A MEDITATION ON VEDA KNOWLEDGE 

I._ ahatn__ vrk$asya rerivii, kirti~ Pr#ham girer iva, Urdhva 
pavJtro va;miva, svamrtam asmi, draviJJatn savarcasam sumedhii 
amrto/viita}J, iti triSa11kor vediinuvacanam. ' 

I. I am the mover of the tree; my fame is like a mountain's 
peak. The exalted one making (me) pure, as the sun, I am the 
muno:tal one. I am a shining treasure, wise, immortal, inde­
structible. Such is TriSaiJ.ku's recitation on the Veda-knowledge. 

This statement is an expression of self-realization when the self 
~eeling its ident_ity with the Supreme, says that he is the mover, th~ 
nnpeller of this world-tree of samsa.ra. TriSaliku, who realised 
Brahman, said this, in the same spirit in which the sage Viimadeva 
said. S. 

The world is said to be the eternal Brahma tree, brahmavrksas 
saniiianalJ. M.B. XIV. 47· r4. . 

Section II 

EXHORTATION TO THE DEPARTING 
STUDENTS 

I. vedam anUcyiicliryo'nteviisinam anuSiisti, satyam vada, dhar­
~m car a,. 5_?adhyliylin ma pramada}J, liciiryliya priyam dhanam 
ahrtya pra;atantum ma _vyavacchetsiJ;,, satyiin na pramaditavyam, 
d~rma_n na Jwanuufztavyam, kuSaliin na pramaditavyam, 
bh!"itya' na pramadJtavyam, svii.dhyiiya-pravacaniibhyiim na 
jwamaditavyam, deva-pitr-karyiibhyiim na pramaditavyam. 

I. Having taught the Veda, the teacher instructs the pupil. 
Speak the truth. Practise virtue. Let there be no neglect- of 
your (daily) reading. Having brought to the teacher the w.eal.th 
that is pleasing (to him), do not cut off the thread of the off­
spring. Let there be no neglect of truth. Let there be no neglect 
of virtue. Let there be no neglect of welfare. Let there be no 
neglect of prosperity. Let there be no neglect of study and 
teaching. Let there be no neglect of the duties to the gods and 
the fathers. 
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antevUsin: the pupil, he who dwells near. 
I. II. I Cp. speak the tn1th: _ . _ . 

salyapiUmil t·adcd t•iicam _ma1w!1 putam samacaret: '·I. 46. . , 
Speak that which has be~n punficd by truth and beha"e m the y,ay 
in which your mind cono.Jclcrs to be pure. . 
dharmath cara:-practise virtue: dhartiUl means e~sent1al nature or 
intrinsic law of being· it also means the Jaw of nghteousness. The 
suggestion here is th~t one ought to live according to the law of 
one's being. 

2. miifT dct'O bhava, pitr devO bhava, ti~/lrya. dev~ bh~V~, 
atithi deVo bhava, ytiny_ an.avadyiin_i _k~rm_ii1.~~ tam. s:vtt~v~ant, 
no itarii1Ji, yany asmakam sucantan~ tam tvayupasyant, no 
itariini. 

2 . ·Be one to whom the mother is a god. Be ?ne to whom the 
father is a god. Be one to whom the teacher lS a god. Be one 
to whom the guest is a god. . 

\Vhatcver deeds are blameless, they are to be practised, not 
others. Whatever good practices there are among us, they are 
to be adopted by you, not others. 

Even with regard to the life of the teacher, we should be dis­
criminating. We must not do the things which a~e -~pen to_ blame~ 
even if they are done by the wise. siivadyiim SI§ta-krta11Y afr' 

nokartavyiini. S. 
3· ye ke ciismacchreyiirkso briihma1J~}; te$ii1~, tvayasa~ 

praSvasitavyam, Sraddka:;~ii deyam, . ~r~ddhaya deyam snya 
deyam, hri\'ii d:yam, bhtya deyam, samv1da deyam. . 

3· Whatever Briihmanas there are (who are) supeno.r to us, 
they should be comfort~d by_ you with a seat. ("V~~at ts.to be 
given) is to be given with faith, should no~ be gt:en wtthout 
faith, should be given in plenty, shoul~ be gt_ven V.."tth modesty, 
should be given with fear, should be gn·en With sympathy. 

praSvasitavyam: The goo~ Bffi?rnanas a;e to be provi~~ wi~ sea~s 
and refreshed after theu fatigue. prasvasanam, prasvasalf srama­
panayah. S. Or in the presence of such Brii.hmanas, not a word should 
be breathed. We have merely to grasp the essence of_ what they ~Y· 
n-a pra.Svasitavyam praSviiso'pi na kartavyafl kevalam t:'-d ukta sarf!­
griihi'IJii bhavitavyam. S. We should not unnecessarily engage ID 

discussions with them. 

4. atha yadi te karma-y_icikitsii v~ vr.tta-v~cikits~ v_a syaJ ye 
tatra briihma1;1tis sammarsmaft yukta ayukta}J alu~$a dharma 
kamtis syuft yatha te tatra varteran tathii tatra vartethai). 
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4· Theu, if there is in you any doubt regarding any deeds, 
any doubt regarding conduct, you should behave yourself in 
such matters, as the Brahmanas there (who are) competent to 
judge, devoted (to good deeds), not led by others, not harsh, 
lovers of virtue would behave in such cases. 

TheBrahmanas have a spontaneityof consciousness which expresses 
itself in love for all beings. Their tenderness of sentiment and en­
lightened conscience should be our standards. 

5. athabhytikhytile$U ye tatra brtihmm;uis sammarSinal; yuktii 
tiyuktii/J, alUk$a dharma-kiimiis syuh yathii te te$U varteran tatha 
fe$U vartethah. 

5. Then, as to the persons who are spoken against, you 
should behave yourself in such a way, as the Brahmanas there, 
(who are) competent to judge, devoted {to good deeds) not 
led by others, not harsh, lovers of virtue,· would behave in 
regard to such persons. 

who are spoken against: who are accused of sin. 

6. C$« adeSal;t, ~a upadeSal;, e$a vedopani$al, clad anuS.:isanam, 
evam upasitavyam, evam u. caitad upiisyam. 

6. This is the command. This is the teaching. This is the 
secret doctrine of the Veda. This is the instruction. Thus should 
one worship. Thus indeed should one worship. 

Cp. \\-rith this the Buddha's exhortation where the Pili word upanisa 
for the Sanskrit upani!jad is used: 

etad altha katha, etad althii mantana, etad attha 
upanis.i, etad atthii sotavadhiinam. Vinaya. V. 

In the Banaras Hindu University this passage is read by the Vice­
Chancellor on the Convocation day as an exhortation to the students 
who are leaving the University. They are advised, not to give up 
the world but to lead virtuous lives a..<; householders and promote 
the welfare of the community. 

Section I2 

CONCLUSIONS 

I. Sam no mitraS Sam varu1J<Il;t, Sam no bhavatv aryamii, Sam 
na indro brhaspatift, Sam no vi$~ur uru-krama};, namo brahmatte, 
namas te viiyo tvam eva pratyak$ath brahmiisi, tvam eva prat­
yak$am brahmiivadi~am, .rlam aviidi$am, satyam avadi$am, tan 

I 
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mam Qvit, tad vaktaram tivit, tivin mam, iivid vaktaram, aum 
Siinti?J, Siinti~, Santi~. . . 

I. Aum, may Mitra {the sun) be propthous to us; may 
Varn~ (be) propitious (to us); may Aryaman (a form ~f. the 
sun) be propitious to us. May Indra and ~~haspati be propttious 
to us. May Vigm of wide strides be proplttous to us. . 

Salutation to Brahman. Salutation to Vayu; Thou mdeed 
art the perceptible Brahman. Of thee, indeed, perceptible 
Brahman have I spoken. I have spoken of the right. I have 
spoken of the true. That hast protected me; That has protected 
the speaker. Aye, that has protected me. That has protected 
the speaker. Aum, peace, peace, peace. 
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CHAPTER II 

BRAHMANANDA (BLISS OF BRAHMAN) VALLI 

Section r 

INVOCATION 

saha niiv avatu, saha nau bhunaktu, saha viryam karaviivahai, 
tejasvintiv adhitam astu, mii vidvi~iivahai, aum Siinti}J, Siinti}J, 
Scinii}J. 

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. 

may our study make us illumined: · 
There is not a necessary connection between learning and wisdom. 

To be unlettered is not necessarily to be uncultured. Our modern 
world is maintaining the cleavage between learning and wisdom. Cp. 
'Perhaps at no other time have men been so knowing and yet so 
unaware, so burdened with purposes and yet so purposeless, so 
disillusioned and so completely the victims of illusion. This strange 
contradiction pervades our entire modem culture, our science and 
our philosophy, our literature and our art.' W. M. Urban: The 
lntdl£gible World (I929), p. I72. 

BRAHMAN AND THE COURSE OF EVOLUTION 

I. aum, brahma-vid apnoti param, tad e$iibhyuktii, satyam 
jiiiir.am anatuam brahma, yo veda nihitarh guhiiycim parame 
ryaman so'Snute sarvii.n kiimiin saha brahma1}ii vipaScitii, iti. 

tasmiid vii etasnuid atmana iikaSas sambhiita}J, akaSiid vayu(l., 
vayor agni(l., agner apa!J, adbhya(l. frrthiv'i, Prthivyii O$adhayal;, 
O$adh'ibhyo annam, anniit puru~.z!J; 

sa vii qa puru$0 anna-rasa-maya}J, tasyedam eva Sira}J, ayam 
dak$i1JQ}f pak$a}J, ayam uttara(l. pak$a(l., ayam iitmcl, idam 
j>uccham prati$Jhii; 

tad apy e$a Sloko bhavati. 
L A um. The knower of Brahman reaches the Supreme. As 

to this the following has been said: He who knows Brahman 
as the real, as knowledge and as the infinite, placed in the 
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secret place of the heart and in the highest heaven realises all 
desires along with Brahman, the intelligent. 

From this Self, verily, ether arose; from ether air; from air 
fire; from fire water; from water the earth; from the earth 
herbs; from herbs food; from food the person. 

This, verily, is the person that consists of the essence of food. 
This, indeed, is his head; this the right side, this the left side; 
this the body; this the lower part, the foundation. 

As to that, there is also this verse. 

the real, knowledge and infinite: the opposite of unreal, mithyiiiva, 
of the unconscious,jatjalva and of the limited, paricchinnatva. 
iikas'a: etheris the ether or the common substratum from which other 
forces proceed. 
sambhilta~: arose, emanated, not created. 

The five different elements arc clearly defined and described as 
having proceeded one after another from the Self. 

Sometimes from food, semen, and from semen the person. Cp. S 
anniid reto-rUpet:~a parit:~aiiit puru~afr,. 

Creation starts from the principle of the universal consciousness. 
From it first arises space and the primary matter or ether whose 
quality is sound. From this etheric state successively arise grosser 
elements of <~;r, fire, water and earth. See Introduction. 
param: the • • -eme. that beyond which there is nothing else, i.e. 
Brahman. 
guhii: the secret place, the unmanifested principle in human nature. 
It is normally a symbol for an inward retreat. avyiikrta iikiiSam 
eva guhii. antar-hrdaya iikiiSa. S. 

There are five ko§as or sheaths in which the Self is manifested 
as the ego or the jit•iitman. The first of them consists of food. Other 
sheaths consist of priit:~a or life, manas or instinctive and perceptual 
consciousness, vi;iiiina or intelligence and iinanda or bliss. These five 
principles of matter, life, consciousness, thought and bliss are found 
in the world of non-ego. Anna or food is the radiant, the viriij, 
that which is perceptible by the senses, the physical. According 
to SurcSvara, life, consciousness and intelligence constitute the 
subtle self, the sl1tratman and bliss is the causal sheath, the kiira1J(l 
koSa. 

B.U. I. I. 2 mentions five sheaths under the names, a11na or 
matter, priit:~a or life, manas or consciousness, viic or speech (corre­
sponding to vijiiiina or intelligence) and avyiikrta, the undifferen­
tiated. The last is the kiirana or the ultimate cause of all. 

Atman becomes the knoWer or the subject when associated With 
a~kara~a. vrttimad-anta~karat~opahtfatveniitmano fiiiitrtvam, na 
svatafl. A. 
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The bodily sheath is conceived in the form of a bird. SureSvara 

says: 'The sacrificial fire arranged in the form of a hawk or a heron 
or some other bird, has a head, two wings, a trunk and a tail. So 
also ~ere every sheath is :CP~~ted as having five parts.' 

It IS an a:n~ of mystic rehgmn that there is a correspondence 
between the m~crocosm an~ t~e. macrocosm. Man is an image df 
the created umverse. The mdivtdual soul as the microcosm has 
affinities with every rung of the ladder which reaches from earth to 
heaven. 

Section 2 

MATTER AND LIFE 

I., anna~ vai _praj~IJ praj~yante, _yii~ kdS ca Prthivim Sritii}J, 
at~ ~~J~a ;t-vantt-, athat-nadapJ yanty antata}J, annam hi 
b~utana~ ;ye$#ha~, ~t sarvau$adham ucyate, sarvam vai 
~ nnam apnuvantJ. ye nnam brahmopiisate, annam hi bhUtaniim 
17_t!!ham, tasmat sarvau$adham ucyate, anniid bhidiini jiiyante, 
;atany annena vardhante, adyate'Ui ca bhutani tasmiid annam 
tad ucyata iti; ' 

tasmad v~ eta~ anna-rasa-mayiit anyo'ntara titmd prtitJa­
~ya}J_ lenat-$a _pur1J4}J, sa v~ C$a puru¥J-vidha eva, tasya purf1$a 
~m. anvayam pu!U$avidhafl, tasya pr&.t;ta eva Sira/J, rytino 
dakst-1Jil}J pa~afl, apana uttarafl pa~ah iikMa iitmii prthivi 
puccham prati#/rii, · ' ' · 

tad apy e$a SI<Jko bhavati. 
I. From food, verily, are produced whatsoever creatures 

dwell on _the _earth. Moreover, by food alone they live. And 
then also ~to tt they pass a~ t~e end. Food, verily, is the eldest 
bon;a of beings. Therefore ts tt called the healing herb of all. 
Verily, those who worship Brahman as food obtain all food. 
For food, veril¥• is the eldest born of beings. Therefore is it 
called the healing herb for all. From food are beings born. 
\Vhen born they grow up by food. It is eaten and eats things 
Therefore is it called food 

Verily, different from at1d within that which consists of the 
essence o~ food. is the self that consists of life. By that this is 
filled. This, venly, has the form of a person. According to that 
~me's per"S?n:U form is this o_ne with the form of a person; the 
tnbreath IS tts head; the diffused breath the right side; the 
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outbreath the left side; ether the body, the earth the lower 
part, the foundation. 

As to that, there is also this verse. 

See Maitri. VI. 12. 
The physical body is sustained by life. 

Section 3 

LIFE AND MIND 

I. priitJam devii anu priit_tanti, manuzya~ paSavaS ca ye, prarw 
hi bhutaniim iiyu~, tasnuit samiyu$4m ucyate, sarvam eva ta 
ayur yanti, ye prdt.tam b~a_hmopa~ate, P;_a"!,, ~i b~Utana'!! ayu!J, 
tasmatsarviiJU$amucyatath,tasyaa$aevasanraatma,yal)piirvasya; 
tasmad vii etasmdt pr.iJ.Ulmayiit, anyo'ntara iitmii ma~y~. 
tenai$« pUr1JO.IJ,sa vd Cfa frurU$a-vidha ~!tasya puru~a-vidhatam, 
anvayam pur~a-vidhaiJ,,tasya yajur eva Sira}J,/g ~ak$Jt;a}J pak$a}J, 
siimoUaraiJ, pak$a}J, adeSa iitma, atharvangu·asal} puccham 
prat-4/ha. 

tad apy C$« SJoko bhavati. 
r. The gods breathe along with life breath, as a.is? f!len and 

beasts· the breath is the life of beings. Therefore, tt ts called 
the lif~ of all. They who worship Brahman as life attain to a 
full life for the breath is the life of beings. Therefore is it called 
the lif: of all. This {life) is indeed the embodied ~ul.of the 
former (physical sheath). Verily, differ.ent fro~ and Wlthm th~t 
which consists of life is the self consisting of trund. By that this 
is filled. This, verily, has the form of a person; according to 
that one's personal form is this one with the fo~ of a. person. 
The Yajur Veda is its head; the J!.g Veda the nght stde; the 
Sama Veda the left side; teaching the body; the hymns ?f the 
Atharvai).s and the AOgirasas, the lower part, the foundat10n. 

As to that, there is also this verse. 

Life is the spirit of the body. 
Prti~ originally meant breath and as breath seemed. to be t~e 

life of man, prii~ became the life principle. On analogy, It was satd 
to be the life of the universe. 
manas: the inner organ. samkalpa-vikalpat:makam anJab-kara~m 
ta11-mayo mano-mayal,l. S. 
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Section 4 

MIND AND UNDERSTANDING 

545 

1,. yato viico nivartante, aprapya manasa saha, anandam 
brahmatfo vidvan, na bibheti kadacana. tasyai$a eva Sdrira 
dtmd, ya~ piirvasya, tasmad vii etasmdn mano-mayat, anyo'ntara 
atma vijiiana-mayaiJ,, tenai$a pUrt,taiJ,, sa va t$a pur~a-vidha eva, 
tasya purU$a vidhaicim, anvayam purusa-vidhaiJ,, tasya haddhaiva 
Siral}, rtam dak#1;kl~ pakfal}, satyam uttara1 pak$al}, yoga atmd, 
mahal} puccham prat4/hd; 

tad apy esa Sloko bhavati 
r. Whence words return along with the mind, not attaining 

it, he who knows that bliss of Brahman fears not at any time. 
This is, indeed, the embodied soul of the former (life). Verily, 
different from and within that which consists of mind is the self 
consisting of understanding. By that this is filled. This, verily, 
has the form of a person. According to that one's personal 
fonn is this one with the fonn of a person. Faith is its head; 
the right the right side; the true the left side; contemplation 
the body; the great one the lower part, the foundation. 

As to that there is also this verse. 

Manas is the faculty of perception. At the stage of manas we 
accept authority which is external; at the stage of vijfiiina internal 
growth is effected. The Vedas are our guide at the former level; 
at the intellectual we must develop faith, order, truthfulness and 
union with the Supreme. At the level of intellectuality or wjnana, 
we ask for proofs. When we rise higher, the truths are not inferred 
but become self-evident and carmot be invalidated by reason. Cp. 

si:mkhyayogal} paiicariitram v~ paiupatam tathi 
atma..pramat,Ulny etani na hantavyini hetubhi!J. 

Quoted by R. on Kat:ba. II. 19. 
tnahal;.: the great one. It is the principle of Mahat, the first thing 
evolved out of the unmanifested (arryikrta) which is described as 
lying beyond the mahat. 
Qnandam: bliss. See R.V. IX. rr3. 6, II. It gives to apparently 
abstract being an inner content of feeling. 

.I 
I 

I, 
I 
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Section 5 

UNDERSTANDING AND BLISS 

II. 5- r. 

I. vijniinam yajnam tanute, karmii1Ji tanute'pi ca, vijnanam 
devils sarve, brahma jye$!ham upiisate, 

vijiUlnam brahma ced veda, tasmiic cen na pramiidyati Sarire 
papmano hitva, sarvtin ktimtin samaSnute. 

tasyai~a eva Stirira atmii, yaJ;. puroasya, tasmiid vii etasmiid 
vijiUlna-mayiit, anyo'ntara iitma iinanda-mayal}, tenai$a pUrt_~al;, 
sa va e$a purU$a vidha eva, tasya puru¥J-vidhatam, anvayam 
puru~a-vidha]J,, tasya priyam eva SiraJ;., modo dak$1:~;~aJ;. pak$al;., 
pramoda uttar a};. paksaJ;., iinanda iitmii, brahma pucchath prat4tlui, 

tad apy e$a Sloko bhavati. 
I. Understanding directs the sacrifice and it directs the 

deeds also. All the gods worship as the eldest the. Brahman 
which is understanding. 

If one knows Brahman as understanding and one does not 
swerve from it, he leaves his sins in the body and attains all 
desires. This (life} is, indeed, the embodied soul of the former 
(the mental). 

Verily, different from and within that which consists of. 
understanding is the self consisting of bliss. By that this is 
filled. This, verily, has the form of a person. According to that 
one's personal form is this one with the form of a person. 
Pleasure is its head; delight the right side; great delight the 
left side; bliss the body, Brahman the lower part, the foundation. 

As to that, there is also this verse. 

These verses indicate the five bodies or sheaths f.Paiica-koSas) 
material, vital, mental, intellectual and spiritual. 
Manas deals with the objects perceived and vijiiina with concepts. 
In later Vedanta, the distinction between the two diminishes. 
PancadaSi ascribes deliberation to manas and decision to btuldhi 
which is the vijiiiina of this U. mano vimarSa-rupam syad buddhil;. 
syiin niScayiitmikii. I. zo. 

In every order of things the lower is strengthened by its union 
with the higher. When our knowledge is submissive to things, we 
get the hierarchical levels of being, matter, life, animal mind, human 
intelligence and divine bliss. They represent different degrees of 
abstraction and the sciences which deal with them, employ different 
principles and methods. In iinanda, the attempt to connaturafise 
man with the supreme object succeeds. Intelligence is successful 
in controlling the tangible world. As a rational instrument in the 
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sph~re of positive sciences, its validity is justified. This attempt of 
the mtellect to unify is not due to intellect alone. It is derived from 
its higher, from the breath of the divine. In iinanda, earth touches 
heaven and is sanctified. 

S t~ ~hat our real self is beyond the beatific consc_;_'Jusness, 
though_ m hts commentary on III. 6 he argues that Bhrgu identifies 
the ultimate reality with the spirit of iinanda. 
eva~ tapasri .viSud~~ (an~a) prii't)ridt':,u siikalyma brahma~ 
lakSa1_Ulm apasyan sanat!t Sanatr antar anupraviSya an!aratamam 
iinandam braktM vijiiiitaviin tapasaiva siidhanena bhrgufl. S. 

The <~:uthor of the Brahma Stura in I. I. rz-rg identifies iinanda­
maya wtth the absolute Brahman and not a relative manifestation. 
!he obj~ction that the suffix maya! is generally used for modification 
IS set aside on the ground that it is also used for abundance. 
priicuryat. S.B. I. r. rJ-14-
iinanda-brahma!WT abhedat brahmiibhidhiinam eva iinandiibhidhiinam 
iti manviinah. Samkariinanda. 

In th~ hNtific consciou~ess man participates in the life of the 
gods. Anstotle places the tdea of a higher contemplation above 
metaphysical knowledge. 

Section 6 

BRAHMAN. THE ONE BEING AND THE SOURCE 
OF ALL 

~- -- ·r~ eva sa bhavati, asad brahmeti veda cet, asti brahmeti 
cea veau, santam enam tato viduh. 

tasyai$a eva Siirira atmii, y~IJ pitrvasya, athiito anupraSniih, 
uta avidviin amum lokam pretya kaScana gacchati tt, iiho vidvii"n 
amum lokam pretya, kaScit samaSnuta u; 

so'kaff!Oyata, bahu syiim ftrajiiycyeti, sa tapo'tapyata, so tapas 
taptvii, idatn saroam as_rjata, yad idam kim ca, tat sr!ftvii tad 
evanupriiviSat, tad anupraviSya sac ca tyac ca abhavcit, "nirukJam 
ciiniruktam. ca, nilayanatilciinilaya11ath. ca, vijiiiinath ciivifiianath 
ca, satyam ciinrtam ca, satyam abhavat, yad idath kirh ca, tai 
satyam ity iicak$ale 

tad apy {fa Skko bhavati. 
I. Non~existent, verily does one become, if he knows Brahman 

as non-bemg. If one knows that Brahman is, such a one people 
know as existent. This is, indeed, the embodied soul of the 
former. 

Now then the following questions. Does anyone who knows 

• 
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not, when departing from this life, go to the yonder world? Or is 
it that any one who knows, on departing from this life, attains 
that world? 

He (the supreme soul) desired. Let me become many, let 
me be born. He performed austerity. Having performed 
austerity he created all this, whatever is here. Having created 
it, into it, indeed, he entered. Having entered it, he became 
both the actual and the beyond, the defined and the undefined, 
both the founded and the non-founded, the intelligent and 
the non-intelligent, the true and the untrue. As the real, he 
became whatever there is here. That is what they call the real. 

As to that, there is also this verse. 

tapas: austerity. S means by it knowledge. tapa iti jiianam ucyate. 
tapa!J paryaJocanam. The Supreme reflected on the form of the world 
to be created. srjyamiina-jagad-racaniidi-V'i$ayiim iilocaniim akarod 
atmety arlha!J. S. He willed, he thought and he created. Tapas is the 
creative moulding power, concentrated thinking. See B. U. I. 4· Io-n, 
Maitri. VI. 17 which assume that consciousness is at the source of 
manifestation. As we bend nature to our will by thought or tapas, 
tapas becomes mixed with magical control. 

He desired: See C.U. VI. 2. 1:. It is kiima or desire that brings forth 
objects from primal being. 
the actual and the beyand: Brahman has two aspects, the actual and 
the transcendental, the sat and the tyat. 

Section 7 

BRAHMAN IS BLISS 

I asad vii idam agra iisit, tato vai sad ajiiyata, tad iitmiinam 
svayam akuruta, tasmiit tat sukrtam ucyate. · 

yad vai tat sukftam, raso vai sa~. rasam hy eviiyam labdh­
viinandi bhavati, ko hy eviinytit ka~ j>rli"l;lya.t, yad e~a iikaSa 
anantk na sya.t, £$a hy eva.nandayiiti, yathii hy evai$a etasmin 
nadrSye'niitmye'nirukte'nilayane'bhayam prati$/hiitit vindate, 
atha so'bhayatn gato bhavati, yadti hy evai$a etasminn udaram 
antaram kurute, atha tasya bhayam bhavati, tattveva bhayam 
vid~o'manviinasya 

tad apy £$a Sloko bhavati. 
I. Non--existent, verily, was this (world) m the beginning. 
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Therefrom, verily, was existence produced. That made itself a 
soul. Therefore is it called the well-made. 

Verily, what that well-made is-that, verily, is the essence 
of existence. For, truly, on getting the essence, one becomes 
blissful. For who, indeed, could live, who breathe, if there were 
not this bliss in space? This, verily, is it that bestows bliss. 
For truly, when one finds fearlessness as support in Him who is 
invisible, bodiless, undefined, without support, then has he 
reached fearlessness. When, however, this (soul) makes in this 
One the smallest interval, then, for him, there is fear. That, 
verily, is the fear of the knower, who does not reflect. 

As to that, there is also this verse. 

asat: non-existent. The manifested universe is called sat and its 
unmanifested condition is said tO be asat. From the unmanifested 
(asai) the world of names and fonns (sat) is said to arise. The possible 
is prior to the actual. See S.B. II. I. 17. Cp. R.V. X. 129 which tells 
us that, at the beginning of all things, there was neither being nor 
non-being and what existed was an impenetrable darkness. For 
the Greek Epimenides, the beginning of things was a primary void 
or night. 'Existence is born of non-existence.' Lao Tzu (Ch. 40). The 
Way of Life. 

Brahman is invisible etc., because it is the source of all these 
distinctions. avikiiram tad brahma sarva-viklira-hetutviit. S. 
sukrtam: the well-made. See A.U. I. 2, 3· S means by it the self. 
caused. Brahman is the independent cause for He is the cause of all. 
svayam eva iitmiinam eviikuruta krtavat. S. 
raso vai sa.b. Bliss, verily, is the essence of existence. Brahman is 
bliss. It is the source of things. See K.U. I. s. 
who indeed could live .• ,? The passage affirms that no one can live 
or breathe if there were not this bliss of existence as the very ether 
in which we dwell. We have a feeble analogue of spiritual bliss in 
aesthetic satisfaction. It is said to be akin to the bliss of the realisa­
tion of Brahman. brahminanda-sahodara]J. It lifts out of the ordinary 
ruts of conventional life and cleanses our minds and hearts. By the 
imaginative realisation of feelings, tanmoyatvam rase$U (Kiilidiisa) 
it melts one's heart, dravibhiUam (Bhavahhati). 
bhaya: fear. We have fear when we have a feeling of otherness. 
See B. U. I. 4· 2. where the primeval self became fearless when 
he found that there was no other person whom he should fear. 
amonviinasya: who does not reflect. He is not a true sage but thinks 
himself to be so. 
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Section 8 

INQUIRY INTO FORMS OF BLISS 

II. 8. r. 

r. bhi!iiismad viital) pavate, bhi!iodeti siirya~J, bhi$iismad agniS 
cendraS ca, mrtyur dhavati pancama iti. 

sai!}tinandasya mimiithsti bhavati; 
yuva sytit stidhu yuvridhyliyakafl iiSi$tlw dr¢lu"$.lho bali#ha[t, 

tasyeyam Prthivi sarvti vittasya pim;a syiit, sa eko manu$a 
iinandal) te ye Salam mrinu$d linandii!J, sa eko manurya-gan­
dharvii?J.iim iinanda!t, Srotriyasya ciiktimahatasya; 

te ye Satarh manu!}ya-gandharvii1.ttim ii.nandtih sa eko deva­
gandharvii1Jiim iinandal_t, Srotriyasya ciikiimahatasya; 

w ye Satam deva-gandharvtit;dm tinandiil), sa ekal;. pitrt}iim 
cira-loka-lokiinJm iinandal), Srotriyasya ciikfimahatasya; 

le ye Satarh pitrtJ&th cira-loka-loktiniim iinandiil;., sa eka ajli.na­
jiindtit deviindm tinandal}, Srotriyasya ciikO.mahatasya 

le ye Salam ajiinajdniirh deviiniim iinandaf_J, sa ekafl karma­
devtintitn devtintim tinandab, ye karmatt-ii deviin apiyanti, Srotri­
yasya ciikiimahatasya; 

te ye Satam karma-deviiniith deviintim iinandiil), sa eko deviiniim 
iinanda&,, Srotriyasya ciikiimahaiasya; 

te ye Satarh deviiniim iinandiil), sa eka indrasyiinandal), Srotri­
yasya ciikiimahatasya; 

te ye Satarh indrasytinandiilJ sa eko brhaspater iinanda~. 
Srotriyasya ciikiimahatasya; 

te ye Satam brhaspater iinandiil), sa ekal), prajdpater ananda~ 
Srotriyasya ciikamahatasya; 

te ye Satam prajiipater ti.nandti.l), sa eko brahma~ iinandal), 
Srotriyasya ciikti.mahatasya, 

sa yaS ciiyam puru~e. yaS ciisiivaditye sa ekal), sa ya evatn-vit 
asmiillokiit pretya, etam anna-mayam iitmli.nam upasarhkriimati, 
etam priina-mayam iitmrinam upasarhkriimati, etam mano-mayam 
atmrinam upasarhkriimati, etam vijnana-mayam iitmli.nam 
upasamkramati' etam ananda-mayam atmanam upasamkrdmati. 

tad api e~a Stoko bhavaii. 
1. ·From fear of Him does the wind blow; from fear of Him 

does the Sun rise; from fear of Him do Agni and Indra {act) 
and death, the fifth doth run. 

This is the inquiry concerning bliss. 
Let there be a youth, a good youth, well read, prompt' in 

action, steady in mind and strong in body. Let this whole 
earth be full of wealth for him. That is one human bliss. 
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What is a hundred times the human bliss, that is one bliss 
of human fairies-also of a man who is well versed in the Vedas 
and who is not smitten with desire. 

\\'hat is a hundred times the bliss of the human fairies, that 
is one bliss of divine fairies-also of a man who is well versed 
in the Vedas and who is not smitten with desire. What is a 
hundred times the bliss of the divine fairies, that is one bliss of 
the Fathers in their long enduring world-also of a man who 
is well versed in the Vedas and who is not smitten with desire. 

What is a hundred times the bliss of the fathers in their 
long en~uring world, that is one bliss of the gods who are born 
so by b1rth, also of a man who is well versed in the Vedas and 
who is not smitten with desire. 

What is a hundred times the bliss of the gods who are born 
so by birth, that is one bliss of the gods by work, who go to 
the gods by work, also of a man who is well versed in the 
Vedas and who is not smitten with desire. 
. What .is a hundred times the bliss of the gods by work, that 
IS one bhss of the gods, also of a man who is well versed in the 
Vedas and who is not smitten with desire. 

What is a hundred times the bliss of the gods, that is one 
bliss of Ind.ra-also of a man who is well versed in the Vedas 
and who is not smitten with desire. 

.What is a hundred times the bliss of Indra, that is the one 
bhss of Brhaspati-also of a man who is well versed in the 
Vedas and who is not smitten with desire. 

What is a hundred times the bliss of Brhaspati, that is one 
bliss of Praja-pati, also of a man who is well versed in the 
Vedas and who is not smitten with desire. 

What is a hundred times the bliss of Praja-pati, that is one 
bliss of Brahmii-also of a man who is well versed in the Vedas 
and who is not smitten with desire. 

He who is here in the person and he who is yonder in the 
Sun-he is one. He who knows this, on departing from this 
world, reaches to the self which consists of food, reaches the self 
which consists of life, reaches the self which consists of mind, 
reaches the self which consists of Widerstanding, reaches the 
self which consists of bliss. 

As to that, there is also this verse. 
For fear of Him does the wind blow: the writer sees the proof of 
God in the laws of the universe. The regularity expresses an intelli­
gence and presupposes a guide. S. See Ka tha VI. 3. 
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Those who attain to the status of gods by their own work are called 
Karma-devas. 

The bliss of delight which k~owledge of B~ahman oc~ons 
baffles all description. It is somethmg completely mcomprebellSlble. 
Brahman thus is blissful being and so is of the highest value. In 
reaching the richness of being of Brahman we reach our highest 
fulfilment. In describing the various degrees of happiness, the a~t~or 
of the Upani!jad gives us an ide!l of the classes of hn~<~;n and divme 
beings recognised in that penod, men, fathers, fa~es, gods by 
merit and gods by birth, Prajii-pati and Brahma or HtraJJya-garbha, 

Section 9 

THE KNOWER OF THE BLISS OF BRAHMAN IS 
SAVED FROM ALL FEAR 

r. yato vaco nivartante, ajmiPJ•a manasti saha iinandam 
brahrnano v1'dV1in na bibheti kutaScana. 

ctam ha va va na tapati, kim ahatfl siidhu thlkaravam, kim aham 
papam akaravam iti, sa ya evam vidvdn ete fitmii~m ~_ute, 
ubhe hy evai$a ete fitmfinam sPr!lute ya evam veda, sty upanl¥lt. 

r. Whence words return along with the mind, not attaining. 
It, he who knows that bliss of Brahman fears not from anything 
at all. 

Such a one, verily, the thought does not torment, Why 
have I not done the right? Why have I done the sinful? l:le 
who knows this, saves himself from these (thoughts)._ For, 
truly, from both of these he saves himself-he who knows this. 
Such is the secret doctrine. 

The enlightened one is not afflicted by anxiety about right and 
wrong. The truth makes us free from all restrictions. The Apostle 
proclaims that we are delivered from the law, 'Virtues, I take leave 
of you for evermore, your service is too travaillous. Once ~ was 
your servant, in all things to you obedient, but now I am_ delivered 
from your thraldom.' Mi"rror of Simple SOJUes, quoted m Evelyn 
Underhill: Mysticism, p. 263. 
upani$at: the great mystery, parama-rahasyam. S. 

III. r. r. Taittiriya Upani$ad 

CHAPTER Ill 

BH~GU VALLI 

Section I 

BH~GU UNDERTAKES INVESTIGATION OF 
BRAHMAN 
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r. bhrgur vai vdru1;,1i~. varuJ,:Ulm pitaram upasasfira, adhihi 
bhagavo brahmeti, tasma ctat provtica, annam priiJJath cak$td 
Srotram mano vficam iti. 

tam lwvaca, yato vii inuini bhUtani jiiyante, yena jiitiini 
jivanti, yat prayanty abhisathviSanti, tad vijijiiasasva, tad 
brahmeti 

sa tapo' tapyata, sa tapas taptva. 
I. Bhrgu, the son of Varul).a, approached his father Varul).a 

and said, 'Venerable Sir, teach me Brahman.' 
He explained to him thus: matter, life, sight, hearing, mind, 

speech. 
To him, he said further: 'That, verily, from which these 

beings are born, that, by which, when born they live, that into 
which, when departing, they enter. That, seek to know. That 
is Brahman.' 

He performed austerity (of thought). Having performed 
austerity, 

The father Varui:Ja teaches his son Bhrgu, the sacred wisdom. 
This fundamental definition of Brahman as that from which the 

origin, continuance and dissolution of the world comes is of I ivara 
who is the world-creating, world-sustaining, and world-dissolving 
God. 

Cp. 'I am the first and the last and the living one.' Revelation 
XIII. 8. 

Brahman is the cause of the world as the substratum· (adki$fhiina) 
(S), ~ the material cause (uptidiina) of the world, as gold is the 
matenal cause of gold ornaments, as the instrumental cause (nimitta) 
of the world. Madhva. 

Austerity is the means to the perception of Brahman. tapas is 
spiritual travail. brakma-vijiidna-siidhana. S. Cp. Aeschylus, 'Know­
ledge comes through sacrifice.' Agamemno11, 250. 
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Section 2 

MATTER IS BRAHMAN 

Ill. 3· 1. 

1. annam brahmeti vyajiimit, anniidhyeva khalv imtini bhutani 
jayante, annena jfitani jivanti, annam prayanty abhisatnviSanti. 

tad vijiiiiya, punar eva varut.Jam pitaram upas11.siira, adhihi 
bhagavo brahmeti. 

tam hovaca, tapasii brahma vijijiiiisasva, tapo brahmeti, 
sa tapo' tapyata, sa tapas taptvii. 
r. He knew that matter is Brahman. For truly, beings here 

are born from matter, when born, they live by matter, and into 
matter, when departing they enter. 

Having known that, he again approached his father Varut}a 
and said, 'Venerable Sir, teach me Brahman.' 

To him he said, 'Through austerity, seek to know Brahman. 
Brahman is austerity.' 

He performed austerity; having performed austerity, 

The first suggested explanation of the universe is that every 
thing can be explained from matter and motion. On second thoughts, 
we realise that there are phenomena of life and reproduction which 
require another principle than matter and mechanism. The investi­
gator proceeds from the obvious and outer to the deeper and the 
inward. The pupil approaches the teacher because he feels that the 
first finding of matter as the ultimate reality is not satisfactory. 

Section 3 

LIFE IS BRAHMAN 

L prtit;o brahmeti vyajtin.it, frrtifJO.dd hy eva khalv itnani 
bhUltini jayante, prtit;ena jtitani jivanti, frrti'!4m frrayanty 
abhisafflviSanti. 

tad vijfkiya, punar eva varu1J4m pitaram upasastira, adhihi 
bhagavo brahmeti 

tam lwvtica, tapasa brahma vijijiiasasva, tapo brahmeti, 
sa tapo' tapyata, sa tapas taptva. · 
L He knew that life is Brahman. For truly, beings here are 

born from life, when born they live by life, and into life, when 
departing they enter. 

Having known that, he again approached his father Var119-a, 
and said: 'Venerable Sir, teach me Brahman.' 
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To him he said, 'Through austerity, seek to know Brahman 
Brahman is austerity.' 

He performed austerity; having performed austerity. 

See C.U. I. II. 5; VII. I5. I; K.U. Ill. 2-g; B.U. IV. I. J. 
While the material objects of the world are explicable in terms 

of matter, plants take us to a higher level and demand a different 
principle. From materialism we pass to vitalism. But the principle 
of life cannot account for conscious objects. So the pupil, dissatisfied 
with the solution of life, approaches the father, who advises the 
son to reflect more deeply. 

Matter is the context of the principle ()f life. 

Section 4 

. MIND IS BRAHMAN 

I. mano brahmeti vyajtiniit, manaso hy eva khalv imani 
bhutani jtiyante, manasa jatani fivanti, mana~ prayanty abhisam­
viSanti. 

tad vijfuiya, punar eva varut~t~m pitaram upasasara, adhihi 
bhagavo brahmeti, 

tam hovtica, tapasa brah1n4 vijijiiilsasva, tapo brahmeti, 
sa tapo' tapyata, sa tapas taptva. 
I. He knew that mind is Brahman. For truly, beings here 

are born from mind, whe~ born, they live by mind and into 
mind, when departing, they enter. 

Having known that, he again approached his f~ther Varut}.a 
and said: 'Venerable Sir, teach me Brahman.' 

To him, he said, 'Through austerity seek•to know Brahman. 
Brahman is austerity.' 

He performed austerity; having performed austerity. 

When we look at animals, with their perceptual and instinctive 
consciousness we notice the inadequacy of the principle of life. As 
life outreaches matter, so does mind outreach life. There are forms 
of life without consciousness but there can be no consciousness 
without life. Mind in the animals is of a rudimentary character. 
See Aitareya Ara~yaka II. 3. 2. I-5. Cp. Milindapaiiha where 
manasikara, rudimentary mind is distinguished from paiiiia or 
reason. Animals pos.sess the former and not the latter. Even mind 
cannot account for all aspects of the universe. In the world of man, 
we have the play of intelligence. Intelligence frames concepts and 
ideals and plans means for their realization. So the pupil finds the 
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inadequacy of the principle of mind and again approaches his 
father, who advises him to reflect further. 

Section 5 

INTELLIGENCE IS BRAHMAN 

I. vijfiiinam brahmeti vyajiinat, vijniiniidd hy eva khalv imani 
bhUtdni jdyante, vijiuinena jiitani jiva1Ui, vijiuinam prayanty 
abhisafflviSanti. 

tad vijMya, punar eva varu~m pitaram upasasiira, adhihi 
bhagavo brahmeti; 

tam hoviica, tapasii brahma vijijiuisasva, tapo brahmeti; 
sa tapo' tapyata, sa tapas taptvti. 
I. He knew that intelligence is Brahman. For truly, beings 

here are born from intelligence, when born, they live by 
intelligence and into intelligence, when departing, they enter. 

Having known that, he again approached his father Varw;ta, 
and said, 'Venerable Sir, teach me Brahman.' 

To him, he said, 'Through austerity, seek to know Brahman. 
Brahman is austerity.' 

He performed austerity; having performed austerity, 

Intelligence again is not the ultimate principle. The categories 
of matter, life, mind and intelligence take us higher and higher 
and each is more coniprehensive than the preceding. Men with their 
conflicting desires, divided minds, oppressed by dualities are not 
the final products of evolution. They have to be transcended. In the 
intellectual life then~. is only a seeking. Until we transcend it, there 
can be no ultimate finding. Intellectual man, who uses mind, life 
and body is greater than mind, life and body but he is not the .end 
of the cosmic evolution as he has still a secret aspiration. Even as 
matter contained life as its secret destiny and had to be delivered of 
it, life contained mind and mind contained intelligence and intelli­
gence contains spirit as its secret destiny and presses to be delivered 
of it. Intelligence does not exhaust the possibilities of consciousness 
and cannot be its highest expression. Man's awareness is to be 
enlarged into a superconsciousness with illumination, joy and power. 
The crown of evolution is this deified consciousness. 

III. 6. r. Taittiriya Upani!!ad 

Section 6 

BLISS IS BRAHMAN 
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' r. anando brahmeti vyajtindt, iinandiidd hy eva khalv tmdni 
bhutiini jliyante, linandena jtitani jivanti, linandam prayanty 
abhisaf#viSanti, 

sa4ii bhi.irgavi v.itu~i vidyli, parame tryoman prat4thitli, ya 
evam veda pratili#hati, annavdn annddo bhavati, mahan bhavati, 
prajayii paSubhir brahma-varcasena mahan kirlyd. 

r. He knew that Brahman is bliss. For truly, beings here 
are born from bliss, when born, they live by· bliss and into bliss, 
when departing, they enter. 

'This wisdom of Bhrgu and V arul}a, established in: the highest 
heaven, he who knows this,. becomes established. He becomes 
possessor of food and eater of food. He becomes great in off­
spring and cattle and in the splendour of sacred wisdom; great 
in fame. 

The higher includes the lower and goes beyond it. Brahman is 
the deep delight of freedom. 

The Upani~d suggests an analogy between the macrocosm, 
nature and the microcosm, man, an equation between intelligibility 
and being. The ascent of reality from matter to God as one of in­
creasing likeness to God is brought out. While man has all these 
five elements in his being, he may stress one or the other, the 
material or the vital or the merital or the intellectual or the 
spiritual. He who harmonises all these is the complete man. For 
Aristotle the human soul is, in a certain sense, everything. 

This analysis is accepted by the Buddha who speaks of five kinds 
of food for the physical, vital, psychological, logical and spiritual 
elements. The enjoyment of nirvli!J<l is the food for spirit. nibbutim 
bhunjamana. Ratana Sutta. Cp. Augustine: 'Step by step was I 
led upwards, from bodies (anna) to the soul which perceives by 
means of the bodily senses (prli!kl); and thence to the soul's inward 
faculty which is the limit of the intelligence of animals (manas); 
and thence again to the reasoning faculty to whose judgment is 
referred the knowledge received by the bodily senses (vijnana). 
And when this power also within me found itself changeable it lifted 
itself up to its own intelligence, and withdrew its thoughts from 
experience, abstracting itself from the contradictory throng of 
sense-images that it might find what that light was wherein it was 
bathed when it cried out that beyond all doubt the unchangeable 
is to be preferred to the changeable; whence also it knew that 
unchangeable; and thus with the flash of one trembling glance it 
arrived at That which is' (.inanda). Confessions VII, 23. 
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Augustine describes the highest state as one of joy: 'The highest 
spiritual state of the soul in this life consists in the ~ion and con­
templation of truth, wherein are joys, and the full enJoyment of the 
highest and truest good, and a breath of serenity and eternity. '• 

The grades of existence and of value correspond so that the class 
which has the lowest degree of reality in the existential sense has 
the lowest degree of value. . . . 

Behind all our growth is the perfection of ourselves which arumates 
it; we are constantly becoming until we possess our being. The 
changing consciousness goes on until it is able to ~end chang~. 
The Beyond is the absolute fulfilment of our self-exiStence. It ts 
ananda, the truth behind matter, life, mind, intelligence, that controls 
them all by exceeding them. 

The Upani~ad suggests an epic of the universe. Fro~ out of utter 
nothingness, asat, arises, the stellar dance of teenung suns and 
planets whirling through vast etheric fiel~. In this immensi~Y. of 
space emerges the mystery of life, vegetations, forests; soon livmg 
creatures, crawling, jumping animals, the pred~cessors of. h~an 
beings. Human intelligence with its striving for 1d~ ~ .m It the 
secret of sciences and philosophies, cultures and crvilisattons. We 
can make the world wonderful and beautiful or tragic and evil. 

Section 7 

THE IMPORTANCE OF FOOD 

I. annam na nindyat, tad vratam, pra1JO va annam, Sariram 
annadam, prii'l}e Sariram prati§~hitam, SaTire j>riitJaJ;, prati§lhitaJ;,, 
tad etad annam anne prati#hitam, sa ya etad annam anne 
prati#hitam veda pratiti~thati, annaviin anniido bhavati, mahan 
bhavati, prajayii paSubhir brahma-varcasena mahan kirlyii. 

I. Do not speak ill of food. That shall be the rule. Life, 
verily, is food. The body is the eater of food. In life is the body 
established; life is established in the body. So is food established 
in food. He who knows that food is established in food, becomes 
established. He becomes an eater of food, possessing food. He 
becomes great in offspring and cattle and in the splendour of 
sacred wisdom; great in fame. 

The world owes its being to the interaction of an enjoyer and an 
object enjoyed, i.e. subject and object. This distinction is superseded 
in the Absolute Brahman. 

1 Dam Cuthbert Butler: Western Mysticism (1922), p. 59· 

III. 10. I. TaiUiriya Upani!fad 

Section 8 

FOOD AND LIGHT AND WATER 
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I. annarit na paricakPfa, tad vratam, iipo va annam, jyotir 
annadam, apsu jyotiJ;, prati#hitam, jjoti~y iipa!; prali$thitiil}, 
tad etad annam anne prali$thitam, sa ya etad annam anne 
prati#hitarh vedtf pratiti#hati, annaviin annado bhavati, mahiin 
bhavati prajayii paSubhir brahma-varcasena, mahiin kirtyii. 

x. Do not despise food. That shall be the rule. Water, 
verily, is food. Light is the eater of food. Light is established 
in water; water is established in light. Thus food is established 
in food. 

He who knows that food is established in food, becomes 
established. He becomes an eater of food, possessing food. 
He becomes great in offspring and cattle, and in the splendour 
of sacred wisdom, great in fame. 

Section 9 

FOOD AND EARTH AND ETHER 

x. annam baku kurvita, tad vratam, Prthivi va annam, iikiiSo' 
nniidal}, p_rthivyiim iikO.Sa}J. prati$!hital}, iikiiSe Prthz.vi prati#hita, 
tad etad annam anne prati~thitam, sa ya etad annam anne 
prati$!hitarh veda pratiti$fhati, annaviin annado bhavati, mahan 
bhavati prajaya paSubhir brahma-varcasena, mahan kirlyii. 

I. Make for oneself much food. That shall be the rule. The 
earth, verily, is food; ether the eater of food. In the earth is 
ether established, in ether is the earth established. Thus food 
is established in food. He who knows that food is established 
in food, becomes established. He becomes an eater of food, 
possessing food. He becomes great in offspring and cattle, 
and in the splendour of sacred wisdom, great in farne. 

Section IO 

MEDITATION IN DIFFERENT FORMS 

I. na kaiJcana vasatau pratyiicak$ifa, tad vratam, tasmiid 
yayli kaya ca vidhaya bahv annam prapnuyiit, aradhyasmd annam 
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ity dcak$ate, etad vai mukhato'nnam rtiddhatn mukhato'sma 
annam riidhyate, etad vai madhyato'nnam riiddham, madhy­
ato'smii annam riidhyate, etad vii antato'nnam raddham, anta.W'­
smii annam rtidhyate. 

I. Do not deny residence to anybody. That shall be the 
rule. Therefore, in any way whatsoever one should acquire 
much food. Food is prepared for him, they say. 

If this food is given first, food is given to the giver first. If 
this food is given in the middle, food is given to the giver in the 
middle. If this food is given last, food is given to the giver last. 

2. ya evam veda ~ema iti viici, yoga-k!;ema iti prti7Jiipiinayo}J, 
karmeti hastayoJ;., gatir iti padayo}J, vimuktir iti pti.yau, iti 
mtinu§i};. samtijiuil;, atha daivi}J, trptir iti Vf'§f.au, balam iti 
vidyuti. 

2. For him who knows this, as preservation in speech, as 
acquisition and preservation in the in breath and the out breath, 
as work in the hands, as movement in the feet, as evacuation 
in the anus, these are the human recognitions. 

Next, with reference to the deities, as satisfaction in rain, as 
strength in the lightning. 

yoga-ksema: see B. G. II. 45; IX. 22. 

J. yaSa iti paSU!jU, jyotir iti nak~atre~u, prajritir amrtam 
rinanda ity upasthe, sarvam ity rikri.Se, lat prat#thety uprisila, 
prat4thrivrin bhavati, tan maha ity upiisita, mahan bhavati, tan 
mana ity uprisita mrinavrin bhavati. 

J. As fame in cattle, as light in the stars, as procreation, 
immortality and bliss in the generative organ, as the all in 
space. 

Let one contemplate That as the support, one becomes 
the possessor of support; let one contemplate That as great, 
one becomes great. Let one contemplate That as mind, one 
becomes possessed of mindfulness. 

4· tan nama ity upiisita, namyam k'smai krimilh, tad brahmety 
upastta, brahmaviin bhavati, tad brahmat_Ull} parimara ity 
upiisita, parye'f}llm mriyante dvi~antas sapatna}J pari ye' priyri­
bhriitrvyrih 

sa yaS ctiyam puru~e yaS ca stivaditye sa ekal}. 
4· Let one contemplate That as adoration; desires pay 

adoration to him. Let one contemplate That as the Supreme, 
he becomes possessed of the Supreme. Let one contemplate 

III. 10. 5· Taittiriya Upani~ad s6r 

That as Brahman's destructive agent, one's hateful rivals 
perish as also those rivals whom he does not like. 

He who is here in the person and he who is yonder in the Sun, 
he is one. 

See Aitareya BrahfiUI.~. VIII. 28; T.U. II. 8. 
Brahma: the Su_rreme. Siya~ interprets Brahma as Veda and 
fnahmaviin as one who has a perfect command over the Veda. 
bhriitrvyiiA: rivals: literally it means cousins (father's brother's sons), 
who are generally supposed to be unfriendly. 

s. sa ya evam-vit asm4l Wkat pretya, etam anna-mayam 
atmrinam upasamkramya, etam prrit.ta-mayam atmanam upasam­
kramya, etam mano-mayam atmanam upasamkramya, etam 
vijfuina-mayam atmanam upasamkramya, dam ananda-mayam 
titmrinam upa samkramya, imdn lokrin krimiinnf kamarUpy 
anusa1icaran, etat srima gdyanndste 

ha vu ha vu ha vu. 
5. He who knows this, on departing from this world, reaching 

on to that self which consists of food, reaching on to that 
self which consists of life, reaching on to that self which consists 
of mind, reaching on to that self which consists of under­
standing, reaching on to that self which consists of bliss, goes 
up and down these worlds, eating the food he desires, assuming 
the form he desires. He sits singing this chant: 

Oh Wonderful, Oh Wonderful, Oh Wonderful. 

The enlightened one attains unity with the All. He expresses 
wonder that the individual with all limitations has been able to 
shake them off and become one with the All. To get at the Real, 
we must get behind the forms of matter, the forms of life, the forms 
of mind, the forms of intellect. By removing the sheaths, by shaking 
off the bodies, we realise the Highest. Uris is the meaning of vastrri­
paharatJa. 'Across my threshold naked all must pass.' 

\\t"hen we realise the truth we can assume any form we choose. 

A MYSTICAL CHANT 

aham amwm, ahatn annam, aham annam; aham anntida?t, 
aham anniida~t, aham annada~}; aham Slokakrt, aham Slokakrt, 
aham Slokakfl; aham asmi prathamajri rtasya, pUrvam devebhyo 
amrfasya tlribhti i, yo mri dad(l.ti, sa id eva mri, vri?J, aham 
annam annam adantam ridmi, aham viSvam bhuvanam abhya­
bhavrim. suvar~ut jyoti}J 

ya evam veda ity upani~at. 
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I am food, I am food, I am food. I am the food-eater. 
I am the foodeater. I am the foodeater. I am the combining 
agent. I am the combining agent. I am the combining agent. 
I am the first born of the world-order, earlier than the gods, 
in the centre of immortality. Whoso gives me, he surely does 
save thus. I, who am food, eat the eater of food. 

I have overcome the whole world. I am brilliant like the sun. 
He who knows this. Such is the secret doctrine. 

prathamajii: hiratJya-garbiwpy aham. A. 
the eater of food: anna-Sabditam a-cetanam, tad-bhoktaram cetanam ca 
admi vyapnomi. R. 
overcome the world: abhibhaviimi pare1}eSvare1)a svarupe~a. 5. upasam­
harlimi. A. 
like the sun: suvar iidityalJ (nakiira upamiirlha!J) iiditya iva. 5. 
kamaniyo dedipyamiina Sariro bhavati. R. 

This is a song of joy. The manifold diversity of life is attuned to a 
single harmony. A lyrical and rapturous embrace of the universe 
is the result. The liberated soul filled with delight recognises its 
oneness with the subject and the object, the foodeater and food and 
the principle which unites them. He feels in different poises that he 
is one with Brahman, with !Svara and with Hira7J.ya-garbha. 

The chant proclaims that the enlightened one has become one 
with all.• The liberated soul passes beyond all limitations and attains 
to the dignity of God Himself. He is one with God in all His fulness 
and unity. It is not a mere fellowship with the chasm between the 
Creator and the created. Here is the exalted experience of one who 
not merely believes in God, or who is merely convinced of His 
existence by logi€al arguments or one who regards Him as an object 
to be adored and worshipped in thought and feeling but of one for 
whom God is no more object but personal life. He lives God or rather 
is lived by Him. He is borne up and impelled by the spirit of God 
who has become his inward power and life. 

,· Hall;ij expressed in the most uncompromising terms this conviction 
of oneness with the Supreme. Ana'l [iaqq, ·ram the real.' The SUfi theory 
is that man becomes one with God when he transcends his phenomenal 
self ([and). Ghaziili believes that Hall;ij's statement is nothing more 
than the conviction belonging to the highest stage of unitarianism. In 
order to attain to the immediate vision of the Divine, the human soul 
must be lifted altogether above the natural order and made to partake 
of the divine nature. z Peter I. 4· Cp. 'Beloved, we ~re God's children 
now; it does not yet appear what we shall be, but we know that when 
he appears we shall be like him, for we shall see him as he is' (1 John 
111.2}. 'God made all things through me when I had my existence in 
the unfathomable ground of God.' Eckhart, E. T. G. Evans, Vol. I, 
p. 589. 

' III. ro. 5· Taittirfya Upani::;ad 563 

All distinctions of food and foodeater, object and subject are 
transcended. He goes up and down the worlds as he chooses, eating 
what food he likes, putting on what form he likes. 

SureSvara says: 'All this is dividC'd twofold, food and foodeater. 
The enlightened one says, "I who am the Atman, the Real and 
the Infinite, am myself this twofold world."' 

The Supreme is 'the subject and the object as well as the link 
between them. 
I have m•ercome the whole world. 

Cp. this v.ith the Buddha's declaration, after attaining abhisam­
bodhi: 

'Subdued have I all, all-knowing am I now. 
Unattached to all things, and abandoning all, 
Finally freed on the destruction of all craving, 
Knowing it myself, whom else should I credit? 
There is no teacher of mine, nor is one like me; 
There is none to rival me in the world of men and gods; 
Truly entitled to honour am I, a teacher unexcelled. 
Alone am I a Supreme Buddha, placid and tranquil, 
To found the kingdom of righteousness, I proceed to Ka5i's 

capital, 
Beating the drum of immortality in the world enveloped 
by darkness.' 

Ariyaparyesanl! Sutia. Majjhima Nikiiya. 
Cp. Richard of St. Victor: 'The third grade of love is when the 

mind of man is rapt into the abyss of the divine light, so that, 
utterly oblh.·ious of all exterior things, it knows not itself and passes 
wholly into its God. In this state, while the mind is alienated from 
itself, while it is rapt unto the secret closet of the divine privacy, 
while it is on all sides encircled by the conflagration of divine love 
and is intimately penetrated and set on fire through and through, it 
strips off self and puts on a certain divine condition, and being 
configured to the beauty gazed upon, it passes into a new kind of 
glory.' Dom Cuthbert Butler: Western Mysticism (1922), p. 7· 



• 
!SA UPANI$AD 

The !Sa, also called the !Siiviisya Upani!fad, derives its name 
from the opening word of the text ! Siiviisya_ or I Sii. It belongs 
to the Va.jasaneyi school of the Yajur Veda. The V ajasaneya 
Satnhitti consists of forty chapters of which this Upani~d is 
the last. Its main purpose is to teach the essential unity of God 
and the world, being and becoming. It is interested not so 
much in the Absolute in itself, Parabrahman, as in the Absolute 
in relation to the world, ParameSvara. It teaches that life in 
the world and life in the Divine Spirit are not incompatible. 



INVOCATION 

pUrt;am ada};, piit"t;am idam, pUrt:tiit pUr1J4m udacyate 
pUny,asya piir1Jam ridiiya pUn;am eviivaSi!j)late. 

That is full; this is full. The full comes out of the full. Taking 
the full from the full the full itself remains. Aum, peace, peace, 
peace. 

Brahman is both transcendent and immanent. 
The birth or the creation of the universe does not in any manner 

affect the integrity of Brahman. 

I. ]Sa Upani!iad 

GOD AND THE WORLD 
:r. Wivtlsyam idath sarvam yat kitit ca jagatyam jagat 

lena tyaktena bhuiifitha, ma grdhaJ; kasyasvid dhanam. 
1. (Know that) all this, whatever moves in this moving 

world, is enveloped by God. Therefore fmd your enjoyment in 
renunciation; do not covet what belongs to others. 

All things which move and change derive their significance 
from their relation to the one eternal truth. 'The invisible always 
continuing the same, but the visible never the same.' Plato: 
P/wLdo 64. 
iS.W!lsyam: enveloped by God. The world does not stand apart ·from 
God, but is pervaded by Him. Cp. the Psalmist: 'The earth is the 
Lord's. and the fulness thereof; the world and they that dwell 
therein.' The Supreme is viewed not as the Absolute Brahman but 
as the cosmic Lord. 
iSa: iSita parameSvar~. viisyam, nivasaniyam, vyapyam. Karanii­
raya~a. The world is steeped in God. It is the 'household of God.' 
God dwells in the heart of all things. iSvanitmakam eva sarvam, 
bhrantya yad aniSvara-rapet}a grhitam. A. 
jagat: The universe is a becoming, not a thing. It is a series of change­
ful happenings. 
tyaktena bhuftjitha!J: enjoy through tyiga, or renunciation of self-will. 
Enjoy all things by renouncing the idea of a personal proprietary 
relationship to them. If we recognise that the world in which we live 
is not ours, we enjoy it. When we know that the one Real indwells all, 
we will get rid of the craving for acquisition. Enjoy by giving up the 
sense of attachment. When the individual is subject to ignorance, 
he is not conscious of the unity and identity behind the multiplicity 
and so cannot enter into harmony and oneness with the universe 
and thus fails to enjoy the world. When, however, he realises his 
true existence which is centred in the Divine, he becomes free from 
selfish desire and possesses, enjoys the world, being in a state of non­
attachment. Self-denial is at the root of spiritual life. 'If any one 
wish to come after me, let him deny himself.' Matthew XVI. 24· 

Sometimes this passage is interpreted as meaning: enjoy what 
is allotted to you by God (tena). Do not ask for more than what 
is given. 
ma grdhal.J.: covet not. Do not be greedy. When we realise that God 
inhabits each object, when we rise to that cosmic consciousness, 
covetousness disappears. Cp. Wotton's Paraphrase of Horace which 
is found in Palgrave's Golden Treasury: 

This man is freed from servile bonds 
Of hope to rise, or fear to fall; 
Lord of himself, though not of lands 
And having nothing, yet hath all. 
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kasyasvid dhanam. This is taken independently. Whose indeed is 
wealth? It belongs to the Lord. 'What hast thou that thou hast not 
received.' I. Cor. IV. 7· If we have craving for wealth, we are not 
true believers. 

paramasuhrdi btindhave kalatre suta-tanayii-pi.tr-matr-bhrtyr~varge 
Sathamatir u.payati yorlhatr~'Jim jlu"'fa-J>aSur 114 viisudernz-

b'""""". purusapaSu is the animal man who is governed by hunger and thirst 
and llot the true human being with foresight and understanding. 
See Aitareya Ara!fyaka II. J. 2. . . 

By contemplating the fact that the gtver of all lS the Supreme 
Lord, we cultivate the quality of detachment, ~irtigya. For, the 
meaning of this verse is to encourage all those who wish to understand 
the self to devote themselves to final release and give up all worldly 
desires.' The exterior sacrifice is representative of the interior 
whereby the human soul offers itself to God. 

Gandhi's comment on this verse is interesting. 'The '111a'1Ctr4 
describes God as the Creator, the Ruler and the Lord. The seer to 
whom this mantra or verse was revealed was not satisfied with the 
very frequent statement that God was to be found everywh~. 
But he went further and said: "Since God pervades everything, 
nothing belongs to you, not even your own body. God is the undis­
puted unchallengeable Master of everything you possess. If !t is 
universal brotherhood-not only brotherhood of all human beipgs, 
but of all living things-I :find it in this ma~ra .. If it is unshaka_ble 
faith in the Lord and Master-and all the adJectives you can think 
of-I find it in this mantra. If it is the idea of complete surrender 
to God and of the faith that he will supply all that I need, then again 
I say I find it in this mantra. Since he pervades ev~ fibre of ~y 
being and of all of you, I derive from it ~e doctnne ~f equality 
of all creatures on earth and it should satisfy the cravmgs of all 
philosophical communists. This mantra tells me ~hat I ~ot hold 
as mine anything that belongs to God and ~hat, if my life ~d tftat 
of all who believe in this mantra has to be a life of perfect dedication, 
it follows that it will have to be a life of continual service of fellow 
creatures.' Address at Kottayam, Hanjan, 1937. . .. 

Indifference to the pains of the world, to the suffenng of hvmg 
creatures is due either to callousness or thoughtlessness. But when 
we realise that we are all the concern of the same Creator, the objects 
of His care we feel within ourselves an unburdening, a release, a 
sense that e~eryone has a right to his own place in the same universe. 
When we envisage all that exists as having its being in the great 
first principle of all beings, we rush fotwaTd to help all those who 
come within our reach. 

2. 1 Sa Upani~ad 

WORK AND WISDOM 

2. kurvann eveha kamui?Ji jij'ivi$et Satam samd?J 
evam tvayi nanyatheto'sti na karma lipyate nare. 
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2. Always performing works here one should wish to live a 
hundred years. If you live thus as a man, there is no way other 
than this by which karman (or deed) does not adhere to you. 

kurvann eva: performing works and without desiring their fruits. 
The first verse tells us that we win oUT way to inward freedom, 

by renunciation, by the withdrawal from the fortunes and mis­
fortunes that shape the outward side of oUT existence. We are called 
upon to with~aw. ~ror;- the ~odd's work not in bo~y .b"!t in mind; 
in intention, m spmt. Thy will be done on earth as 1t lS m heaven. 
jijiviset: should wish to live, jivitum icchet. 
na kizrma lipyak nare: by which karma does not adhere to you. 
When we act by merging the individual in the cosmic purpose and 
by dedicating all action to God, our action does not bind, since we 
are no more entangled in selfish desire. 

S. argues that this and the following verses refer to those who are 
not competent to know the self and who are called upon to perfor'm 
works enjoined in the Vedas. He makes out that the way of know­
ledge is for sarimyasins and the way of action for others. 

The purport of this verse, is, however, that salvation is attained 
by the purification of the heart resulting from the performance of 
works done with the notion that these are all for the sake of the Lord 
and dedicated to Him. Works done in this spirit do not bind the soul. 

According to Sarilkarananda, this verse is addressed to those 
who desire salvation, but cannot renounce the world. 

The importance of work is stressed in this verse. We must do 
works and not refrain from them. Embodied man cannot refrain 
from action, he cannot escape the life imposed on him by his em­
bodiment. The way of true freedom is not abstention from action but 
conversion of spirit. 
Wisdom is beautiful but barren without works. St. James: 'Faith, 
apart from works, is dead.' II. 26. 

The author points out that action is not incompatible with 
wisdom. There is a general tendency to regard contemplation as 
superior to action. This judgment is not peculiar to India. In the 
New Testament, Martha chose the good part and Mary the better. 
What Martha chose, ministering to the hungry, the thirsty and the 
homeless will pass away, but Mary chose to contemplate, see the 
vision of God and it shall not be taken away from her. The Upani:-:;ad 
says that it is not necessary to withdraw from active life to give 
oneself up to the contemplative. Besides, no one can come to con­
templation without having exercised the works of the active life. 
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St. Gregory says, 'We ascend to the heights of contemplation by 
the.steps of the active life.' Morals on job, XXXI. roz. 

THE DENYING SPIRITS 

3. asuryii niima te lokii andhena tamasii vrta!:J 
tiitits te pretyiibhigacchanti ye ke ciitmahano janiil}. 

3. Demoniac, verily, are those worlds enveloped in blinding 
darkness, and to them go after death, those people who are 
the slayers of the self. 

asuryii: appertaining to the asuras, those who delight only in physical 
life (asu), those who are devoted to the nOurishing of their lives, 
and addicted to sensual pleasures, 
v. asilryii: sunless. 
Siddhanta-kaumudi gives two derivations for the word sUrya: 
saraty iikiiSe sUryab karlari kyap nipatandd u-tvam yadvii su frrera~ 
tudtidi/J suvati, karmatJi lokam frrerayati kyapo rut. 
He is the lord who makes men work. From him are derived all 
incentives to work. 

For S. asuras are those who are not the knowers of the Self. The 
term includes all persons, from men to the highest gods, who have 
not the knowledge of the Supreme Self. 

For Samkarananda those who desire riches are asuras as, by so 
doing they slay (forget) the all-pervading Self. 
andhena tamasii: ignorance which consists in the inability to see one's 
self. 
atmahano janiil;: Those who neglect the spirit. priik,ta avidviitnso 
janii iitmahana ucyante, tena hy atma-hanana--dc§e1JQ samsaran# te. 
Such souls are destined for the joyless, demoniac regions, enveloped 
in darkness. See B.U. IV. 4· II. A says that the reference is to 
those who do not know the Self and thus attribute to it agency, etc. 

THE SUPREME IS IMMANENT AND TRANSCENDENT 

4· anejad ekam manaso javiyo nainad devti iipnman purva­
mar§at 

tad dhiivato'nydn-atyeti ti$!hat tasminn apo miitariSvti 
dadhsiti. 

4· (The spirit) is unmoving, one, SY.ifter than the mind. 
The senses do not reach It as It is ever ahead of them. Though 
Itself standing still It outstrips those who run. In It the all­
pervading air supports the activities of beings. 

5- 1 Sa U pani!}ad 

deviih: senses. dyotaniid deviil;. cak!juriidfntndriyQ.t}i. S. 
apa~: adivities-karmiitJi. S. 

57' 

matariSvan: air, because it moves, Svasiti. in the sky, antarik!]e. 
miitariSvii viiyul;., sarva-prii1JA-bhrt kriyiilmakal;, yad-iiSrayii1}i kiirya­
ktira1}a-jritiini yasminn otiini protiini ca,yat sutrasam.jiiakam, sarvasya 
jagato vidkii.rayitr sa miitariSvii. S. 
It is that whose activity sustains all life, on which all causes and 
effects depend and in which all these inhere, which is called the 
thread which supports all the worlds (through which it runs). 

For Sarhkara.nanda, miitariSvan is sutriitman. 
The whole world has the supreme Self as its basis. sarvii hi 

karya-kiira1Jiidi-vikriyii nityacaitanyiitmasvarupe sarvii.spadabhiUe saty 
eva bhavanti. S. 

The Supreme is one essence but has two natures, an eternal 
immutability and an unceasing change. It is stillness and movement. 
Immovable in Itself, all things are moved from It. The unity and 
manifoldness are both aspects of the life divine. Unity is the truth 
and multiplicity is its manifestation. The former is the truth, vidyti, 
the latter ignorance, avidyii. The latter is not false except when it is 
viewed in itself, cut off from the eternal unity. Unity constitutes 
the base of multiplicity and upholds it but multiplicity does not 
constitute and uphold the unity. 

5. tad ejati tan naijati tad dUre tad vad antike 
tad antarasya sarvasya tad u sarvasyasya biihyatal;. 

5. It moves and It moves not; It is far and It is near; It is 
within all this and It is also outside all this. 

These apparently contradictory statements are not suggestive of 
the mental unbalance of the writer. He is struggling to describe 
what he experiences through the limitations of human thought 
and language. The Supreme is beyond the categories of thought. 
Thought is symbolic and so cannot conceive of the Absolute except 
through negations; yet the Absolute is not a void. It is all that is in 
time and yet is beyond time. 

It is far because it is not capable of attainment by the ignorant 
and it is very near to the knowing for it is their very self. 

VediinJa DeSika quotes two verses to show the distance and 
the intimacy of the Supreme to the undevout and the devout 
respectively: 

pariiilmukhiiniim gavinde, vi$ayiisaktacetasam 
te!}iiffl tat paramam brahma dUriid dUratare slhilam. 
tan-mayatvena gavinde ye nariinyasla-cetasal.J 
vi~aya-tyiiginas le$iitil vijiieyam ca tad antike. 

These verses indicate the two sides of the Divine, the one and 
the many, the unmoving and the moving. They do not deny the 

I 

i 
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reality of either. They see the one in the many. The one is the 
eternal truth of things; the many its manifestatation. The latter is 
not a figment of the mind. It becomes so when it is divorced from the 
sense of its eternal background. 

All things and beings are the manifestation of the One Supreme, 
which is described through paradoxes. It is swifter than the mind, 
the senses cannot grasp It; It eludes their hold. Standing, It out­
strjps alL Rooted in It, all the cosmic forces energise the whole 
universe. It moves and yet is motionless. It is near, yet distant. 
It is inside of all and outside of all. 

6. yas tu sarvii1Ji bhiUiini iitmany evtinupaSyati 
sarvabhUle$u ciitmiinam tato na v-ifugtlpsate. 

6. And he who sees all beings in his own self and his own 
self in all beings, he does not feel any revulsion by reason of 
such a view. 

See B.G. VI. 30. 
vijugupsate-v. vicikitsale. He has no doubts. 

He shrinks from nothing as he knows that the One Self is mani­
fest~ in the multiple fonns. atma-vyatiriktiini na paSyati. S. 

Thts verse speaks of the transformation of the soul, its absorption 
in God in whom is the whole universe. It also points out how unity 
is the basis of multiplicity and upholds the multiplicity. Therefore 
the essence of the Supreme is its simple Being. Multiplicity is its 
becoming. Brahman is the one self of all and the many are the 
becomings of the one Being. 

7. yasmin sarvii1Ji bhUtiiny atmaiviibhUd vijiinataiJ 
tatra ko moha}J ka}J Soka}J ekatvam anupaSyata}J. 

7· When, to one who knows, all beings have, verily, become 
one with his own self, then what delusion and what sorrow can 
be to him who has seen the oneness? 

moha: delusion or the veiling of the self, iivara~. 
So's.: sorrow due to vik§epa or distraction in the manifestations. 

When the unity is realised by the individual he becomes liberated 
from sorrow, which is the product of dualities. When the self of the 
perceiver becomes all things, there can be no source of ~urbance 
or care. The vision of all existences in the Self and of the Self in all 
existences is the foundation of freedom and joy. The I~. the Lord 
is immanent in all that moves in this world. There is no opposition 
between the one and the many. 

The Upanil?'ld opens with the conception of God immanent in 
the world, asks us to see the creation in God and does not overlook 
the fact of a fundamental oneness, ekatvam which alone is Being. 

9· 573 
Eck~art: .'Does the soul know God in the creatures, that is merely 
~verung hght? Does she know creatures in God; that is morning 
hght? But does the soul know God as He who alone is Being, that is 
the light of midday?' Rudolf Otto: Mysticism: East and West (1932), 
p. 52 n. 

8. sa paryagac chukram, akiiyam, avrattam, asntiviram, 
Suddham, apapaviddham 

kavir mani$1, paribhii}J, svayambhiilJ, yiithtitathyato'rthtin. 
vyadadhtic chaSvatibhyas samtibhya}J. 

8. He has filled all; He is radiant, bodiless, invulnerable, 
devoid of sinews, pure, untouched by evil. He, the seer, thinker, 
all-pervading, self-existent has duly distributed through endless 
years the objects according to their natures. 

Aavif': tb~ seer. He who knows the past, the present and the future 
kavi~ kriftJa..darSi sarva-drk. S .• He has intuitive wisdom, while 
ma~i# is the thinker. mani§i manasa iSiia sarvajiia Uvara[l.. 
P..an.bhuJ.r.; all-pervading. As the cosmic soul He pervades the universe. 
S. says that the omniscient Lord allotted different functions to the 
various and eternal praji-PaJis known p<;~pularly as years. 
samvatsarakhyebhya[J praja-patibhya}J. S. See also B.U. I. 5 .. 14; 
PraSna I. 9· 

IGNORANCE AND KNOWLEDGE 

9· andham tama}J praviSanti yo'vidytim uprisale 
taro bhiiya iva te tamo ya u vidytiyti"lil rata]J. 

9· Into blinding darkness enter those who worship ignorance 
and those who delight in knowledge enter into still greater 
darkness, as it were. 

See B.U. IV. 4-IO. 
S. interprets avidya to mean ceremonial piety and virlyti as knowledge 
of the deities. The former leads to the world of the manes and ·the 
latter to the world of gods. Cp. vidyaya deva-lokal; karma!f-ii pitr-lokalJ. 
B.U. II. 5· 16. S. feels that V1.·dya cannot refer to the knowledge of 
Brahman for it cannot lead to greater darkness. If we are lost in the 
world of birth, becoming, we overlook our pure being. If we con­
centrate on the latter, we will also be onesided. We must look upon 
the Absolute as the one and the many, as both the stable and the 
moving. It is both immanent and transcendent. 

The verse refers also to the dichotomy of work and wisdom and 
suggests that while those who are lost in works without the wisdom 
of the spirit enter into darkness, those who are exclusively devoted 
to the pursuit of wisdom, to the neglect of works, enter into still 
greater darkness. Selfish seekers of spiritual wisdom miss their aim. 
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The Upani!?ad repudiates both schools of thought-those who hold 
that salvation is attained only by means of works and those who 
hold that it is to be attained by knowledge alone. It supports 
Kuntiirila who advocates a combination of knowledge and works. 
Kumiirila says that even as a bird cannot fly in the heaven by one 
wing only but only by both the wings, even so man can gain salvation 
only by the combined pursuit of knowledge and works. Contemplative 
and active lives should go together. 'Faith without works is dead.' 

It is also said that avidyii applies to the selfish people who desire 
worldly possessions and vidyii to those who say 'I am Brahman' 
without the actual realisation of this truth. S. 

The state of those who are lost in ignorance and cling to external 
props is pitiable indeed, but the state of those who are intellectually 
learned but spiritually poor is worse. The darkness of intellectual 
conceit is worse than that of ignorance. The writer is here dis~ 

tinguishing between knowledge by description and knowledge by 
acquaintance or experience. 

IO. anyad eviihur vidyayii anyad iihur avidyayii 
iti SuSruma dhir&t;iim ye nas tad vicacak$ire. 

Io. Distinct, indeed, they say, is the result of knowledge and 
distinct, they say, is the result of ignorance. Thus have we 
heard from those wise who have explained to us these . 

We cannot grasp the nature of ultimate Reality by either discursive 
knowledge or lack of it. 

If knowledge and ignorance are both real, it is because con­
sciousness of oneness and consciousness of multiplicity are different 
sides of the supreme self-awareness. The one Brahman is the basis of 
numberless manifestations. 

II. vidyiirit ciividyiirit ca yas tad vedobhayam saha 
avidyayii mrtyum ffrtvii vidyayiimrtam aSnute. 

II. Knowledge and ignorance, he who knows the two 
together crosses death through ignorance and attains life eternal 
through knowledge 

See Maitrl. VII. g. 
Vidya is equated with knowledge of deities and avidya with karma, 

vidyam ciividyiirfl ca devatiijiiiinam karma cety arlhalJ. S. S makes 
out that by the performance of rites we overcome death and by the 
meditation on deities we attain immortality, which is becoming 
one with the deity meditated upon. amrtam devii.tmabhiivam . . 

Vedanta Desika quotes a verse where it is said that by austerity 
we destroy sins and by \\-isdom we attain life eternal. 

tapo vidyii ca vipra.sya ni~eyasa karau ubhau 
tapasii kalma~am hanti vidyayiimrtam aSnute. 

i2. 575 
Kiiraniiriy~a says, 'avidyaya vidyiiriga-rupatayii coditena karmatJii 
mrtyum vidyotpatti-pratibandhaka-bhutam punya-papa-rupam priik­
tanam karma tirtvi. niravaSefam uilatighya vidyaya paramiitnwpiisana­
rupayii amytam aSnute mokfam praprwti. 
ubhayam saAa: the two together. Works though they do not by 
themselves lead to salvation, are helpful in preparing our hearts 
for it. If we imagine that we can attain the highest wisdom without 
such previous preparation, we are mistaken. If we give ourselves 
to what is not knowledge we are mistaken, if we delight altogether 
in knowledge despising work we are also mistaken.• 

A vidyii is regarded as an essential prerequisite for spiritual life. 
Man cannot rise to spiritual enlightenment if he has not first through 
avidyii become conscious of himself as a separate ego. In spiritual 
life we transcend this sense of separateness. To reach the higher self 
we must do battle with the lower. The endowment of intellectuality 
or avidyii is justified on the ground that it creates the conditions for 
its o~ transformation. If we remain at the intellectual level, look 
upon 1t not only as a means but as the end in itself, if we deny the 
reality of life eternal to which we have to rise, then we suffer from 
intellectual pride and spiritual blindness. The knowledge of discur­
sive reason is essential, but it has to be transcended into the life of 
spirit. Avidyii must be transcended in Vidya. Avidyii has its place. 
Without it there is no individual, no bondage, no liberation.1 

THE MANIFEST AND THE UNMANIFEST 
I2. andham tamal;. praviSanti ye'sambhUtim upasate 

tato bhUya iva te tamo ya u sambhUtyiim ratiil;.. 
I2. Into blinding darkness enter those who worship the 

unmanifest and into still greater darkness, as it were, those 
who delight in the manifest. 

asambhiUi: the unmanifest, the undifferentiated prakrti. We get our 
rewards according to our beliefs. · 

• Augustine: 'Two virtues are set before the soul of man, the one 
active, the other contemplative; the one whereby we journey. the other 
whereby we reach our journey's end; the one whereby we toil that our 
heart may be cleansed for the vision of God; the other whereby we repose 
and see God; the one lies in the precepts for carrying on this temporal 
life, the other in the doctrine of that life which is eternal. Hence it is 
that the one toils, and the other reposes; for the former is in the purgation 
of siDS, the latter in the light (or illumination) of the purgation effected.' 
Quoted in Dom Cuthbert Butler's Western Mysticism (1922). 

• 'Avidyii meaning the normal run of life based upon the procreative 
institution of marriage is treated as a means of preventing physical 
discontinuity, and uidyti meaning the leading of chaste life, the practice 
of austerities and the pursuit of higher knowledge as means of realising 
the immortality of soul.' B. M. Barua: Ceylon Lectures (1945), p. 201 n. 
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asambbiUi: non·becoming: Those who do not believe in re-birth may 
be referred to. 
sambhtui: the manifest, the lord of the phenomenal world, karya· 
brahma Hira1J.Ya-garbha. S. It is sometimes said that asambhuti m~ 
that the world has no creator, that it is produced, preserved and 
destroyed by its own nature. Those who hold such a view are the 
naturalists. See B.G. XVI. 8, 9, 20. 

The Supreme is neither of these in the sense that he is not also 
the other. If we identify the Supreme with the manifest, it would be 
pantheism in the sense that the whole of the Divine nature finds 
expression in the manifested world, leaving nothing over, and it is 
a wrong view. Again, if the world of becoming were not there, it 
would all disappear in what would seem a world of undi:fferenced 
abstraction. Within the depths of the spirit there is unfolded before 
us the drama of God's dealings with man and man's with God. 
Unity and multiplicity are both aspects of the Supreme and there­
fore the nature of the Supreme is said to be inconceivable. 

ekatve sati nanatvam miniiive sati caikata 
acintyam brahmatJ.O rii.pam kas tad ved#um arludi. 

quoted by R. on M.U. I. J. 

I3. anyad evahU/J sambhavad anyad iihur asambhaviit 
iti SuSruma dhirii¢m ye nas tad vicacak~ire. 

I3. Distinct, indeed, they say, is what results from the 
manifest, and distinct, they say, is what results from the 
unmanifest. Thus have we heard from those wise who have 
explained to us these. 

Those who WQrship the Creator Hirat)ya·garbha obtain super· 
natural powers: those who worship the Unmanifested principle of 
prakrti get absorbed into it. sambhtue!f kiirya-brahmopiisanat asam­
bhiUe!f avyakrtiit. S. quoting from the Purlit)tls. 

I4· sambhUtim ca vimiSatn ca yas tad vedobhayam saha 
vin.iSena m,rlyum tirtvii sambhUtyii amrtam aSnute. 

I4. He who understands the manifest and the unmanifest 
both together, crosses death through the unmanifest and attains 
life eternal through the manifest. 

S tells us that sambhiiti here means asambhiiti. viniiSa is taken as 
effect and so sambhiiti. sambhatim ca viniiSam cetyaJri:vart)alopena 
nirdeSo dra~tavya~ prak'(ti-laya-phala-Srutyanurodhat. 

Vedanta DeSika and KUraniriyatJa dispute S• interpretation. 
aJra sambhii.ti-viniiSa-Sabdibhylim sr#i-Jrafaya-vivakpyi karya-hiratJ­
ya-garbhasya avyikrta-pradbanasya copiisanam vidhiyala iti, samkara­
vyikhyinam anupapannam. tatba saJi mrtyu-tarat)iim(tatva-priipti­
rii.pa-phala-vacaniinaucityat. 

r8. 577 
To be absorbed in the world around without turning to the 

principle at the base of it is one extreme; to be absorbed in the 
contemplation of the transcendent infinite indifferent to the events 
of the manifested world because they are likely to disturb inward 
serenity and self-complacency is another extreme. This verse asks 
us to lead a life in the manifested world with a spirit of noli· 
attachment, with the mind centred in the unmanifest. We must live 
in this world without being choked by it. We must centre our thoughts 
in the eternal remembering that the eternal is the soul of the temporal. 

PRAYER FOR THE VISION OF GOD 

IS. hira1Jmayena piil.re1Ja saJyasyiipihitam mukham 
tat tvam Piifan aPtivr1Ju satyadhanniiya dr#aye. 

IS. The face of truth is cover¢ with a golden disc. Unveil 
it, 0 Pii~, so that I who love the truth may see it. 

See B.U. V. IS. 1-3. 

r6. J>U$ann ekar$e yama sUrya prajapatya 'IJ)'Uha raSmin 
samMa tejalJ, 

yat te rUpam kalyii1}atamam tat te paSytimi yo stiv asau 
purU$aT,, so' ham asmi. 

I6. 0 Pfi~, the sole seer, 0 Controller, 0 Sun, offspring 
of Prajii-paJi, spread forth your rays and gather up your radiant 
light that I may behold you of loveliest form. Whosoe'\l'er is that 
person (yonder) that also am I. 

I]. viiyur anilam amrtam aJhedam bhasmantam Sariram 
aum krato smara krlam smara krato smara krtatit. smara. 

I]. May this life enter into the immortal bre<ith; then may 
this body end in ashes. 0 Intelligence, remember, remember 
what has been done. Remember, 0 Intelligence, what has been 
done, Remember. 

r8. agne naya supathii rtiye asmdn viSviini deva vayun.:ini 
vidviin 

yuyodhyasmaj juhari:t;.am eno bhUyi$thlim te nama-uktim 
vidhema. 

r8. 0 Agni, lead us, along the auspicious path to prosperity, 
0 God, who knowest all our deeds. Take away from us deceitful 
sins. We shall offer many prayers unto thee. 

Verses rs-r8 are uttered at the time of death. Even to-day they 
are used by the Hindus in their funeral rites. We are required to 
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remember our past deeds as their results accompany the departing 
soul and determine the nature of the future life. 

The Upani9ad emphasises the unity of God and the world and 
the union of the two lives, the contemplative and the active. We 
cannot have the contemplative life without the active. Vle must 
cleanse our souls to ascend the heights of contemplation. The seers 
of the Upani~ds, the Buddha, Jesus have set an example not to 
neglect the work of the world through love of contemplation. They 
are noted for their stability and poise. Their calm was a vigilant 
one. They act y..ithout sel£shness and help without patronising. 

KENA UPANISAD 

The Upani~d derives its name from the first word Kena, by 
whom, and belongs to the Siima Veda. It is also known as the 
Talavakara, the name of the Brahmat_Ul of the Siima Veda to 
which the Upani~d belongs. It has four sections, the first two 
in verse and the other two in prose. The metrical portion deals 
with the Supreme Unqualified Brahman, the absolute principle 
underlying the world of phenomena and the prose part of the 
Upani!}ad deals with the Supreme as God, !Svara. The know­
ledge of the Absolute, para vidya, which secures immediate 
liberation (sadyo--muktt) is possible only for those who are able 
to withdraw their thoughts from worldly objects and con­
centrate on the ultimate fact of the universe. The knowledge of 
!Svara, apara vidya, puts one on the pathway that leads to 
deliverance eventually (krama-muktt). The worshipping soul 
gradually acquires the higher wisdom which results in the 
consciousness of the identity with the Supreme. 



INVOCATION 

1. iipyiiyantu mamiiilgtini viik priinaS ca~ulf Srotram atho 
balam indriytitpi ca sarvii1Ji. 

I. May my limbs grow vigorous, my speech, breath, eye, 
ear as also my strength and all my senses. 

2. sarvam brahmopani$adam mii'ham brahma niriikurydm 
mii brahma niriikarot aniriikara1)am astu anirakara1)am me-stu. 

2. All is the Brahman of the Upani$ads. May I never discard 
Brahman. May the Brahman never discard me. May there 
be no discarding. May there be no discarding of me. 

3· tad iitmani nirate ya upani$alsu dharmti.s te mayi saniu. 
Aum .. Siinti/.1, Stinti", Siintil;. 

J. Let those truths which are (set forth) in the Upanisads 
live in me dedicated to the self. Aum, peace, peace, peace.' 

I. 2. Kena Upani$ad sBr 

Section r 

WHO IS THE REAL AGENT IN THE INDIVIDUAL? 

I. kene$itam patati pre$itam mana/.1 kena prii1J.a/J prathamaiJ 
praiti yuktal;. 

kene$ita'lit viicam imam vadanti. caksuh Srotrath ka u devo 
yunakti. • . 

I. By whom willed and directed does the mind light on its 
objects? By whom conunanded does life the first, move? At 
whose will do (people) utter this speech? And what god is it 
that prompts the eye and the ear? 

The questions put in this verse by the pupil imply that the 
passing things of experience are not all and they depend on a 
permanent reality. The necessity of a ground for the existence of 
finite beings is assumed here. The questions assume that there is 
a relation between reality and these phenomena, that the real 
governs the phenomenal. 

THE ALL-CONDITIONING YET INSCRUTABLE 
BRAHMAN IS THE AGENT 

2. Stotrasya. Srotram manaso mano yad vdco ha vii.cam sa u 
prii.1Jasya frrii'Jll/J 

caMu!jaS cak!jur atimucya dhirii.JJ,, prety ii.sm4l lokii.t amrta 
bhavanti. · 

2. Because it is that which is the ear of the ear, the mind 
of the mind, the speech, indeed of the speech, the breath of 
the breath, the eye of the eye, the wise, giving up (wrong 
notions ?f their self-sufficiency) and departing from thts world, 
become mrmortal. 

This verse contains the answers to the questions raised in the 
first verse. 
ear of tM ear: it means that the self directs the ear. 

There is the Eternal Reality behind the mind, life and the senses, 
the mind of the mind, the life of the life. Brahman is not an object 
subject to mind, speech and the senses. He who knows it will gain 
life eternal and not the partial satisfactions of the earthly life. Here 
in the world of space and time we are always seeking the Beyond 
which is .above space and time. There, we possess the consciousness 
that is beyond space and time. 
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3. na tatra cak$UT gacchati na vag gacchati no mana~ 
na vidmo na vijtinimo yathaitad anuSi$yiit. . 

3- There the eye goes not, speech goes not, nor the mmd; 
we know not, we understand not how one can teach this. 

Katha. VI. I2; M.U. III. (r)-8; T.U. II. 4· 
The Supreme is not dependent on mind, life and senses for its 

being. 
'Knowledge of a thing arises through the senses or the mind and 

since Brahman is not reached by either of these, we do not know of 
what nature it is. We are therefore unable to understand how anyone 
can explain that Brahman to a disciple. Whatever is perceivable 
by the senses, that it~ pos~ibl~- ~o indica~e _to.?thers! by genus, 
quality, function or relahonsh1p, JOlJ-gUt.UZ-Imya-ws~ar.saJfl. Brahman 
does not possess any of these differentiating characters. Hence the 
difficulty in explaining its nature to disciples. S. 

4· anyad eva tad viditad atho aviditad adhi . 
iti SuSruma purve$tim ye nas tad vy4cacak$tre. 

See Isa 10, 13. 

4· Other, indeed, is it than the known; and also it is above 
the unknown. Thus have we heard from the ancients who have 
explained it to us. 

It is above the known and the unknown, but it is not unknowable. 
Verse 6 says, tad eva brahma tvam viddh~, 'that, verily, is Brahman, 
know thou,' implies that the Brahman lS not beyond our appre­
hension. The writer suggests that this teaching has been trans­
mitted by tradition. We cannot know it by logic. brahma caitanyam 
ii.ciiryopadeSa paramparayaivadhigantavyam, na tar~. S. 

'Those who know do not speak; Those who speak do not know.' Tao 
Te'Ching. 56. A. Waley's English translation The Way and the Pqwcr. 

5. yad vlicli nabhyuditam yena vag abhyudyate 
tad eva brahma tvam viddhi nedam yad idam upiisate. 

5. That which is not expressed through speech but that by 
which speech is expressed; that, verily, know thou, is Brahman, 
not what (people) here adore. 

S argues that the author lays stress on the distinction becyveen the 
Absolute B'Tahman who is one with the deepest self in us and !Svara 
who is the object of worship. . 

[Svara as the indwelling spirit and not as an object who is external 
to us is what the Real is. God must cease to be a conceived and 
apprehended God but become the inward {X)Wer by which we live. 
But this inward experience of God is felt only by the advanced. 

I. 8. Kena Upani$ad 

spirits. The simple, unreflective child-mind seeks God who is above 
and not within. The prayer of Solomon, 'Hear thou in Heaven thy 
dwelling-place.'• 
not what people here adore.-The pure Godhead which is beyond all 
conceptual determinations and differentiations, when viewed con­
ceptually and concretely becomes, as Eckhart says, an 'idol,' 'Had 
I a God whom I could understand, I would no longer hold him for 
God.'~ 

Spirit cannot be objectified. The revelation of Spirit is in the 
depths of one's life and not in the objective world. However high 
our conception may be, so long as it is an objective attitude, it is 
a form of idolatry. When we are in bondage to the objective world, 
we look U{X)n God as a great external force, a supernatural power 
who demands to be appeased. God is life and can be revealed only 
in spiritual life. The relation to the Supreme is an inward one 
revealing itself in the depths of spiritual life. Spirit is freedom, life, 
the opposite of necessity, passivity, death. This and the following 
verses affirm that Spirit must free itself from the yoke of necessity. 
The more completely we live in the divine the less do we reflect 
on him. 

Cp. Eckhart: When the soul beholds God purely, it takes all its 
being and its life and whatever it is from the depth of God; yet it 
knows no knowing, no loving, or anything else whatsoever. It rests 
utterly and completely within the being_ of God, and knows nothing 
but only to be with God. So soon as it becomes conscious that it 
sees and loves and knows God, that is in itself ·a departure. '1 

6. yan manasti na manute yenahur mano maiam 
tad eva brahma tvam viddhi nedam yad idam upasate. 

6. That which is not thought by the mind but by which, 
they say, the mind is thought (thinks); that, verily, know thou, 
is Brahman and not what (people) here adore. 

Brahman is the pure subject and should not be confused with any 
object, however exalted. 

7. yac ca~u~a na paSyati yena cak$UtH$i paSyati 
tad eva brahma tvam viddhi nedam yad idam updsate. . 

7· That which is not seen by the eye but by which the eyes 
are seen (see); that, verily, know thou, is Brahman and nOt 
what (people) here adore. 

8. yac cchrotretJ.(l na Srut,toti yena Srotram idam Srutam 
tad eva brahma tvam viddhi nedam yad idam upasate. 

I I Kings, VIII. 30. 
~ Rudolf Otto: Mysticism: East and West (193z), p. zs. 
J Ibid., p. 134. 
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8. That which is not heard by the ear but by which the ears 
are heard (hear); that, verily, know thou, is Brahman and not 
what (people) here adore. 

g. yat pra1Jena prar;iti yena prri!Ja}J pra1JiYf!te 
tad eva brahma tvatit viddhi nedam yad idam upasate. 

g. That which is not breathed by life, but by which life 
breathes; that, verily, know thou, is Brahman and not what 
(people) here adore. 

Section 2 

THE PARADOX OF THE INSCRUTABILITY OF 
BRAHMAN 

I. yadi manyase suvedeti dabhram evapi nUnarit tvam vettha 
brahmar;o rUpam. 

yadasya tvam yadasya deve~u atha nu mimriritsyam eva te, 
manye viditam. 

I. If you think that you have understood Brahman_ w~ll: you 
know it but slightly, whether it refers to. you {the mdtvtdual 
self) or to the gods. So then is it to be mvesttgated by you 
(the pupil) (even though) I think it is known. 

dabhram, another reacting is daharam. Both mean aJpam or small. 
Whatever is human or divine is limited by adjuncts and is thus not 
different from smallness or finitude. The Brahman which is free 
from adjuncts is not an object of knowledge. Th~ discipl~ is a;o~ed 
to ponder over this truth and he, through reasomng and mtmbve 
experience, comes to a decision and approaches the teacher and 
says, 'I think that Brahman is now understood ~y me.' 
evam ricriryoktalJ Si$ya ekanJ,e upavi$.talJ samahttassan, yatlwktam 
acaryqul ilgamam arthato vicarya tarkatai ca nirdharya, svtinubhiivam 
krtva, acarya-sakiiSam upagamya, uviica manye'ham athedanim 
viditam brahmeti. S. 

2. naham manye suvedeti no na vedeti veda ca 
yo nas tad veda tad veda no na vedeti veda ca. 

2. I do not think that I know it well; nor do I think that I 
do not know it. He who among us knows it, knows it and he, 
too, does not know that he does not know. 

'It is neither that I know him not, nor is it that -I know him' is 
also an admissible rendering. . . . 

There is the knowledge that we obtam through philosophical 
processes but there is also another kind of knowledge. The founsler 
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and model of Egyptian monachism, St. Antony, according to Cassian 
(Coll IX. 3I), delivered this judgment about prayer, 'That prayer is 
not perfect in which the monk understands himself or his own 
prayer.' (See Encyclopaedia of Religions and Ethics,. article on Roman 
Catholic.) 

Cp. Dionysius: 'There is that most divine knowledge of God 
which takes place through ignorance, in the union which is above 
intelligence, when the intellect quitting all things that are, and then 
leaving itself also, is united to the superlucent rays, being illuminated 
thence and therein by the unsearchable depth of wisdom.' Divine 
Names VII. 3· Louis .of Blois observes: 'The soul, having entered 
the vast solitude of the Godhead, happily loses itself; and enlightened 
by the brightness of most lucid darkness, becomes through know­
ledge as if without knowledge, and dwells in a sort of wise ignorance.' 
Spiritual Mirror, Ch. XI. 

3. yasyamatam tasya matam motam yasya na veda sal; 
avijlilita1ft vijanatam vijnatam avijanatam. 

3- To whomsoever it is not known, to him it is known: to 
whomsoever it is known, he does not know. It is not understood 
by those who understand it; it is understood by those who do 
not understand it. 

This verse brings out how we struggle with the difficulties of human 
expression, how we confess to ourselves the insufficienCy of mental 
utterance. 

The Supreme is not an object of ordinary knowledge but of 
intuitive realisation. If we think that we know Brahman and we can 
describe Him as an object perceived in nature or as the cause inferred 
from nature, we do not, in reality, know Him. Those who feel that 
they do not and cannot know Him in this manner do have a know­
ledge of Him. Brahman cannot be comprehended as an object of 
knowledge. He can be realised as the subject in all knowledge. S says 
that the true knowledge is intuitive experience, samyag-darSanam. · 
The process of abstraction employed by philosophers gives us an 
abstract idea, but the intuitive apprehension by which the soul is 
carried away above all intelligence into a direct union with God is 
different from intellectual abstraction and negation. 

Vajracchedika Satra, f. 38, XXVI: -'Those who see me in any form 
or think of me in words, their way of thinking is false, they do not 
see me at all. The Beneficent Ones are to be seen in the Law, theirs 
is a Lawbody; the Buddha is rightly to be understood as being of 
the nature of the Law, he cannot be understood by any means.' 

Plotinus: 'In other words, they have seen God and they do not 
remember? Ah, no: it is that they see God still and always, and that 
as long as they see, they cannot tell themselves they have had the 
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vision; such reminiscence is for souls that have lost it.' Ennuuls, 
IV. 4· 6. Nicolas of Cusa, De Vis. Dei, Cb. XVI: 'What satisfies the 
intellect is not what it understands.' 

Cp. Dionysius, the Areopagite: 'God is invisible from excess of 
light. He who perceives God is himself in darkness. God's all­
pervading darkness is hidden from every light and veils all recogni­
tion. And if anyone who sees God recognises and understands what 
he sees, then he himself hath not seen Him.' 

THE VALUE OF THE KNOWLEDGE OF BRAHMAN 

4· pratibodha-viditam matam amrtatvam hi vindate 
_iitmana 'IJindate viryam vidyaya vindate amrtam. 

4· When it is known through every state of cognition, it 
is rightly known, for (by such knowledge) one attains life 
eternal. Through one's own self one gains power and through 
wisdom one gains immortality. 

frralibodha-viditam: through every state of cognition. bod/tam bodham 
prati viditatn. S. The self is the witness of all states. sarva-pratyaya­
darSi-cicchakti-svarapa-mm,afJ. To know it as such is right knowledge. 
It is the absolute a priori, the certain foundation of all knowledge. 
If pratibodha-viditam is interpreted as leading" to an inferential 
apprehension of the self, then self becomes a substance possessing 
t~e faculty of knowing and not knowledge itself. bodha-kriya-Sak­
taman. iitmii dravyam, na bodha-svarilpa eva. S. Knowledge appears 
and disappears. When knowledge appears, the self is inferred; when 
knowledge disappears, the self becomes a mere unintelligent sub­
stance. tatha na~Jabodho. dravyamiJram ninliSe~. S. The self is 
subject to changes. 

If pratibodha-viditam means knowledge of self by self, the object 
known is the conditioned Brahman and not the unconditioned 
Reality. 'Pure spirituality is bound only to interior recollection and 
mental converse with God. So although (one) may make use of (these 
interventions) this will be only for a time; his spirit will at onoe 
come to rest in God and he will forget all things of sense.'• _ 

'Of all forms and manners of knowledge the soul must strip and 
void itself so that there may be left in it no kind of impression of 
knowledge, nor trace of aught soever, but rather the soul must 
remain barren and bare, as if these forms had never passed throug,h 
it, and in total oblivion and suspension.·~ 

' St. John of the Cross: Asce11t of Mou?Jt Carmel, Bk. III, Cb. XXXI. 
• Ibid., Bk. III, Ch. II. 
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5- iha ud avedid atha satyam asti na ced ihavedin mahati 
vina~#~ 

bhiUe$u bhatqu vicintya dhird/J pretyiismtil lokiid amrta 
bhavanti. 

5. If here (a person) knows it, then there is truth, and if 
here he knows it not, there is great loss. Hence, seeing or 
(seeking) (the Real) in all beings, wise men become immortal 
on departing from this world. 

vicintya: vijiiiya, sii~iitk(tya. S. v. vicitya. · 
The wise man sees the same Brllhman in every creature. 

here: If here on earth, in this physical body, we arrive at our true 
existence, and are no longer bound down to the process, to the 
becoming, we are saved. If we do not find the truth, our loss is great, 
for we, then, are lost in the life of mind and body and do not rise 
above it to our supramental existence. 

Section 3 

THE ALLEGORY OF THE VEDIC GODS' IGNORANCE 
OF BRAHMAN 

:r. brahma ha devebhyo vi-jigye, tasya. Ita brahma~ vijaye devil 
amahiyanta, ta aik¥Jntasmakam evtiyam vi-jayo'smakam eviiyam 
mahima iti. 

r. Brahman, it is said, conquered (once) for the gods, and 
the gods gloried in that conquest of Brahman. They thought, 
ours, indeed, is this victory and ours, indeed, is this greatness. 

The incomprehensible Supreme is higher than all gods, and is the 
source of victory for the gods and defeat, for the demons. Brahman 
as the Supreme [Svara vanquishes the enemies of the world and 
restores stability to it. · 

We see in this allegory the supplanting of the Vedic gods by the 
one Supreme Brahman. 
See B.U. I. 3· I-J. 

2. tadd hai$iim vijajiiau, tebhyo ha pradur babhUva, tan na 
vyajtinata kim idam yaMam iti. 

2. (Brahman) indeed knew this (conceit of theirs). He 
appeared before them. They did not know what spirit it was. 
y~am: spirit. pajyam maAad bhiilam iti. S. 
The Supreme by His power appeared before the devas. 
svayoga-miihalmya-nirmitenalyadbhutena vismapaniyena rUPt1}4 
deviinim indriya-gocare priillurf.NlbhUva. S. 
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3. te'gnim abruvan, jata-veda etad vijtinihi kim etad ya~m 
iti, tatheti. 

3. They said to Agni, '0 jata-vedas, find this out, what this 
spirit is.' 'Yes' (said be). 

jiita-vedas is said to be omniscient. sarvajiia-klllpam: S. jiitam saroam 
vetti iti jata-ved~. It is the name given to Agni in the R. V. 

4· tad abhyadravat, tam abhyavadat ko'siti, agnir vd aham 
asmi ity abravit,jiita-veda aham asmi iti. 

4· He hastened towards it and it said to him, 'Who art 
thou?' (Agni) replied, 'I am Agni indeed, I am jata-vedas.' 

5. tasmims tvayi kim viryam 1ti, apidam sarvam daheyam yad 
idam Prthivyam iti. . . , . 

5. He again asked, 'What power IS there m thee? Agm 
replied, 'I c;an burn everything whatever there is on earth.' 

6. tasmai t!"')Qrh nidadhau etad daha iti, tad upajmyiiya 
sarva-javena, tan na SaSiika dagdhum, sa tala eva niva'Vf'le, naitad 
aSakath vijiW.tum yad etad yak$am iti. 

6. {He) placed (a blade of) grass before him saying, 'B~ 
this.' He went towards it with all speed but could not bum 1t. 
He returned thence and said. 'I have not been able to find out 
what this spirit is.' 

sarva-javena: with all speed. sarvotsaka-krtetta vegena. S. 

1· atha viiyum abruvan, viiyav etad vijiinihi kim etadya!qam 
iti, tatheti. 

1· Then they said to Vayu (Air), '0 Vayu, find this out­
What this spirit is.' 'Yes' (said he). 

8. tad abhyadravat, tam abhyavadat ko'siti, viiyur vii aham 
asmity abravin miitariSvii aham asmiti. 

8. He hastened towards it, and it said to him, 'Who art 
thou?' Vayu replied, 'I am Vayu indeed, I am MatariSvan.' 
miitari antarik!fe Svayatiti miitariSvii. S. 

9· tasmitits tvayi kim viryam iti apidam sarvam adadiyam yad 
idam f.rlhivyiim iti. 

9· (He asked Vayu) 'What power is there in thee?' (V::i.ytt) 
replied, 'I can blow off everything whatever there is on earth.' 

10. tasmai tr~Jam nidadhau etad iidatsveti, tad upapreyiiyt~ 
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sarva-javena, tan na Sasakiidiitum, sa tata eva nivav'(le, naitad 
a.Sakam vijnatum yad etad yakfam iti. 

ro. He placed before him (a blade of) grass saying, 'Blow 
off.' Vayu went towards it with all speed but could not blow 
it off. He returned thence and said, 'I have not been able to 
find out what this spirit is.' 

II. athendram abruvan, maghavan, etad vijiinihi kim etad 
yak¥zm iti, tatheti, tad abhyadravat; tasmat tirodadhe. 

II. Then they said to Indra, '0 Maghavan, find this out 
what this spirit is.' 'Yes' (said he). He hastened towards it (but} 
it disappeared from before him. 

12. sa tasminn eviikiiSe striyam ijagiima bahu-Sobhamanam 
umam haimavatim tam Jwviica kim etad yak$am iti. 

12. When in the same region of the sky, he {Indra) came 
across a lady, most beautiful, Uma, the'daughter of Himavat, 
and said to her, 'What is this spirit?' 

bahu-Sobhtmuinam uma.tn: most beautiful, Uma. Utna is wisdom 
personified. 
Unui: the name is said to be derived from u ma, do not practise 
austerities which is the exclamation addressed to Piirvati by her 
mother. 

This legend that Uma., the daughter of the Himalayas revealed 
the mystic idealism of the Upani~ds to the gods is an imaginative 
expression of the truth that the thought of the Upani~?ads was 
developed by the forest dwellers in the mountain fastnesses of the 
Himalayas. 
haimavatim: the daughter of Himavat. Holy men live there and 
pilgrims go there as for many centuries the striving onhe human 
spirit has been directed towards these mountain ranges. 

Wisdom is the most beautiful of all beautiful things. 
safVe$iitiJ hi §obhamtinaniim Sobhanatamii vidyii. S. virupo'pi vidyiiviin 
bahu Sobhate. Beauty is the expression of inward purity. Sins leave a 
scar on the soul or otherwise disfigure it. Uma is the Wisdom that 
dispels Indra's ignorance. Mere knowledge untouched by divine 
grace will not do. In the lives of saints we find that the sight of an 
angel or the hearing of its voice floods the seer with a new power and 
imparts illumination. 

In the Dcvi SaptaStdi it is said that the Mother of the universe 
will descend to earth or assume incarnations whenever disturbances 
are caused by beings of a demoniacal nature. 

ittham yada yada bi4hii diinavottha bhavi$)/ali, 
tadii Uuiiivatiryiiham kari~yamy ari-safflk~ayam. 

Mirka'Pieya Purii1J4, Devi SaptaSati II. 55. 
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Durgti: sometimes worshipped as Katyiyani, i5 represented to be 
divine wisdom, brahma-vidyi.. Cp. mo~anhibhir munibhir asta-sa­
masta-do~air vidyisi sri bhagavati, parama hi devi: 0 Goddess, Thou 
art Wisdom, the supreme goddess worshipped by the seekers of 
liberation, by the sages, in whom all passions have subsided, Durgi­
saptaSati. 

Cp. Peter Abailard: 'However long you exert yourself in dialectic, 
you will consume your labour in vain, unless grace from heaven makes 
yom mind capable of so great a mystery. Daily practice, can, indeed, 
furnish any mind with knowledge of the other science, but philosophy 
is to be attributed to divine grace alone, and, if this grace does not 
prepare your mind inwardly, your philosophy merely flogs the air 
outside to no avail.'1 

Section 4 

KNOWLEDGE OF BRAHMAN IS THE GROUND OF 
SUPERIORITY 

I. sd brahmeti hovaca, bralrma1J.O vii etad vij'aye mahiyadhvam 
iti, tato haiva vidiitircakara brahma iti. 

I. She replied, 'This is Brahman, to be sure, and in the 
victory of Brahman, indeed, do you glory thus.' Then only did 
he (Indra) know that it was Brahman. 

The object of the story is to illustrate the superiority of Brahman 
to all the manifestations including the divine ones. 

Brahman here is I Svat'a or personal God who governs the Universe. 
Cp.: 'All thin~s cry out to Thee, pass on, I am not God.'-Eckhart. 

2. tasmad vii ete devii atitat'iimiviinyrin deviin yad agnir viiyur 
indra}J, te hy man nedi$1ham pasp!Sul}, te hy enat prathamo 
vidd1hcakiira brahmdi. 

2. Therefore, these gods, Agni, Vayu and lndra, surpass 
greatly other gods, for they, it was, that touched Brahman 
closest, for they, indeed, for the first time knew (it was) 
Brahman. 

3. ta'smiid vii indt'o'titat'iimivdnyiin deviin, sa hy enan nedi#ham 
paspat'Sa, sa hy enat p,athamo viddtncaktit'a brahmeti. 

3. Therefore, Indra surpasses greatly, as it were, other gods. 
He, indeed, has come into close contact with Bt'ahman. He, 
indeed, for the first time knew that (it was) Brahman. 

Of the three Agni, Vii.yu and Indra, Indra obtained the knowledge 
that it was Brahman through the grace of Uma. Brahman is the 

• G. Sikes: Petu Abailard (1932), pp. 58-59. 
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supreme being through whose power alone the gods enjoy greatness. 
See Katha VI. J. 

BRAHMAN, THE COSMIC AND INDIVIDUAL 
REALITY 

4- tasyai~a iideSo yad etad vidyuto vyadyutadii itin nyamimi­
!jadii, ity adhidaivatam. 

4. Of this Brahman, there is this teaching: this is as it were, 
like the lightning which flashes forth or the winking of the eye. 
This teaching is concerning the gods. 
'li/u sudden lighJning': yathti sakrd vidyutam. The illustration of 
lightning is used to indicate the instantaneous enlightenment pro~ 
duced by the union of the individual soul with the transcendental 
principle of universal wisdom. Like lightning Brahman showed 
Himsell to the gods once and disilppeared. There is a sudden enlarging 
of the mind, a flash of light enlightening the intellect, an inpouring 
of the spirit causing fervour and joy ineffable. 

The masters of spiritual life tell us that the hidden word comes to 
them all on a sudden for one brief moment, when all things are 
hushed in a deep stillness. 

Cp. The Cloud of Unknowing: 'There will He sometimes perad~ 
venture send out a beam of ghostly light, piercing this cloud of 
unknowing that is betwixt thee and Him; and shew thee some of 
his privity, the which man may not nor cannot speak.~ Chapter 
XXVI. 

Cp. Augustine quoted by Eckhart: 'In this first :Bash when thou 
art as if struck by lightning, when thou bearest inwardly the affirma~ 
tion "Truth" there remain if thou canst.'-Rudolf Otto: Mysticism: 
East and West (I932), p. 34· 

The two illustrations of the flash of lightning and the twinkling of 
the eye suggest the sudden glimpse, sakrd-vijiianam, into Reality 
which has to be transfonned into pennanent realization. Ultimate 
truth can only be taught by examples: nirupamasya brahma~ 
yenopaminet!a upadda(l. S. 

5. athadhyiilmam, yadetat gacchativa ca mana~} anena caitad 
upasmaraty abhi~1}am samkalpa]J. 

5. Now the teaching concerning the seU.-It is this toward 
which the mind appears to move; by the same (mind, one) 
remembers constantly; volition also likewise. 

The mental processes by which we remember, think and will 
presuppose Brahman. There is a general view that there is an 
analogy between the divine spirit, the cosmic world and the individual 
soul. In several passages, as here, it is said, 'So with regard to the 
divine; now with regard to the soul.' 
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6. tadd ha tad-vanam nama, tad-vanam ity upasitavyam, sa ya 
etad evam vedtibhi hainam sart.u.'i1;i bhUttini sa1'hviiiichanti. 

6. Brahman, the object of all desire, that, verily, is what is 
called the dearest of all. It is to be meditated upon as such 
(tadvanam). Whoever knows it thus, him, all beings seek. 

tad-vanam: dearest of all: tasya prti1)i-;iiiiasya pratyag-iiimii--!JhiUatviid 
vananiyaril sambkiijaniyam alas tadvanam n.ima prakhyiiiam. brahma 
tadvanam. S. 
vtiiichanti: seek, yearn, prtirlhayan#. S. 

7. upani~adam bho brUhi-iti, ukta upani$at, briihmirh vii va ta 
upani$adam abrUma, iti. 

7· (The pupil) 'Sir, teach (me) the secret (Upani!?<J,d).' (The 
teacher): 'The secret has been taught to thee; we have taught 
thee the secret relating to Brahman.' 

8. tasyaitapo-dama-karmeti prati#hii, vediii.J sarviirigiini, satyam 
iiyatanam. 

8. Austerities, self-control and work are its support; the 
Vedas are all its units; truth is its abode. 

tapa};: austerity. It is derived from the root tap to bum. It signifies 
warmth. The saints are represented as undergoing austerities for 
years to attain supernatural powers. The Supreme is said to have 
endured austerities in order to create. 

Tapas is training in spiritual life. Negatively, it is cleansing our 
soul of all that is sinful and imperfect; positively, it is building up 
of all that is good and holy. In the history of religion, the practice of 
bodily austerities has been looked upon as thechiefmeans for attaining 
spiritual ends. The privations of food and drink, of sleep a,nd clothing, 
of exposure to heat and cold are labours undertaken to wear down the 
body. In the story of asceticism, Hindu or Christian, excesses of 
bodily suffering play a large part such as the use of chainlets, spikes 
and pricks and scourgings. 

g. yo vd etam evam vedapahatya papmiinam ante svarge loke 
jyeye pratiti#hati, pratiti#hati. 

g. Whoever knows this, he, indeed, overcoming sin, in the-. 
end, is firmly established in the Supreme world of heaven; yes, 
he is firmly established. 

ante: in the end. v. anante, infinite, which is taken to qualify svargtz 
or heaven. In that case svarga is not paradise but infinite bliss from 
which there is no return to earthly embodiments. na pvnas satflstiram 
apadyata ity abhipriiyaJ;. S. 

KATHA UPANI$AD 

Katha upani$atl, also called Kiithakopani~ad which belongs to 
the Taittiriya school of the Yajur Veda, uses the setting of 
a story found in ancient Sanskrit literature.' A poor and pious 
Brlihma7Jil, Vajasravasa, performs a sacrifice and gives as pre­
sents to the priests a few old and feeble cows. His son, Naciketas, 
feeling disturbed by the unreality of his father's observance 
of the sacrifice, proposes that he himself may be offered as 
offering (dak$i1Jii) to a priest. When he persisted in his request, 
his father in rage said, 'Unto Varna, I give thee.' Naciketas 
goes to the abode of Yama and finding him absent, waits there 
for three days and nights unfed. Yama, on his return, offers 
three gifts in recompense for the delay and discomfort caused 
to Naciketas. For the first, Naciketas asked, 'Let me return 
alive to my father.' For the second, 'Tell me how my good 
works (i$!4-pUrta) may not be exhausted'; and for the third, 
'Tell me the way to conquer re-death (punar 'mrtyu).' 

In the Upani~d. the third request is one for enlightenment 
on the 'great transition' which is called death. 

The Upani~d consists of two chapters, each of which has 
three Vallis or sections. 

There are some passages common to· the Gitii and the 
Katha U. 

• Taittiriya Brtihma)Ja III. I. 8; see also M.B. AnWtisana Parva: 106. 
The first mention of the story is in the R.V. (X. 135) where we read how 
the boy Naciketas was sent by his father to Varna (Death), but was 
allowed to get back on account of his great faith, traddhti. 



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. 



002 The Principal Upani$ads I. I. 18. 

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. 
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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 • 



The Principal Upani!iads I. 2. I4· 
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.' 
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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. 
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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 



INVOCATION 

r. bhadram kart;tebhil; Sru!'uyfima deva}J, bhadram paSyemiik-
~abhir yajatr.i/J; . 

sthirair ailgais tu#uvtltitsas tanUbhil;, vyaSema deva-lntam 
yad ayuh. 

I. Aum. MaY we, 0 gods, hear what is auspicious with our 
ears. Oh ye, who are worthy of worship, may we see with our 
eyes what is auspicious. May we enjoy the life allott:d to us 
by the gods, offering praise, with our bodies strong of hmb. 

2. svasti na indro vrddha-Sravii.IJ,, svasti nal; p~a viSva-vedaiJ,, · 
svasti nas tiirk~yO ari#a-nemi/J, svasti no fJrhaspatir dadhatr~, 
A um Siintil;, Sfinti!J, Siintil;. . . 

2. May Indra, of increasing glory, bestow pr?spenty on us; 
may Pfi~n. the knower of all, bestow prospen_ty on us; may 
Tarkwa, of unobstructed path, bestow prospenty on us. May 
Brhaspati bestow prosperity on us. Aum, peace, peace, peace. 

Question I 

SIX QUESTIONERS SEEK BRAHMA-KNOWLEDGE 
FROM A TEACHER 

I. sukeSii ca bluiradviijal;, SaibyaS ca satya-kiima/J,, saurytiya~i" 
ca gtirgy~. kausalyaS ctiivalayano bhrirgavo vaidarbhi/:1, kabandhi 
katytiya~. te haite brahma-partil}, brahma-ni#ha/:1. param brah­
manvqamti~, qa ha vai tat sarvam vak$yatiti, te ha samit-ptit)ayo 
bhagavantam pippaliidam upasanntl/:1. 

I. SukeSa son of Bha.radviija, Satya-kiima son of Sibi, 
Giirgya grandson of Siirya, Kausalya son of ASvala, Bhiirgava 
of the Vidarbha country, Kabandhi son of Kiitya, these, 
indeed, devoted to Brahman, intent on Brahman, seeking the 
highest Brahman, approached the revered Pippaliida with 
sacrificial fuel in their bands, thinking that he would explain 
all to them. 

2. tan ha sa NiT uvtica, bhUya eva tapasa brahmacaryetJa 
Sraddhaya samvatsaram samvatsyatha, yaihri-ktimam praSntin 
Prcchalha, yadi uijfttisytinuz}_l saroam ha vo vak$ytima iti. 

2. To them that seer said; live with me another year with 
austerity, chastity and faith. Then ask us questions according 
to your desire and if we know, we shall, indeed, tell you all that. 

tapasii: with austerity. sense restraint. indriya-samyamena. S. 
brahmacarye1J.a: with chastity. yo$itsmara,a-kirtana-kejiprekfa1J.II 
guAyabhi¥1}a-satnkalpadhyavastiyakriyti-nirv,Ui-lak$at}lif/avidhamaU­
huna-varjaruuilpa-brahmacaryeJJ.a. R. 

QUESTION CONCERNING THE SOURCE OF CREATURES 
ON EARTH 

3- atha kabandhi Mtyayana upetya papraccha, bhagavan~ kuto 
ha va imti/:1 prajtif.J prajayante iti. 

3. Then Kabandhi, son of Kiitya, approached him and asked, 
Venerable Sir, whence, verily, are all these creatures born? 

aJha: then, i.e. after a year. 

THE LORD OF CREATION CREATED MATTER AND 
LIFE 

4- lasm4i sa hovtlca prajti-kamo vai prajti-Patil;, sa tapo'tapyata, 
sa tapas taptva sa mithunam utpa.dayate, rayim ca pra1Jam ca, 
ity etau me bahudhti praj# kari$Yata iti. 

' 

,I 
I 

I 
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4· To him he said, Praja-pati (the lord of creation), verily, 
was desirous of offspring. He performed austerity. Having 
performed austerity, he produced the pair, ma~ter an? life, 
thinking that they would produce creatures for him vanously. 

rayi: matter, feminine. 
priit_ta: life, masculine. These t~o are ~terpret~ also as food 3!1d 
its eater. Here we have a dual1ty of pnmary eXIStences answenng 
to matter and form of Aristotle. The application of this duality in 
the following verses is somewhat strange. 

THE SUN IDENTIFIED WITH LIFE 

5. adityo ha vai prtit.tal!. rayir eva candram:I-1;, rayir_ va aat 
sarvam yan mUrtam ciimUrtam ca, tasmiit mUrllr eva rays}). 

5· The sun, indeed, is life. Matter itself is the moon. Matter 
is, verily, all this, whatever is formed and fonnless. Therefore, 
whatever is formed is itself matter. 

Matter and life interact and produce the whole creation. Every· 
thing, gross and subtle, is matter. In the cos~ic process o~ becom~g. 
there is always the element of matter. Rayt 1s the material medmm 
in which all forms are expressed. 
rayir evinnam. ~-
sarvam api bhiUajfitam ray£~. R. 

6. athiiditya udayan yaJ practm diSam praviSati, lena pracyan 
prii!,Uin raSmi$11 sannidhatte yad dakfi't_tiim. ya~. praticim Yat! 
udi'cim yad adho yad iirdhvam yad. antara . dJso yat saroam 
prakiiSayati, lena sarviin priit;dn raSmt$11 sanmdhatte. 

6. Now the sun, after rising, enters the eastern side. By that, 
he bathes in his rays all life that is in the east. When he 
illumines all the other sides of the south, the west, the north, 
below, above and in between, by that he bathes in his rays all 
living beings. 

7· sa e$a vaiSviinaro viSva-rupaJ; pra't.tO'gnir udayate, lad etad 
rcabhyuktam. . . 

This is he, the VaiSviinara fire, assummg every form, life 
and fire who rises (every day). This very doctrine is declared 
in a verse of the ~g Veda. 

The sun which is life in its infinite variety rises as fire. 
VaiSviinara is said to be the essence of all living beings, while 
V iSva-rilpa is said to be the essence of the whole cosmos, according 
to A. 

I. 10. 

narti!f jival) viSve ca te nariS ca viSvinar~. sa eva vai:fuanara(s saroa­
jiviitmaka}J, viSva-rupa}J sarva-prapancatmaka}J iti bhetla}J. 

8. viSva-rUpam harit;tam jiiia-vedasam partiyatJath jyotir ekam 
tapantam, 

sahasra-raSmi~ SatadM vartamdnaiJ, priit;tal; prajdnim 
udayai,y ~a sUryal;. 

8. Who has all forms, the golden one, the. all-knowing, the 
goal (of all). the sole light, the giver of heat, possessing a 
thousand rays, existing in a hundred forms-thus rises the 
sun, the life of all creation. 

See Maitri VI. 8. 
The Sun, in many systems of ancient times, is regarded as the 

infinite life of all beings. 

THE YEAR IS IDENTIFIED WITH THE LORD OF 
CREATION 

THE TWO ROUTES 

9. samvatsaro vai praja-pati)J,, tasyiiyane dak$it;tath cottaram ca, 
tad ye ha vai tad i#d-pUrte krtam ity upiisate, te ciindramasam eva 
lokam abhijayante, ta eva punar iivarlante, tasmiid ete r~ayal; 
prajii-kamti dak$it;tam pratipadyante, ~a ha vai rayir yal; 
pit_ryii1)a}J. 

9. The year, verily, is the lord of creation; of it (there are) 
two paths, the southern and the northern. Now those, verily, 
who worship, thinking 'sacrifice and pious acts are our work,' 
they win only the human world. They certainly return again. 
Therefore, the sages, desirous of offspring, take the southern 
mute. This, which is called the path of ancestors, is verily 
matter (rayi). 

The southern route is the material path where we perform acts 
with selfish desires. These acts are of two kinds i~!a and purta. 
The former relates to acts of ceremonial piety, observances of Ved.ic 
ritual, the latter to acts of social service and public good. 

agni.Jwlram fapas salyam vediinam ujJalambhanam, 
iitithyam vaiSvadcvam ca £~Jam ity abhidhiyate; 
viPi-kUPa-taJikiidi devatiyataniini ca 
anna..pradanam iriima/.1 partam ity abhidhiyate. 

10. afhottaret;ta tapasd lwahmacarye~ta Sraddhayi vidyaytit­
manam anvi$)!ddityam abhijayante, etad vai prti1;uiruim iiyatanam, 

I 

I 
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etad amflam abhayam, dat paray'!ttam, etasmtin na punar 
iivartante, ity e~a nirodhal;, tad C$a sloka!J: 

10. But those who seek for the Self by austerity, chastity, 
faith and knowledge, they, by the northern route, gain t.he 
sun. That, verily, is the support of life breaths. That is eternal, 
the fearless. That is the final goal. From that they do not 
return. That is the stopping (of rebirth). About that, there is 
this verse: 

Conventional piety and altruism are distinguished from ethical 
and spiritual development. The former do not save us from su~ 
jection to time; the latter do. _ _ . 
tapas is bodily control, bor~e~ng _on .mortlfic~t~on. Brahm~carya 
is sexual continence. $raddhii ts fatth m the Dtvme. Atma-vidya ts 
self-knowledge. kiiya-kkSadi-la~at}CM tapasii, stri-sairga-rihitya-lak­
~a~;~ena brahmacary~. iistikya-buddhi-la~a1)1lyii Sraddhayii pratyag­
iitma-vidyayii . ... R. 

Through the Sun they attain to Brahman. brahma-priipti-dviira­
bhiUam iidityam. 1 bid. 

II. paiica-piidam pitaram dviidaSiikrtim diva fihu!J pare ardhe 
puri#t;tam 

atheme anya u pare vicak~at}ath sapta-cakre ~wjara ahur 
arpitam. 

II. They speak of him as the father, having five feet, and 
twelve forms, seated in the higher half of the heavens, full of 
water. And others, again, speak of him as the omniscient set 
on (a chariot of) seven wheels and six spokes. 

paiica-piidam: having five feet, i.e. five seasons. 
Cp. R.V. I. I64. 12. 
S says that hemanla and SiSira seasons are combined into one._ 

pitaram: father. Time is the father of all things. sarvasya Jana­
yitrlvtit pitrtvam. S. 
dvidaSiikrtim: twelve fonns, twelve months. 

Time is ever on the move in the form of seven horses and six 
seasons. 

12. maso vai praja-patil;, tasya kr~1JIJ-pa~a eva rayiiJ,, SuklaJJ 
pra1}QIJ, tasmiid eta nayal} Sukla i#itn kurvanti, itara itarasmin. 

12. The month, verily, is the lord of creation. Of this the 
dark half is matter, the bright half is life. Therefore, the seers 
perform sacrifices in the bright half, others in the other half_ 

The distinction between matter and form is stressed. 

lL L 6ss 
13. aho-rfitro vai praja-patiJ;., tasylihar eva prfi1J.O rtilrir eva 

rayih; pra1Jam va ·ae praskandanti ye divii ratyfi samyujyam te 
brahmacaryam eva tad yad rfitrau ratyli samyujyante. -

13. Day and night are, verily, the lord.of creation. Of this, 
day indeed is life and the night verily is matter. They who join 
in sexual intercourse by day spill their life; that they join in 
sexual intercourse by night is chastity indeed. 

It is clear from this verse that brahmacarya or chastity is not 
sexual abstinence but sex controL With all their exaltation of 
celibacy the Upani~ds recognise the value of married life. 

14. annam vai prajapatiiJ-, tato ha vaitad retaiJ-, tasmad imii(z 
prajii~ prajiiyante. 

14. Food, indeed, is the lord of creation; from this, verily, 
is semen. From this creatures here are born. 

15. tad ye ha vai tat prajii-pati vratam caranti te mithunam 
utpadayante, 
lqtim evai~a brahma loko ye$iitn tapa brahmacaryam yertl 
satyam prati#hitam. 

15. Thus, those who practise this rule of the lord of creation, 
produce couples. To them alone is this brahma world, in whom 
austerity, chastity and truth are established. 

The seers of the Upani~ads were not blind to the natural innocence 
and beauty of sex life and parental love. 

16. lqfim asau virajo brahma-loko na ye$U jihmam, anrtam, na 
nuiyii ceti. 

16. To them is that stainless brahma world, in whom there 
is no crookedness, falsehood or trickery. 

miyii: trickery, the art of saying one thing and doing another. 
miiyti nama bahir anyathiitmiinam praMSya'nyathaiva _kiiryam karoti 
sa maya mithyiicara-rupa. S. 

This use of the word miiyli has led to the view that the world is 
deceptive in character. 

Question 2 

CONCERNING THE SUPPORTING AND ILLUMINING 
POWERS 

L atha hainam bhtirgavo vaidarbhi!J papraccha, bhagavan, 
katy eva devfi!J, prajam vidhtirayante, katara etat prakaSayante, 
kal} punar effitn vari#ha iti. 
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The Principal Upani!Jads II. s. 
I. Then Bhargava of the Vidarbha country asked him 

(Pippalada): Venerable sir, how many powers support the 
created world? How many illumine this? And who, again, 
among them is the greatest? 

2. tasmai sa Jwviica, iika5o ha vti C!Ja devo viiyur agnt"r iipa!J 
p,thivi van manaS cak!}u}J Srotram ca, te prakaSytibhivadanti, 
vayam etad btiiJam ava$/abhya vidhtiraytima}J. 

2. To him, he said: 'ether verily is such a power~wind, fire, 
water, earth, speech, mind, eye and ear too. They, having 
illumined it, declare, "we sustain and support this body."' 

btitra: body. Sarfra, kiirya-kiiratra-satilghlita. S. 

LIFE THE GREATEST OF THEM 

3· ttin vari!Jtha}J prii't)a uviica, mti moham apadyatha, aham 
evaitat paftcadluitmiinam pravibhaj"yaitad biittam av~tahhya 
vidhtiraytimi iti. 

3· Life, the greatest of them, said to them: 'Do not cherish 
this delusion; I, alone, dividing niyself fivefold, sustain and 
support this body.' 

paiicaahii: fivefold, the five forms of breath. 

4· te'Sraddadhtinti babhUvu}J, so'bht"mantid Urdhvam utkra­
mata iva, tasminn utkriimaty yathetare sarva evotkriimante, 
tasmitM ca prat.i$!hamiine sarva eva priiti$!hante, tad yathii 
mak$ikti madhu-kara-riijiinam utkriimantam saroa evotkriimante 
tasmitM ca prati#ham.ine sarva eva priiti$!hanle, evarh viiti manaS 
cak!JU~ Srotram ca, te pritii~ prii't)ath stunvanti. 

4- They believed him not. Through pride, he seemed to go 
upward (from the body). When he went up, all the others also 
went up. When he settled down, all others too settled down. 
This, as all the bees go up when the king bee goes up and as 
they settle down when the king bee settles down, even so, 
speech, mind, sight and hearing. They, being satisfied, praise 
life. 

5. e!jo'gnis tapaty e!Ja sUrya e!ja parjanyo maghaviin eya viiyu}J: 
e!ja Prthivi rayir deval} sad-asac ctimrtam ca yai. 

5. As fire, he burns; he is the sun. He is the bountiful rain­
god; He is the wind. He is the earth, matter, god. He is being 
and non-being and what is immortal. 

sad-asat: the formed and the unformed. sat miirlam, asat tlffJUrl4m. S. 

II. II. 

6. arii iva 1'aJAa-n4bhau pra"IJC sarvam prati#hitam, 
reo yajU~i stimani yajiiaiJ ~atram brahma ca. 

. 6. ~ s~kes in the centre of a wheel, everything is estab­
lished m life; the IJg (verses), the Yajus (formulas} and the 
slimans (chants) as also sacrifice, valour and wisdom. 

7. praja-patiS carasi garbhe tvam eva p,.atijiiyase, 
tubhyam pra~ -pt-ajastv imti halim Juwants" yafl prfi1J(lil} 

Pratiti#Jt,asi. 
7· As the lord of creatures, thou movest in the womb; it is 

then. thyself that art born again. 0 life, creatures~here bring 
offenng to thee who dwellest with the vital breaths. 

Pt'aji..pati moves in the form of the seed in the father and the son 
in !he mother. piiur garbhudi>-riipet}a miltw garhhe put'a-rope,a. A. 
This verse reveals the state of scientific knowledge in those days. 

8. derumam asi vahnitama/.1 pitnt.am -pt-athama svadltii, 
r~~,;, caritam satyam atharviiilgi1'astim asi. 

8. Thou art th~ chief bearer (of offerings) to the gods; thou 
art the first offenng to the fathers; thou art the true practice 
of the seers, descendants of Atha.rva.I]. and AD.giras. 

g. indras tvam prtitJ.a, tejasa, 'I'Uiit'o'si parirak#tii, 
tvam antat'ik$e ca,.asi siiryas tvam jyoti$tim patiiJ,. 

g. Indra art thou, 0 Life, by thy valour; Rudra art thou as 
a protector .. Thou movest in the atmosphere as the sun, the 
lord of the lights. 

IO. yada tvam ahhivar$asy athemab prti't)att p,-ajiiJ}, 
li"~WndarU.piis ti#hanti kamiiyiinnam bhavi!jyatiti. 

IO. When thou poorest down rain, then these creatures 
breathe (and) live in a state of bliss (thinking) that there will 
be food according to their desire. 

II. vrt.Uyas tvam priit;ta, ekar$ir alta viSvasya satpatil} 
vayam iidyasya dtiia1'a}J, pita tvam matariSva, na!J. 

II. Thou art ever pure, 0 Life, the one .. seer, the eater, the 
real lord of all. We are the givers of what is to be eaten. 0, 
all-pervading Air, thou art our father. 

'!'~ya: ever pure. 'Being the first born and so having no one else to 
101tiate you, you are uninitiated. The meaning is that you are by 
nature, pure.' S. prathamajaJviid anyasya samskart~ abhavad 
asatnskrt{) vriityas tvam, svabhavata eva Suddha ity abhipriiyah. Later 
vriUya came to mean one who lost caste by non-obserVance of 
prescribed ceremonies or otherwise. satHskMa-hina{l. See A and R. 
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ekar!ji: the one seer, the name given to Agni by the followers of the 
Atharva Veda. See f§a 16. 

12. ya te tanUr vaci pratisthita ya Srotre ya ca cak$U$i 
ya ca manasi santata Sivam tam kuru motkramiiJ,. 

12. That form of thine which is well-established in the speech, 
or in the ear and in the eye, which exists continuously in the 
mind, make that auspiciOus; do not get away. 

Siviim: auspicious or restfuL Siintam. S. Sobhanam. R. 

13. pra1Jasyedam vaSe sarvam tri-dive yat prati!ithitam 
mateva putran rak!jasva, SriS ca prajnam ca vidhehi na.; iti. 

13. All this is under the control of life, which is well estab­
lished in the three worlds. Protect us as a mother her sons. 
Grant to us prosperity and wisdom. 

For a controversy between priit_~a or life principle and the organs of 
sense, see C.U. V. r. 6-15. 
as a mother to her sons: In the Devi Bhiigavata, the devotee prays: 
'0 noble Goddess, may this relationship of mother an~ son prevail 
unbroken between thee and me, now and for ever more. 

e!ja vayor avirata kila devi bhayat 
vytipti!J sadaiva janani sutayor iviirye. 

Question 3 

THE LIFE OF A PERSON 

r. atha hainam kausalyaS ctiSvalayanaiJ, papraccha., bhagavan, 
kuta e!ia prtit~o jdyate, katha.m ayaty asmim charire, atmlinam 
va pravibhajya katham prati#hate, kenotkramate, katham bahyam 
abhidhatte, katham adhyatmam iti. 

r. Then Kausalya, the son of ASvala, asked him (Pippalada): 
Venerable Sir whence is this life born? How does it come into 
this body? A~d how does it distribute itself and establish itself? 
In what way does it depart? How does it support what is 
external? How (does it support) what relates to the self? 

2. tasmai sa hovaca, atipraSnan Prcchasi, brahmi$/ho'siti tasmat 
te'ham bravimi. 

2. To him, he then said: You are asking questions which 
are (highly) transcendental. Because (I think) you are most 
devoted to Brahman, I will tell you. 

atipraSniin: questions of a transcendental character such as the orig!n 
of the world, janmiiditvam. S. Subtle questions, sU~ma-pra.Snam. A. 

III. 8. 

_ 3- at mana e$« pra1JO jayate, yathai$d puru$e chayaitasminn etad 
tUatam, manokrtentiyaty asmifi Suire. 

3- J?is !ife is born of_ the. self_. As in the case of a person 
there IS t~ts sha~ow, so IS thts (life) connected (with the self). 
It comes mto this body by the activity of the mind. 

. A person': life in_ this body is the appropriate result of his activities 
m. the preVJous exlStence. As the shadow of former lives a new life 
a=. 

1"· !atha ~~mriil!eviidhikftan viniyuiikk, etan grtimdn dan 
graman adhtlt-!J~eti, evam evai$a j>rtlt;aiJ, itaran pra1Jan Prthak 
p,thag eva sanmdhatte. 
. 4- As a sovereign commands his officers, saying, 'you super­
Intend such and such villages,' even so does this life allot the 
other vital breaths to tp.eir respective places. 

~· payupasthe'Piin~z:tn, cak$u~ Srotre mukha-ntisikabhydm 
j>ra'IJlliJ svay?m f>ral_t-!ithate,. madhye tu samiinaiJ, e$a hy etadd 
hutam annam samam nayatt-, tasmad eta~J, sapttirci!jo bkavanli. 

5- . The out-breath is _in_ the organs of excretion and generation, 
the life breath as such ts tn the eye and ear as also in the mouth 
and ~ose. In the mi_ddle is the equalising breath. It is this that 
equalises whatever 1S offered as food. From this arise the seven 
Hames. 

6. hrdy _hy e$a atma, atraJ·tad ekaSatam nil#ndm, tasam Satath 
Satam ekatkasyam dviisaptaJir dviisaptatih pratiSakha nd4i-sahas-
rat;i bhavanti, iisu vyanaS cuati. · 

6. _In the heart is this se1f. Here are these hundred and one 
artenes. To each one of these belong a hundred smaller arteries. 
To ~h o_f ~hese belong seventy-two thousand branching 
artenes. Wtthin them moves the diffused breath. 

See C.U. VIII. 6-6; B.U. II. 1-19. an!! self which is in the heart is the jivatman or the liiigiitman. S 

_7· atha~kayordhva udanaiJ,, pu1JYC1Jil Put~yalokam nayati, 
papena papam, ubhiibhyam eva manu$ya-tokam. · 

7- Now, rising upward through one of these the up-breath 
leads, in consequ~nce of goo?- (work) to the good world, in 
consequence of evil to the evil world, in consequence of both 
to the world of men. 

8. tidityo ha vai biihya; j>rii'l;la udayati, e!ja hy enam cak!}~am 
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jwti1)1lm anugrh,_,anaiJ, f>rthivytim yd _dt:vatd_ sai$ti ~TV$asydpanam 
av~tabhyiinlard yad dka5as sa samano, vayur eyana~. 

8. The sun, verily, rises as the external .~e _for it. is ~h~t 
which helps the life breath in the eye. The dtv~tty which IS m 
the earth supports a person's o'?-~breath. Wha~ t~ betwee_n (the 
sun and the earth) is the equalismg breath. Air lS the diffused 
breath. 

g. tejo ha vai uda~~· tasmad '!Pa~dntatejti/.t punar-bhavam 
indriyair manast sampadyamanasl}. 

g. Fire, verily, is the upbreath. The~fore, he who:e fll:e (of 
life) bas ceased, goes to rebirth, with his senses sunk m mmd. 

10. yat cittas tenai~a f>!ti1J4"!' ~yati, f'litJaS . tejasd yukta/J 
sahatmanii yatha samkalp;tam lokpm ?ayatt. . 

IO. Whatever is one's thinking, there~th one enters mto 
life. His life combined with fire along wtth the self leads to 
whatever world has been fashioned (in thought). 

n. ya evath vidviin jwii1Ja1h veda na hasya prajd hiyate, amrto 
bhavati, tad e$a SWka/J: 

II. The wise one who knows life thus, to him the_re shall 
be no lack of offspring. He becomes immortal. As to this, there 
is this verse : 

12 . utpattim iiyali"! sthiinam vibhu.t~a~ ~caiva PaHfadha, . . _ 
adhyiitfnatn ca,va prii'Y}asya m;fiiiyamrtam asnute, m;na­
yiimrtam aSnuta iti. 

12. The. birth, the entrance, the abo:de, the ~vefold over­
lordship and the relation to self of the hfe, ~o~mg these. one . 
obtains immortality, knowing these one obtams munortaltty. 

Anyone who knows t~e birth of li~e .. ~ts entrance into: the lxM:fy, 
how it abides there in tts fivefold diVlSlon and knows tts relabon 
to the inner spirit enjoys eternal life. 

CONCERNING 

Question 4 

SLEEP AND THE ULTIMATE BASIS 
OF THINGS 

r. atha hainatit sauryiiya1}i giirgya/J f!a~accha_, bhagavan, 
etasmin pur~e kiini svapanti, kany asmtn Jiigratt, kalara ~a 
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deva}J svajman paSyati, kasyaitat sukham bhavati, kasmin nu 
saroe samprati#hita bhavanti iti. 

I. Then Giirgya, the grandson of Siirya, asked him (Pippa­
lada): Venerable Sir, what are they that sleep in this person? 
What are they that keep awake in him? What is the god that 
sees the dreams? Whose is this happiness? In whom, pray, are 
all these established? 

2. tasmai sa hoviica: yathii, giirgya, maricayor arkasyiistam 
gacchata/;1 saroii etasmims tejo-ma'J4,aJa eki-bhavanti, tiiiJ puna/;~ 
punar udayatal} pracaranti, evam ha vai tat sarvam pare deve 
manasy eki-bhavati, tena tarhy t!$a puru[io na 5,1'1}oti, na paSyati, 
na jighra#, na rasayate, na sprSate, niibhivadate, niidatte, niinan­
dayate, na vis_rjate, neyiiyate, svapitity iicak!iale. 

2. To him, then, he said: 0 Gargya, as all the rays of the 
setting sun become one in this circle of light and as they spread 
forth when he rises again and again, even so does all this 
become one in the supreme god, the mind. Therefore, in that 
state, the person bean; not, sees not, smells not, tastes not, 
touches not, speaks not, takes not, rejoices not, emits not, 
moves not. (Then) they say, he sleeps. 

J. priitJdgnaya evaitasmin pure jiigrati, giirhapatyo ha vii 
t!$optin.a1J,, vytino'nviihiirya-pacana}J., yad giirhapatyiU pra'Y}iyate 
pra1Jilya1kid iihavaniya/;1 prii1Jil}J.. 

J. The fires of life alone remain awake in this city. The 
householder's fire is the out-breath. The (southern) sacrificial 
fire is the diffused breath. The in-bieath is the oblation fire, 
from being taken, since it is taken from the householder's fire. 

Life is conceived as a sacrifice and these three life breaths are 
symbolically identified with the fires used in the Vedic sacrifice. 
gtirhapatya, householder's fire. It is the sacred home fire kept burning 
at home. · 
anvahirya-jHJcana: southern sacrificial fire. It is the fire of the south 
used for offerings to the ancestors. 

4· yad ucchviisa-nii}Sviisiiv etdv ahuti samam nayatiti samiina}J., 
mano ha vii va yajamtina]J, i#Q-phalam evodiina}J., sa evam yajamti­
nam ahar ahar brahma gamayaJi. 

4· The equalising breath is so called because it equalises the 
two oblations, the in-breathing and the out-breathing. The 
mind, indeed, is the sacrificer. The fruit of sacrifice is the 
up-breath. It leads the sacrificer every day to Brahman. 
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See C.U. VI. 8. 1. In deep sleep the soul is said to be at one with 
Brahman; only we do not know it. See also C.U. VIII. 3- 2. 

5- atrai~a deva~ svapne mahimdnam anubhavati,_ yad dr_gam 
dr~tam anupaSyati, Srutam Srutam evtirtham anuS.r1.:1ot1, de~a-dlgan_­
taraiS ca praty anubhiitam puna~ punaiJ, praty anubhavah, dr#am 
cadrstam ca Srutam caSrutam canubhiitarit ctinanubhUtam ca 
sac· ~~sac ca sarvam paSyat£ sarva~ paiyati. 

5- There, in sleep, that god (mind), experiences greatn~. 
He sees again whatever object has been seen, he hears agam 
whatever has been heard, he experiences again and again 
whatever has been experienced in different places and direc­
tions. What has been seen and not been seen, what has been 
heard and what has not been heard, what has been experienced 
and what has not been experienced, what is existent and what 
is non-existent, he sees all; being all he sees (all). 

Usually in dreams, we have reproductions of waking experiences 
but sometimes we have also new constructions. See B.U. IV. 3 
9-18, where the creative side of dream consciousness is mentioned. 

DREAMLESS SLEEP 

6. sa yada tejasabhibhuto bhavati, atrai!ja devaiJ, svapnan na 
paSyati, atka tad etasmin Sarire etat sukham bhavati. 

6. When he is overcome with light, then in this state, the 
god (mind) sees no dreams. Then here in this body arises this 
happiness. 

The state of dreamless sleep is described here. 

7- sa yatlui, saumya, vayamsi vaso vr~am sampratighante, 
evam ha vai tat sarvam para atmani samprati#hante. 

7- Even as birds, 0 dear, resort to a tree for a resting-place, 
so does everything here resort to the Supreme Self. They all 
find their rest in the Supreme Self. 

8. Prthivi ca Prthivi-mtitra ca, apaS capo-matra ca, tejaS ca 
tejo-matra ca, viiyuS ca vayu-matra ca, aMSaS cakaSa-matra ca, 
cak~uS ca dra~lavyam ca, Srotram ca Srotavyam ca, ghrlit)am ca 
ghratavyam ca, rasas ca rasayitavyam. ca, tvak ca sparSayitavyam 
ca, vak ca vaktavyam ca, hastau cadatavyam ca, upasthaS 
ciinandayitavyam ca, payuS ca m·sarjayitavyam ca, padau ca 
gantavyam ca, manaS ca mantavyam ca, buddhiS ca boddhavyam 
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ca: ~m:kiiraS f:Ohatit-~rlavyam ca, ciUam ca cetayitavyam ca, 
te;as ca v1dyola)11tavyam ca, prat_UlS ca vidhiirayitavyam ca 

8. Earth and the elements of earth, water and the el~ments 
of ~ater, fire and the elements of fire, air and the elements 
of atr, eth~r and the elements of ether, sight and what can be 
seen, heanng and what can be heard, smell and what can be 
smelled, taste and what can be tasted, the skin and what can 
be touched, speech and what can be spoken, hands and what 
~ be handled, the organ of generation and what can be 
enJoyed, the organ of excretion and what can be excreted, the 
feet ~d what. can be walked, the mind and what can be 
percetved, the mtellect and what can be conceived, the self­
sense and what can be connected with the self, thought and 
~hat can be thought, radiance and what can be illumined, 
life-breath and what can be supported by it. 

We haye here an enumeration of the Siimkhya principles of the 
~ve COSID..tc elements. the ten organs of perception and action, mind, 
mtellect, self-sense and thought together with light and life. 

9-_ e~~ -~i_dr_a:jta_, spra:j{d, Srotii, ghriita, rasayita, manta, boddhii, 
karla, m;nanatma, pu~a/;1, sa pare'k~ara iitmani sampratisthate. 

9· He, verily, is the seer, the toucher, the hearer, the s~eller, 
the taster, the perceiver, the knower, the doer, the thinking 
self, the person. He becomes established in the Supreme 
Uundecaying Self. 

T~e subject self is established in the Spirit which transcends all 
duality, even the distinction of subject and object. 

IO. param evii~aram pratipadyaJe sa yo ha vai tad acchayam 
aSarira~'.. alohitam, Subhram, a~aram vedayate; yas tu, saumya: 
sa sarva;na/;1 sanw bhavati. tad e:ja Slokah: 

10. H~ who kno~ the ~owless, bOdiless, colourless, pure, 
undecaymg self attatns venly, the Supreme, Undecaying (self). 
He who,_ 0 dear, _knows thus becomes omniscient, (becomes) all. 
As to this, there lS this verse: 

:rr. m"jiian~ma salta devm:s ca sarva1"/; priit)li bhUttini sam­
pratt${hanti yatra, 

tad a~~ram _v~ayate yas tu, saumya, sa sarvajfta/J, sarvam 
evamveSa Its. 

II. _He who knows that Undecaying (self) in which are 
established the self of the nature of intelligence, the vital 
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breaths and the elements along with all the gods (powers) 
becomes, 0 dear, omniscient and enters all. 

Question 5 

1. atka hainam Saibyas satya-kiima~ papraccha, sa yo ha vai 
tad, bhagavan, manu$ye~u pniya1}tintam au1Kkiiram abhidhyliyita, 
katamam va va sa lena lokam jayatUi. 

1. Then Satya-kama, son of Sibi, asked him (Pippalada): 
Venerable Sir, what world does he, who among men, meditates 
on (the syllable) Aum until the end of his life, win by that? 

S explains abhidhyiina to ~ intense contemplative activity_ f~ee 
from all distractions. bahya-v~$ayebhya upasamhrta-kara~ sanuiluta­
citto bhaktyiiveSita-brahmabhiive autilkare atma-pratyaya-santana-vic­
chedo bhinnajiiliya pratyayiintariikhiUk(Wnirviitastha-dipa-Siklta-samo' 
bhidhyiina-Sabdiirthafl. 

z. tasmai sa hovaca, etad vai, satya-kiima, param ciiparam ca 
brahma yad autnkiira]J, tasmiid vidviin etenaivayatanenaikataram 
anveti. 

z. To him, he said: That which is the sound Aum, 0 
Satya-ldima, is verily the higher and the lower Brahman. 
Therefore, with this support alone does the wise man reach 
the one or the other. 

The verse distinguishes between the Unqualified Absolute Brahman 
and the qualified Personal! Svara. 

3· sa yady eka-miitram abhidhyiiyita, sa tenaiva samveditas 
tUr1_tam eva jagatyfim abhisampadyate; tam reo manu$ya-lokam 
upanayante, sa tatra tapasii brahmacarye1;1a Sraddhayii. sampanno 
mahimiinam anubhavati. 

3. If he meditates on one element (a), he, enlightened even 
by that, comes quickly to the earth (after death}. The IJ-c_as 
(verses} lead him into the world of men. There, endowed wtth 
austerity, chastity and faith, he experiences greatness. 

4- atha yadi dvi-miitre1_fa manasi sampadyate, s.o'ntari~am 
yajurbhir unniyate soma-lokam, sa soma-loke vibhii.tim anubhUya 
punaf' iivarlate. 

4· Then, (if he meditates on this) as of two elements (au) 
he attains the mind. He is led by the yaju~ (formulas) to the 
intermediate space, the world of the moon; having experienced 
greatness there, he returns hither again. 
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5. ya]J punar etam tri-miitrctta aum ity etenaiviik$at"~ param 
puru$am abhidhyii.yita, sa tejasi sUrye sampan~; yatha pddo­
daras tvaca vinirmucyata evam ha vai sa papmana vinirmuktal} 
sa siimabhir unniyate brahma-lokam, sa etasmiij jivaghanat 
pariit-param puriSayam puru~am ik$ate: tad etau Slokau bhav~. 

5. But if he meditates on the highest person with the three 
elements of the syllable Aum {a, u, m}, he becomes one with 
the light, the sun. Even as a snake is freed from its skin, even 
so is he freed from sins. He is led by siima (chants) to the 
world of Brahma. He sees the person that dwells in the body, 
who is higher than the highest life. As to this there are these 
(two verses). 

S says: The world of Brahmi. is the world of Hira,ya-garbha who 
is the lord of the satya-loka. Hira,ya-garbha is the self of all the jivas 
travelling in saritsara; for he is the internal self of all living beings 
in the subtle form and in him, the subtle self are all the jivas strung 
together. So he is 'jiva-ghana.' sa hira,ya-garbhafl sarve~tim satil­
siirif!.iim, jiviiniim atma-bhataiJ; sa hy antar-atmii litiga-ritpe1}a sarva­
bh-utiituim, Jasmin hi li1igiitmani satnhatal} sarve ftvifs, tasmiit sa 
jiva-ghanafl. 

The knower of the three element<; a, u, m, sees the Supreme beyond 
the Hirll"Jya-garbha. He obtains liberation and is not forced to 
return to mundane life. He sees the Supreme !Svara who is beyond 
the world-soul and that vision qualifies him for liberation. jiva--g~ 
param pu~ pa5yati, tato mukto bhavati. A. 

6. tisro-miitrii mrtyumatyal} frtayukta anyonya-sakta anavi­
prayuktii~. 

kriyiisu biihyiibhyantara-madhyamiisu sat11yak-jwayulaasu na 
kampate jnaJ_o. 

6. The three elements"(each) leading to death (by itself), if 
they are united to each other without being separated and 
employed in actions well performed, external, internal or 
intermediate, the knower does not waver. 

If a man meditates on the three elements, separately, it is an 
emblem of mortality; if he meditates on them as interconnected, he 
gets beyond mortality. jigrat-svapna-su~upta-pu."Ufi!J salsa sfMnair 
miitrti-traya-rupe1J4 autilkaratma-rUPetJ4 dr!Jtfil} sa hy evam vidvan 
sarviitma-bhuta aumkara-mayafi kuto vii calet kasmin va. S. 

The interconnection of the three elements, a, u, m, indicates the 
inter-relatedness of the three worlds of waking, dream and sleep. 
See M.U. 

He becomes one with the personal Supreme !Svat-4, obtains 
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saroiitmatva becomes one with the whole universe and is not disturbed 
as there is ~othing independent of him, sva-vyaliriktabhaviit. A. 

7- rgbhir etam, yajurbhir antarik!fam, stimabhir yat tat kavayo 
vedayante . _ _ 

tam autnkiirenaiviiyatanenanveti vtdvan yat lac chantam, 
ajaram, am!tam, abhayam, Pa:am ca._ . 

7• With the !C (verses) (one atta.t~s) thts world, ~th the 
yaju$ (formulas) (one attams) the m~erspace and With ~he 
sdman (chants) (one attains) to that which the seers recogmse. 
That, the wise one attains, even by the_ mere sound Aum as 
support, that which is tranquil, unaging, Immortal, fearless and 
supreme. 

kavajalF sUrayalJ: sages. _ 
The Supreme status is beyond the three worlds. The tunya state, 

though it underlies the other three states also transcends them. 

Question 6 

CONCERNING THE PERSON OF SIXTEEN POINTS 

r. atka hainam sukeSd bhiiradviija/J papraccha, bhagavan, 
hira~ya-niibhal; kausalyo riija-putr_o miim upetyaitatn praSnan: 
aprcchata; fiOtf,aSa kala~, bhara_dvii!a, pu~am vettha, tam ~m 
kumiiram abruvam, naham nnam veda, yady aham __ unam_ 
avedisam katham te niivakryam iti, sa-miUo vii e!ja parm~~yat1 
yo'nriam abhivadati, tas_~n n~rha_my anrfa"! va~tum, sa tU!i~~t~ 
rafham iiruhya pravavra;a, tam tva Pr';'hamt, kvas~u puTWJa/; Itt. 

1. Then, SukeSa, son of BharadvaJa, ask_ed hrm: Venerable 
Sir, Hiral)ya-nabha, a prince of the Kos~~ kmgdom approached 
me and asked this question, 'BharadvaJa, do you know the 
person with sixteen parts?' I replied to that prince, 'I know 
him not. If I had known him, why should I not tell you about 
it. Verily, to his roots, he withers, who speaks ~trnt_h. There­
fore, it is not proper for me to speak untruth. In_ silence, ~e 
mounted his chariot and departed. I ask you about him, where ts 
that person? 

He who speaks an untruth withers to his roots. 

2. tasmai sa hoviica, ihaiviinta!J-Sarire, saumya, sa pu~o yas­
minn etah !io4aSa kalii}J prabhavanti iti. 
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2. To him he said: Even here, within the body, 0 dear, is 
that person in whom these sixteen parts arise. 

The self of the sixteen parts becomes in the Siimkhya system the 
liiiga-Sarira or the subtle body (see below verse 4), with some 
modifications. 

3- sa iktjiimtakre, kasminn aham utkriinta utkriinto bhavi!iyiimi, 
kasmin vii prati!ithite pratifithiisyiimi iti. 

3- He (the person) thought (in himself): In whose departure 
shall I be departing? And in whose settling down shall I be 
settling down? 

4- sa prii'IJ(lm asrjata, prii't}iic chraddh.im khath viiyur jyotir 
iipa]J prfhivindriyam, mano'nnam, anndd vfryam, tapo mantra~} 
karma lokriJ;, loke~u ca niima ca. 

4- He created life; from life, faith, ether, air, light, water, 
earth, sense organ, mind and food; from food, vital vigour, 
austerity, hymns, works, worlds and in the worlds name. 

S means by prii1Ja, HiratJya-garbha or the world-soul. hiratJya­
garbhiikhyam sarva-prii1)i-kiiratJiidhtiram, antar-atmiinam. Sraddha or 
faith comes next and then the material elements. 
l\'iima suggests individuation. The souls exist in the world-soul, 
in their subtle condition, and then they acquire embodiment or 
gross condition. 

5- sa yathema nadya!J syandamtimi/J samudriiyaniilJ, samudram 
priipyiistath gacchanti bhidyete tasiim nama~rupe samudra ity 
evath procyate, evam eviisya paridrafitur im.i/J $ot!aSa kaliiiJ puru~ 
$tiyatrti~ punt!jam priipyiistam gacchanti bhidyete casam niima-ritpe 
puru~a £ty evam procyate, sa e!jo'kalo'mrto bhavati, tadqa Slokal;: 

5- As these flowing rivers tending towards the ocean, on 
reaching the ocean, disappear, their name-shape -broken up, 
and are called simply the ocean, even so of this seer, these 
sixteen parts tending towards the person, on reaching the 
person, disappear, their name-shape broken up, and are called 
simply the person. That one is without parts, immortal. As to 
that there is this verse: 

See M.U. IV. z. 8; C.U. VIII. 10. 
As the names of the rivers are lost in the sea, so are our names 

and shapes lost when we reach the Divine. 'To Tao all under heaven 
will come as streams and torrents flow into a great river or sea.' 
Tao Te Ching, XXXII. Cp. Rtlmi, 'that your drop may become the 
sea' (Ode· 12), and 'None has knowledge of each who enters that 
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he is so and so' (Ode 15. Nicholson: Shams-i-Tabriz). Eckhart says: 
'When I go back into the ground, into the depths, into the well-spring 
of the Godhead, no one will ask me whence I came or whither' I 
went.' 

Cp. Christina Rosetti: 
'Lord, we are rivers running to Thy sea, 
Our waves and ripples all derived from Thee, 
A nothing we should have, a nothing be 

Except for Thee.' 

6. ard iva ratha-ndbhau kald yasmin prati#hita/_t 
tam vedyam puru~am veda yatha ma vo mrtyu/J. parivyathii}J. 

6. In whom the parts are well established as spokes in the 
centre of the wheel, know him as the person to be known, so 
that death may not afflict you. 

CONCLUSION OF THE INSTRUCTION 

7· tan Jwviica, etavad evtiham etat param brahma veda, niita!,J 
pat'am asti ti. 

7· To them, then, he (PippaHida) said, 'only thus far do I 
know of that Supreme Brahman. There is naught higher than 
that.' 

8. te tath arcayanta}J, tvam hi na/_t pita yo'smiikam 
avidyliyiiJ;, param param tarayasi, iti; nama~ param.a-nibhyo 
nama~ parama-r#bhya~. 

8. They praised him (and said): Thou, indeed, art our father 
who does take us across to the other shore of ignorance. 

Salutation to the supreme seers. 
Salutation to the supreme seers. 

na?s pita: our father. The teacher who helps us to know the truth is 
the spiritual father as distinct from the physical father, Sarira-matram 
jo.nayati. $. 

MUlfl)AKA UPANI$AD 

The Mu"tJifaka Upani$1Jd belongs to the Atharva Veda and has 
thr~ chapters, each of which has two sections. The name is 
denved fr?m the root mu1JI!,., 'to shave,' as he that comprehends 
the t~aching of the Upani~d is shaved or liberated from error 
and Ignorance. The Upani$ad States clearly the distinction 
between the higher knowledge of the Supreme Brahman and 
t~e lower knowledge of the empirical world. It is by this higher 
wisdom and not by sacrifices or worship that one can reach 
Brahman. Only the sarimyasin who has given up everything 
can obtain the highest knowledge. 
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I. I. 3· M ufJf!aka Upani!jad 

MU~J;>AKA I 

Section I 

THE TRADITION OF BRAHMA-KNOWLEDGE 

I. brahmli devtiniim prathama/:t sambabhiiva viSvasya kartd 
bhuvanasyag~ 

sa brahtna-vidyiitn sarva-vidyii-prali!fthiim atkarviiya jye#ha­
putriiya prtiha. 

r. Brahmii arose as the first among the gods, the maker of 
the universe, the protector of the world. He taught the know­
ledge of Brahman, the foundation of all know ledges, toAtharval)., 
his eldest son. 

Brahma., the creator of the world and its governor arose, by the 
exercise of his ov.n choice. His rise is unlike the birth of individuals 
which is determined by their past deeds. S. svatantrye~ na dharmii­
dharma-vaiiit. Brahmii here is Hirat;ya-garbha, the world-soul. 
brahma-knowledge: A life without philosophy is not livable for man, 
in the view of Socrates. See Plato's Apology. Aristotle observes: 
'All the other sciences which are not philosophy are more necessary, 
but none is more important than philosophy.' 

2. atharva1;1e yam pravadeta brahmatharva tam purovaciiitgire 
brahma~vidylim 

sa bharadvlijiiya satyavlihaya praha bhiiradvlijo'itgirase 
pariivariim. 

2. That knowledge of Brahman, which Brahmii. taught to 
Atharva.J)., and Atharvai). in olden times told Ailgiras. He (in his 
turn) taught it to Satyavii.ha, son of Bhii.radvii.ja and the son 
of Bhii.radvaja to A:il.giras-both the higher and the lower 
(knowledge). 

paravariim: both the higher and the lower (knowledge) or 'know~ 
ledge descended from the greater to the lesser. What permeates the 
obje<:ts of all knowledge, great and small.' S. parasmiit parasmiid 
avaretJa priipteti pariivarii., parii.vara sarva-vidya~vi~aya-vyiipter vii 
tiim pariivariim. 
Avidyii is aparii~vidyii concerned with things perishable and vidyii. 
~ parii vidyii. dealing with Imperishable Being. Higher knowledge 
IS concerned with the understanding of the nature of the supreme 
good, nipeyasa, and the lower knowledge deals with the disciplines 
relating to instrumental values. 

3· Saunako ha vai mahaililo'tigirasam vidhivad upasanna!J 
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papraccha, kasmin nu bhagavo vijiiiite sarvam idam vij1Ui.tam 
bhavati iti. . . 

3. Sam1aka, the great householder, duly approach~d Angrras 
and asked, through what being known, Venerable Str, does all 
this become known? 

'Is there one cause of all the varieties ~n. the wo;Id, which _cause 
bein gknown all will be well known?' ktm tw ash sarvasya Jat;ad­
bhedasyaika-karat}am yad ekasmin vijiiiile sarvam vijnatam bhavat~? S. 

TWO KINDS OF KNOWLEDGE 

4. tasmai sa ho_vdca: dve_ ~idye_ veditavye iti ha sma yad 
brahmavido vadantz, parii ca~vapara ca. 

4 
To him he said two kinds of knowledge are to be known, 

as, indeed, the know~rs of Brahman declare-the higher as well 
as the lower. 

aparii: lower knowledge. It is also a kind of knowledge, not bhrama 
or mithyii jiiiina, error or false~ood. It_ also .aims at knowledge of 
the highest reality even though m a partial or nnperfect manner. 

5- tatriipara rg-vedo yajur-vedaJ;, ~iimf!-vedo'~htf.rva-veda}J_ Sik$~ 
kalpo vyiikara1Jam niruktaffl chanM }yol~$am-tll. atha para yaya 
tad ak!jaram adhigamyate. . 

5 Of these the lower is the IJ.g Veda, the YaJUr Veda, the 
Sa~ Veda, i:he Atharva Veda. Phonetics, Ri~ual, ~rammar, 
Etymology, Metrics and Astrology. And the higher ts that by 
which the Undecaying is apprehended. 

Cp. $ivasvarodaya. The Veda is not to be calle~ Veda for there 
is no veda in Veda. That is truly the Veda by which the Supreme 
is known. . 

na vedatil veda ity iihur vede vedo na mdyale. 
paratma vedyate yena sa vedo veda ucyate. 

THE IMPERISHABLE SOURCE OF THINGS 
UNPERCEIV ABLE 

6. yat tad adreSyam, agriihyam, agotram, avaNJam, acak!fu?r 
Srotrarh tad apli'l')i-plidam, 

nityam vibh~th sar:va-¥ata~ SU!~k~mam tad avyayam yad 
bhiita-yomm parzpasyantJ d~JraiJ. . . 

6. That which is ungraspable, Without family, Without caste, 
without sight or hearing, without hands or feet, eternal, all-
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pervading, omnipresent, exceedingly subtle, that is the Un­
decaying which the wise perceive as the source of beings. 

.Udy.,.: unperceivable. adrdytl• adrSyatis saroe~iiltf buddJJI,._ 
driy~ llg4M}'IIm. s. 
'l1iblttmJ: all-pervatpng. 'flittiAam bralmuitli-sthavariinta-Jwi"i-Metlair 
bilaatUi flibAtml. S. . 

The indescribable Absolute Br4imtarl is also the source of beings, 
blliUa-yotli. For Samkara, bbfita-yoni is ]Sva,a, for Madhva it is 
Vi~u. 

The use of the word yotH suggests that Brahman is the material 
canse of the world, according to R.jiOfli-~~­

R mentions another verse here which is not found in some editions: 
yUIIIOJ jNufl'lil tuljNu1111J tuti kiii&Ul ~ fui!fi,YO fUJ jyiiyo's# 

l>dal 
vrlq. i:m s4lbtlAo tlivi liflhaJy ekas UfJedam ftUrrwm i'ut"UfNJa -

7- ~lllibhil} srjflk grh1Jilie ca,ytZthii Prt/Jivytim O$adhayas 
.-b,..,...ti, . 

yallr4 sataJ, ~lit kd""""""i taJhak<ariit samhhavatiha 
viiwmo. 

7- As a spider sends forth and draws in (its thread), as herbs 
grow on the earth, as the hair (grows} on the head and the 
body of a living person, so from the Imperishable arises here 
the univetse. 

There is no suggestion here that the world is an illusory appearance 
of Bra/mum. The illustrations are intended to convey that BraiJman 
is the sole canse and there is no second to Brdhman which can be 
used by Bf'lllmum. MY~.,. Qflll.pe~ya svayam eva srjate. S. 

s. tapasa ciyate lwalsma, tato'1UitliiJ ahhijayate, 
IUI1UU f'rilt;W ~ satyam loluiJJ, karmas# camrtam. 

8. By contemplative power Bralmt.a11 expands. From that 
food is produced. From food, life (thence) mind, (thence) the 
reals (the five elements); _(thence) the worlds; (thence the 
rituals) in the rituals, immortality. 

tapas: contemplative power is the energy by which the world is 
produced. ~>a.my""' ;,; ~ jNioena ,.....,. sr-. 
~biavati. R. Tapasisderivedfrom two roots which make out 
that it is austerity or meditation. la/Hl sa,;,upa iJi, tapa iilocatuJ iti. 
The Supreme wmks )>y means and ends and by gnodual .reps: 
kr~, ,.. JIIICa/Jtlt. S. 

I I 
' 
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Brahman in relation to the cosmos is the Personal God who is 
self-conscious and contemplative. The first product anna is for S, 
the unmanifested principle of ?bjectivity, avyak[tam. ~e two ~epre­
sent the subject and the obJect and next anses pra~ •. ~hich ~ 
equates with the world-soul. hiratJya-garbho brahmatw JnllM-kri­
yii-Sakty-adhi!j{hira-jagat siidhiiratw'vidyii-k.ima-k.irma-~hiUa-samu­
diiya-bijiiilkuro jagad-iitma. All these I?roducts are workmg towards 
immortality which is the goal of creation. 

g. yal; sarvajfla}J. sarva-vi~ yasya jna~ama7_am tapa!J; tasmad 
etad brahma ntima-rupam annam ca Jayate. 

g. He who is all-knowing ~d all-wise, wh~ austerity 
consists of knowledge, from him are born thts Brahma 
(Hirat:tya-garbha), name-shape and food 

The all-knowing, all-wise is I Svara or the Absolute ~n ~lation to 
the world. He is wisdom, His tapas is jiiana. From him Issues the 
world-soul, Hirat)ya-garbha or Brahma. 

aniidi-nidhanam brahma Sabda-rupam yad ak$aram, 
vivartate 'rlha-bhiivena prakriya agato yata}J. 

V .ikyapadiya I. I. 
The Brahman who is without beginning and end, who is of the 
form of the indestructible word is apparently transformed into 
objects, and this is the process through which creation takes place. 
Sphota is the indivisible idea with its dual form of Sabda, word and 
artha, meaning. 

MUJ:IJ.lAKA I 

Section 2 

CEREMONIAL RELIGION 

I. tad etat satyam: 
mantre!ju karm<itJ.i kavayo yany apaSyams tani trctayam 

bahudlui. santatiini, 
ttiny ticaratha niyatam, satyaktimd, e!Ja va}J. panthii/.l sukrtasya 

toke. 
r. This is that truth. The works which the sages saw in the 

hymns are variously spread forth in the three vedas. Perform 
them constantly, ye lovers of truth. This is your path to the 
world of good deeds. 

tretiiytim: in the three Vedas or generally performed in the tretii age 
yuge priiyaSa]J pravrttiini. S. · 

I. 2. 4· ·Mut:ttjaka Upan£~ad 

2. yathii ~elayate hy arcis samiddhe havya-viihane, 
tad a;ya-bkiigav aniaret:tiihutil;t pratiptidayec chraddhayii­

hutam. 
. 2. When the flame (which) moves after the fire has been 

kindled, then one should throw with faith his oblations between 
the two portions of melted butter. 

havya-vahana: fire; the bearer of the sacrifice. 

3· yasyiign£hotram adarSam apaur~tamiisam aciiturmiisyam 
aniigraya~m at£thivarjitam ca 

ahutam «vaiSvadevam avidhinti hutam d-saptamiiffts tasya 
lok.in hinasti. 

3· He whose agnihotra sacrifice is not followed by the 
sacrific~ of t~e new moon and of the full moon, by the four 
months. sa~nfice, by the ritual (performed in the harvest 
season) IS Without guests, without oblations, without the cere­
mony to all the gods or gives offerings contrary to rule, (such 
conduct) destroys his worlds till the seventh. 

The opposition of the Upan£~ads to the observance of rites is 
greatly exaggerated. The performance of rites is unnecessary for 
t.hose ~ho are already liberated while it is necessary for attaining 
hbera~on. When. perf?~g rites we must be fully aware of what we 
are ?omg. There lS a VItal difference between the routine performance 
of ntes and an understanding performance of them. 

In SatajJatha Brahmat.uJ (II. 2. ~· 8--20) it is said that the gods 
and ~~ demo_ns were both the children of Prafii-pat~· both devoid 
of spmtual wisd~m an~ so were subject to the law of change and 
death. Only Agni was munortal. Both set up their sacrificial fires. 
The demo~ per!of!Ded their rites externally and the gods then set up 
tha~ fire m therr mward self. evam . . . antaratman iidadhata and 
havmg done so became immortal and invincible and overcame their 
mortal and vincible . foes. Again~ 'by knowledge (vidyaya) they 
asce~d to wher~ _des!fes have m~g~ated (pariigata/:J,) it is not by 
offenngs (da~rfUihht!J) nor by rgnoran t ardour (avtflvitnsah 
ISapasvi~) · _ .. but only to knowers that that world belongs:· 
. atap~ Brahma1)a X. 5· 4· r6. We must set up the sacrificial 

fire wtthin our ~If. We mn:-t feed the flame by truthful utterance, 
for we quench 1t by speaking falsehood. The distinction between 
external confo~tY. ~d inward purity is ultimately resolved when 
the whole of life lS mterpreted and lived sacrificially. See also 
Satapatha Bnihma1Ja X. 4· 2. 31 and XIII. r. J. 22. 

4· ktilf karalf ca mano-javii ca sulohita ya ca sudht"imravarnii, 
sphuliitginf viSva-rUpi ca devi lelayam<inii iti sapta-j£1}v"al;. 
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4- The seven moving tongues of fue are the black, the terrific, 
the swift as mind, the very red, the very smoky-coloured, the 
spark blazing, the all-shaped goddess. 

all-shaped: another reading viSvaruce, all-tasting. 

5· de$U yaS carate bhriijamiint$U yatM-kiilam ciihutayo hy 
iidadti.yan 

tam nayanty etiis sUryasya raSmayo yatra deviiniim patir 
e/w' dhiviisal_z. 

5· Whosoever performs works, makes offerings when these 
(tongues) are shining and at the proper time, these (offerings) 
in the form of the rays of the sun lead him to that (world) 
where the one lord of the gods abides. 

tleviinam pati!J: the one lord of the gods. Indra according to S and 
Hir"!'j!a-garbba according to R. 

6. ehy ehiti tam ahutayas S#Varcasa?t sUryasya raSmibhir 
yajafniinam vahanti 

priyiitn viicam abhivadantyo'rcayantya, t$a val} putJyas 
suk[to brahma-lokaiJ. 

6. The radiant offerings invite him with the words, 'come, 
come/ and carry the sacrificer by the rays of the sun, honouring 
him and saluting him with pleasing words: 'This is your holy 
world of Brahma won through good deeds.' 

7- plavd hy ete adrt!Jui yajiia-riipa ~!iidaSoktam avaram yeP' 
lumnii: 

dac chreyo ye'bhinandanti mU~f.i jarii-mrtyum te punar 
eviipiyanti. 

7· Unsteady, verily, are these boats of the eighteen sacrificial 
forms, which are said to be inferior karma. The deluded who 
delight in this as leading to good, fall again into old age and 
death. 

~/iidaSoktam: eighteen in number consisting of the sixteen ,wiks, 
the sacrificer and his wife. 
avaram: inferior because it is devoid of knowledge. kevalam jMna­
..,.fttam i=ma. S. 

:Ritual is by itself not enough. V~tha tells Rama:­
kiilam yajiia-tapo-diina-tirlha--devdrama-bhramajfl. 

ciram iidhi, Satcpetiib kfapayanli mrgii iva. 
Deluded by sacrifice, austerity, almsgiving, pilgrimage and 

worship of gods men pass many years in misery, like unto beasts. 
Again, Gartll/4 Pwa,a:-

I. 2. 10. 

SfJ4-sva-tJa1'1}4iraMiicara-niratah sarva-miinaviA 
M jiinanti param dharmam vriha naSyanti dti;,whikah. 

All those who are intent on the performance of the duties Of their 
own ?LSte_ and s~age of life do not know the supreme virtue and go 
to rum With theJT pride. 
. Again in fia1'111/4 Pswif)a, it is said: Deluded by my maya, the 
1gn~rant desU"e (to_ see me) who am hidden, by adopting the vows 
of smgle meal, fastmg and the like which tend to weaken the body. 

ekabhuktopaviistidyair niyamajfl ktiya-So~af)aif.i 
m~ parok§am icchanti mama mfiyi-vimohitiih. 

See B.G. XVII. 5 and 6. . 

B. avidyayam -~e varlamina.[a svayam dhirii?t pa1J4,itam 
manyama~ 

jangltanyaflllinti[J pariyanti mUtj./uift., andhenaiva nivamiinii 
y~. ' 

~- ~biding in the midst of ignorance, wise in their own esteem, 
thinking themselves to be learned, fools, afflicted with troubles 
go about like blind men led by one who is himself blind. ' 

See Katha I. 2. 5.; Maitri VII. g. 

9- avitlyiiyiim bahudhii vartamana vayam krlarlha ity abhi-
manyanti biilaJ!: · 

yat kannitw na pravedayanti rdgiit tenaturdh ksinaloktU 
cyavante. · · · 

9· The ~ture, living manifoldly in ignorance, think 'we 
have accomplished our aim.' Since those who perform rituals 
do not understand (the truth) because of attaclunent therefore 
they sink down, wretched, when their worlds (i.e. 'the fruits 
of their merits) are exhausted. 

bQI4: immature, ignorant. ajiiiini~. S. 

IO. ~ manyama,.a vari~!ham niinyac chreyo vedayante 
pam~ · 

niikasya PrP.Ite te suk(te'ntdJhutvemam lokam hinataram va 
viSanti. 

Io. These deluded men, regarding sacrifices and works of 
merits as most important, do not know any other good. Having 
enjoyed in the high place of heaven won by good deeds they 
enter again this world or a still lower one. ' 

i#ti-j>Nrlam: see PraSna I. g.n. 
fJiikasya: of heaven or the place where sorrow is unknown . .b:ni 
~ M IM:avatity aluuit d~ tan navidyate yasMinn 4Sa# 
Mka/o. A. 
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II. tapa]J, Sraddhe ye hy upavasaniy ara~ye Siintii vidvii'thso 
bhaik~iicaryiirh caranta!t, 

siirya-dviiret~a te virajiiJ; prayiinii yatriimrta!t sa puru$0 hy 
avyayiitma. 

II. But those who practise austerity and faith in the forest, 
the tranquil knowers who live the life of a mendicant, depart 
freed from sin, through the door of the sun to where dwells 
the immortal, imperishable person. 

ara1Jye: in the forest; spiritual life in India has solitary meditation 
as one of its essential stages. It has been the cherished ambition and 
pursuit of the lonely ascetic. It is assumed that those who are dis­
tracted by the cares and encumbered by the possessions of the world 
find it hard to secure their spiritual ends. Those emanicipated from 
these are free to devote themselves to the highest aim. When once 
the end is reached, the Indian satn#)lasin travels at pleasure and 
has no fixed residence or occupation. The first Christians were 
homeless wanderers. The mendicant rather than the resident 
community of monks has been the Indian ideal. Monasteries are 
more temporary rest-houses or centres of learning than permanent 
habitations. 

The Hindu system of asramas according to which every one of 
the twice-born towards the close of his life must renounce the world 
and adopt the homeless life and the ascetic's garb has had great 
inflqence on the Indian mind. Though in intention, certain classes 
were not eligible to become monks, in practice monks were recruited 
from all castes. 

The Jain and the Buddhist orders thong~ based on the ~cient 
Hindu custom have become more centralised and co-ordmated. 
Mutts or monasteries have become more popular among the Hindus 
also. To erect a monastery for the service of the wandering ascetics 
has become recognised as an act of religious piety. 

In these verses the Upani-?ad points out the superiority of the way 
of knowledge to the empty and formal ritualism of the BrlihmatJas. 
The latter lead to the world of Bra.hma which lasts as long as this 
world lasts while the former takes us to the world of I Svara, i.e. 
oneness with the Supreme, where we obtain sarviitmabhiiva. 

BRAHMA-KNOWLEDGE TO BE SOUGHT FROM A 
TEACHER 

I2. pari~ya lokiin karmacitiin briihma1}0 niroedam iiyiin nasty 
akrta'J k.rlena 

tad vijiui.niirlhatit sa gurum eviibhigacchet samit-pii~i?s 
Srotriyam brahma-ni$(ham. 

II. I. r. 

I_2. Having. scrutinised the worlds won by works, let a 
Brahm:z1J4 amve at non-attachment. The (world) that is not 
made IS not. (won) by what is done. For the sake of this know­
ledge, let hirrl: only approach, with sacrificial fuel in hand a 
teacher who ts learned in the scriptures and established' in 
Brahman. 

~arma .is a _means to what is transitory and not eternal. karma 
antt;:asyatva siidhanqm. S. 
frotnyam: a teacher who is learned in the scriptures. Sruta vediintam 
He shoul~ also be a man of realisation. · 
brahma-nt~!ham: established in Brahman. brahma~siiksiitkiiravantam R . . 

IJ. tasmai _ s~ _vidviin upasannaya samyak praSiinta-cittiiya 
Samanmtaya 

yenak~aram purU$a1it veda satyam provaca t.am tattvato 
lwahma-vidyiim. 

. IJ. U~to him who has approached in due form, whose. mind 
IS tran<JUll. and who has attained peace:, let the knowing (teacher) 
te~h m tts very truth that knowledge about Brahman by 
which one knows the Imperishable person, the true. 

. Cp. the. Buddha: 'The Briihmat:ta whose self has been cleansed of 
sms, ':"hots free from conceit, whose nature is not stained byJ'assions 
who ~ :eJf;::o~trolled, who has studied the Vedanta an lived ~ 
chaste ~ ts mdeed the man who can expound the doctrine of 
Brahman. 

yo 1J_:Iih"'!-1JAJ ~ahita-papa-dhammo nihuhunlw n£kkasiivii ya-tatto 
v~u vusita-brahmacar£yo dhammena so briihmano brahma-

viidam vadeyya · 
. yass'ussadii n'atthi kuhiiici i<Jke'ti. 
UdiiJJa I. 4. Pali Text Society edition (1885) p. 3· 

MU]!1I;>AKA 2 

Sedion I 

THE DOCTRINE OF BRAHMAN-ATMAN 

I. tad etat satyam: 
yatha sudiptat p«:vakiid visphuliiigii/.l sahasraSah prabhavante 

sarUpii?J · 
taihak$ifriid vividhii?s, saumya, bhiiviiiJ prajiiyante tatra caiviipi 

yants. -
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1. This is the truth. As from a blazing fire, sparks of like 
. form issue forth by the thousands, even so, 0 beloved, many 
kinds of beings issue forth from the immutable and they return 
thither too. 

See B.U. IL I. 20. 

2. divyo hy amUrlaJ.s p_u~ala sa btihyabhyantaro hy ajaJ.s 
aprii1}Q by amanii~ Sublwo a~ariit parata/J, para/J. 

2. Divine and formless is the person. He is without and 
within, unborn, without breath and without mind, pure and 
higher than the highest immutable., 

~ara, the immutable: the unmanifested, pra.krti: the self is 
beyond this. 

3. etasmaj jayate patw ma~ stm1Mtllriyii1)i ca,. 
kham vtiyur jyotir apal} J1rlhivi vilvasya tlhan1}i. 

3. From him are born life, mind, all the sense-Qrgans (also) 
ether, air, light, water and earth, the supporter of all. 

ji.yak: are born. It is not creation but emanation that is suggested. 
S points out that the world which issues out of him is _not real. 
atlidyi-fli~-viktit'a-bhilta/J, "~ 11.11~ . • It JS_ as real 
as the person from whom it issues. So even the author ts saJ.d to be 
unreal, being the manifestation of the Supreme Bralltll4ft through 

maya. . ,a;;..::J 
caittmyam t~irupadhtkam Stuldlulm_ tmikal~!" ~~ la#M!­
ji"inam kaivalyam tad eva maytl-jwatibimbila-~ luirti1J4:1N 
bllavati. A. 
The whole creation is traced to the personal Lord Uvara who along 
with the principle of objectivity is a manifestation of the Absolute 
Brahman. 

4· agnir mit'dha, ca~ candt'a-siiryav,diSa,fl Siotre, vag vivrtaJ 
ca vedah; 

vayu~ pri1J.O hf'dayam viSvam, asya padblsyam p,thiJJi hy ~ 
sarva-bhitanlartUmii. 

4· Fire is His head, His eyes are the sun and the moon, the 
regions of space are His ears, His speech the revealed Vedas; 
air is His life and His heart the world. Out of His feet the earth 
(is born); indeed He is the self of all beings. 

We have here a description of the Ma-riipa which in B.G. XI 
receives enlargement. It is reported of St. Benedict that ~ ~ 
a transfiguration in which he saw the whole world before hun as m a 
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sphere all collected together. Rudolf Otto: M yslicism: East 41ld West 
(I932), p. 6o. 

The SfMibrfan, world-soul, is pictured as the world form or vili.t. 
jlajca-tNJJui--bhvtani.m atttar-atftUi sthVla-paiica-bhiita-Stlriro hi rMil/. 
iti. A. 

5. tastrkid agnis samidho ya:sya siry~ S01IUit parjanya 
O!iadhaya/J. p,thivyam, 

p..miin retas <iiicati yo,;Jayiim balwi~ Jwajii# Jnii'N<ii< 
samprasutaJ,. 

s. From him (proceeds) fire whose fuel is the sun; from the 
moon, the rain; herbs on the earth. (nourished by them) the 
male fire pours seed in the female, thus are creatures produced 
from the person. 

6. lasmiid rc4 ...... yaj~ dilqa yajfltU C4 ...... kralavo 
--~..u -.rli'•. u, 

SllfiwolsMai u yaj.....,.. calokaJ,...,. yoko J>Oflfde yok• 
....,.~. 

6. From him are born the rc (verses), the ~ (chants), 
the ~ (formulas), the rites of initiation, all the sacriftces, 
ceremonies and sacrificial gifts, the year too, and the sacrificer, 
and the worlds where the moon purifies and where the sun 
(shines). 

Here is a reference to the world of the fathers and the world of the 
gods. See c.u. v. 10. 

7·- C4 .... INziMIJNj .-Jw""""" s.idAyd _., 
ptdavo ooyaM.si 

jwii'}OJ>a- vrihi-y-u tapai co lraddhii S4lyom fwaitlfta,. 
caryaM vidA# ca. 

7. From him also the gods are born in manifold ways, the 
celestials, men, cattle, birds, the in-breath and the out-breath, 
rice and barley, austerity, faith. truth, chastity and the law. 

8. S4f>la-Jwii'J4 Jwtlblrm1anti lasmiil ••f>ldnilas ~ 
sopla-lwmiil!-

sapta ime loka yqu caranti Jwi'/}4 gflhaSaya .wt4s s•pla 
sapta. 

8. From him come forth the seven life-breaths, the seven 
flames, their fuel, the seven oblations, these seven worlds in 
which move the life-breaths, seven and seven which dwell in 
the secret plare (of the bOart). 

S explains the seven prii)8S as the seven organs of sense in the 
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head, i.e. two eyes, two ears, two nostrils and the mouth. These 
are compared to the seven different sacrificial oblations. The per­
ceptions produced by their activ-ities are the flames of the sacrifice. 
The activities of the different senses are co-ordinated by the mind 
which is located in the heart. 

g. atas samudrri girayaS ca sarve asmiit syandante sindhavas 
sarva-ritpiifi, 

alaS ca sarvii o~adhayo rasaS ca yenai$a bhUtais li$!hate hy 
antar-dtmii. 

g. From him, all the seas and the mountains, from him flow 
rivers of every kind; from him are all herbs and their juice 
too; by which, together with the elements, the inner soul is 
upheld. 

While the inward way of contemplation takes us to the self, there 
is the other side of union with the world. The knower penetrates 
the whole world and becomes the All. 

10. puru$a evedatit viSvam karma tapo brall1na pariimrtam, 
etad yo veda nihitatitguhiiytiffl so'v£dyti-granthiffl vikiratiha, 

saumya. 
10. The person himself is all this, work, austerity and Brahma 

beyond death. He who knows that which is set in the secret 
place (of the heart), he, here on earth, 0 beloved, cuts asunder 
the knot of ignorance. 

He gets rid of ignorance. 'The universe has no separate existence 
apart from the person.' na viSvam ntima puru!fiid any ad kiiicid 
asti. S. 

MU~I)AKA 2 

Section 2 

THE SUPREME BRAHMAN 

I. iiviiJ safflnihitam guhticararit ntima mahat padam atraitat 
samarpitam, 

ejat prti')an nimi$ac ca yad etat jrinatha sad asad vare~tyam 
par am 

vijfiiimid yad vari$(ham prajtiniim, 
I. Manifest, well-fixed, moving, verily, in the secret place 

(of the heart) such is the great support. In it is centred all this 
which moves, breathes and winks. Know that as being, as 
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non-being, as the supreme object to be desired, as the highest 
beyond the reach of man's understanding. 

samnihitam: well-fixed. samyak--sthitam hrdi S. sarva-priininiim 
hrdaye sthitam. A. ' · 

2. yad arcimad yad a!_t.ubhyo'!_t.u ca, yasmin lokii nihitti lokinas 
ca 

tad etad ak!jaram brahma sa priinas tad u viiti manah 
tad etat saJyam, tad amrtam,tad v~ddhavyam, saumya:.:nddhi. 

2. What is luminous, what is subtler than the subtle in 
which are centred all the worlds and those that dwell in them 
that is_ the im~hable Brah~~- That is life, that is speech 
and mmd. That ts true, that ts rmmortal, 0 beloved, that is 
to be known, know (that). 

veddhavyam: that is to be known or penetrated, from the root vyadh, 
to penetrate. 

3· dha~ur grhitvti aupani~adam mahiistt'am Saram hy upasii· 
mSitam samd.adhUa: 

iiyamya tad-bhtivagatena cetasti lak!Jyam tad eviik!jaram, 
saumya, viddhi. 

3- Taking as tht; Ix:>w the great weapon of the Upani~d.s. 
one s~ou~d p_lace m. It the arrow Sharpened by meditation. 
Drawtng It wtth a mmd engaged in the contemplation of that 
(Brahman). 0 beloved, know that Imperishable Brahman as 
the target. 

samdadhUa, v. sariulhiyaJa. samdhiinam kuryiit. S. 
4· pra'tJ(lvo dhanul}, Saro hy iitmti, brahma tallak$yam ucyate, 

apramattena veddhavyam, Saravat tanmayo bhavet. 
4· The syllable aum is the bow: one's self, indeed, is the 

arrow. Brahman is spoken of as the target of that. It is to be 
hit without making a mistake. Thus one becomes united with 
it as the arrow (becomes one with the target). 

apra~: without making a mistake, or becoming indifferent to 
o~her obJects and developing a one-pointed mind, Tfi$aytintara­
mmukhena ekiigra--citlena. R. 
tanmaya: united with it; becomes one with it, ekiitmatva. S. 

5· yasmin dyau?J p,.ehivi ciintari~am otam mana/.1 saha 
prti1J4iS ca sarvail}, 

tam evaOiam fiinatha titmtinam, anya viico v,·muiicatha, 
amrtasyai$a setu?~. 
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5- He in whom the sky, the earth and the interspace are 
woven as also the mind along with all the vital breaths, know 
him alone as the one self. Dismiss other utterances. This is the 
bridge to immortality. 
anyli vtica~· other utterances, relating to lower knowledge or not­
self. apara-vidyi-riiP4- S. anatma-~aya-v~. R. 

In the beginning, the two worlds of heaven and earth were one. 
They came into separate being by the act of creation and what 
separates them is the river or sea of time and space. From earth 
we have to find our way to heaven by crossing the river of time. 
See Ep1nomis 984 E. 

6. ard iva 1'atha-tuibhau samMJa yalra ft#yaJ, sa e~o'ntal carate 
baAudha jdyamtlna/.1, 

aum ity evam dhytiyatltatmdnam, svasti va[l piiriiya tamasa[l 
parastat. 

6. Where the arteries of the body are brought together like 
the spokes in the centre of a wheel, within it (this self, moves 
about) becoming manifold. Meditate on aum as the self. May 
you be successful in crossing over to the farther shore of 
darkness. 

pariiya. V. pariya. 
tamasafi: darkness, the darkness of ignorance. 'izvidyi~. S. 

1· yal) saroajiW} suva-vid yasya#a ma.himli bhuvi 
divy~ braAMa-pu.r~ hy t$a vyomny atma p,aU#IJita}J. 

1· He who is all-knowing, all-wise, whose is this greatness 
on the earth, in the divine city of Brahma, in the ether (of 
the heart} is that self-established. 

B. mano-may~ p7'd,a-Sarira-11dii prati#}lilo'nne h!dayaM 
sannidluiya 

lad vijiitinena paripa$yanli dAir41} itunula-f'iipam a"'f1iJM 
yad vibluiti. · 

8. He consists of mind and is the leader of life and body 
and is seated in food (i.e. the body) controlling the heart. The 
wise perceive clearly by the knowledge (of Brahman) the 
blissful immortal which shines forth. 

t:Jff#B: in food, ~ri'l}dme Satire. R. 

g. bllidyale htdaya-gran#JiS chidytmte sarva-satnsayd}J,, 
]l#yante clisya karmti1.1i tasmin drfle pariivare. 

9· The knot of the heart is cut, all doubts are dispelled and 
his deeds terminate, when He is seen-the higher and the lower. 

II. 2. I2. Mu~Upani!;ad 

See Katha VI. I5. 
When_ he sees the Real which comprehends himself, he asserts the 

non-real1ty of all that is opposed to it. The evil in him through his 
past bad acts falls away. With the change in his nature all that is 
not his ceases to bind him. 

THE SELF-LUMINOUS LIGHT OF THE WORLD 

IO. lu"raJJ.maye Ptue koSe virajam brahma ni~kalam 
tac chub~ram jyoti$am jjlotil} tad yad iitma-vido vidul}. 

. IO. In the highest golden sheath is Brahman without stain, 
Without parts; Pure is it, the light of lights. That is what the 
kno'fCI'S of self know. 

II. fUl taJra sUryo bhati, na candra-tiirakam, nemti viJyuto 
bJuinti, kuto'yam agni}J, 

tam eva bhiimam anubluiti saroam, tasya bhdsa saroam 
idam mhluiJi. 

II. The sun shines not there, nor the moon and stars these 
lig_htnings shine not, whe~ then could this fire be? EverY thing 
shines only after that shining light. His shining illumines all 
this world_ 

_See ~~tha. V. I?; S.U. VI. I 4 ; B. G. IX. IS, 6. 
~•s. shin_mg ill"""f!CS all this 'UKJT'ld. The whole objective universe 
tS illumined by Hun for it cannot illumine itself. l&)l'aiva bltasi 
Sf.U't1fUfl unyad tmamuJ-jiJ.am fwakiSayati, na tu tasya SVfllah pr~ 
Satlt4riJJyfiM. S. . 

In the Udinfl I. Io, the Buddha describes nirvana in similar 
terms: · 

yattha tipo Cfl jx1#tq.vi leJ"o viyo na gidhati 
nallllllta sukka jotanti, tidicco na/>PtfMsati, 
nallllllta cu'Niittt4 bhiiti, lllmo tatiJiu na vijjati. 

Pali Text Society edition (r885), p. 9· 

I2. IJI'aAmaivedam afll!lam purastiid brahm,l paSciid brMma 
daksinataS cottarnca ' ' 

~dlwatiJ ca P,.as,tam brahmaivedam viSvam idam 
vari!;!ham. 

I2. Brahman, verily, is this immortaL In front is Brahman 
behind is Brahman, to the ri~t and to the left. It spreads forth 
below and above. Brahmar~, mdeed, is this universe. It is the 
greatest. 
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MUJ:lJ;lAKA 3 

Section I 

III. t. 3-

RECOGNITION OF THE LORD AS COMPASSION 

1. dvii supart;ii sayuja sakhaya samiinam. vrk!fam P~ri~~a~~ 
tayor anya?t pippata_m svadv atty anasnan any_o bhtca~asttt. 

I. Two birds, compamons (who are) always umted, cling ~o 
the self-same tree. Of these two, the one eats the sweet frmt 
and the other looks on without eating. 

See R.V. I. 164. 2o; 5.U. IV. 6; Katha I. 3· I. 
sayujii: always united. sarvadii yuktau. S. 

.pippalam: the sweet fruit. It eats or exp«:riences _the pleasant or 
painful fruits of its past deeds. karma-m~pannam sukha-du}Jkha­
lak!ja1Jam phalam. S. . __ 
svtidv aUi: eats. bhak!jayati upabhuilkte amvekatafl. S. Cp. Aganna 
Suitanta where eating is said to be the cause of degradation to cruder 
forms of existence. 
anaSnan: without eating. !Svara permits the processes of the world 
as the witness and thus impels their activities. pa#yaiy eva kevalam, 
darSana-tnatre~a hi tasya prerayitrtvam riijavat. S. 

2. samdne vrk$e puru~o nimagno'niSayii Socati muhyanuina~ •. 
ju$/am y"ada paSyaty anyam iSam asya mahimiinam dJ., 

vita-Sokah. 
2. On the self-same tree, a person immersed (in the ~rrows 

of the world) is deluded and grieves on account of his help­
lessness. When he sees the other, the Lord who is worshipped 
and his greatness, he becomes freed from sorrow. 

See S.U. IV. 7· 

3· yada paSya}f paSyate rukma-var'l_lam kartaram iSam puTWjam 
lnahma-yonim . . _ . . 

tada vidvan pu'f}ya-pape vtdhiiya ntranJanalf paramam 
samyam upaiti. 

3 When a seer sees the creator of golden hue, the Lord, the 
Pe~n the source of Brahma, then being a knower, shaking 
off g~d and evil and free from stain, he attains supreme 
equality with the lord. 

See Maitrl VI. 18; K.U. I. 4· 
brahma-yoni: the source of Brahmi. Bra.luna, the world-soul has 
!Svara for his home and birth-place. 

III. I. 5· Mu1f4aka Upani!]ad 

Eternal life is said to consist in attaining an absolute likeness to 
God and enjOying a life of personal immortality. 

4· j>r4tJ.O hy ~a ya}J saroa-bhiitair vibhati vijanan vidviin 
bhavate niitivadi 

atma-kri4a atma-ratil} kriyiivii.n C$a brahma-vidii.tn vari#ha/J . 
• 4· Truly ~t is life that shines forth in all beings. Knowing 
~· the Wise ~- d~ not talk of anything else. Sporting 
m the self, delightmg m the sell, performing works, such a 
one is the greatest of the knowers of Brahman. 

kriyilviin: performing works. S, feeling the incompatibility of 
perfo~ing works after attaining knowledge of Brahman, suggests 
that 1t may mean only the previous perfonnance of meditation 
and other acts conducive to a knowledge of Brahman. The verse, 
however, tells us that he who knows the iitman is also a perfonner 
of works. The soul frees itself from all attachments enters into 
the stillness of the self, becomes composed and yet breaks forth into 
te!flporal works without compulsion, without seeking for reward, 
Witho~t sel.fi.sh purpose. Its life is a free outpouring of a liberated 
OOilSClousness and it is incapable of resting even as the living God 
Himself does not rest. Deep unmoved repose at the centre and per­
petual creativity are his features. 

In the Tripurii-raAasya the prince who has become liberated 
even in the present life (jivan-mukta) perfonns his royal duties like 
an actor on the stage, na/avad railga-ma1J4ale, without being motivated 
by any selfish passions. He is not infected by what he does on the 
stage. He remains himself untroubled by the thought 'Thus I did 
right' or'thus I did wrong.' See B.U. IV. 4· 22. He will do his duty 
impartially, regardless of gain and loss. B. G. tells us that our concern 
is with action only, not with the result. 'Battles are lost in the same 
spirit in which they are won.' The duty of a soldier is to fight and 
not to hate. The well-known story of Ali points out how we should 
not act in passion. Ali, engaged in single combat, was on the point 
of victory, but when his opponent spat in his face, he withdrew 
because he would not fight in anger. 

s. satyena labhyas tapasa hy e$a ii.tmii samyag-jiiiinena 
lnahmacary~ nityam. 

antai}-Sarire jyotir-mayo hi Subhro yam paSyanti yataya}f 
/qf1}lllio$iiiJ,. 

5. This self within. the body, of the nature of ligq.t and pure, 
is attainable by truth, by austerity, by right knowledge, by­
the constant (practice) of chastity. Him, the ascetics with their 
imperfections done away, behold. 
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IIJpilsQ: S quotes a line to the effect that tapas refers tD the focusing 
of the mind and the senses on one object, i.e. the eternal Self. 
~~ C4 aikagryam parat~~am tapalJ. 

6. satyam etJa jayate niinrtam, sfdyena pant/sa vUato deva-ytinal} 
ym4krti1Mnty nayo hy iipta-kama yalTa tat satyasya 

par.mam nidluinam. 
6. Truth alone conquers, not untruth. By truth is laid out 

the path leading to the gods by which the sages who have their 
desires fulfilled travel to where is that supreme abode of truth. 

salyawl eva jaytUe: truth alone conquers. This is the motto inscnDed. 
on the seal of the Indian nation. 

jayate v. jllytdi. 

1· bfltae ea tad diuy- acitdy•-riip<ufl ~ "'I4J ~ 
...-... vil>Mli. 

diiril StMliire W iluifllilu ca palyatsv iltaiva nillita1iJ 
gv/klyt&ro. 

7- Vast, divine, of unthinkable form, subtler than the subtle. 
It shines forth, farther than the far, yet here near at hand, 
set down in the secret place (of the heart) (as such) even here 
it is seen by the intelligent. 

8. tsa ~ _grhyflle ni.pi 11ticd M•yair devai~ tapasa 
kanJumd fl4 

jMM-jw~ fliiwtltllo4-s-os I4J4S U. tom p.lyale 
•ilko1411o d.Oya~. 

8. He is not -grasped by the eye nor even by speech nor by 
other sense-organs, nor by austerity nor by work, but when 
one's (intellectual) nature is puriJied by the light of knowledge 
then alone he, by meditation, sees Him who is without parts. 

9· qo'fJfW iJlmd celasii wtlit.uyo y..,.;,. jwM}tl/} p.liefiiiM 
satmnwSa, 

frri1J.tW cillam saroam olaM jwajti1f4M, yasmin f1i.Stuldhe 
viMm>aJy ... iilmd. 

'9· The subtle self is to be known by thought in which the 
senses in five different forms have centred. The whole of men's 
thought is~ by the senses. When it (thought) is pnrilied, 
the self shines forth. 

IO. Y-y41/olo,..,. ,..,....; s41/ovil>h4lifliiwtltllo4-sa/JvtrJ,/Uimay­
llle ytiMI ca kaman 

,_ ,_lokMI< jayale,..... ea .u..a• l4smdd ~ 
,....,..-~. 

III. 2. 3. 

10. Whatever world a man of purified nature thinks of in 
his mind and whatever desires he desires, all these worlds and 
all these desires he attains. 'Therefore, let him who desires 
prosperity worship the knower of the self. 

See B.U. I. 4· 15. 
-The knower of the self bas all his desires fulfilled and can obtain 

any world he may seek. 

MUJWAKA 3 

Sedion z 

DESIRE THE CAUSE OF RE-BIRTH 

I. sa ~ partmiiUIJ bcalmstz dJNim4 yatra 'IJiSwJfiJ mhUiuf& 
bluiH Sublwam 

upasale p.m.. ... ye hy ilkiitJo4s le -- - .m.­
dlnt'iiJ, 

I. He knows that supreme abode of Bt'flitmlm, wherein 
founded, the world shines ~tly: The wise men, who, free 
from desires, worship the Person, pass beyond the seed (of 
rebirth). 

hkram: the seed, the material cause of embodied existence, fl(bfjt&M 
Siuit'ojHidana-kira1}4"'. S. 

2 .• kiiman yalf kamayate manyama~ sa kdmabJ.i, j6ytlle 
tatt'a tatt'a 

paryapta-kamasya ~ "' iluziV4 sarue Jwaviliyanti 
kilmiih 

2. He wh~ · entertains desires, thinking of thbn, is born 
(again) here and there on account of his desires. But of him 
who has his desire fully satisfied, who is a perfected soul, all · 
his desires vanish even here (on earth). 

J. nayam at1Pki jwaflliCQfleM labllyo na medAaya, '"' ~ 

""""'" yam eoa#a f~!f.rde tm4 ltlbhyas ttz.sya#a atm4 fliP! ttllll 
kmtifil !thinJ. 

3. This self cannot be attained by instruction nor by intel­
lectual power nor even through much hearing. HC is to be 
attained by the one whom (the self) chooses. To such a one 
the self reveals his own nature. 

See Katba I. 2. 23. 

I, 
'. 

' 
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4· nliyam atma bala-hinena labhyo na ca pramadae tapaso vapy 
aliilglit 

etair upiiyair yatate yas tu vidvtiths tasyai$a iitmii viSaie 
brahma-dhdma. 

4· This self cannot be attained by one without strength nor 
through heedlessness nor through austerity without an aim. 
But he who strives by these means, if he is a knower, this self 
of his enters the abode of Brahman. 

bala-kinena: by one without strength, which is said to be derived 
from concentration on the self. iitma-n£$thii-janita-virya-hrnena. S. 
Strength or energy is at the root of all great achievements. 
aliilgiit: without an aim. S equates liilga with samnyiisa. liilgam 
samnytisa~. eta£r upiiyai~ baliipramada-saritnyiisajfiiinai}J. S. 
liilga: outward badges of an ascetic, his robes, shaven head, etc. 

Outward signs are not enough for salvation. We require inward 
realisation. aliitga: saritnyiisa. Cp. M.B. XII. n8¢-9. 

kii$iiya-dhiirat}Qm maufJ4yam trivi$Jabdham kamafJ4alu~ 
liilgiiny utpathabhiUiini na mok$iiyeti me mali~. 
yadi saly ajn: l1ftge'smin jiifinam eviitra klirat;am. 
m·rmok$iiyeha du~khasya liilga-miitram nirarthakam. 

Cp. What hann has your hair done? Perform the tonsure on your 
sins. What earthly good is a monk's robe to a mind besmirched? 

keSiiJ} Mm apariidhyanti kJeSiiniim mufJ4anam kuru 
saka$iiyasya citlasya kii$iiyai}J Mm prayojanam. 

THE NATURE OF LIBERATION 
s. samprapyainam nayo jnana-trPtalJ. krtatmano mta-raga}J 

praStintalJ. 
te sarvagam sarvata}J. prapya dhirti yuktiitmiinas sarvam 

evaviSanti. 
5· Having attained Him, the seers (who are) satisfied with 

their knowledge (who are} perfected souls, free from passion, 
tranquil, having attained the omnipresent (self) on all sides, 
those wise, with concentrated minds, enter into the All itself. 

They have found the self in all and therefore enter into everything. 

6. vediinta-vijiiiina-suniScitiirthtilJ. satnnyiisa-yogiid yataya}J Sud­
dhasattva}J. 

te brahma-loke$u pariintakale pariim.rltil;. parimucyanti sarve. 
6. The ascetics who have ascertained well the meaning of 

the Vedanta knowledge, who have purified their natures 

III. 2. g. 6gi 
through the path of renunciation, they (dwelling) in the worlds 
of Brahma, at the end of time, being one with the immortal 
are all liberated. ' 

vediinta-viiiiiina: the knowledge of the Vediinta. Cp. Taittiriya 
AratJ.yaka X. 12. 3; S.U. VI. 22. 
pariintakale: at theendof time. sam.siiriivasiine deha-parity«ga-kiila)J,. S. 
pariimrtiiiJ: being one with the highest immortal. param amytam 
amar~t'I_Ul-dharmakam brahmatma-bhatam e~iim te pariimrtti~. S. 
Co~panionship with the highest God Brahmii is the end and the 

soul.will be liberated at the time of the great end along with Brahma. 
Until then they can assume any form at their will (svecchii-pari­
kalpt.ta). 

In his commentary on this verse, S quotes:­
Sakuniniim iviiki.Se iale viiricarasya ca 
padam yaJhii na drSyCta tathii jiiiinavatam gaJilJ.. 

7. gatal;. kaliilJ. paiicadaSa frraii$!hii devti.S ca sarve prati-devaJtisu 
karmiit;i vijfitinamayaS ca iitmd pare'vyaye sarva eki-bha­

vanti. 
7- Gone are the fifteen parts to their (respective) supports 

(the elements) and all the gods (the sense organs) into their 
corresponding deities. One's deeds and the self, consisting of 
understanding, all become one in the Supreme Immutable Being. 

eki-bhavanti: become one. Their separateness is dissolved. aviSesatiim 
gaechanti. S. See PraSna VI. 4· ·. 

8. ytdhii nadyas syandamiiniis samudre astam gacchanti 
ntima-riipe vihdya, 

tatlui vidvtin niima-ritptid vimuktal} partit-param puru~am 
upaiti divyam. 

8. Just as the flowing rivers disappear in the ocean casting 
off name and shape, even so the knower, freed from name and 
shape, attains to the divine person, higher than the high. 

See PTaSna VI. 5· 
pariit..param: higher thaq the high, the unmanifested. The souls 
attain universality of spirit. a-viSe$tltma-1Jhiivam. S. Eckhart says, 
'And here one cannot speak about the soul any more, for she has 
lost her name yonder in the oneness of divine essence. There she is 
no more called soul; she js called immeasurable being.' R argues 
that they attain to equality of nature and not identity of being. 
parama-siimya-matram, siidrySam evoktam na tu tad-bhiivafl. 

9· sa yo ha vai taJ paramam lwahma veda brahmat"va bhavati, 
niisyiibrahma-vit kule bhavati, 
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wai ~o..,. waJi pdpmiifoam grJ.a-gra.O.ibhyo vimwkk>'­--· g. He,· verily. who knows the Supreme Brahman becomes 
Bf'ahman himself. In his family, no one who does not know 
Brahma11, will be born. He crosses over sorrow. He crosses 
over sins. liberated from the knots of the secret place (of the 
heart), be becomes immortal. 

IO. llld et.J rUIJiytlklam: . . . 
kriy4wml<Js l<olriy4 lwalmJtmiii/Ws svayamJulwola e~uzr,.,. 

11-aN/viy...taJ, . . -·"' ---~ leflim eoaitam lwahma-uidydm vadeta Sir0f!1'atam wunSVMU 

yais tt~ cif'tUH". 
ro. This very (doctrine) is declared in the verse. Those who 

perform the rites who are learned in scriptures, who are well­
established in Bralmum, who offer of themselves oblations 
to the sole seer (a form of :fire) with faith, to them alone one 
may declare this- knowledge of Brahma11 (to them alone), by 
whom the rite (of carrying fire) on the head has been perlormed, 
according to rule. 

II. tadel«l.satyam .rrir lllfgirtil} pvrovm:a, naitad a-ciN)Q-Wato'­
tiiJik • 

...... p. ..... r#Myo ~ p......,,why~. 
n. This is the truth. The seer Ailgiras declared it before. 

Let none who has not performed the rite read this. Salutation 
to the great seers. Salutation to the great seers. 

MA-I{j)UKYA UPANI!iAD 

The M41J4,Ukya Upan4ad belongs to the Atharoa VMa and 
contains twelve verses. It is an exposition of the prinCiple of 
aum as consisting of three elements, a, u, m, which refer to the 
three states of waking, dream and dreamless sleep. The Supreme 
SeH is manifested in the universe in its gross, subtle and causal 
aspects. Answering to the four states of consciousness, wake­
fulness, dream, dreamless sleep, transcendental tonsciousness1 

there are aspects of the Godhead, the last alone being all­
inclusive and ultimately real. The Absolute of mystic con­
sciousness is the reality of the God of religion. The Upani~ 
by itseH, it is said, is enough to lead one to liberation. a 

Gau4apada, Sarhkara's teacher's teacher wrote his famous 
Ktirika on the Upani!}ad, which is the first systematic exposition 
of Advaita Vedanta which has come down to us. Samkara has 
commented on both the Upa11i~ad and the KariN. 

• See NrsiMAa-purva-liJpa•iya U. IV. 1. 
1 M4t;f4iky_. eka1n evillaw w-'t1ii~ fli...wn.ye. Muktikl. U. 

I. 27. 
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SVETASVATARA UPANifiAD 

The Sveta.Svatara Upani~ad belongs to the Taittiriya school 
of the Yajur Veda. Its name is derived from the sage who 
taught it.I It is theistic in character and identifies the Supreme 
Brahman with Rudra who is conceived as the material and the 
efficient cause of the world, not only the author of the woPld 
but its protector and guide. The elements associated with 
theism, Personal God and devotion to Him, which are to be 
met with undoubtedly in the other Upani~ds, become 
prominent in the SvetaSvatara Upani$ad. The emphasis is not 
on Brahman the Absolute, whose complete perfection does not 
admit of any change or evolution but on the personal !svara, 
omniscient and omnipotent who is the manifested Brahman. 
Terms which were used by the later Stifitkhya philosophy occur 
in the Upani!?<Uf, but the dualism of the Siithkhya, purusa and 
prakrfi, is overcome. Nature or pradhana is not an independent 
entity but belongs to the self of the Divine, devatma-Sakti. God 
is the ntayin, the maker of the world which is maya or made 
by him.2 The Upani~d teaches the unity of the souls and the 
world in the one Supreme Reality. The Upani~ is an attempt 
to reconcile the different philosophical and religious views 
which prevailed at the time of its composition. 

• lveta, pure, aWa, itulriyas, senses. Sarhka.ra.nanda. See VI. 21: 
literally, he who has a white mule. Cp. jarad-gava/1, he who has an old 
cow. 

• mayi srjaU saroam etaJ. 
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I. z. 7"9 

CHAPTER I 

CONJECTURES CONCERNING THE FIRST CAUSE 

r. brahmaviidino vadanti: 
kim kara1;14m brahma, kuta}J sma jata, jivtima luna, kva ca 

samjwati!j{hiil}, 
adhi$!hieah kena sukhetart$U vartamahe brahma-vido ryava­

stham. 
r. Those who discourse on Brahman say: What is the cause? 

(Is it) Brahman? Whence are we born? By what do we live? 
And on what are we established? 0 ye who know Brahman, 
(tell us) presided over by whom do we live our different 
conditions in pleasures and other than pleasures (pains). 

z. kiilaJ; svabhavo niyatir yadrccha bhutani yoni}J purusa iti 
cintva. 

samyOga qam na tviUma-bhaviid iii,miipy aniSaiJ sukha-du}.t­
kha-heto~. 

z. Time, inherent nature, necessity, chance, the elements, 
the womb or the person (should they) be considered as the 
cause? It cannot be a combination of these because of the 
existence of the soul. Even the soul is powerless in respect 
of the cause of pleasure and pain. 

cintyti: v. cintyam. 
In Atharoa Veda XIX. 53-. I, we are told that 'Time is a horse 

with seven reins ... him the knowing poets mount.' k!ilo aSvo vahati 
sapta-raSmi~ ... tam arohanti kavayo vipaScita!:J. In the same verse 
it is said that 'all the worlds are his wheels.' tasya cakra bhuvanrini 
viSva. 

The creative and destructive functions of Kala or time are 
brought out in the M.B. 

kala{l pacati lThatiini, kiiki~J samharate praj«J;, 
kiiki~J supte§U jiigarli, kiilo hi duratikram.af:J. 

It also asserts that there is a time-transcending element which 
overcomes even time--

kala{l pacati bhutani sarvaw eviitman«tmani 
yasmin tu pacyate kalas tam vedeha na ka.S cana. 

atmii: the soul, the living self,jiva which is not an independent cause, 
but is subject to the law of karma. 
yoniJ;,: the womb. prak.rli which is the mother of all possibilities in 
the world. 
The different views are mentioned as they were suggested in the 
previous history of Indian thought. The non-conscious cannot be 
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the cause of the conscious. The conscious human being cannot be 
the ultimate cause for he is not the determiner of his own destiny. 

3- te dhydna-yogilnugatii apaSylln deviitma-SakHm sva-gu!'air 
nigiujham 

ya/J kara~ni nikhildni tiini ktilatma-yuktany adhil.i§!haty 
ekalf. 

3- Those who followed after (were devoted to) meditation 
and contemplation saw the self-power of the Divine hidden 
in its own qualities. He is the one who rules over all these 
causes from time to the soul. 

tlhyiina-yoga: Cp. dhyiina. I. 14; again, I. Io-II. 
tasyiibhidhyiiniit. It seems to foreshadow the pra1Jidhana of the 
Yoga SiUra I. 23. Bhakti or devotion is a natural development of 
dhylina. VI. 22. 

deviitma-Saldi: t~e self-power of the Divine. It is not like the prakrti 
of the Sarilkhya, mdependent of God. The power, /;alai of the Supreme, 
is the cause of the world. It is of the nature of the Supreme and not 
independent. 
devasya-dyotaniidi-yuldasya miiyina!r- parameSvarasya paramiitmana/:J 
iitmabhutiim asvatantriim, na samkhya-parikalpita.pradhanadivaJ 
p,thag-bhiUim svatantrim Saktim. S. 
See IV. IO; see B.G. IX. IO. 
Cp. Brahma Para!'a: 

e~ii catur-vitnSati-bheda-bhinnii miyi pari-prakrtis tat-samutthii. 
There is no reason, as Plotinus says, why the spirit should remain 
stationary in itself. It is not impotent as it is the source and poten­
tiality of all things. Enneads V. 6. I. Nothing is lost by its creative 
activity. In Plotinus, the power of Spirit penetrates the whole 
spiritual world and the world of souls. 
sva-gu"!14ir nigU#iim: hidden in its own qualities. I. The self-power 
of the Divine is hidden by the qualities of the Lord, deviitmanii, 
iSvara-rUPetJa avasthitiim. S. The power of manifestation (mi.yii-SakJi) 
is in the form of !Svara, the Supreme Lord. See also III. 2; IV. I, 9 
and VI. I. 

2. The self-power of the Divine is hidden by the three qualities of 
sattva, rajas and tamas. It is the cause of the creation, maintenance 
and dissolution of the World. devatrya jJarameSvarasya iitma-bhiUiim, 
jagad--udaya-sthiti-laya-hetu-bhiitrlm, brihma-vi~u-Siviitmikiim. S. 
Cp. sarga-sthity--anta-kiiri7_Jim brahma-vi~~u-Sivatmikiim 

sa satnjiiiim yiiti bhagaviin eka eva janiirda~. 
3- The qualities may refer to the modifications of prakrti, purufa 
and !Svara. brahmaparaJantrai!r- prak(tyiidi-viSe!}a7J.ai~ upiidhibhi]J. 
nigfi4hiim. S. 
deviiS ca iitmii ca SaktiS ca yasya para-brahma~ avasihii-bhedilJ. tiiril 

SvetaSvatara Upani$ad 7II 
pr~i.-puru~a~ii.,a_"f sva-Nipa--bhflttim brahma-rape1Ja avasthitim 
Pariit-parataram Sakt~m karatJam apaSyan. S. 
See I. 9 and 12. 

:'-· The power of the Lord to create, preserve and dissolve the world 
1S looked upon as the cause-
deviitma~ d~ frakiiSa-svarapasya prajnana-ghana-svaru 
pasy_a_ param-iitma~ Jag_ad-udaya-sthiti-laya-niyamana-visayiim 
Sakt1m simarthyam apaSyan. S. · 
Brahman, the unconditioned Absolute, cannot be regarded as the 
cause_ of t~e v:orld. I_t can only be described negatively. S says, 
~ kjira~m napy akaratJarit na cobha,;yam napy anubhayam na ca 
n1m~~ na copidtinam na cobhayam. S. 
~ 1t_ 1S that the causation of the world is traced to maya or prakrti 

which 1S the power of Brahman conceived as 1 Svara. 

THE INDIVIDUAL SOUL IN DISTRESS 

4- tam eka-nemim trvrtam $Ot!a.Saneam Satiirdhiiram vimSati 
praJyardbhiiJ 

ll$/akaJ./J $a4-bhiiJ viSva-riipaika-paSam tn'-mirga-bhedam dm'­
ni-mittaika-moham. 

4- (We understand) Him (as a wheel) with one felly with 
three. tires, sixt~n ends, fifty spokes, twenty counter-~pokes 
and stx. sets of etghts, whose one rope is manifold, which has 
three different paths, whose one delusion (arises) from two 
causes. '"' 

In this and the f~llowing verses, the world is compared to a rotating 
wheel or a flowmg stream. Its chief characteristic is movement 
and these images bring it out. 
eka-nemim: with one felly. !Svara is the one source of the manifested 
world. The root cause of the whole world described in different ways 
has its locus in Isvara. 
Y~ ekaJJ kir_atJ&ni _n~kjail_iiny adhiti$/hati tam eka-nemim, yonifl 
ful_ra!l_!lm ~J::~~m akasam parama-vyoma-ml'iyii-prakrti!J Saktis tamo 
vidy~ 0d!a~'!' anrtam a1174kfam ity _ evam adi-Sabdair abhilap­
ya~na~k~ _ karaf}avasiha, _ nemJT lva nem~fl sarviidhiiro yasyiidhi~-
1/uitur advit,yasya param-iJmanas tam eka--nemim. S. 
I Svarfl uses prakrf.i f~r creation. 

It 1S u~ual to descnbe the world as a wheel, ekam Piidam n<Jksipati. 
SanaJsupitiya VI. II. · 

tyvrtam: with three tires, threefold. Reference is to the three gunas 
sattva, rajas and lamas. · ' 
!}odaStintam: sixteen ends. Reference is to the five elements five 
organs of perception (}iiiinendriya), five organs of action (karmendriya) 
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and the mind (manas). Prakrti and its twenty-three evolutes are some­
times divided into two groups of eight and sixteen. The group of 
eight is called prakrti or mtda-prakrti and consists of prakrti, buddhi, 
aham-kara and the five elements. The group of sixteen called vik1ira 
consists of mind, the ten organs and the five objects of the senses. 
See M.B. XII. 7670, II394--6; Il552 ff. Buddha-carita XII. 18--rg. 
This view is accepted by TaUva-samasa I and z; Garbha L'. 4 and 
BMgavata Purii~a VII. J. 22. 

Siitiikhyq,. KiirtM divides the 24 into three groups: 1. prakrti; 
2. 7 called prakrti-vikrti; and 3- r6 called vikrti. The last are called 
:;odaSaka gatJa (22). 

This expression may refer to the sixteen Kalas mentioned in 
PraSna VI. I. 
Satiirdhiiram: fifty spokes. They represent the forces which move 
the wheel. S mentions the five viparyayas, tamas, nwka, mahri-nwhas 
tii.misra and andhaiiimisra (they may also refer to ignorance, self-love, 
love, hatred and fear. Yoga SiUra I. 8; II. 2. Siitnkhya Sutra III. 37}; 
twenty-eight aSaktis or disabilities. Siimkhya SUira III. 28; the nine 
inversions of the tu#is, satisfactions, Ibid III. 39; the eight inversions 
of the siddhis or perfections (III. 40). The various subdivisions of 
viparyaya, aSakti, tufjfi and st"ddlu: given in Sriritkhya Krir£kii 46 ff. 
form a set of fifty. See E. H. Johnston: Some Siimkhya and Yoga 
Conceptions of the 5vetiiSvatara Upani!jad. journal, of the Royal 
Asiatic Society, October 1940, pp. 855 ff. 
pratyarJ.bhi!J: counter-spokes. These are the ten organs of perception 
and action and their objects. Pra.Sna IV. 8. It may also refer to the 
five elements with the five objects of the senses and the ten organs. 
See M.B. XII. nz. 38-4I. 
a!Jtakai!J !ja4bhi/J: six sets of eights. The six are r. prakrti: with its 
eight causes of the five elements, mind (manas), intellect (buddhi), 
and self-sense (ahaffl-kiira), see B.G. VII. 4; 2. dhiitu: with the eight 
constituents of the body; 3· aiSvarya: lordship with its eight forms; 
4· bhiiva: eight conditions; 5. deva: gods with their eight classes; and 
6. iitma-gu1;Ul: virtues which are also eight. 

at.tinui. mahimii ca~·va garimii laghimii tathci. 
prii.Pti!J priikamyam iSitvam vaSitvam ca'!j/abhiUaya!J. 

viSva-rupaika-piiSam: whose one rope is manifold. It is desire or Karma 
viSva-rupa, niinii-rapa eka!J kiimiikhya!J pii.Sa!J. S. ViSva-rupa is often 
used for the soul which is subject to rebirth. I. g; V. 7; )laitri II. 5· 
ViSviikhya; V. 2, ViSva and VII.], ViSvarupa. Cp. also M.B. XIII. 
II2. 33, tathaiva bahu-rupatviid viSva-rUpa iti Sr~. 
tri-mflrga-bhedam: which has three different paths to salvation 
explained as dharma, religiousness, adharma, irreligiousness, and 
jiiiina or wisdom. 
moha: delusion or ignorance of self which is produced by two causes. 
good or bad works. Both of them commit us to the wheel of rebirth, 

I. 6. Svetaivatara Upani$ad 7'3 
5- Pai&ca-sroto'mbumpaiica-yonyugril-vakriimpanca..priif}01'mim 

pai&ca-buddhyiidi-middm 
paiicavarl4m paiica-dul;lkhaugha-vegiim paiica-$ad-bhediim 

paiica-Parviim adhimaJ;,. 
5. We meditate on him as a river of five streams, from five 

sources, fierce and crooked, whose waves are the five vital 
breatbs~ whose original source is the fivefold perception, with 
five w~Ipools, an impetuous flood of five pains, divided into 
fifty kinds (of suffering) with five branches. 

The reality of the world and its relation to the Supreme !Svara 
are brought out here. 
paiica~sroto'YIJ/n.un: having for its water that which has five streams. 
s:o~ ts also used for sense organ. 
tndnya: the stream of perceptions which each sense organ receives 
from the outer world. These streams flow from the senses to the mind 
which is said to have five streams. Cp. panca-srotas in M.B. XII. 
]Bgo-r, where Nilak;u:J.tha identifies it with mind or manas. 

Yoga Siitra II. 2 mentions the five kleSas as avidyi asmita a.Sakti 
riiga, abhiniveSa. ' ' ' 
V~ti MiSra on .Siimkhya Kiirikii (47) explains paiica-viparyaya­
b~ by a quotation from V iir!jaga~ya Panca-parva-vidyii. See also 
Tattva-samiisa 14. Buddha-carita XII. 33. 

6. sarviijive sarva-samsthe !Jrhante asmin hamso bhriimyate 
brahma-cakre. 

prthag atmanam preritaram ca matvii ju#as tatas tenii· 
mrtatvam eti. 

~- In this vast brahma-wheel, which enlivens all things, in 
~hlc:'t all rest, the soul flutters about thinking that the self 
m him and the Mover (the Lord) are different. Then, when 
blessed by him, he gains life eternal. 

asmin v. tasmin. 
Cp. B.U. I. 4· Io. 

Katha IV. ro; T.U. II. 7· r; B.G. XVIII. 6r. Visnu Dharma has 
the following verses: · · 

jxUyaly iitmiinam anyam tu yiivad vai param-atmanak 
tiivad siimbhriimyate jantur 1tWhito nijakarma1)ii.· · 

samk.fitJii.Se~rmii tu param brahma prapaSyali 
. abhedeniit~ ~ Suddhatviid ak$ayo bhavd. 

Both I svara and the mdiVIdual soul belong to the manifested world. 
brahma-cakram: see also. VI. I. Gauc;l.apada gives Brahman as a 
synonym for _prak,ti. See Gam;laP_3-da. on Siimkhya Kiirika 22. The 
;;nul of man IS a traveller wandenng m this cycle of Brahmii which 
IS huge, a totality of lives, a totality of states, thinking itself to be 
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different from the Impeller of the journey. The soul reaches its goal 
of immortality when it is accepted by the Supreme. 

SAVING KNOWLEDGE OF BRAHMAN 

7. udgitam etaJ, paramam tu brahma tasmiths trayam supra­
ti$#hiik$aram ca. 

atrdntaram brahma-vido'viditva liM brahmat)i tat-parii 
yoni-muktii/:1. 

7, This has been SWig as the supreme Brahman and in it is 
the triad. It is the firm support, the imperishable. The knowers 
of Brahman by knowing what is therein become merged in 
Brahman, intent thereon and freed from birth. 

supratif/M: v. saprati#M. svajm:Ui#/Ja. 
brahm1Niido: v. vetitz.rJido, knowers of the Vedas. 
paramam: Supreme. prapaiica-dhanna-ralrilam. ~- . 
lrayam: the triad, the individual soul, the world and the cosnuc lord. 
blwldii, bhogyam, preriMram. S. 

8. samyuktam etat k$aram ak$aram ca vyaktavyaktam bharak 
viSvam iS~. 

aniSas catma badhyate blwktr-bhdvtit jnatvii de.vam mucyate 
sarva-piUai/:1. 

8. The Lord supports all this which is a combination of the 
mutable and the inunutable, the manifest and the unmanifest. 
And the soul, not being the Lord, is bound because of his being 
an enjoyer. By knowing God (the soul) is freed from all fetters. 

See B. G. XV. 16--17. The later doctrine of Saiva-siddhinta with its 
distinctions of paSu, pati, pasa, the creature, the lord and the bond, 
is here suggested. 

g. jiuijiiau dviiv ajav iSaniSiv ajiihyekii. bhoktr-bhogytirlha-rulda 
anantaS citmii viSva-rUpo hy akarlli trayam yada mndate 

brahmam etat. 
g. There are two unborn ones, the knowing and the unknowing, 

the one all-powerful, the other powerless. Indeed there is 
(another) one who .is unborn, connected with the enjoyer and 
the objects of enjoyment. And there is the infinite self, of 
universal form, non-active. When one finds out this triad, that 
is Brahman. 

The individual soul, the personal god and prakrti or nature are all 
contained in Brahman: jiveSvara-prt:Jkrli~pa-lrayam br«hma. S. The 

[. IO. 

doctrine of the triune unity elaborated later by Ramanuja is sug­
gested here. For Riimanuja, God is the soul of nature as well as the 
soul of souls. See I. 12. 

The distinctions of enjoyer, enjoyment_and enjoyed are contained 
in Brahman: bJwktr-b/wga-blwgya-rilpam. S. 
akarlr: non-active. /uutrtvi.di-Silffl.sara-dharma-rahitaft,. S. 

In commenting on this verse, S makes out that the manifested 
world is due to the power of maya which is not independent of 
Bnthman and so does not constitute a second to it. As it is responsible 
for the manifested world it is not a nonentity. Its nature is inde­
scribable. 

miyiiyii anirvicytJtversa vastutvayogtit toJ,hiiha; 
~a hi bltagavan-mi.yii stul-asad-vyakti-varjitii. S. 

10. k$aram pnulMnam amrtak$aram haral;t- k$aratmiimiv iSatt 
deva ekaJJ. 

tasytibhidhyinad yojaniit tattva-bhavtid bhUyaS ciinte viSva­
mtiyti-nivrttil;t-. 

IO. What is perishable is the pradhtina (primary matter). 
What is immortal and imperishable is Hara (the Lord). Over 
both the perishable and th(! soul the one .. God rules. By medi­
tating on Him, by uniting with Him, by reflecting on His being 
more and more, there is complete cessation from the illusion 
of the world. 

hara: one of the names of Siva; S explains luua as one who removes 
ignorance. avidyider haraf}it. 
Cp. Siva-mabimna Stotra: 

bahtda-rajq.se viSvotpahau bhaviya namo na~ 
prabala-tamase taJ.-samhare hariya namo na~ 
jana-Sf4kha-krte sattvodriktau mrrf.tiya namo nam4 
pra1111lhasi pade nistraigu~ye fiviya namo nama!£. 

Salutations toJBhava or Bra.hma. in whom rajas prer.onderates for 
the creation of the universe, salutation to Hara or Siva in whom 
tamas preponderates for the destruction (of the universe). Salutation 
to Mrc;la or Vi~J.I.U in whom sattva preponderates for giving happiness 
to people. Salutation to Siva who is effulgent and beyond the three 
attributes. 

by med£tating on him: The way by which the soul is awakened to 
the divine core of his being is abhidhyina, an intense contemplation 
of the Saviour God. It leads to contemplative union with the object 
and identification with his essential reality. This contemplation is 
introspection, an intimate worship, intuition of one's own inner 
being. IV. 5· deva.m svacittastham upiisyu. The embodied jiva becomes 
one with God. II. 14. tad iitma-tatlvam prasamik$Ya dehi eko bhavate. 
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viSva-miiyfi: illusion of the world. sukha-dkJ.skha-nwhatmakQS~a­
prapaiica-rupa-mfiyii. S. Cp. Vasubandhu's ~bhidharmakoS'!: abodhim 
dhyiinfintye VI. 24. When we reach kawal.ya, there IS a total 
cessation of the world. The contemplator rises above the cosmic 
structure and attains brahma-nirvfi'Jll. 

r r. jiultvii devam sarvapasapahani}J ~it;ai~ kleSair janma-mrtyu­
prahat;i}J 

tasyfibhidhyiinat t;rtiyam Mha-bhede viSvaiSvaryam kevala 
iipta-kama~. 

rr. By knowing God there is a falling off of all fetters; when 
the sufferings are destroyed, there is cessation of birth and 
death. By meditating on Him, there is the third state; on the 
dissolution of the body, universal lordship; being alone, his 
desire is fulfilled. 

This verse describes the different sides and stages of liberation. 
Negatively it is freedom from birth and death; positively it is 
oneness with !Svara, so long as there is the manifested world and 
oneness with Brahman '\\'hen the manifested world ceases to exist. 
tasya parameSvarasya, abhidhyfintid deha-bhede Sarirap~a-kalam 
arciriidinti deva-ytina-pathii galva parameSvara-stiyuJYam gatasya 
trtiyam vira;f,-raptipek~aytitryfikrta-para'!"l-tryoma-ktira'/)dvarfivast~m 
viSvaiSvarya-lak~at;am phalam bhavatt, sa. tad anublui.r? tatrawa 
nirviSesam titmiinam matva kevalo mrasta-samastauvarya-tad­
upiidhisiddhir atryakrta-paramatryoma-kiirat;dvariitmaka-trti,rfivasiham 
viSv.'liSvaryam hitva, apta-kiima titma-kiimafs P:UNJiinandiidvtliya-bra.J.­
ma-rupo 'vati~thate. S. He also quotes from Siva-dharnwUara: 

dhyiiniid aiSvaryam atulam, aiSvaryad sukham uUamam, 
jiiiinena tat parityajya videho muktim tipnuytit: . . 

A distinction is made here between dhytina or meditation which 
leads to lordship and jiiina or wisdom which leads to liberation. 
The former, which is the contemplation of the heart, the rapture of 
devotion, is a stage to th_e latter, which is the contem~lation of 
intelligence, the blaze of dlSCel1lll_lent. So l?ng as the cos~IC ~r?Cess 
continues, the Personal Lord presides over 1t and the freed mdi_v:Idual 
becomes a co-worker with Him. When the cosmic process termmates, 
the Personal Lord lapses into the Absolute an~ so does ~he ~ 
individual. He knows as does the Lord that he lS the manifestation 
of the Absolute, even when he is functioning in the world. 

r2. etad jiieyam nityam evtitmasa1itstham ntita}J param vedi­
tavyam hi kiticit 

bhoktii bhogyam preritiiram ca matvii sarvam proldam 
tri--vidham brahmam etat. 

12. That Eternal which rests in the self should be known. 

I. 15. SvetaSvatara Upani~ad 

Truly there is nothing beyond this to be known. By knowing 
the enjoyer, the object of enjoyment and the mover (of all), 
everything has been said. This is the threefold Brahman. 

The individual soul, the object of enjoyment, prakrti and the 
Supreme Lord !Svara are all forms of Brahman. 
titmd-samstham: which rests in the self. 
Cp. Katha V. 12. 
$iva-dharmottara says: Sivam titmani paSyanti pratifftlisu na yogina/.1. 
The Y ogins see the Lord in the self and not in images. 

IJ. vahner yathti yoni--gatasya murti}J na drSyate naiva ca 
litiga-ntiSa.}J. 

sa bhUya eve'ndhana-yoni-grhya.J; tad vo'bhaya.tit vai prat;a­
vena dehe. 

IJ. As the form of fire when latent in its source is not seen 
and yet its seed ts not destroyed, but may be seized again and 
again in its source by means of the drill, SO it is in both cases. 
The seH has to be seized in the body by means of the syllable 
aum. 

Fire though not seen at first is there all the time; it becomes visible 
by friction; even so the Self is there all the time though unperceived 
by those in a state of ignorance. It is perceived when by meditation 
on the syllable aum, we subdue the lower self. The vision of the Self 
is achieved by means of the prat)«va, aum. 
indhana: the stick used for drilling. 
yon.i: the underwood in which the stick is drilled. 

14. sva.deham arat;iril krtvri. prat;avam co'ttariiTat;im 
dhyiina-nirmathaniibhyiisiit devam paSyen nigiujhavat, 

14. By making one's body the lower friction stick and the 
syllable aum the upper friction stick, by practising the drill 
(or friction) of meditation one may see the God, hidden as it 
were. 

In overcoming the obstacles which prevent the realisation of 
Brahman on the part of the individual, suffering is involved. 

We are aSked to meditate on Godhead and bring Him out of the 
recesses of our heart. 
Cp. Kaivalya U. I. II. 

15. tilqu tailam dadht'n"iva sarpir iipas srotassu ara!lf;>u 
ciigni/:1. 

euam iitmiitmani grhyate' sau satyenainath tapasii yo' 
nupaSyati. 
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IS. As oil in sesamum seeds, as butter in cream, as water 
in riverbeds, as fire in friction sticks, so is the Self seized in 
one's own soul if one looks for Him with truthfulness and 
austerity. 

srotas: river-bed. Usually a stream, here the dry bed of a stream 
which, if dug into, will yield water. . 
tapasii: by austerity. The di~e ~ ';15 ~omes m~!est only wh:n 
we subject ourselves to certam ~ph~es. The Divme operat~ m 
us but it requires effort to make tt shme forth. A later Upam~ 
says that the Divine dwells in us as ghee in milk but even as ghee IS 

obtained after the process of churning, the churning of the mind is 
necessary to reveal the inner splendour. 

ghytam iva payasi nigfi4ham b/Hi.te bhiik ca vasati vijiitinam, 
satatam manthetavyam manasii manthana-bhiUena. 

I6. sarvavytipinam atmtinam k$ire sarpir ivtirpitam 
iitma-vidyti-tapa-mUlam tad brahmopani$at par am, tad brah-

mopani~at param. . . . 
I6. The Self which pervades all things as butter lS contamed 

in milk which is the root of self-knowledge and austerity, that 
is the 'Brahman, the highest mystic doctrine. That is the 
highest mystic doctrine. 

brahmopanisat: the mystic doctrine of Brahman. 
Like butter hidden in milk does the eternal wisdom dwell in each 

and every object; let there be constant churning by the churning 
stick of the mind. Brahma-bindu U. 

Cp. Bhigavata: . . . 
'When men realise me as present in all beings, as latent fire IS m 

wood, from that moment they discard confusion.' 
yadii tu sarva-bhilU~ ~iru.Sv agnim _iva sthitam 
pratica~ita mam loko Jahyiit tarhyawa ka$malam. 

III. g. 32. 
As fragrance is in the flower, as butter in milk, as ?il in ~urn 

seeds, as gold in the reef of gold (so God dwells m all obJects). 
Dhyina-bindu U. 5· 

~pa-madhye yatha gandluzm payo-madhye yathii ghrtam 
tila-madhye yathii tailam pi§aneyv iva kiiicanam. 

II. 5· 

CHAPTER II 

INVOCATION TO SAVITI~ 

I. yuiijtina/J. prathamam manas tattwiya saviti dhiyal;r. 
agner jyo#r nictiyya Prthivyd adhyibharat. 

I. Savitr (the inspirer) first controlling mind and thought for 
truth discerned the light of Agni (Fire) and brought it out of 
the earth. 

The five introductory verses are taken from TaiUiriya Samh:"tii 
IV. I. I. I-5; Vijasaneyi Samhila XI. I-S; Satapatha Brihmat}a 
V. 3· I. r2-I]. 

The Upani~ claim to continue the tradition of the Vedas. 
It is an established convention in Indian thought to make out that 
the greatest innovations are only the developments of the old. Even 
the Buddha said that his teaching was only a restatement of the 
four ancient truths, catviiri iirya-salyiini. See Dhammapada, Intro­
duction. 

2. yuktena manasti vayam devasya savitul} save 
suvargeyiya Saktyi. 

2. With mind controlled we are under the command of the 
divine Savitr that we may have strength for (obtaining) heaven. 

SVIHU'geyiiya: for (obtaining) heaven, S"IJIU'ga..pripti-hetu-bhiUiiya. 

3· ~ktvdya manasi devdn suvaryato dhiyi divam 
brhaj jyotil;r. ~atas saviti prasuviiti tin. 

3· May Savitr, having controlled through thought the gods 
that rise up to the bright heaven, inspire them to make a great 
light to shine. 

4· yunjate mana uta yuftjate dhiyo vipra viprasya brhato 
vipakilaJ.o 

vi lwtrd dadhe vaysnuivid eka in mahi devasya savitu./J 
pari#.Ui~. 

4- The sages of the great aU-knowing control their mind and 
control their thoughts. The one who knows the law has ordered 
the ceremonial functions. Great is the praise of the divine Savitr. 

5- yuje vim brahnu~ piWvyam namobhir viSloka etu pathy eva 
s#re~ 

Sr'Jvantu viSve amrf.asYa putri ii ye dhiimani divyiini 
t4sthul,. 

5- I join your ancient prayer with adoration. Let my verse 
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go forth like the path of the sun. May all the ~ns of the 
Immortal listen, even those who have reached thetr heavenly 
abodes. 

amytasya putr~: sons of the ~ortal. 
Cp. •Ye are all children of light and the 
I Thessalonians V. 5; Hebrews III. 6. 
deho deviilaya~ prokta[l jfv~ Sivo hi kevala[l. 

children of the day.' 

6. agnir yatriibhimathyate vayur yatradhirudhyate 
somo yatriitiricyate tatra samjayate mana,fl. 

6. Where the fire is kindled, where the wind is directed, 
where the soma flows over, there the mind is born. 
See B.G. X. II. 

Mind is born where the routine or automatism is broken. 

7. savitrii prasavena jU$da brahma puroyam 
tatra yonim krttavase na hi te purtam a~pat. . . 

7- With Savitr as the inspirer, one should delight m the 
ancient prayer. Make your source (dwelling) there. Your work 
will not affect you. 

See C.U. V. 24. 3; B.G. IV. 37· 

THE PRACTICE OF YOGA 

8. trirunnatam sthiipya samam Sariram hrdindriytl!Z-i manasa 
saffmivdya. 

brahmo¢-upena pratareta virivtin srotiith.si sarvd'fi bhaytiva­
htini. 

8. Holding the body steady with the three (upper Pa:ts• 
chest, neck and head) erect, causing the senses and the mmd 
to enter into the heart, the wise man should cross by the boat 
of Brahman all the streams which cause fear. 

See B.G. VI. IJ. 
safilniveSya v. samnirudhya. . 
tri!l-i: three, urogrivaSirdmsi, chest, neck and head. S. At the t;Une 
of meditation we must hold the trunk, the head and the neck m a 
strajght line. The theory of iisanas or postures is a ~evelopment of 
this view. The control of the senses by means of mmd answers to 
the later pratyiihara. . 

Body, mind and spirit form one whole and here what IS known 
as bodily prayer is mentioned. . . 
Brahma: the syllable aum. brahma-Sabdam pra'favam va"fayanh. S. 

II. II. 72I 

9· pratJiin prapirj.yeha samyukta-ce!j{al, ~itJe prat}e niisikayo. 
cchvasita 

dU!JtriSva-yuktam iva vtiham ena'tit viriviin mano dharayeta 
pramattaiJ. 

g. Repressing his breathings here {in the body), let him who 
has controlled all movements, breathe through his nostrils, with 
diminished breath; let the wise man restrain his mind vigilantly 
as (he would) a chariot yoked with vicious horses. 

See B. G. V. 27. The verse refers to pra1_Mytima or breath-control. 

10. same Sucau Sarkarii-vahni-valuka-vivarjite Sabda-jaltiSrayd­
riibhiJ;.. 

mano'nukUk na tu cak~u-pirjane guha-nivataSrayat;teprayo­
jayet. 

10. In a level clean place, free from pebbles, fire and gravel, 
favourable to thought by the sound of water and other features, 
not offensive to the eye, in a hidden retreat protected from the 
wind, let him perform his exercises (let him practise Yoga). 

See B.G. VI. II; Maitri VI. 30. 
The importance of physical surroundings is brought out here. 

KUrma Purti'J(l mentions jantuvytipta and saSabda as unfitting a 
place for meditation. II. II; M.B. says nirjane vane. XIV. 567; 
also nadipulinaSiiyi, nadUiraratiS ca. XIII. 6473. The place for 
meditation should be noiseless and not noisy. Sabda is said to be a 
mistake for sadti, a place green with young grass. 

II. nihara·dhUmarkanil4natanam khadyota-viriyut-spha#ka­
Sa.Sintim. 

etani riipiit}i purassartir.ti lnahmat:ty abhivyaktikariir.ti yoge. 
II. Fog, smoke, sun, wind, fire, fireflies, lightning, crystal 

moon, these are the preliminary forms which produce the 
manifestation of Bl'ahman in Yoga. 

We read in the Laii.M.vatiira Stura: 'In his exercise, the Yogin 
sees (imaginatively) the form of the sun or the moon or something 
looking like a lotus, or the underworld or various forms such as 
skyfue and the like. When all these are put aside and there is a state 
of imagelessness, then a condition in conformity with suchness 
(bhuta-taihata) presents itself and the Buddhas will come together 
from all their countries and with their shining hands will touch the 
head of the benefactor.' 
See also Ma'f4,ala Brdhmana U. II. r. 
iidau tiirakaVad drSyate, taio vajl'adarpa~m. lata~ paripur,acantlra­
ma'f4,alam, tato navaratnaprabhiitna'.«4alam, taw madhytihntirka-
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ma1.J4alam tato vahniSikhama1J.I!,alam . .. spJuuika, dhUmra, bindu, Mda, 
kala, nak~atra, khadyota, dipa, netra, suvar~ nava-rattuidi-prabha 
drSyante. 

At first appears a sign like that of a star, then gradually appear 
a diamond mirror, thereafter a full lunar circle, thereafter a circle 
of the lustre of the nine germs, thereafter the midday sun, thereafter 
a circle of flame, then a crystal, a black circle, a dot, sound, digit, 
star, sun, lamp, eye, the lustre of gold and nine gems are seen. 

Mystics speak ·of visions and auditions. Truth is seen through the 
mirror of human reflection. The mind of man is limited by the nature 
of its possessor, by the kind of man he is. What thinks is the man, 
not the mind. Our senses make definite what is in its nature in­
definite. We reduce the invisible to our level. As we cannot for long 
dwell on the heights without suffering from vertigo, we descend to 
the sense world and use images belonging to it. Though God trans­
cends all forms He may still use them and convey His presence 
through them. These images are sent to comfort and instruct us. 

This verse makes out that the images are not the subjective 
activities of the human self. Besides, many of these visions have a 
symbolic character. The words and phrases we use to describe 
impressions which external things make upon us are employed to 
describe the events of our spiritual life. It is a process of spiritual 
materialization. Truths of the spiritual life cannot be adequately 
represented except through symbols. Saint Hildegrand (rQ98-n8o) 
had visions and she repeatedly assures us: 'These visions which I 
saw I beheld neither in sleep nor in dream, nor in madness nor with 
my carnal eyes, nor with the ears of the flesh, nor in hidden places; 
but wakeful, alert, with the eyes of the spirit and with the inward 
ears I perceived them in open view and according to the will of God. 
And how this was compassed is hard indeed for human flesh to 
search out.' Quoted in Studies in t& HisJory and Method of Scient:e, 
edited by Charles Singer (1917), p. 53- Suso, Theresa, Muhammad 
and many others had these visions. 

12. Prthvyapyatejo'nilakhe samutthite paiicatmake yoga-gu'}l 
PravrtJe. 

na tasya rogo na jar a na mrtyul} praptasya yogiigni-mayam 
Sariram. 

12. When the fivefold quality of Yoga is produced, as earth, 
water, fire, air and ether arise, then there is no longer sickness, 
no old age, no death to him who has obtained a body made 
of the fire of Yoga. 

This verse and the next emphasise the physical aspects of Yoga. 
Through Yoga we try to build up a healthy and clean body. We 
attempt to make the very substance of our body incorruptible. 

II. 16. 
723 

Fo?I" s~es of yoga, tiramhha, gluqa, paricaya and n~paJti are 
desc::nbed m verses 13, q, 15, and 16 respeetively. In securing 
bodily h_~th we have the commencement of the yoga, yoga-pravrtti. 
In att:Uning freedom from sorrow we reach the second stage. In 
th': ~d staqe ~e traces of duality disappear, mahii-Stlnyam tato 
~ltiitt-. saroa-sidd~i-~a~ayam. In the fourth stage there is the 
tdentity of the_ mdiVId~ with the Supreme Self. The Yogin does 
not become disembodied. The elements composing his body are 
elevated to the le~ of their subtleness, sUkfma:tva. He leaves his 
gr?SS body and attains an indefectible one. It is a consciousness-body 
~ _to t~t of the Supreme with whom the contemplator has 
Identified himself through meditation. 

13- laghulfam tirogyam alolupatvam va11Ul-prasiidath svara-sau­
fthavath ca. 
ga~ Subho ~ra-purifam aJ.pam yoga-pravrttim pratha­

mam vadanti. 
IJ. Lightness, healthiness, steadiness, clearness of com­

plexio~, pleasantness of voice, sweetness of odour, and slight 
excrehons, these, they say, are the first results of the progress 
of yoga. 

THE VISION OF GOD 

q. yathaiva bimbam mrdayo'paJ.iptam tejomayam bhriijate tat 
sudhiintam. 

tad vatmatattvam prasami~a dehi ekal} kftiirlho bhavate 
vita-Sokah. 

. 14. Even as a .mirror stained by dust shines brightly when 
1t has been cleaned, so the embodied one when he has seen the 
(real) nature of the Self becomes integrated, of fulfilled purpose 
and freed from sorrow. 

:r5. yadatma-tattvena tu brahma-tattvath dipopamene' ha yuktah 
prapa5yd · 

ajam dhmvam sarva-tattvair viSuddham jnatva devam 
mucyate sarva-piiSai}J. 

15. When by means of the (real) nature of his self he sees 
as by a IaJ:lP here the (real) nature of Brahman, by knowing 
God who lS unborn, steadfast, free from all natures, he is 
released from all fetters. 

THE IMMANENCE OF GOD 

16. e§a ha devaJ; frradiSo'nu sarvii~J pUrvo hi jata}; sa u garbhe 
anta}J. 
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sa eva jata~ sa jani~yam01J.al} praiyait janams ti~(hati sarvato­
mukhah. 

r6. He, indeed, is the God who pervades all regions, He is 
the first-born and he is within the womb. He has bee~ bor_n 
and he will be born. He stands opposite all persons, havmg his 
face in all directions. 

See Viijasaneyi Samhitii, 32. 4· . 
purvo hi jiitai:F is the first born as H"'a1J.ya-garbha. 

IJ. yo devo'gnau yo'psu yo t1Svam bh~va~m ti.viveSa, 
ya o~adhi!iU yo vanasprdJfU tasmaJ devaya namo namal}. 

IJ. The God who is in fire, who is in water, whd has ent_er:<I 
into the whole world (the God), who is in plants, who lS m 
trees, to that God be adoration, yea, be adoration. 

III. 3· SvetiiSvatara upan#ad 

CHAPTER III 

THE HIGHEST REALITY 

r. ya elw jaJavan iSata iSanibhil} sarviin lokiin iSafa iSanibhi}J, 
ya evaika udbhave sambhave ca, ya etad vidur am,.tas te 

bhavanti. 
I. The one who spreads the net, who rules with his ruling 

powers, who rules all the worlds with his ruling powers, who 
remains one (identical), while (things or works) arise and 
continue to exist, they who know that become immortaL 

jiilaviin: who spreads the net. S identifies jiila or net with miiyti. 

2. eko hi rudro na dvitiy«.ya tasthur ya itnan loktin iSata 
iSanibhi}J. 

prrdyari jantin t4!hati saiicukociinta-kale satils_rjya vifvii 
bhuvanani gopal}. 

2. Truly Rudra is one, there is no place for a second, who 
rules all these worlds with his ruling powers. He stands opposite 
creatures. He, the protector, after creating all worlds, withdraws 
them at the end of time. 

The Highest Reality is identified with Rudra who is assigned 
the three functions of creation, protection or maintenance and 
dissolution. 

In R.V. Rudra is the personification of the destructive powers 
of nature, exemplified in storms and lightning. In the later portions 
of the Veda he is described as Siva, the auspicious, as Mahadeva, the 
great god. Even in the R.V. it is said that he dwells in mountains, 
that he has braided hair, that he wears a hide. 
pratyail: opposite. He lives as pratyag-titman. 
saroiimf ca janiin praty-antara/1 prati-puru~m avasthita/1. S who also 
quotes 'rilj>atn riipam pratiriipo babhUva.' 

3- viSvataS ca~r uta viSvalo muklw viSvato biihur uta viSvatas~ 
pOi. 

sam bahubhyii1h dhamati sampatatrair dyO.vii-bhUmi janayan 
deva eka}J. 

3. That one God, who has an eye on every side, a face on 
every side, an ann on every side, a foot on every side, creating 
heaven and earth forges them together by his arms and his 
wings. 

See R.V. X. 8r. 3; Atharva Veda XIII. 2. 26; Vfijasaneyi Samhiki 



! 
' 

J26 The Principal Upani~ads III. 6. 

XVII. r9· Taittiri)!a Samhita IV. 6. z. 4; Taittinya Ara~yaka X. I._J. 
dhamali: 'forges. S means by it samyojayali, he joins men wtth 
arms and birds with wings. _ 
bahubhyiim: with arms. As it is in the dual number, Samkarananda 
takes it for dlumna and adharma. . . 
patatrail}: with ~s. S~karanan~a ~~s by tt the five ch1ef 
elements patana-Sila~/.1 pancJf;rta-mllha-~hiU~Jij. _ . . . 
bahubhyiim, vidyii-kar~bl:_yam, patalraJI} vasana-rupa1J.t, saffuihamatt 
tiipayati. N iir4yat;a-dipika. 

4· yo devanam prabhavaS codbhavaS ca viSvtidhipo rudro 
maharsih 

hirat~ya-ia'rhham janaytimtisa purvam sa no buddhyti 
Subhayii samyunaktu. . . 

4 He who is the source and ongm of the gods, the ruler of 
all, ·Rudra, t!te great seer, who of old gave bir::h to the golden 
germ (Hirat;ya-garbha), may He endow us With clear under­
standing. 

~~D . . • 
Hirat_tya-garbha is the person endowed wtth c!ear tdeas. nllam 

ati-ramat;iyam aJy-ujjvalatn jiianatn gll!bhaJ!.a~:sar~yasya tam. S. 
In verse 3, the stress is on the COSJ?lC form mrat svaTQpa; here on 
the cosmic spirit, the world-soul, Hsra1.1ya-garbha. 

PRAYERS TO RUDRA 
5. ya te rudra Sivii taniW acnm:ap_af!akM_in~ _ _ . 

taya nas tanuva Santamaya gsriSantiibhscakaSiht. . . 
s. Rudra, your body which is. auspicious, unte~Ji!ying. 

showing no evil-with that J?OSt benign body, 0 dweller m the 
mountains, look upon (manifest yourself to) us. 

For this and the following verse, see V tijasaneyi SIUithita ~VI. 2-~. 
auspicious body: this is not identical with his absolute reality. It ts 

analogous to the Buddhist tl~a. 

6. yam ;sum giriSanta haste bib~ astave . . 
Sivam giritra tam kuru md lwnml! ~am Jagal. 

6. 0 Dweller among the mountains, make auspicious the 
arrow which thou boldest in thy hand to throw. 0 Protector 
of the mountain, injure not man or beast. 

pur~am asmadiyatn jagad api krtsnam. S. the human and the other 
than hwnan. 

III. IO. S_.,_a Upan#a4 

KNOWLEDGE OF THE SUPREME AS THE WAY TO 
ETERNAL LIFE 

7· tai4/.J param brahma param flrhantam yatha-nikiiyam sar­
va-bhiitqu gii~Jha,m. 

viSvasy aikam pariv~ram iSam tam jMtviimrtii bhavanti. 
7· Higher than this is Brahman, the supreme, the great hidden 

in all creatures according to their bodies, the one who envelopes 
the universe, knowing Him, the Lord, (men) become immortal. 

tata{t. param: higher than this. This may refer to the Vedic God 
Rudra or the manifested world. The reference here is to !Svara who 
is higher than Hiraf!tya-garMa.and Virij-riipa, to the indwelling Lord, 
anlarytimin, to the Supreme Personal God, parameSvara. 

8. vedaAam dam pun.Sam mahantam dditya-vaN.J41h tamasa!.a 
parastat 

tam eva viditvd atimrtyum eti ndnya!.a pantha vidyate' 
yaniya. -

8. I know the Supreme PeiSOtl of sunli.ke colour (lustre) 
beyond the darkness. Only by knowing Him does one pass over 
death. There is no other path for going there. 

See VI. rs; B.G. VIII. 9· niny~ pafllha: no other path. panthii, the 
way, the path; Pathikrt. the road-maker. 
ayandya: for going (to salvation). 
apavarga-gam_aniya samsiriilxlhelJ. piira-gamanaya vi. 

The sage Sveta.Svatara says that he has seen the Supreme who 
dwells beyond all darkness, that he has crossed tbe world of sarilsira. 

9· yasmat param naparam asti kificit yasmdn nii~iyo 1kJ 

jydyo'sti kift&it. . 
vr~a iJJa stahdho divi ti#haJy ekas tene' dam pu'NJ"m 
~erJil sarvam. 

g. Than whom there is naught else higher. than whom there 
is naught smaller, naught greater, (the) one stands like a tree 
established in heaven, by Him, the Person, is this whole universe 
filled. 

See Ka!ha VL I. 
divi: in heaven dyo14114t'III4M ~ mahimni, S; established in his own 
greatness. 

Io. taJo yad uttarataram tad arUpam anamayam 
ya dad vidtw amrtds te bhavanti, athetare duiJ,kham 

eviipiyanti. 
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IO. That which is beyond this world is without form and 
without suffering. Those who know that become immortal, but 
others go only to sorrow. 

THE COSMIC PERSON 

II. sarviinana-Siro-griv~ sarva-bhUta-guhiiSay~ 
sarva"")'iipi sa bhagaviin tasmat S(JfV(J-gataS Siva/~. 

II. He who is in the faces, heads and necks of all, who dwells 
in the cave (of the heart) of all beings, who is all-pervading, 
He is the Lord and therefore the omnipresent Siva. 

See R.V. X. 8I. 3; X. 90· I. 
S explains Bhagavat by citing the verse: 

aiioaryasya samagrasya, dhannasya, yaSasafl, SriyafJ 
jiiana-vairiigyayoS caiva ~atftJim bhaga itiraf.la. 

He who has the six qualities of complete lordship, righteousness, 
fame, prosperity, wisdom and renunciation is Bhagavan. 

12. mahan prabhur vai pu~aJ.!. sattvasyai~a pravarlaka!J 
sunirmalam imam praptim Wino i'yotir aryaya]f.. 

12. That person indeed is the great lord, the impeller of the 
highest being. (He has the power of) reaching the purest 
attainment, the ruler, the imperishable light. 

sattva: highest being. For S the internal organ, a~-kaTa1J.ll. 

13. ang~lha-matraiJ pu~o'ntarmma sada jananam hrdaye 
sanniv'4ta~ 

hrda manvi'So manastibhi/4PW ya etad vidur am.rliis U 
bhavanti. 

13. A person of the measure of a thumb is the inner seH, 
ever dwelling in the heart of men. He is the lord of the know­
ledge framed by the heart and the mind. They who know that 
become immortal. 

manvlSo: the lord of knowledge. jnanda~. S. v. mani~ii, by thought. 
This reading 'hrdiimani$ii manasiibhik!pto' is adopted by Sarilka­
rananda, Narayal).a and Vijiiana-bhik~u. 

14. sahasra-Sir~ii purw;a, sahasriik~aiJ sahasra-piit 
sa bhUmim viSvato v_rtva aty ati#had daSiiitgulam. 

I4- The person has a thousand heads, a thousand eyes, a 
thousand feet. He surrounds the earth on all sides and stands 
ten fingers' breadth beyond. 

IlL 19. 

See R.V. X. 90- L 

da.Siiirgulam: ten fingers' breadth. anantam, apiiram. S. endless 
shoreless. Thou&"h the Supreme manifests Himself in the cosmos H~ 
also transcends It. ' 

15. pu!u~a evedam sarvam yad bhutam yac ca bhavyam 
utamrtatvasyeSiino yad annenfitirohat£. 

15. The perso~ is truly t_his whole world, whatever has been 
and whatever will be. He IS also the lord of immortality and 
whatever grov;s up by food. ' 

See R.V. X. go. z. 
Sayal).a explains that he i~ th_e lord of all the immortals, i.e. the gods, 
because they grew to therr high estate by means of food. 

r6. sarvata?J PlitJi-pddam tat sarvaW' ksi-Siro-mukham 
sarvata, Srutimalloke sarvam iivrlya ti#hati. 

16. On every side it has a hand and a foot, on every side an 
eye, a hea?- and a face. It has an ear everywhere. It stands 
encompassmg all in the world. 

See B. G. XIII. 13. 

17.· sarvendriya-gu1J{ibhiisam sarvendriya-vivarjitam 
sarvasya jn'abhum iSiinam sarvasya SaratJam brhat. 

17. Reflecting ~h~ qualities of all the sens"es and. yet devoid 
of all the senses, tt IS the lord and ruler, it is the great refuge 
of all. 

See B.G. XIII. 14. 

r8. nava-dvare pure dehi .hatitso lflliyate bahih 
vaSi sarvasya lokasya sfhrivarasya carasytz ca. 

r8._ The embodied. soul in the city of nine gates sports· 
(movmg to and fro) m the outside (world), the controller of 
the whole world, of the stationary and the moving. 

See Katha, V. r; B.G. V. 13. 
hamsa: soul. It is the Universal Spirit. 
hamsa~ paramatmi. hanty avi.dyatmakam kri.ryam. S. 

r g. a-piit;n-~piido jav~no grhitii paSyatY_ acak!fuftsa ~nwty akar?M~. 
so vdtt vedyam na ca tasyastt vetta, tam ahur agryam 
puru~am mahtintam. 

. rg. Without foot or ~d, (yet} swift and grasping, he sees 
Without eye, he hears Without ear. He knows whatever is to 
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be known; of him there is none who knows. They call him the 
Primeval, the Supreme Person. 

20 . a~1or atzi"ytin mahato mahry(in atma guhayam nihito'sya 

jantoh 
tam akrO.tum paSyati vita-Soko dhatul; prasiiddn mahinui.nam 

iSam. . 
20. Subtler than the subtle, greater than the great IS the 

Self that is set in the cave of the (heart) of the creature. One 
beholds Him as being actionless and becomes freed from sorrow, 
when through the grace of the Creator he sees the Lord and 
His majesty. 

See Taittiriya Ara~yaka X. ro-r. . 
akratum: being actionless. vi~aya-blwga-samkalpa-ralntam. S. 
dMtu!t prasii.ddt: through the grace_ of the Creator. 
dhatu-prasliddt: through the clarity born of sense-controL Sense 
organs are said to be dhatu. 

2I. vedaham etam ajaram purii~am sarvatmanam sarva-gatam 
vibhutviit. 

janma-nirodham pravadanty yasya brahmavddino'bhiva­
danti nityam. 

2I. I know this undecaying, ancient (primeval) Self of all, 
present in everything on account of infinity. Of whom they 
declare, there is stoppage of birth. The expounders of Brahman 
proclaim Him to be eternal. 

janma-nirodham: stoppage of birth. . 
For whom the foolish think there are buth and death. 

yasya janma--nirodham mWf.hii!t prava~ant~- Samka.rtinanJ_a. . 
Nlirliya1)a Dipika suggests a readmg, 1anma-mrodham na vadantJ 

yasya. For whom birth and death a~e not spoken. . 
Sometimes it is used for the creation and destructwn of the world 

yasya parameSvarasya karma jagatai_J janma-samhiirau. V ijiiana­
bhiksu. 

This chapter makes out that the Impersonal. <~:nd the Personal, 
Brahman and 1 Svara are not two different enhhes but the same 
in two aspects. 

IV. 2. Svetasvatara upan~ad 73' 

CHAPTER IV 

THE ONE· GOD OF THE MANIFOLD WORLD 

I. ya eko'vaNJQ bahudhti Sakti-yogad va7111in anekan nihitarllw 
dadhtiti. 

vicaiti Cfi'nii viSvam ddau sa devaiJ sa no buddhyd Subhaya 
samyunaktu. 

r. He who is one, without any colour, by the manifold 
exercise of his power distributes many colours in his hidden 
purpose and into whom in the beginning and at the end the 
universe is gathered, may He endow us with a clear under­
standing. 

~: devoid of determinations. niroi.SesaiJ. S. 
"!'A~: in his hidden purpose. WithoUt· any motive or personal 
mterest. agriJUIJ-j>Tayojanalf, svirtha-nirapekfa{J. 
ante: in the. end. V. sante. The world was inactive, unmanifest 
before creation. 

2. tad evd'gnis tad adityas tad vayus tad u candramdl) 
tad eva Sukrath tad brahma tad apas tat prajapatiiJ,. 

2. That indeed is Agni (fire), that is Aditya (the sun), that 
is Va.yu (the wind) and that is the moon. That, indeed, is the 
pure. That is Brahma.. That is the waters. That is Prajd-pati 
(the lord of creation). 

See Vlijasaneyi Samltita, XXXII. :r. 
This verse occurs in MaMnaraya,a U. in the following way: 

yad ek:am. atryaktam ananJa-riipam vi.Svam purti'l}am lamas~ 
paraslit 

tad eva rtam lad u satyam ihus tad etad brahma paramam kavitJtim 
~Japiirlam bahudltii jliiam ji.yamtinam viSvam bibharti bhuvanasya 

..abhiA 
tad tJWZinis tad vayus tat stb'yas tad u candramal} 
~ eva Su!t'4!" amrtam tad br«!'ma tad liful! sa prajti-pati[t . 

This verse mdicates that the different Vedic gods are not inde­
pendent but are fonns of the One SuPJeme. 
tad: that, self-nature. tUma-latltJam. S. 
5-ukram: pure, alternatively the starry firmament. 
5-uddham anyad api diptinum ~ridi. 

S makes Bra.hm.i, HW~ya-garbhiilmti and Praja-pati viri4-atmi. 
Vijnanabhik~ makes out that the Supreme through the power of 
maya created the manifestations and entered into them and is 
called by their names: svami.yayti adhidaivikcpaJhin sa~#-rilPiin 
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sr#vii teyv anupraviSya agnyadityidyii.khyii.tn labdhvii s#Jito 'fiiSvara 
evely iiloa. 

3- tvam stTi tvam puman asi_. tva_m ku~r~ uta vii ku~; 
tvam jiNJ.Q datJ4ena t(ancast, tvam ;ato bhavasJ msvato­

mukhah. 
3. You are ·woman. You are man. You are the youth and 

the maiden too. You, as an old man, totter along with a staff. 
Being born you become facing in every direction. 

See Athanoa Veda, X. 8. 27. 

4· n~ patango hariro lohita~as ta4id-garbha_ ~v~ samudr_~ 
anadimat tvam vibhutvena varlase yato Jatlins bhuvanans 

viSvd. 
4· You are the dark-blue bird, you are the green (parrot) 

with red eyes. You are (the cloud) with the lightning in its 
womb. You are the seasons and the seas. Having no beginning 
you abide through omnipresence. (You) from whom all worlds 
are born. 

paJangaJ,: bi«l. b,.ama,a!<, bee. S 

THE UNIVERSAL SELF AND THE INDIVIDUAL SOUL 

s. ajiim ekath lohita-Sukla-kr$¢m bahvi}J prajd}J srjamiinam 
sarupa!J _ 

ajo hy eko jU$amdf.Jo'nuSete jahaty enam bhukta-blwgam 
ajo'nyah. 

s. The One· unborn, red, white and black, who rr:OOuces 
manifold offspring similar in form (to herself), there lies the 
one unborn {male) delighting. Another unborn gives her up, 
having had his enjoyment. 

See B.S. I. 4-8. 
lohita-Sukla-kr~m: red, white and black. Reference is either to~ 
(tajas), water (ap), and e:rrt:h (anna), or the three gm:tas, raJas, 
saltva, and lamas of prakrtl, 

The one she-goat, red, white and. black in time produces many 
young like herself. For the red, white and black colours see cy. 
VL 4. where everything in the universe is said to be connected wtth 
the three elements, the red of fire, the white of water, the black 
of food or of earth. It is the order of creation when the Absolute first 
produced heat, then water, then earth in the shape of food. 
V. rohita for lohita. 

IV. 8. SvetaSvatara upani$ad 733 
The first unborn is he who is ignorant and therefore subject to the 

influence of prakrti. 
The second unborn is he who bas overcome his ignorance and is 

therefore free from bondage to prakrti. 

6. dvii. suptlNJli sayujd sakhdyd, samanam. tw~am pari~asvajii.te 
tayor anyal;. pippalam. svii.dv atty anaSnann anyo'bhicii.kaSiti. 

6. Two birds, companions (who are) always united, cling to 
the self-same tree. Of these two the one eats the sweet fruit, 
and the other looks on without eating. 

See M.U. HI. r; R.V. I. r64. 20. 

Our being in time is an encounter of empirical existence and 
transcendent reality. The eternal in itself and the eternal in the 
empirical flux are companions. The world is the meeting-point of 
that which is eternal and that which is manifested in time. Man as 
an object of necessity, a content of scientific knowledge, is different 
from man as freedom. 

1· samiine vrieye jJuru:jo nimagno'niSayd Socati muhyamiinal;. 
jUflam yadd paiyaty anyam Uam asya mahimii.nam iti 

vita-Soka!J. 
1· On the self-same tree, a person inunersed (in .the sorrows 

of the world) is deluded and grieves on account of his helpless­
ness. When he sees the Other, the Lord who is worshipped and 
His greatness, he becomes freed from sorrow. 

M. U. III. I. 2. In verse 6, the cause of sorrow is traced to the seiJ.se 
of _helplessness induced in us when we are lost in the objective 
urn verse: in verse 7 freedom from sorrow is traced to our getting 
beyond object-thinking into contact with real being. 

8. reo' ksare parame ryoman yasmin devii. adhi viSve ni!iedul;. 
yas tam na veda kim rcii. kari~yati ya it tad vidus ta ime 

samdsate. 
8. For him who does not know that indestructible being of 

the l;lg Veda, whereon in the highest heaven all the gods reside, 
of what avail is the l;lg Veda to him? They, indeed, who know 
that rest fulfilled. 

R.V. L 164. 39; TaiUiriya .Ar~yaka II. II. 6. 
samisate: rest fulfilled. krtitthas tif!hanJi. S. 

The Vedas are intended to lead to the realisation of the Supreme. 
For those who study them without undergoing the inward discipline, 
they are not of much use. 
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9- chanddmsi yajna}J. lwatavo watani, bhutam bhavyam yac ca 
veda vadanti, 

astniin miyi srjate viSvam etat tasmims clinyo mayayd 
samniruddhal;. 

9· The Vedas, the sacrifices, the rituals, the observances, the 
past, the future and what the Vedas declare, all this the maker 
sends forth out of this, in this the other is confined by miiyii. 

the other: the individual soul. 
The whole world proceeds from the imperishable Brahman. The 

actual creator is I Svara, the Personal God, who is acting through 
his power of maya, deviiima-Sakti. 

IO. mtiyii.th tu prakrtim viddhi, miiYJ·nam tu maheSvaram; 
tasydvayava-bhidais tu vyiiptam saroam idam jagat. 

xo. Know then that prakrti is maya and the wielder of maya 
is the Great Lord. This whole world is pervaded by beings that 
are parts of Him. 

The Stimkhya prakrti is identified with the maya of the V edtinta. 
The Upani~ad attempts to reconcile the views of the Siitnkhya and 
the Vedanta. 

!Svara and Sakti are regarded as the parents of the universe. 
Cp. the following verses:-

' Only when united with Sakti has Siva power to manifest; but 
without her, the God cannot even stir.' 

Siv~ Saktyi yukto yadi bhavati SaktaJJ frt:ahhavitum: 
na ced evam devona khalu kuSaia(l spanditum api. 

Again, '0 Father-Mother, this world of ours was created by the 
compassion of your joint protectorship to the end that, by your 
mutual help, your joint design may fulfil itself.' 

ubhlibhyim etdbhyim ubhaya-vidhim uddi:iya dayayi 
sanathabhyiim jajiie janaka-janani maj-jagad idam. 

A nandalahari I. I. 
'I think of the mother of all the worlds, who creates this universe 

of real-unreal nature, protects the same by her own energy of the 
three guf,las, and withdraws it at the close of every aeon and remains 
disporting herself in her oneness.' 

sr~tvakhilam jagad idam sad-asad svariipam _ 
Saktyi svayi trigutJayi (or tn"gu~yd) panpatt• viSvam, 
sam/artya kalpa-samaye ratnllU tathaika 
tam sarva-viSva-jananim manasi smariimi. 

DevJ BMgavaea I. 2. s. 
As the Supreme brings forth the whole universe by His own power 

of maya, He is not in any way affected by it as others are. 

IV. IS. SvettiSvatara Upani~ad 735 
THE SAVING KNOWLEDGE OF GOD 

p. yo )!01t_i'!" yonim adhiti#haty eko yasmin idam sam ca 
vscath sarvam. 

tam Uanam v.aradam devam i¢yam niciiyyemam Sdntim 
atyantam ett . 

. II. The One who ru1es every single source, in whom all this 
dissolv~ (at the e~d) and comes together (at the beginning 
of creation), who _Is th~ lor~, the bestower of blessing, the 
adorable God, by discerrung Him one goes for ever to this peace. 

12. yo deviiniim j>rabhavaS co'dbhavaS ca viSvddhipo rudro 
mahar#/.1. ' 

hiratJya-garbham paSyata jayamanam, sa no buddhya 
Suhhaya samyunaktu. 

12. He who is the source and origin of the gods the ru1er 
of .all. Rudra, the great seer, who beheld the goiden germ 
(Htra~ya-garbha) when he was born, may He endow us with 
clear understanding. 
See III. 4-

13. yo tkvtlniim adhipo yasmin lokd adhiSritah 
ya ~- dvi-PtuW cat~-Pada/:l, kasm4i devtiya 1unJ4a 

13. Hew~ is the overlord of the gods, in whom the worlds 
rest, he who lS the lord of two-footed and four-footed beings 
to what God shall we offer our oblations? ' 

kasmai, to what: v. tasmai: to that God we shall offer our oblations. 
See R.V. X. I2I. 3· 

I4 sU~mati-sU~m kalilasya madhye, viSvasya sra#flram 
afteka-rupam 

vi~aikam parivqtitaram jflatva Sivam Stintim atyantam .... 
14. More minute than the minute, in the midst of confusion, 

the creator of all, of manifold forms the one embracer of 
everything, by knowing Him as the ~uspicious, one attains 
peace for ever. 

See III. 7; V. 13. 

IS. sa eva kale bhuvanasya gopta, viSvadhipaJ.a sarva-bhiitqu 
g"<<ha/J 

yasmin yukta brahmar$flyo devata.S ca, tam evam J"iiatvti 
mrtyu-PtZSams ciJinatti. 

' ,, 
' 

' 'I 
II 

II 
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15. He indeed is the protector of the world in time, the lord 
of all, hidden in all things, in whom the seers of Brahman and 
the deities are united; by knowing Him thus one cuts the cords 
of death. 

The knowers of Brahman as well as the deities know that their 
reality is in Brahman. 

16. ghrtiit param ma'IJ4am iviitisU~matit jfuif:uii Sivam saroa­
bhUte~u gU4ham. 

viSvasyaikam pariv~#tiirarh jiuitvii devam mucyate saroa­
pii.SaiJ;,. 

16. By knowing Him, the auspicious, hidden in all beings 
like the film exceedingly fine that rises out of clarified butter, 
the one embracer of the universe, by knowing God one is 
released from all fetters. 

17. e~a devo viSva-karma mahatma, sadii jananam hrdaye 
sannivi$/ah. 

hrda mani$ii manasiibhik{pto, ya etad vidur amfliiS te 
bhavanti. 

17. That god, the maker of all things, the great seH, ever 
seated in the heart of creatures is framed by the heart, by the 
thought, by the mind, they who know that become immortal. 

See III. 13. 

18. yadii'tamas tan na divii na Tatrir na san na ciisac chiva 
eva kevalaiJ, 

tad a~aram tilt savitur var~yam, prajfui ca tasmiit prasrta 
Purii1Ji. 

18. When there is no darkness, then there is neither day nor 
night, neither being nor non-being, only the auspicious one 
alone. That is the imperishable, the adorable light of Savitr 
and the ancient wisdom proceeded from that. 

savitur VMetfyam: the adorable light of Savitr. Literally the choicest 
(splendour) of Savitr. 
See R.V. III. 62. m. 

The characterisation of the Supreme which transcends the duality 
of subject and object can only be negative and cannot be a field of 
clear definition and demonstration. 

19. nainam Urdhvatit na tiryancam na madhye na parijagraha 
na tasya pratima asti yasya nama mahad yaSaJ;,. 

rg. Not above, not across, not in the middle, nor has any 

IV. 22. SveUHvatara Upani§ad 737 
one grasped Him. There is no likeness of Him whose name is 
great glory. 

20. na sa~rSe ti#hati riipam asya, na cak§u~ii paSyati kaS 
canaJnam. 

hrda hrdistham manasii ya enam, evam vidur amrliis te 
bhavanti. · -

20. His form is not to be seen; no one sees Him with the 
eye. Those who through heart and mind know Him as abiding 
in the heart become immortal. 

. <J:od. d~ not stand in finite fonn before the eyes or the mind. 
Frmte_ t~mgs serve as symbols enabling us to realise the presence of 
the diVlne_ These v~ d~d the recognition of the absolute 
transcendence of God m relation to the world. The deus absconditus 
recedes into t~e distance when we seek to describe him by empirical 
forms; yet this Up~?ad. emphasises the personal aspect of the 
transcendent God. He IS Siva to whom we turn in prayer and praise. 

21. ajtita ity evam kaScid bhirul) prapadyate: 
~ra yat te dak~·'!fm.mukM:m tena mam paM n£tyam. 

21. You are unborn With this thought someone in fear 
approaches you. 0 Rudra, may your face which is gracious 
protect me for ever. 

The attitude of bhakti is brought out here. 

zz. ma _n~ toke tanaye mii na ti,yu$i, mii no go$U mii no aSve~ 
NN$a/.s. 

vfriin mii no rudra bhamito'vadhir havi!jmantah sadam it 
tva haviimahe. · 

ZZ: Ru~. hurt us not in my child or grandchild, hurt us 
not m my life, hurt us not in my cattle, hurt us not in my 
horses. Slay not our heroes in your wrath for we call on you 
always with oblations. 

See R.V. I. II4- 8. 
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CHAPTER V 

THE ONE IMMANENT GOD 

I. dve a~are brahma-pare tv anante, vidyd'vidye nihite yatra 
Udhe g. 

~aram tv avidyd hy amrtam tu vidyd, vidydvidye iSate yas 
tu so'nya#. 

I. In the imperishable, infinite highest Brahman are the 
two, knowledge and ignorance, placed hidden. Ignorance is 
perishable while knowledge is immortal. And he who controls 
knowledge and ignorance is another (distinct from either). 

By way of preface to this chapter Samkariinanda observes that 
this chapter is devoted to the discussion of the nature of That in 
the text That arl Thou, though both of them were treated in Chapter 
III, more specially the nature of Thou. tat-tvam-pddarlha-u trtiye 
'dhydye nirii.pitau yady api tathiipi tvam-padiiriho niiiyantam nirU­
pitti/J; tad-artham ayam paiitamo'dhyiiya iirabhyate. 
brahmapare: hiratJYagarbhit pare or parasmin brahma?~i. S. 
gfl4he: hidden. Wkair jliilum aSakye. Samkariinanda. 
k$aram: perishable. It is the cause of bondagl:, sams,ti-kiira~, 
while vidyii is the cause of mok~. mo~a-hetufl. S. 
anyafl: another, tal sii~itvat, being only the witness. S. 

The one and the many are both contained in the Supreme. The 
knowledge of the One is vidyii; the knowledge of the many detached 
from the One is avidyd. 

2. yo yonim yonim adhiti$1haty e/w viSviini rUpdt;ti yoniS ca 
sarvii?,a 

r#m prasutam kapilam yas tam agre jfidnair biblsarli 
jiiyamanam ca paSyet. 

2. He, who being one, rules over every single source, over 
all forms and over all sources, He who bears in His thoughts 
and beholds when born the fiery (red) seer who was engendered 
in the beginning. 

Wisdom is prior to the world-soul. 
kapilam: hira!'ya-garbham. See IV. 12. VI. 1-2. The reference is 
not to the sage Kapila, the founder of the Siimkhya philosophy. 
The Supreme is described as looking upon Hira~ya-garbha while 
he was being born. He was the first to be created by God and endowed 
by Him with all powers. III. 4· Hira~ya-garbha or Braluna the 
creator is the intermediary between the Supreme God and the 
created world. He is the world-soul. See IV. 12; VI. I8. 
iiiiinaiJ.a: by thoughts. See note IV. 18. 

v. 6. 739 
3· ekaikam jalam bahudha vikurvan, asmin k~etre samharaty 

~a deva/J 
bhUya~ sr$1vd patayas tatkdas sarvadhipatyam kurute 

mahiitmii. 
.. 3- ~t God, who, after spreading out one net after another 
m v_anous ways draws it together in that field, the Lord, having 
agam created the lords, the great self, exercises his lordship 
over all. 

ekaikam: patyekam, for every creature, such as gods, men, beasts, 
etc. 
iilam: net, sa-dlsiira. 
asmin ~etre: in that field, in the world. 
yasmin, another reading for asmin. yataya}J, another reading for 
patayal;. 

4- sarva diSa~ Urdhvam adhaS ca tiryak, prakfi.Sayan bhrfijate 
yadv afUJijvdn 

evam sa devo bhagavdn var~yo yoni-svahhaviin adhiti$/haty 
ekal,. 

4· As the sun, illumining all regions, above, below and 
across, shines, so that one God, glorious, adorable, rules over 
whatever creatures are born from a womb. 

See IV. II, V. 2. 
yoni-svabhiiviin: whatever creatures are born from a womb. S means 
by it the sources of world-existence like the elements of earth, etc. 
YD'!~ karatJam k,tsnasya iagatal} svabhaviin svatmabhUtam Prthivyiidin 
bha-tlan or kiirat;ra-svabhiviin kii.rat;ra-bhutan p,thivyiidin. S. 

The so.called causes of the world are not in themselves causes. 
They operate only because God works through them. 

5- yac ca svahhavam pacata" viSvayoni~. piicyiirit.S ca sarvdn 
Parif!4mayefi: ya~ 

sarvam eta4 viSvam adhiti#haty eko gundn ca sarvdn 
viniyojayed ya/J. 

5· The source of all, who develops his own nature, who brings 
to maturity whatever can be ripened, who distributes all 
qualities, He the one, rules over this whole world. 

6. tad veda-guhyopani$aisu gW}.ham, tad brahma vedate 
brahma-yonim 

ye purvam devd r~ayaS ca tad vidu}J., te tanmayd am,.ta vai 
babhUvu/1. 

6. That which is hidden in the Upanisads which are hidden 
in the Vedas, Brahma knows that as the source of the Vedas. 
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The gods and seers of old who knew that, they came to be of 
its nature and have, verily, become immortal. 

veda-guhyopani!jat: Veda is interpreted as referring to the sacrificial 
part which teaches sacrifices and their rewards, kanna-kaf.l4a; 
guhya, the i:ra1;1yaka part which teaches the worship of Brah~n 
under various aspects,yoga-ki.1JI!,a, and the Upani!;ad, the part which 
teaches the knowledge of Brtihman, the undifierenced. jiiana-kii?l(la. 
This is the view of V ijiiiina-bhi~. 
brahma-yoni: the source of the Vedas or the source of Hira1;1ya-garbha. 
pilroe devii!J is another reading for parvam devii}J, ancient gods. 
tanmaya, of its nature. tad iitma-b~. S. 

THE INDIVIDUAL SOUL 

1· gut.,tiinvayo ya}J, phala-karma-karta k(tasya tasyai va sa 
copabhoktti 

sa viSva-riipas tri-gufJaS tri-vartma prti'Jddhipas samcarati 
sva-karmabhi!J. 

7. But he who has qualities and is the doer of deeds that 
are to bear fruit (i.e. bring recompense), he is the enjoyer, 
surely, of the consequence of whatever he has done. Assuming 
all forms, characterised by the three qualities, treading the 
three paths he, the ruler of the vital breaths (the individual 
soul), wanders about according to his deeds. 

tri-gu1fdl/J: sattva, rajas anc;l lamas. . 
tri-vartma: see I. 4 the paths of dharma, adharma and Jfiana or 
deva-yiina, pitr-ytina and manu!f}'a-ytina. S. 

While the first six verses speak of Thfd (tat) or the Supreme the 
account of Thou (tvam), the individual soul begins here. 

8. ailgu!itha--mO.tro ravi-tulya-riipas sam.kaiplihamkdra-samanvito 
ya}J, . 

buddher gut;~eniitma-gut)e'IJa caiva tirtigra-matro hy aparo'PJ. 
dr!fta/:t. 

8. He is of the measure of a thumb, of appearance like the 
sun, endowed with thought and sell-sense, but with only the 
qualities of understanding and the self he seems to be of the 
size of the point of a goad. 

apara, another reading avara. 
Qtma-gut;t.ena: of the qualities of the body like old age, etc. S. 

9· valagra-Sata-bhiigasya Satadha kalpitasya ca 
bhii.go iivas sa vijiieyas sa ciinantytiya kalpak. 

V. 13. Svet<iSvatara Upani$ad 74' 
9· This living self is to be known as a part of the hundredth 

part of the point of a hair divided a hundredfold, yet it is 
capable of infinity. 

The individual soul is potentially infinite. 

10. naiva stri na pumiin e$a na caiviiyam napumsaka!J 
yad yac chariram adatte tena tena sa rak$yate. 

IO. It is not female, nor is it male; nor yet is this neuter 
Whatever body it takes to itself, by that it is held. 

rak!f}'ate: samrakfyak, tat tad dharmiln at many adhyasyilbhimanyate. S. 
Another reading is yujyate or joined. sambadyate. 
The living self, jiva is vijiiinatman. S. 

II. sam.kalpana-sparSana-dr§!i-mohair griisiimbu-vr#y-iltma 
vivrddhi-janma 

karmiinugiiny anukra~a dehi sthiine!fu rUpiit;~y abhi 
samprapadyak. 

II. By means of thought, touch, sight and passions and by 
the abundance of food and drink there are the birth and 
development of the (embodied) self. According to his deeds, 
the embodied sell assumes successively various forms in various 
conditions. 

mohai}J,: v. lwmaifJ, by the sacrifices. 

12. sthUJ.ani sUk$mii!li bahiini caiva, riipilt;~-i dehi sva-gut;~air 
VJ'1;Wli 

kriyii-gut;~air titma-gut;taiS ca le!Jilm samyoga-hetur aparo'pi 
dr!fta}J.. 

12. The embodied sell, according to his own qualities, chooses 
(assumes) many shapes, gross and subtle. Having himself 
caused his union with them, through the qualities of his acts 
and through the qualities of his body, he is seen as another. 

LIBERATION THROUGH THE KNOWLEDGE OF 
THE ONE GOD 

13. atuidy anantam. kaJilasya madhye viSvasya sra$ftiram 
aneka-rUpam 

viSvasyaikam parivf!$/itaram. jiiiitva devam mucyate 
sarva-ptiSail;. . 

. 13. Him who is without beginning and without end, in the 
ID.ldst of chaos, the creator of all, of manifold form, who alone 
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embraces the universe, he who knows God is freed from all 
fetters. 

See IV. 14. 
kalilasya: gahana-gabhira-samsi.rasya. S. The wonder and mystery 
of the cosmic process are emphasised. . 
devam: jyoti-rapam paramiitmiinam. S. of the nature of bght, the 
Supreme Self. . . 
sarva-p&ai!l: avidyii-kama-karmablu~. S. The bonds of tgnorance and 
its resultants of desire and deed. 

q. bhiiva-grahyam anif/akhyam, bhtlviibhtiva-karatn Sivam. 
kalii-sarga-karam devam, ye vidus U jaJ:us tanum: 

14. Him who is to be grasped by the mmd, who IS c_alled 
incorporeal, who makes existence ~d non:xistence, the ~m_dly 
(the auspicious), the maker of creation and 1ts parts, the D1vme, 
they who know Him have left the body behind. 

anil/-i.khyam: Sarilkarii.nanda reads anilakhyam, who is called air 
as being the breath of the breath, jnii'l)asya frrii1JO.m. 
ni4a: body; anirf,a: bodiless. . _ . . . _ 
kala: S. explains it to mean the SIXteen kalas begmnmg Wlth pra,a 
or life and ending with nama, name. Pra.Sna VI. 4· 

Vij:iia.na-bhik.$u means by it 'inherent power,' he who creates by 
his inherent power. 

The Vedas and the other sciences are called kalas. 

VI. 3- 743 

CHAPTER VI 

THE ONE GOD IMMANENT IN AND TRANSCENDENT 
TO THE COSMIC PROCESS 

r. svabhavam elu: kavayo vadanti, kiilam tathd.nye parimuhya­
mana~. 

devasyai~a maMma tu lolu yenedam bhrdmyate brahma-ca­
kram. 

I. Some wise men speak of inherent nature, others likewise, 
of time (as the first cause). being deluded. But it is the greatness 
of God in the world, by which this Brahma-wheel is made 
to turn. 

See I. 2. 
The cosmic process is generally represented by a rotating wheel. 

It is ever moving, thanks to the greatness of GOO. It is the 'moving 
image of eternity.' In the national fiag of India, the wheel is placed 
against the background of white. The wheel is represented in blue 
gagana-sadrSam, megha-vf:l1'1)am, and is placed against the background 
of white which is above all colours, the pure radiance of eternity. 

2. yen4v#atn nityam idatn hi sarvam, jna~ kalakaro gu~f 
sarvavidy~ 

tenditam karma vivarlate ha, Prthvyapya-tejo'nila-khani 
cintyam. 

2. He by whom this whole world is always enveloped, the 
knower, the author of time, the possessor of qualities and all 
knowledge. Controlled by Him (this) work (of creation) unfolds 
itself, that which is regarded as earth, water, fire, air and ether. 

kalakaro: author of time; kalasyiipi karla: v. is kala-kalo, the des­
troyer of time. kalasya niyantii, upaharta. kilab sarvavina5aktiri, 
taryapi vmasakara/o. 
See also VI. I6. 
(knower of) all knowledge: sarvavid ya?s or sarva-vidya~. 

3. tat karma k,eva vinivarlya bhUyalJ, tattvasya tattvena sametya 
yogam 

ekena dvdbhyim tribhir ~tabhir va, kiilena caivdtma-gut;taiS 
ca sU4mai~. 

3. Having created this work and rested again, having entered 
into union with the essence of the self, by one, two, three or 
eight, or by time too and the subtle qualities of the self. 
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one: puru§a of the Sarilkhya. 
two: pur~a and frrakyti. 

VI. 5· 

three: the three gul)as, sattva, rajas and tamas. 
eight: the five cosmic elements and manas (mind), buddhi (under­
standing), and ahatn-kiira or self-sense. See B. G. VII. 4· 
iitma-gut~ai{J: the affections of the mind, love, anger, etc. anta/:J­
karat~a-gUf}ai~ kiimadibhi~. S. 

4- tirabhya karmiir.ti gu!Ulnvitiini, bMviin ca sarviin viniyojayed 
yal} 

t~iim abhiive k,.ta-karma-niiSal} karma-k.$aye ytni sa tattvata' 
nyal}. 

4· Who, having begun with works associated with the (three) 
qualities, distributes all existents. In the absence of these 
(qualities), there is the destruction of the work that has been 
done and in the destruction of the work he continues, in truth, 
other (different from what he has produced). 

According to S, this verse tells us that if we dedicate all our works 
to Isvara, we will not be subject to the law of kanna, 'That person, 
his works being destroyed and his nature purified, moves on, different 
from all things, from all the results of ignorance, knowing himself to 
be Brahman.' 
viniyojayed: iSvare samarpayet te~iim iSvare samarpitattvad titma­
sambandhiibhiivas tad-abhiive purva-krf.a-karma:7Jiith tuiSafl karma-k§aye 
viSuddha-sattvo yiiti. $. 
anya!J v. anyat. He goes to that Brahman which is different from all 
things, tattvebhyo yad anyad brahma tad yiiii. $. 

This verse is capable of different interpretations: (I) The Lord 
passes through different states, yet knows Himself to be above 
them all; (2) If we do works not out of selfish interest, but to please 
the Lord, our work ceases to bind us and we become free. $a.rilkarl.­
nanda and Vijiiana-bhilq;u adopt the latter view. 

5- iidis sa samyoga-nimitta-hetu}J paras trikalad akalo'pi dr#al, 
tam viSva-rUpam bhava-bhUtam irjyam devam sva-citta-stham 

upiisya purvam. 
5- He is the beginning, the source of the causes which unite 

(the soul with the body). He is to be seen as beyond the three 
kinds of time (past, present and future), and as without parts 
after having worshipped first that adorable God who has many 
forms, the origin of all being, who abides in one's own thoughts. 

source of the causes which unite: cp. samyoga-lirigodbhavam trailokyam. 
M.B. XII. 8Ig. 
akalaiJ: without parts, trans-empirical, ni~-prapaiica};. $. 

VI. 9· Svdaivatara Upani~ad 745 
upiisya ptirvam: worshipped first. Worship is the preliminary to 
knowledge. 
viSva-~Upam: who has many forms. God assumes the form which the 
worshippers attribute to Him. 
upisakaifl yad yat rilpam upiisyate tat-tad-rupa-dhiiritJam. 

6. sa vr~a-kalakrf.ibhil, paro'nyo yasmat prapancah pari-
varlak'yam · 

dharmi:vaham papanudam bhageSam jiuitviitmastham 
am_rtam viSva-dhiima. 

6. Higher and other than the forms of the world-tree and 
time is he fro~ whom this world revolves, who brings good 
an~ removes evil, the lord of prosperity, having known Him 
as m one's own self, the immortal, the support of all (he attains 
Erdman). 

vr~: tree. See Katha VI. I. 
dharmiivahtun: dharma is the enlightening power of the Saviour God 
=s· "!ested in_ the human soul. See R.V. r. I64. 

JVa 1s the bnnger of dharma, dharmiivtiha. 

7. tam iSvard~m paramam mahdvaram, tam devataniim 
paramam ca daivatam 

patim patintimparamam parastiit, vidiima devam bhuvaneSam 
i(,yam. 

7. He in whom is the Supreme Lord of lords, who is the 
highest deity of deities, the supreme master of masters, trans­
cendent, him let us know as God, the lord of the world, the 
adorable. 

8. na tasya karyam kara1Jllth ca vidyate, na tat samaS capy 
adhikaS ca drS,ate 

parasya Saktir vividhaiva Sf-Uyate svabhaviki jiuina-bala-kriyd 
ca. 

8. There is no action and no organ Of his to be found. There 
is not seen his equal or his better .. His high power is revealed 
to be various, indeed. The working of his intelligence and 
strength is inherent (in him). 

g. na tasya kaScit patir as# loke, na ceSitii naiva ca tasya ling am, 
na kiiratw-m kara'J(idhipiidhipo na ciisya kaScij janita na 

ciidhipa!J. 
g. Of Him there is no master in the world, no ruler, nor is 

there any mark of Him. He is the Cause, the lord of the lords 
of the sense organs; of Him there is neither progenitor nor lord. 
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lirigam: mark, any sign from which_ w_e could ~er t_he existence of 
God, as fire from smoke. dhUma-sthamyam ymanum$yeta. S. 
janitii.: progenitor, j4114yita. S. 

10. yas tantuniibha iva tantubhi}J pradluinajai}J _ 
svabhavata}J deva eka}J svam ii1J!1Wt, sa no dadhdd 

br-ahmapyayam. 
10. The one God who, according to his own nature, cov_ers 

himself like a spider with threads produced ~m pradh.ina 
(unmanifested matter), may He grant us entrance mto Brahman. 

brahmiipyayam: entrance into Brahman, eki-bluivam. S. _ . 
yathonJ.andbhir atma-pra]Jhavais tatll~hi! ~nam eva sa~s. 
tatha pradhanajair avyakta-prabhavast' nama-rUpa-karmabh•s tafttus-
thiniya~ svam iitminam_ i.TJT!wt._ S. . 

As the spider covers Itself With threads produced from 1~lf, so 
does the one God cover Himself with the products of prakrtt. 

II. eko deva,s sarva-bh~u gii4has sarva-vyiipi sarva-bhutdn­
tar-iitmii 

karmtidhya~as sarva-bhUttidhivtisas sti~ ceta kevalo 
ni'l'gu¢ ca. . _ . 

II. The one God hidden m all bemgs, all-pervading, the 
inner self of all beings, the ordainer of all df;eds, who dwel:k 
in all beings, the witness, the knower, the only one, devotd 
of qualities. 

12. eko vaSi ni$kriyli"!'tim bahUndm ekam bijam baAudhii yaiJ 
karoti . 

tam atmasthath ye'nupasyanti dhiriis le$iith sukham 
sasvatam netarqiim. 

12 The one controller of the many, inactive, who makes the 
one ~d manifold. The wise who perceive Him as abiding in 
their self, to them belongs eternal happiness, not to others. 

See Katha II. 2. 12. . . 
niskriyit}im: inactive. S makes out that the acts of living bemgs are 
due to their organs and the Higher Sel~ remains unt~ched by ~em. 
sarvi bi kriyii nitman£ samatldti}J kJm tu deMndnye§U, iitma tu 
ni$-kriyo nirgu~. S. 
See B.G. III. :ao. 

13. nityo nityanam cetanas cetatuituim eko bahunam yo vida· 
dhiiti kiimlin 

tat karatu~ni samk"hya-yogliflhigamyam jnatvti devam 
mucyate sarva-PtiSai/.J. 

VI. 16. SvetaSvatara Upani~ad 747 
13. He is the eternal among the etemals, the intelligent 

among the intelligences, the one among many, who grants 
desires. That cause which is to be apprehended by discrimination 
(of siimkAya) and discipline (yoga)-by knowing God, one is 
freed from all fetters. 

See Kafha II. 2. IJ. 
rJUyo nityinlim: the etema) among the eternals. The living souls are 
eternal and He is the eternal am9ng them or the eternal may be 
meant for the elements of earth, water, etc. jivtinlim madhye ... 
adhavi p,thivyidinlim madhye. S. 

14. na tatra sUryo bhati na candra-tarakam, nemti vidyulo 
bh4nti kuto'yam agni/1 

lam eva bhantam anublkiti sarvam, tasya blkisti sarvam 
idam vibhati. 

14. The sun does not shine there nor the moon and the stars, 
nor these lightnings, much less this fire. After Him, when He 
shines, everything shines, by His light all this is illumined. 

See Katha II. 2. 15; M.U. II. 2. to; B.G. XV. 6. 

15. eko hathso bhuvanasytisya madhye, sa evtignis salile san­
nivi$/Q}J 

tam eva viditvtitimrtyum e:ti, ndny~ pantha vidyate' 
yantiya. 

IS. The one bird in the midst of this world. This indeed is 
the fire that has entered into the ocean. Only by knowing Him 
does one pass over death. There is no other path for going there. 

hamsa: bird, the highest sell which destroys tl}e source of bondage, 
ignorance, etc. haftti avidyadi-bandha-klra?Jam iti hamsa!l. 

16. sa viiva-krd viSva-vid iitma-yoni'l' jii.a}J kdla-kiiro. gutJi 
sarvavidya/J 

pradhiina-k$etrajii.a-pati}J gu~a}J satnsiira.mok$a-sthiti­
bandloa-hetu~. 

16. He is the maker of all, the knower of all, the self-caused, 
the knower, the author of time, the possessor of qualities, the 
knower of everything, the ruler of nature and of the spirit, the 
lord of qualities, the cause of worldly existence, and of libera­
tion, of continuance and of bondage. 

iitma-yoni[l: self-caused. itmi ctisau yoniS cet atma-yonifi. S. 
iitmtinam yon~. titma-yoni}J: the source of all selves. 
luil4-k4'1"o: the author of time. See VI. 2, 21. 
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pradhiina: avyaktam, nature. 
kselrajiia: vijiiiintitmii, spirit._ . . 

The Supreme binds, sustams and dissolves worldly extstence. 

17. sa tanmayo hy amrta iSa-satitstho jii.as sarvago bhuvana-
syasya gopta . _ . _. _ 

ya iSe asya jagato mtyam eva-na?Y? hetur mdyate JSanaya. 

17. Becoming that, immortal, eXISttng _as the _lord, the 
knower, the omnipresent, the guardian of this ~orld IS He who 
rules this world for ever, for no other cause IS found for the 
ruling. 

iSa-sathslha!f: existing as the lord. iSe sviimini sam yak sthitifi yasyoisau 
iSa-sathsthah. . -•- E-

No other ·is able to rule the world. minyo hetu}J samarlho vidyouc;. ~ 

18. yo brahnui:tpam vidadhiil.i purvam,yo vai vedafftS ca prahitJ.Oti 
tasmai . 

tam ha devam atma-buddhi-prakliSam mumu~ur va' 
Sara~am aham prapadye. . 

r8. To Him who, of old, creates Brahma and who, veril~, 
delivers to him the Vedas, to that God who is lighted by HIS 
own intelligence, do I, eager for liberation, resort for refuge. 

iitma-buddhi-prakiiSam: Sarhkarfulanda explains as sva-buddhi­
siik!ji'f}am, who is the light or witness of :elf-~owledge_. _ . 

It can be derived in two ways: (I) atmatva buddhiT at""'!-buddht]' 
saiva prakiiSo'syety atma-buddhi-prakaiam. (2) atma-buddhtm praka-
Sayatfty atma-buddhi-praki.Sam. S. . . _ _ 

v. iituuz-buddhi-prasadam. atmam ya buddh~s tasya!f prasadakaram. 
S, he who through his own grace manifests himself. 

xg. ni~kalath ni!fkriyath Stintam niravad;:a~ nirafijanam, 
amrtasya param setum dagdhendhanam tva~m. . 

rg. To him who is without parts, without acttvtty, tranquil, 
irreproachable, without blemish, the highest bridge to inuno1"­
tality like a fire with its fuel burnt. 
niranjanam; nirlepam, without blemish. 

20. yadii. carmavad iikiiSam ve!ftayi~yanti ma:~vii.~ 
tadti devam avijiiaya dul;khasytinto bhamzyatt. 

20. When men shall roll up space as if it were a. piece. of 
leather, then will there be an end of sorrow, apart from knowmg 
God. 

To roll up space like a piece of leather is an impossibility but when 

VI. 22. SvettiSvatara Upani!fad 749 
that impossible becomes possible, only then will sorrow cease, 
without knowing God. There is no other way for ending sorrow 
than the knowledge of God. 
devam: v. Sivam. 

21. tapa!;-prabhiivad deva-prasiidac ca, brahmd ha SvetaSvataro 
'tha vidviin 

atytiSramibhya/;1 paramam pavitram, provtica samyag­
!!fi-samgha-ju!ftam. 

21. By the power of austerity and the grace of God, the 
wise Sveta.Svatara in proper manner spoke about Brahman, the 
Supreme, the pure, to the advanced ascetics, what is pleasing 
to the company of seers. 

by the power of austerity and the grace of God: the grace of God does 
not suspend the powers of the soul but raises them to their highest 
activity. The super-natural intensifies the natural. There is nothing 
magical which interferes with the life of man. We are persons, not 
things. Our freedom cannot be obliterated by divine grace. By his 
own free action man makes his own the ideal which he seeks. Baron 
Von Hugel quotes from St. Bernard's Tractatus de Gratia et Libera 
Arbitrio, cap. XIV. 47· 'That which was begun by Grace gets 
accomplished alike by both Grace and Freewill so that they operate 
mixedly not separately, simultaneously not successively, in each and 
all of their processes. The acts are not in part Grace, in part free 
will; but the whole of each act is effected by both in an undivided 
operation.' The Mystical Element of Rdigicn, Vol. I, pp. 6g ff. 

advanced ascetics: paramahamsa-samnytisinas ta evatyiiSrami~al;. S, 
the highest of the four orders of ascetics. • 

Cp. caturvidhti bhik~avaS ca bahUdakau kuticakau 
hantsal; paramahamsaS ca yo yal; paSciit sa uttama{t. 

22. vedante paramam guhyam purakalpe pracoditam 
napraStintaya dlitavyam ntiputrtiytiSi!jytiya vti puna!;. 

22. This highest mystery in the Vedanta which has been 
declared in a. former age should not be given to one whose 
passions are not subdued nor again to one who is not a. son 
or a pupil. 

See B.U. VI. 3- 12; Maitrl VI. 29. 
praSiintaya, prakar~etJO. Siintatn sakala-riigadi-mala-rahitam cittam yasya 
tasmai putrtiya tiidrSa SiV'tiya vti diitavyam, tad viparittiya putriiya 
Si~tiya vi snehadinii brahmavidyii na vaktavyti. S. 

It should not be taught to a son or a pupil, if his passions are not 
subdued. 
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23. yasya deve para bhaktir yatha deve tatha gurau, 
tasyaite kathita hy arlM/.t, prakaSante mahatmana/.t, pra­

k&Sante maluitmana/.t. 
23. These subjects which have been declared shine forth to 

the high-souled one who has the highest devotion ~or God and 
for his spiritual teacher as for God. Yea they shine forth to 
the high-souled one. 

KAU$!TAKI-BRAHMA!JA UPANI$AD 

Ka~-Brahma~ Upani~ad, also called Ka~itaki Upani­
$adt does not form a part of the Kau~taki Brahmat;a of thirty 
chapters which has come down to us and the name can be 
accounted for by treating the .Ara'Q.yaka of which it forms a 
part as itself included in the Briihma1}a literature of the 
[!.g Veda.l Sarilkara refers to it in several places in his com­
mentary on the B1'ahma SiUra and Sarhkar1inanda has com­
mented on it. There are various rescensions of the text and 
the version adopted in Sa.thkariinanda's Dipikii is followed in 
this work. The Upani~ bas four chapters. 

Dr. S. K. Belvalkar has edited the text and given an English 
translation of the :first chapter of this Upani!?3d.J 

• Samka.rinanda explains the name thus: ku kutsiJam nindyam heyam 
ity ar~Juz;, filflm tualam saWJsiirikam suklulm yasya so ~ita~ eva 
~ tasyapatyam ka~Uaki~. II. r. 

• Brdh~ also deal with Vedanta and so sometimes include the 
Upani~: brahmatwm api trilridham, vidhi-riipam, arthavilda-riipam, 
tad-wbltaya-viJak!atUlth ea. vidhy·arlhavadoblulya-vilak~attam tu vediinW.­
IIiikyam. MadhusG.dana: Prasthiina-b!Jeda. 

3 Four Unpublislled Upanisadic Te:m and The Paryaftka VidyiJ {1925). 
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CHAPTER I 

REBIRTH AND RELEASE THROUGH KNOWLEDGE 

r. citro ha vai giiitgyiiyanir yak$yamiit,:ta iirut,:titit vavre; sa ha 
putram SvelaketUm prajighaya yiijayeti; tam hiibhyiigatam 
papraccha, gautamasya putriisti satitv.rlarh loke yasmin ma 
dhasyasi, anyatamo vadhva tasya, ma loke dluisyasiti; sa hoviica, 
naham etad veda, hantaciiryam Prcchaniti: sa ha pitaram asiidya 
papraccha it'iti mii j>rdk$'it katham pratibravat,:titi; sa hoviica, aham 
apy etan na veda, sadasy eva vayam sviidhyiiyam adhttya hariimahe 
yan na.fl pare dadati, ehy ubhau gami$ydva iti, sa ha samit-piit,:tiS 
cUratit gtingyiiyanim praticakrama upiiyiiniti: tam hoviica, 
brahmtirho'si, gautama, yo na miinam upiigii}J, ehi ryeva tva 
jiiapayi~iimiti. 

I. Citra Gangyayani, verily, wishing to perform a sacrifice 
chose An.tl).i. He, then, sent his son Svetaketu saying, 'you 
perform the sacrifice.' When he had arrived, he asked of him, 
0 son of Gautama, is there a hidden place in the world in 
which you will place me? Or is there another way and will you 
place me in its world? Then he said, 'I know not this. However, 
let me ask the teacher.' Having approached his father, he asked, 
'thus has he asked me, how shall I answer? Then he said, 
'1, too, know not this. Let us learn the study of the Veda at 
his residence and obtain what others give to us. Come, let us 
both go, 'Then with fuel in hand, he returned to Citra Gfuig­
yayani and said, 'May I come near to you (as a pupil). To 
him, then, he said, 'you are worthy of the knowledge ot 
Brahman, 0 Gautama, for you have not gone into conceit. 
Come, I v.ill make you understand' (clearly). 

See B.D. VI. r; C.U. V. z. 
giiitgyiiyani: v. giirgyiiyat}i. 
vavre: chose, varat}a1it cakre. 
abhytigatam: has arrived, v. iisinam, when he was seated. 
jmtriisU: v. putro'si, you are the son of Gautama. 
samvrtam: hidden place, samyag avrtam guptam sthtinam. 
anyatanw: v. anyam aho. 
iictiryam: teacher, sarva-jiiam, san)a-Siistriirlhasya jiitittiram anfl:}thti­
taram. 
Worthy of the knowledge of Brahman: V. brahmrirgho'si. brahma­
grilhyasi: 

1 See Belvalkar: The Parymika Vidyii, p. 32. 
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You are to be honoured like Brahman, brahmavat mananiy~. 
you have not gcme into wnceit: you do not affect pride. 
ehi: come, iigaccha. 
jiiipayiryiimi: will make you understand clearly. 

I. 2. 

vijiidpayiryiimi, sPa:Jtam bodhayi~iimi, na tu sandeMdikam jana~ 
yi~yiimi. 

The reference is to the two ways deva-yiina and pitr-yina. Those 
who travel by the fanner do not return to a new life on earth but 
attain liberation by gaining a true knowledge of Brahman; those 
who travel by the latter to the world of the fathers return to earth 
to be born again and again. 

In the notes on this Upani~d references are to ~alhkarii.nanda's 
Dipika. 

2. sa hovaca, ye vai ke ciismal loMt jwayanli candramasam 
eva te sarve gacchanti, le$dm fn'dtf.lli/; purva-pa~a tipyiiyate tan 
apara-pak$et;a prajanayati, etad vai svargasya lokasya dviiram, 
yac candranuis tam yii}J praty aha tam atisrjate: atha yo na praty 
tihii tam iha Vf$/ir bhUtva var$ati sa iha kito vd, paiaitgo vii, 
matsyo vli, Sakunir vli, simho va, varliho va, paraSvtin vii, ilirdiUo 
va, puru~o va, anyo va te§u lt$U sthane§u pratyijdyak, y~M­
kanna yathii-vidyam, tam tigatam Prcchati ko'siti, tam pratWrUytit: 

vica~a1}lid rtaoo reta abhrtam paiicadaSat prasuw pitrya­
vata}J. 

tam ma pumsi karlaryerayadhvam pumsa karlrd matari ma 
ni#iica. 

sa jaya upajdyamO.tw dvadaSa-trayodaSopamiiso dvadaSa-trayo­
daSena pitrdsath tad-vide'ham pratitad-vide'ham, tan ma 
rtavo'martya va ibharadhvam tena satyena tena tapasi rtur 
asmy artavo'smi, lro'si, tvam asmi:ti, tam atisr)ak. 

2. Then he said, those who, verily, depart from this world, 
they all, in truth, go to the moon. In the earlier (bright) half, 
it (the moon) thrives on their breathing spirits, in the latter 
{dark) half, it causes them to be born (again). The moon, 
verily, is the door o} the world of heaven. Whoever answers 
it (properly), him it sets free (to go to the higher worlds). But 
whoever answers it not, him having become rain, it rains down 
here. Either as a worm, or as an insect or as a fish-or as a bird, 
or as a lion, or as a boar, or as a snake, or as a tiger, or as 
a person or as some other in this or that condition he is born 
again according to his deeds, according to his knowledge; when 
he comes thither, he asks him; who are you? He should answer. 
From the far-shining, 0 ye Seasons, the seed was gathered, 
produced from the fifteenfold from the home of the fathers 

I. 3· Kau§itaki-Brtihma1;ta Upani$ad 755 

{the ancestors) sent me in a man as an agent and with a man 
as an agent, placed me in a .mother.' So was I born, being 
born in the twelfth or thirteenth month united to a father of 
twelve or thirteen months; for the knowledge of this was I, 
for the knowledge of the opposite of this. Therefore, 0 ye 
seasons, bring me on to immortality by this truth, by this 
austerity I am {like) a season. I am connected with the seasons. 
\\Tho are you? (the sage asks again) 'I am you,' he replies. 
Then he sets him free. 

apara-pakfje1Jil." with the latter half, v. apara pakfje na in the latter half. 
causes them to be born again: the moon sends those who do not 
proceed by deva-yiina (the path of the gods) to brakma-loka, back to 
life on earth. 

We are born in accordance with our conduct and knowledge. 
karma-vidyiinuslire1)1l Subh-am asui.Jham vyiimiSram ca Sariram bhavat£. 

The question 'Who are you?' is asked by the teacher, according 
to Sarilkarinanda: karuf}4-rasa-j>UT1;ta-hrdayo vediintiirtha-yiithiitmya­
vit guru-lakf}at_Ul-sampanno gurub- praSnam karoti. 
upajtiyamtfnafJ.· born or perhaps reborn. 
twelve or thirteen months: a year. 

There are two kinds of knowledge, unto birth, and unto ignorance. 
The former takes us to the path of the gods, the latter to the path 
of the fathers. Heaven and hell are stages on the journey and belong 
to the world of time, to a succession of births. Knowledge of Brahman 
takes us beyond both. 

THE COURSE TO THE BRAHMA-WORLD 

3- sa etam deva-ytinam panthanam apadyilgni-lokam tigacchati, 
sa vtiyu-lokam, sa varu?Ja-lokam,sa indra-lokam, saprajii-pati-lok­
am, sa brahma-lokam. tasya ha vii etasya lokasytiro hrado muhUrlii 
ye!;/ihti vijarti nadilyo vrk:ia!J salajyam sathsthiinam, apardjitam 
ayatanam, indra-prajiip~i dviira-gopau, vibhu-pramitam, vicak­
~a1;tiisandy amitauja}J paryatJkalJ., priya ca :mdnasi, pratirUpii 
ca ctik:ju~i. pu~pti'IJY idtiyiivayal<J vai ca jagiiny ambas' ciim­
bayaviS ctipsaraso' mbayii nadya!J,_tam itthath-vid tigacchati, tam 
brahma hiibhidluivata}J, mama ya.Sasti vijartim va a:yam_ nadim 
prapan na va ayam jarayizyatiti. · 

J. Having entered on this path of the gods, he COll_l_es to the 
' Dr. Belvalkar's rendering of an amended text is this: 'From the 

illustrious one (the moon), the :fifteenfold, the (new) born lord of the­
world of the manes, 0 ye seasons, the seed was gathered. 

'Do ye then. send me on into a male progenitor, and with the half of 
the male agent deposit me into the mother.' 
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world of Agni, then to the world of Viiyu, then to the world 
of Varul).a, then to the world .of lndra, then to the world of 
Prajii-paii, then to the world of Brahmii. This brahmi world, 
verily, has the lake Ara, the moments ye$/iha, the river Vijari, 
the tree Ilya, the city Silajya, the abode Apariijita, the two 
door-keepers Indra and Prajii-pati, the hall Vibhu, the throne 
Vicak~J).a, the couch Amitaujas, the beloved Miinasi and her 
counterpart Cak$U$i, both of whom taking flowers, verily, 
weave the worlds, the mothers, the nurses, the nymphs, and 
the rivers. To it (to such a world) he who knows this comes. 
To him Brahmii runs (advances towards), and says, 'It is on 
account of my glory, verily, he has reached the river, Ageless, 
He, verily, will not grow old.' 

After Vayu-loka, some texts have iid£tya-loka. 
Brahma-loka is hirii1;1ya-garbha-lokil of which an account is given. 
The lake lira is the first impediment to entrance into fnahma-Wka. It 
is said to be composed of the enemies. 
ari: desire, wrath, etc. 
muhUrtaJ;: moments which produce desire, wrath, etc., and destroy 
the sacrifice. 
ye!j#hii~: kiima-krodhiidi-pravrtyutpiid,_anena ghnantfti ye!j/ihal;l: the 
moments spent in subduing desires. 
the rivtr V ijarii: ageless, vigata jarii. 
the tree Ilya: ilii prthivi tad-rupatvena ilya-iti-niinui taru~. 
the city Siilajya: the city is so called because on the bank are bow­
strings as large as a sat tree, a place abounding with water in many 
forms of rivers, lakes, wells, tanks, etc., and gardens inhabited by 
many heroes.• 
saffl.sthiinam: city, aneka-jana-niviisa-rupam pattanam. 
apariijitam: unconquerable (city), hira1;1ya-garbhasya riija-mattdiram. 
pramitam: hall, sabh.iisthalam. ahatnkiira-svarapam aham ity eva 
siimiinyena pramitam vibhu-pramitam. 
the throne V icaksanii: reason, 1n"caksanii kuSalii buddhir mahat-taitvam 
ity iidi Sabdiibhid/Mya. · · 
tisandi sabhii-madhye vedilf. 
amitaujii~: of unmeasured splendour. amitam aparimi.tam prii1)a-Sa7h­
vidadau prasiddham ojo balam yasya so 'yam amitaujiilf. 
amba: the mothers, jagad-jananyalf Srutayalf. 

4· tam paiicaSattiny apsarasiim pratiyanti, Salam phala-hastiil;, 
Satam tiiijana-hastiiJ;, Satam malya-hastaiJ, Satam. viiso-hastti/J, 
Satam. cUrtta-hastii.l;; tam brahmalail.kiire¢la.Titkurvanti, sa brah-

' Dr. Relvalkar adopts the variant sailaja and renders it as the source 
of existence sat, mergence la and emergence ja. 

I. 5· Kau!jitaki-Briihmat:ta Upani!fad 757 
nuil.aitkiirefJ.-iilaitk.rto brahma-vidvtin brahm.i.bhipraiti; sa tigacchaty 
iiram hradam, tam manasii.tyeti, tam itvii samprativido majjanti; 
sa iigacchati muhUrtiin ye#ihiin te'smiid apadravanti, sa 
iigacchati, 'iJijariith nadiTit tii.th manasaiviityeti, tat-suk(ta-du!Jkrte 
dhunute vii, tasya priyii jiuitayal; suk.rtam upayanty apriyii. 
du!Jkrtam; tad yathii raihena dhiivayan ratha-cakre paryavek­
!}eiaivam aho-riitre paryavek!jetaivam sukrta-du!}krte sarvtitti ca 
dvandviini, sa f!$a visukrto vidu!jkfto brahma-vidviin brahmaivii­
bhipraiti. 

4· Five hundred apsarasas (nymphs) go towards him, one 
hundred with fruits in their hands, one hundred with ointments 
in their hands, one hundred with garlands in their hands, one 
hundred with garments in their hands, one hundred with 
powdered perfumes in their hands. They adorn him with the 
adornment (worthy) of Brahma. He, having been adorned with 
the adornment of Brahmii, goes into (advances towards) 
Brahma. He comes to the lake Ara and he crosses it with his 
mind. On coming to it those who know only the immediate 
presenfl sink. He comes to the moments ye$!iha and they flee 
from him. He comes to the river Vijarii (Ageless); this he 
crosses with his mind alone. There he shakes off his good deeds 
and his evil deeds. "His dear relatives succeed to his good deeds 
and those not dear, to the evil deeds. Then just as one driving 
a chariot looks at the two wheels (without being touched by 
them), even so he v.-illlook at day and night, at good deeds 
and evil deeds and on all the pairs of opposites. Thus one, 
freed from good and freed from evil, the knower of Brahman, 
goes on to Brahman. 

phala: fruits, another reading pha1;1a: ornaments. iibhara1;1a. 
pairs of opposites: like light and darkness, heat and cold, pleasure 
and pain, chiiyiitapa-Sito!j1JQ.-sukha-du~kluidfni. He transcends the 
limitations of the empirical world·. 

5. sa iigacchatilyam. vrk!}am, tam brahma-gandhaly, pra'viSati, sa 
iigacchat,i siilajyam safflsthii.11am, tam brahma-rasal; praviSat,i, sa 
iigacchai,y apariijitam iiyaianam, tam brahma-tejaJ;, praviSati, sa 
iigacclwti indra-prajii-pat,o dviira-gopau tii.v asmad apadravata}J, 
sa iigacchati vibhu-pramitam, tam brahma-yaSal,t pravifati, sa 
iigacchati vicak!ja~uim iisandfm brhad-rathantare siimani pUrvau 
piidau, Syaitanaudhase ciiparau piidau, vairiipa-vairiije anii.cye, 

' satiividafi, pratividafi, accordant and discordant thoughts. Dr. 
Belvalkar. 

I 

t! ,. 
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Siikvaf'a~raivate tiraSci, sii prajfui jwajflayd hi vipatyati, sa 
agacchaty amita-ujasam parya~m. sa fwdf!4S tasya -~h.iUa.f'__ca 
bhavizyac ca pUrvau padau, SriS-cera caparau,_ b"'!'i~"YaJM!RJft._'Y_e 
Si"r~a~ye bf'had-rathantar~ anUcye, rcaS ca saman.• ca pr~nata­
niini, yajUtk$i ti1'aSciMm somamS'~a upasta~at;tam udg~ p~~ 
ca ya~ Srir upabarhat)Qm, tasnnn brah~,, ~!"' dtham-uif 
padenaiviigra iirohati, tam lwahmd PrcchaJi ko sitt, tam jJrat•-

lwuyiit. Brahm-
s. He comes to the tree Ilya and the fragrance of a 

enters into him. He comes to the city 5alajya; the ftav~~ of 
Brahma enters into him. He comes to the abode Apara)tta; 
the radiance of Brahma enters into him. He comes to the two 
door-keepers, Indra and Prajii-pati and they run away fro~ 
him. He comes to the hall Vibhu and the gloo/ of Brahma 
enters into him. He comes to the throne of Vtcak~; the 
Siman verses Brhad and Rathantara, are its two fore feet, the 
Syaita and the N audhasa the_ tw~ hind _feet, the V ~irUpa and 
the Vairdja, the two lengthWISe stdes _(pt~) the Sakvarf!' and 
the Raivata are the two cross ones. It ts wisdom for by wisd.o~ 
one sees clearly. He comes to the couch Amitau~as. That lS 

the breathing spirit, the past and the fut~ are tts two fore 
feet, prosperity and the earth are the twc;> hind feet, the Bhadra 
and the Y ajMyajiiiya the two head pteces, the Brhad and 
the Rathantara the two lengthwise pieces; the lJg verses and 
the Stiman chants the cords stretched lengthwise, the yajus 
formulas the c~ ones; the moonbeams the cushion, the 
-udgitha the coverlet, prosperity the pill_o~.On t_his (couch) 
Brahma sits. He who knows this ascends tt JUSt wtth one foot 
only. Brahma asks him, 'Who are you?' and he should answer: 

sa: He, the devotee, upas~. 
lhe abode Apariijita: apartijita-nimakam brllhma-gr~. 
they nm away from him: priipta-brilhma-g~:rasa-UJas~ br~ 
iva darSana-matr~ baddhiiijaJo panty!J/dasana# dvara-pradeSiit 
sarabluJsam jayajayeti-Sabaam uccdrayantaM apadravtdaiJ. a'Pasa?'~· 
the Uwane of V ~~see AUsarva V ed4 XV. 3· 3~ for a d~p~on 
of Vritya's seat and Aitareya Br~ VIII. 12 for a descnption 
of Indra's throne. 
prosperity and the earlh: SrU ca iri: lakfmq, dltar~ ca. 

IDENTITY WITH THE SUPREME SELF 
6. rtur asmy artavo'smy aka.Sdd yone(J sambhuto bharyayai 

retaJJ,.· samvatsarasya tejo, bhutasya bhutasyatmfi, bhUtasya 

I. 7· 759 

bhUtasya tvam atmtisi, yas tvam asi so'ham asmi, tam aha ko'ham 
asmiti, satyam iti, brUyat, kim tad yat satyam iti, yad anyad 
devebhya.S ca prii7Jebhya$ ca tat sad, atka yad deviiS ca priif!4S 
ca tat tyam, tad etayii viicabhivyahriyate satyam iti, etavad idatk 
sarvam idam sarvam asity evainam tad aha, tad etac chloke­
nabhyuktam. 

6. I am season, I am connected with the seasons. From space 
as the source I am produced as the seed for a wife, as the light 
of the year, as the self of every single being. You are the self 
of every single being. What you are that am I. He says to him, 
'Vlho am I?' He should say, 'The Real.' What is that called 
the Real? Whatever is different from the gods (sense organs) 
and the vital breaths that is sat, but the gods and the vital 
breaths. are the tyam. Therefore this is expressed by the word 
satyam, all this, whatever there is. All this you are. Thus he 
speaks to him then. This is declared by a ~g verse. 

yoni: source. upadiina-kara'IJ<l. 
bhiiryiiyai: for a wife; v. bhiiyri: produced from light. 
devebhya!J: from the gods, ind_riyebhya!J. 

7· yajUdara}J siimaSirli asriVJ'fimUrtir atryay~ 
sa brahmdi vijiieya !$iT brahma-mayo mahan 

iti, tam riha kena me pauritsyiini Mmtiny iipnotiti, priit;teneti 
brUyat, kina napumsakanfti, manasdi, kena stri-mlmfiniti, viiceti, 
kena gandhaniti, priit;r-eneti, kena rUpiiniti, cak~U$di, kena Sabdiin 
1"ti, Srotre1}di, kenannaraslin iti, jihvayeti, kena karmtitfiti, 
hastiibhyiim iti, kena sukha-dul;khe iti, Sarire¢i, kenanandam 
raiim prajatim iti; upastheneti, kenetyii iti, ptidiibhyiim iti kena 
dhiyo vijiuitaryam kamiin iti, prajiiayaiveti, briiyat, tam aha iipo 
vai khalu me loko'yam te'sav iti, sii yii brahmatw jitir yii try«$/is 
tam jitim jayo:ti, tam vy4$/itH vyaSnute, ya evam ved4, ya evam veda. 

7. The great seer consisting of the sacred word, whose belly 
is Yajus, whose head is the Sriman, whose form is the IJ.g, the 
imperishable is to be known as Brahma. He says to him, 'By 
what do you acquire my masculine names?' He should answer, 
'by the vital breath.' 'By what, my neuter ones?' 'By mind.' 
'By what, my feminine names?' 'By speech.' 'By what, smells?' 
'By the breath.' 'By what, forms?' 'By the eye.' 'By what, 
sounds?' 'By the ear.' 'By what, the flavours of food?' 'By 
the tongue.' 'By what, actions?' By the two hands.' 'By what, 
pleasure and pain?' 'By the body.' By what, joy, delight and 
procreation?' 'By the generative organ.' 'By what, movement?' 
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'By the two feet.' 'By what, thoughts, what is to be known, 
and desires?' 'By intelligence,' he should say. To him he says, 
'The waters, verily, are my world. It is {they are) yours.' 
Whatever victory is Brahma's, whatever belongs to him, that 
victory he wins, that belonging he gets who knows this, yea 
who knows this. 

ityii: movements, gati~. 
prajiiayii: by intelligence, svayam-prakiiSeniilma-bodhena. 
In Brahma-loka, whatever belongs to the presiding deity Brahmii 
belongs also to the aspirant who reaches it. 
yiivat madiyam tavat tvadiyam. 
Cp. with this account $atapatha BrahmatJa XI. VI. I; ] aiminiya 
Upanifjad Brrihma1;1a I, 17-18; 42-44; 49-50. 

II.r. KaU$ifaki-Briihma7Ja UpaniiJad 

CHAPTER II 

THE DOCTRINE OF PRANA (LIFE-BREATH) 
IDENTITY WITH BRAHMA 

r. }rii1JO brakmeti ha smdha kaufjitakiJ;.: tasya ha vii etasya 
priit;asya brahma~o manq, dutam, cak!}ur goptr, Srotram sarit­
Srtivayitr, vtik parive!Jtri; sa yo ha vti etasya priit}asya brahmatto 
mano dUtarit veda diitavtin bhavati, yas cak!}ur goptr goptrmiin 
bhavati, ya/J Srotram satitSrtivayitr samSriivayitrmiin bhavati, yo 
viicam parive!J!rim parive!}!rfmiin bhavati, tasmai vii etasmai 
prii¢ya brahma1Ja eta~J sarvii devatii iiyiicamiiniiya balim haranti, 
evam haiviismai saroii1Ji bhUtiiny ayiicamtintiyaiva balim haranti, 
ya evam veda tasyopani!}an na yiiced iti, tad yatkii griimam 
bhik#tvii'labdhvopaviSen ntikam ato dattam aSniyiim iti, ta 
evainam upama~rayante ye purastdt pratyiicak!}iran, e!ja 
dharnw'yiicato bhavati, annadiis tv evainam upamantrayante, 
dadtima ta iti. 

I. The breathing niving) spirit is Brahmii, thus, indeed, 
Kau~itaki used to say. Of this same breathing spirit which is 
Brahmii, the mind, verily, is the messenger; the eye the 
protector, the ear the announcer, speech the housekeeper. He 
who, verily, knows the mind as the messenger of this breathing 
spirit of Brahma becomes possessed of a messenger. He who 
knows the eye as the protector becomes possessed of a pro­
tector. He who knows the ear as the announcer becomes 
possessed of an announcer, he who knows speech as the house­
keeper becomes possessed of a housekeeper. To this same 
breathing spirit as Brahma, these divinities (mind, eye, ear, 
speech) bring offering though he does not beg for it; even so, 
to this same breathing spirit all beings bring offering even 
though he does not beg for it. For him who knows this, the 
doctrinal instruction is 'Do not beg.' As a man who has begged 
through a village and received nothing sits dov.n saying, 'I 
shall not eat anything given from here,' and then those who 
formerly refused him invite him (to accept their offerings), 
which is the nature of him who does not beg. Charitable people, 
however, invite him and say, 'let us give to you.' 

In Chapter I the devotee, upiisaka, approaches the couchAmitaujas 
which is priitJa, breath, spirit, life. The nature of priif!,a as the source 
of everything, as Brahma is explained in this chapter. Bra.hmi with 
which prii1Ja is identified is the creator, jagat-karat_lam ... 



f 
I The Principal Upan#ads II. 3· 

To the life principle as the divine all divinities bring tribute 
unasked. 

Food is the aliment which nourishes body or mind. 

2. prlityJ lnahm.eti ha smaha paiHg;;as tasya vii etasya pnifUZSY.a 
brahmat_to viik parastac cak~ur arundhate, cak$UIJ parastac 
chrotram iirundhate, Srotram parastat mana tl.rundhate, ma~ 
parastat priit;W iirundhate, tasmai vii. ~mai p_t'dtJ.liy~ br~~~ 
etah sarvti devata ayticatnantiya balsm harants, evam ha1vasmas 
sa~dni bhiUany ayacamanayaiva balim haranti ya evam veda 
tasyoj,ani~an na ydced iti, tad yatha ~~mam bh~4itvii'labdlwo­
paviSen ndham ato dattam aSniyam d1, ta evasnam upaman_­
trayante ye purastat pratyiica/qiran, ~a dharmo'r~ato bhavat1, 
annadas tv evainam upamant1'ayante, daddma ta ill. 

2. The breathing spirit is Brahma, thus indeed Paiilgya used 
to say. Of this same breathin~ spirit as Brahma .behind the 
speech the eye is enclosed, behind the eye t~e ear lS e~closed, 
behind the ear the mind is enclosed, behind the mmd the 
breathing spirit is enclosed. To this same breathing spirit as 
Brahma all these divinities bring offering though he does not 
beg for i't; even so to this same breathin~ spirit a!! beings bring 
offering even though he does not beg for tt. For him who knows 
this the doctrinal instruction is 'Do not beg.' As a man who 
has 'begged through a village ~d r~ceived nothing, sits down 
saying, 'I shall not eat anything gtven fr?m here, and th~ 
those who formerly refused him invite him (to accept. theu 
offerings), such is the nature of him who does n~t beg. Ch~table 
people, however, invite him and say, 'let us gtve to you. 

iirundhate: is enclosed, surrounded, enveloped. V. iirundM, iirudhyaJe 
samantat iivrtya ti:ithati. 

3· athiita eka-dhaniivarodhanam: yad eka-dhanam abhidyiiyiit, 
paurt;amiisyiitilviimiivasyiiyiim vti Suddha-j>~~e vd put;~y~ na~atr~ 
ele$dm ekasmin parvat;y agnim upasamiidhay~.P~ns~m'!'hya par:~ 
stirya paryuk$ya dak!;itJam jiinvticya sruvet;ta;yahuttr ;u~tt: v~ 
nama devatiivarodhanf sii me'mu!Jmiid idam avarundhyiit tasyat 
sviihd: priit;o. ncima devattivarodhani sii ~'mU$m~d _ida~ ava~ 
ndhyiit tasyai svaha: cak!jur nama devattivarodhant sa me m~ 
idam avarundhyiit tasyai sviihii.: Srotram nama devatiivarodhans sa 
me'fnU$miid idam avarundhyiit tasyai sviihii: mano nd~ ~~­
tiivarodhani sa me'musmdd idam avarundhyiit tasyat svaha: 
prajita niima devatavar~dhani sii me · mu~d ~d~f_" avaru~h!iit 
tasyai svtilui iti: atha dhUma-gandham prajtghraya;yalepenangany 

II. 4· 

anuvim!Jya vticamyamo'bhiftravrajjtirthatn brUydd diitatit vd, 
prahitJuyiillabhate haiva. 

3. Now next the attainment of the highest treasure. If a 
man covets the highest treasure, either on the night of a full 
moon or on the night of a new moon or on the bright half 
of the moon under an auspicious constellation, at one of these 
periods, having built up a fire, having swept the ground and 
having strewn the sacred grass, having sprinkled (water) 
around, having bent the right knee, with a spoon he offers 
oblations of melted butter. 'The divinity named speech is the 
attainer. May it obtain this for me from him. Hail to it.' 'The 
divinity named breath is the attainer. May it attain this for 
me from him. Hail to it.' 'The divinity named eye is the attainer. 
May it attain this for me from him. Hail to it.' 'The divinity 
named ear is the attainer. May it attain this for me from him. 
Hail to it.' 'The divinity named mind is the attainer. May it 
attain this-for me from him. Hail to it.' 'The divinity named 
v.isdom is the attainer. May it attain this for me from him. 
Hail to it.' Then having inhaled the smell of the smoke, having 
smeared his limbs with the ointment of melted butter, in 
silence he should go forth, declare his wish or send a messenger. 
He will, indeed, obtain his wish. 

eka-dhana: highest treasure, single treasure, prtit,tasya ntimadheyam, 
jagaly asminn eka eva dhana-rupa eka dhana}J. 
paristirya: having strewn sacred grass, samantad darbhan avakirya. 
sruv~: with a spoon; v. camasena vti kamsena vti: with a wooden 
bowl or with a metal cup. 

4· athtikJ daiva!J, smaro yasya priyo bubhU$ed yasyai vd 
ye~am vaite$iim evaikasmin parvat;y etayaivavrtaita iijyiihutir 
juhoti, vdcam te mayi juhomy asau sviiha; frrtit;arir. te mayi 
juhomy asau sviihti; cak!;us te mayi juhomy asau sviiha; Srotrarir. 
te mayi juhomy asau svtihti; manas te mayi juhomy asau sVtiha; 
prajfuirir. te mayi -juhomy asau svtiha iti; atha dhUma-gandham 
prajighrtiyiijyalepemit;lgtiny anuvimrjya viiciimyamo'bhiprav­
rajya samsparSam jigami$ed api viitiid vii ti${het sambha!jamtitJah 
priyo haiva bhavati smaranti haivtisya. 

4· Now, next, the longing to be realised by the divine powers. 
If one desires to become dear to any man or woman or to any 
men or women, then at one of these same periods (of time 
mentioned before) he offers, in exactly the same manner, 
oblations of melted butter, saying, 'your speech I sacrifice in 
me, hail to you.' 'Your breath I sacrifice in me, hail to you.' 

I 
I' 
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'Your eye I sacrifice in me, hail to you.' 'Your ear I sacrifice 
in me, hail to you.' 'Your mind I sacrifice in me, hail to you.' 
'Your wisdom I sacrifice in me, hail to you.' Then having 
inhaled the smell of the smoke, having smeared his limbs with 
the ointment of melted butter, in silence he should go forth, 
and seek to come to contact or stand speaking from windward 
(so that the wind may carry his words to the person). He 
becomes dear indeed and they think of him indeed. 

smara: longing, abhilii~a}J. 'I am the fire in which the fuel of your 
dislike or indifference is burnt.' 

SACRIFICE OF SELF 

5. athiitalJ, samyamanath priifardanam iinia1'am agni-hotram 
ity iicak~ate, yiivad vai purU$0 bhii$afe na tavat priittitum Saknoti, 
prii'l;tarit tadii viici juhoti, yiivad vai puru$af_i priiJJiti na tiivad 
bhii$ifuth Saknoti, viicath tadii priiJJe juhoti, ete anante amrte 
iihuti jiigrac ca svapan ca santatam juhofi. atka yii anyii 
iihutayo'ntavatyas tiilJ, karmamayyo hi bhavantt" taddhasmaitat 
purve vidviithso'gnihotrarh na juhavdiicakru~. 

5. Now next self-restraint according to Pratardana or the 
inner fire sacrifice as they call it. As long, verily, as a man 
is speaking, so long he is not able to breathe. Then he is 
sacrificing breath in speech. As long, verily, as a person is 
breathing, so long he is not able to speak. Then he is sacrificing 
speech in breath. These two unending immortal oblations, one 
is offering continuously, whether waking or sleeping. Now 
whatever other oblations there are, they have an end for they 
consist of works. Knowing this very thing, verily, the ancients 
did not offer the agni-hotra sacrifice. 

anlaram: inner because it is independent of outer aids' 
biihya-siidhana-nirapek$am. 

PRAISE OF THE UKTHA 

6. uktham brahmeti ha smiiha Su~ka-bhrilgiiralJ,, tad !C ity 
uptisfta, sarvii1Ji hasmai bhutani Srai~thydytibhyarcyante, tad 
yajur ity upiis'ita, sarvd1Ji hiismai bhutani Srai$!hydya yujyante, 
tat sdmety upasrta, sarvd1Ji hiismai bhUtiini Srai$thyiiya sanna­
mante, tac chrtr ity upiisita, tad yaSa ity upiisita; ttd teja ity 
upasita, tad yathaitac chrimattamam yaSasvitamam tejast•itamam 
iti Sastre~u bhavati, evam haiva sa saro~u bhute$U Srimattamo 

II. 7· 

yaSasvitamas tejasvitamo bhavati ya evath veda, tad etad ai#ikath 
karma-mayam iitmiinam adfwaryul} sath$karoti, tasmin yajur­
mayath pravayati yajur-mayam rft-mayath hotii .ffl-maye sdma­
mayam udgiitd, sa e$a trayyai vidyayal} atmai~a u evaitad 
indrasyatmd bhavati, ya evam veda. 

6. The uktha (recitation) is Brahman, so Su$ka-bhritgiira used 
to say, let him meditate on it as· the Ijg (hymn of praise) 
unto such a one, indeed, all beings offer praise for his greatness. 
Let him meditate on it as the Yajus (sacrificial formula), unto 
such a one indeed, all beings get united ·for P,is greatness. Let 
him meditate on it as the Stiman. Unto such a one indeed all 
beings bow down for his greatness. Let him meditate on it as 
beauty. Let him meditate on it as glory. Let hiin meditate on 
it as splendour. As this (the uktha) is the most beautiful, the 
most glorious, the most splendid among the invocations of 
praise, even so is he who knov..-s this, the most beautiful, the 
most glorious, the most splendid among all beings. So the 
adhvaryu priest prepares this self which is related tO the sacrifice, 
and which consists of works. In it he weaves .what consists of 
the Yajus. In what consists of the Yajus, the hotr priest weaves 
what consists of the Ijg. In what consists of the Ijg the Udgatr 
priest weaves what consists of the Stiman. This is the self of all 
the threefold knowledge. And thus he who knows this becomes 
the self of Indra. 

DAILY WORSHIP OF THE SUN FOR THE REMOVAL 
OF SI~ 

7· athiita~, sarva-jita~ kau!jitakes triJJy upiisandni bhavanti, 
sarva-jiddha sma kau~itakir udyantam iidityam upati$!hate 
yajiiopavitatit krtvodakam dniya trilJ, prasicyodapatram vilrgo' si 
papmiinam me v.riuihiti, etayaivavrta madhye santam udvargo'si 
papmiintim ma udvrildhfti, etayaiviivrtiistam yantarh sathvargo'si 
papmiinam me sariw_ritdhiti, tad yad ahordlrdbhyiim piipam akarot 
sam tad v_ritkte, tatho evaivam vidvdn etayaiviiv.rtddityam upa­
ti~thate yad ahoratriibhyiim papam karoti, sam tad v.fflkte, 

7· Now next are the three meditations of the all-conquering 
Kau!?itaki. The all-conquering Kau~itaki, indeed, used to worship 
the rising sun, having performed the investiture with the sacred 
thread, having fetched water, having thrice sprinkled the water 
vessel saying, 'You are a deliverer; deliver me from my "sin.'' ' 
In the same manner he (used to worship the sun) when it was in 
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the middle of the sky saying, 'you are the high deliverer, deliver 
me highly from sin.' In the same manner he (used to worship the 
sun) when it was setting saying, 'you are the full deliverer; 
deliver me fully from sin.' Thus whatever sin he committed by 
day or by night that he removes fully. And likewise he who knows 
this worships the sun in the same manner and whatever sin 
one commits by day or by night, that he removes fully. 

yajiWpavitam: the sacred thread worn over the left shoulder, for 
performing sacrifices. 
tiniya: having fetched, v. acamya: havitlg sipped. 
varga~: deliverer; sanJam idam jag at iitma-bodhena tmavad vriJkk 
parityajati. ·' 
vrtidhi: deliver, varjaya, viniiSayet. 

ADORATION OF THE NEW MOON FOR PROSPERITY 

8. atha miisi miisy amdvdsydytim vrJ:tdytim paSciic' candra­
masath drSyamiinam upati#hetaitayaivtiVJiti harita-(~ vti 
pratyasyati, yan me susimam hrdayam divi candramasi Sritam 
manye'ham mam tad vidvamsam miiham putryam agJuzm rudam 
iti, na hy asmiit pUn~ii/.1 prajii/.1 praititi nu jiita·putrasyii· 
thiijiita-putras;:iipyiiyasva sametu te sam te payiithsi sam u yantu 
vii;ii yam iidityii atif.Sumiipyiiyayantiti, etas tisra !CO japitvii 
miismiikam priitJena prajayii paSubhir iipyiiyayi#hii/.1 yo' smiin 
dvcyfi yam ca vayam dvi~mas tasya prii~Jena prajayii paSubhir 
~P,yiiyaY.a sva ai'lidrtm .iifJ!lam iivarta iidityasyiifJ!lam anviivarla 
tlt da~tttam biihum anvtivarlale. 

8. Then, month by month at the time of the new moon, 
when it comes around one should in the same manner worship 
the moon as it appears in the west or he throws two blades 
of green grass toward it saying, 'That fair proportioned heart 
of mine which rests in the moon in the sky, I deem myself 
the knower thereof. May I not weep for evil concerning my 
children. Indeed his progeny do not die before him. Thus is 
it with one to whom a son is already born. Now in the case 
of one to whom no son is born as yet, 'Increase. May vigour 
come to thee. May milk and food gather in thee, that ray 
which the Ad.ityas gladden.' Having (repeatedly) uttered these 
three ]!.g verses, he says, 'Do not increase by our vital breath, 
by our offspring, by our cattle. He who hates us and him whom 
we hate, increase by his breath, his offspring, his cattle. 
Thereupon I tum myself with !mira's tum, I tum myself along 
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with the tum of the sun.' Thereupon he turns himself toward 
the right arm. 

harita:trtJe v~ pra_:yas:t_ati: he thro~ two blades of grass toward it; 
v. hanta-troabhyam vak pratyasyatt: with two blades of grass speech 
goes toward it. · 

The three JM verses are IJ.g Veda I. 91. 16; IX. 31 · 4 · I. 91. 18 
Atharva Veda VII. 81. 6. ' ' ' 

There is throughout an aBusion to an implied comparison between 
the husband as sun or fire and the wife as the moon. 

aham som4tmika stri agnyiitmaka!_a puman. 

g . . aJha paurf!4tnasyiim purastiic candramasam d!Syamiinam 
uPaf:t$1hda etayii Vii1J!lii, somo riijiisi vicak$atta/.t, panca-mukho'si 
pra;ii-PaJir briihmatJ.QS ta ekam mukham, lena mukhena riijiio'tsi, 
tena mukhena miim anniidam kuru, riijti ta ekam mukham, lena 
mukhena vi5no'tsi, tena mukhena miim anniidam kuru, Syenas ta 
ekam mukham, lena mukhena pa!qitw'tsi, lena mukhena miim 
annadam kuru agni$1a ekam mukham, lenemam lokamatsi, lena 
mukhena miim anniidani kuru, tvayi paiicamam mukham, lena 
mukhena sarvii1Ji bhutiiny atsi, lena mU.khena miim anniidam 
kuru •. miismiikam priit_tena prajayii paSubhir avak$e!;~hii. yo'smiin 
dve!ilt _yac c~ va~am dvi$mas tasya prti1Je'U' prajayii paSubhir 
~~a~ty~dt, dawim iifJ!lam iivarta tidityasyiivrtaht anvtivarla 
itt ~ttJQm biihum anviivartate. 

g. Then, on the night of the full moon one should in the 
same manner worship the moon as it appears in the east 
'You are King Soma, the wise, the five-mouthed the lord of 
creation. The Brahmal}.ais one mouth of you. With that mouth 
you eat the Kings. With that mouth make me an eater of food 
The King is one mouth of you. With that mouth you eat th~ 
people. With that mouth make me an eater of food. The hawk 
is one mouth of you. With that mouth you eat the birds. With 
that mouth make me an eater of food. Fire is one mouth of 
you. With that mouth you eat this world. With that mouth 
make me an eater of food. In you is a fifth mouth. With 
that mouth you eat all beings. With that mouth make me 
an eater of food. Do not waste away with our vital breath 
with our offspring, with our cattle. He who hates us and ~ 
whom we hate, you waste away with his vital breath his 
offspring, his cattle. Thus I turn myself with the tum of the 
gods. I turn myself along with the tum of the sun. After (these 
words) he turns himself toward the right arm. 
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soma: moon: umaya viSva-prakrtya saha vartamii"liafl priya-darSanafl. 
vicak~atul!J,: the wise, saroa-laukika-vaidika-kiirya-kuSaJafl. 

Here the reference is only to the three classes, the Brahma.I).a, the 
K~triya and the common people. 

ro. atha satitveiyan jiiytiyai hrdayam abhimrSet, yat te susime 
hrdaye Sritam anta~ prajtipatau tenamrtatvasyeSiine ma tvam 
putryam agham nigti iti, na hy asyii/J pUrviib prajti[l praifiti. 

IO. Now when about to lie down with his wife he should stroke 
her heart and say, 0 fair one who has attained immortal joy 
by that which is placed in your heart by Prajii-pati, may you 
never fall into sorrow about your children. Her children then 
do not die before her. 

See .ASvalayana Grhya Sutra I. 13. ]. 
susime: 0 fair one: Sobhana-gatre. 

rr. atka prozyiiyan putrasya mUrdhiinam abhijighret, aitgdd 
angiit sambhavasi hrdaydd adhijiiyase, atmii vai putra niimiisi 
sa jiva SaradaJ;.Satam asav iti niimlisya dadhiityaSma bhava,paraSur 
bhava, hira7J.yam astrtam bhava, tejo vai putra niimlisi sa jiva 
Saradal;t Satam asiiv iti niimiisyagrh1Jiity athainarh parigrh1Jiiti, yen a 
prajiipati~ prajti.IJ, paryagrh1;-iit tad ari§tyai tena. tva parigrht..tiimy 
asiiviti, atluisya dak$i1)e kar1)e japaty asmai prayandhi maghavan 
t:fi§in itindra Sre#hiini dravi?uini dehiti sa:vye, ma chettlui, mil 
vyathi§thii.J;., Satam Sarada iiyu§o jivasva, putra te niimnii mUrd­
hanam abhijighriimiti, trirasya mUrdhiinam abhijighret ga"IJiirit 
tva hiiikare7J.iibhihitikarom'iti trir asya mUrdhtinam abhihiitkuryiit. 

rr. Now, when one has been away, on returning back he 
should smell {kiss) his head, saying, 'you are born from every 
limb of mine, you are born from the heart, you, my son, are 
my self indeed, may you live a hundred autumns (years).' He 
gives him his name saying, 'Be you a stone, be you an axe, 
be you everywhere desired gold, you, my son are light indeed, 
may you live a hundred autumns {years).' He takes his name. 
Then he embraces him saying, 'Even as Prajii-pati embraced his 
creatures for their welfare so do I embrace you (pronouncing 
his name).' Then he mutters in his right ear saying, 'Confer on 
him, 0 Maghavan, 0 onrusher,' and whispers in his left ear, 
'0 Indra, bestow the most excellent possessions. Do not cut 
off (the line of our race). Be not afraid, live a hundred autumns 
of life. I smell (kiss) your head, 0 son, \vith your name.' Thrice 
he should smell (kiss his head). 'I make a lowing over you ·with 
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the lowing (sound) of cows.' He should make a lowing over his 
head thrice. 

See .ASvalayana Grhya Sutra I. 15. 3· g; Piiraskara I. r6. r8; Khiidira 
II. 3· 13; Gobhila II. 8. 21-22; .Apastamba VI. rs. 12. 
abhijighret: smell; v. abhimrSd: touch, karet;a samsp,Set. 
putra niima: v. putra miivitha. You haVe saved me, son: he putra tvam 
punniimno. nirayiit mii miim iivi.tha mama rak§at;~am krtaviin. See 
Manu IX. 38. 
aSmii bhava: be _a stone, Pii§ii1JO bhava. Be healthy and strong: rogair 
anupadrutaJ; vapa-siira-Sariro bhava. 
hirat;~yam astrtam: everywhere desired gold. astrtam iistrtam sarvata?J 
parisJrtam kanakavaJ sarva-prajiipriyo bhava. 
tejas: light. satnstira-vrk§a-bijam. 
confer on Mm: see R.V. III. 36. ro; II. 21. 6. 
mii vyaJhi:jJMfl: be not afraid, Sarirendriya-manobhir vyaJham ma 
g"io. See B.G. XI. 34-

MANIFESTATION OF BRAHMAN 

12. athato daz"val; parz"mara, etad vai brahma dipyate yad agnir 
jvalati, athaitan mriyate yan na jvalati, tasyiidityam eva tejo 
gacchati vayum prti7J.a; etad vai brahma dipyate yad iidityo drSyate 
'thaitan. mriyate yan na drSya~e, tasya candrimasam eva tejo 
gacchatJ vtiyum priit;a; etad va-t brahma dipyate yac candramli 
drSyate'thaitan mriyate yan na d,rSyate, tasya vidyutam eva tejo 
gacchati viiyum priit;a; etad vai brahma dipyate yad vidyud 
vidyotate'thaitan mriyate yan na vidyotaie, tasya diSa eva tejo 
gacchati viiyum priinas tii vii etiil; sarvii devatii viiyum eva praviSya 
vtiyau m.rtvii na mrcchante: tasmad eva punar udirata ity adhidai­
vatam; athiidhyiitmam. 

I2. Now next the dying around of the gods. This Brahman 
shines forth, indeed, when the fire burns; likewise this dies when 
it burns not. Its light goes to the sun alone and its vital breath 
to the wind; this Brahman shines forth, indeed, when the sun 
is seen; likewise this dies when (the sun) is not seen. Its light 
goes to the moon; its vital breath to the wind; this Brahman 
shines forth, indeed, when the moon is seen; likewise this dies 
when it is not seen; its light goes to the lightning and its vital 
breath to the wind; this Brahman shines forth, indeed, when 
the lightning lightens; likewise this dies when it lightens not, 
its light goes to the regions of space and its vital breath to 
the wind. All these divinities, verily, having entered into wind, 
though they die in the wind do not perish (altogether). There-
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from, indeed, they come forth again. This, with reference to 
the divinities: now with reference to the self. 

Cp. Aitareya BriihmatJa VIII. 28. 

13. etad vai brahma dipyate yad vdcd vadai£, athaitan mriyate 
yan na vadati, tasj;a cak'$UT eva tejo ga.cchati prlil)am jmit)a,etad 
vai brahma dipyate yac cak'iu~a paSyat£, athaitan mriyate yan 
na pa.Syati. tasya Srotram eva tejo gacchati prii1)1lm prliiJQ., dad 
vai brahma dipyate yacchrotretJa Srl)oti, athaitan mriyate yan na 
Srl)oti; tasya mana eva tejo gacchaii prii!Ulm prlitJQ, dad vai 
brahma dipyate yan manasa dhytiyat£, athaitan mriyate yan na 
dhyiiyat£; tasya priitJam eva tejo gacchati priil)am prii1Ja5 ta vii 
etii/.t sarvii devatal_t priitJam eva pravi.Sya priitJe mflvii na 
mrcchante, tasmiid eva punar udirate, tad yadi ha vii evam vi.d­
viitir.sam ubhau parvaiti.v abMpravarleyiitam dak~it)aS cottaraS ca 
tustUr~amtitJau na hainam slr1Jviycitiim atha ya enam dvi.~anti 
ytin ca svayam dve~ti ta evainam parimriyanle. 

. 13. 11ris B~ah~n . shi~es forth, indeed, when one speaks 
wtth speech~ like:wise It dies when one speaks not, its light goes 
to the eye; Its vital breath to the vital breath. This Brahman 
sJ?nes forth indeed when one sees with the eye; likewise this 
dies when one sees not; its light goes to the ear, its vital breath 
to the vital bre1th. This Brahman shines forth, indeed, when 
one hears with the ear; likewise this dies when one hears not 
its light goes to the mind, its vital breath to the vital breath: 
This Brahman shines forth, indeed, when one thinks with the 
mind: likewise t~s di~s when one thinks not; its light goes to 
the VItal breath, Its vital breath to the vital breath. All these 
deities,. ':erily, h~ving entered into the vital breath, though 
they d~e tn the VItal breath, do not perish (altogether). There­
from, mdeed, they come forth again. So indeed on one who 
knows this, both the mountains, the southern and the northern, 
should roll ~hemselves forth wishing to crush him, they would 
not crush him. But those who hate him and those whom he 
himself hates, these all die around him. 

The Southern and the Northern mountains are the Vindhyas and 
the Himalayas respectively. 

. 14. ~ ni(JSreyasiidiinam, etii ha vai devata ahatn-Sreyase 
vt!_lada"'!'lna ~m~c c~aririid _ uccakra_mu/.t tadd hapriitJat Su~kam 
darubhuta~ St'iye thatnad ~ak pravweSa tad vtkii vadac chi!j)'a 
ev~, athainac c~k$u[J pravtveSa tad vticii vadac cak~ti paSyac 
cht'iya eva, athatnac chrotram praviveSa tad viicii vadiu:, ~4 

II. 14. Kau~itaki-Brti.hmat;ta Upani~ad 771 
paSya: _chrolret)a Sr1.1vac chi~ya eva, athainan mana[J praviveSa 
tad_ vaca vadac c~k~u~a pa.Syac chrotre1}4 S!1Jvan manasti dhyti.yac 
cht~ya eva, athatnat prtit;ta[J praviveSa tat tata eva samuttasthau 
tii v~~ ~/J- sarvti dev~IJ prti.tJe nii;Sreyasam viditvti prtitJam eva 
praJiititmanam abhtsambhUya sahaiv aitai!J sarvair asmiic 
charlriid ~cakra_mu!J te viiyu-pravi#ti. tikiiSiitmti.na!J svariyu/.t, 
tat~- ~a:vam vtd~tin prii1Je ni[JSreyasam viditvii prti.JJam eva 
praJnalmanam abhtsambhUya sahaiv aitai!J sarvair asmti.c chaririid 
utkr.i~i, sa vliyu-pravi#a akliititmii svaret£, sa tad gacchati 
yatr~tte devtis tat prapya y_ad amrtii devas tad amrto bhavati ya 
evam vadam. 

14. ~ow next the attainment of the highest excellence. All 
these divinities, verily, disputing among themselves in regard 
to self excellence went forth from this body. It (the body) lay 
not breathing, withered, like a log of wood. Then speech 
entered ~nto .it. It _just lay spea~ing with speech. Then the eye 
entered mto It. It JUSt lay speakmg with speech and seeing with 
the eye. Then the ear entered into it. It just lay, speaking with 
speech, seeing with the eye and hearing with the ear. Then 
the_ min~ entered into it. It just lay, speaking with the speech, 
~mg wtth the e_ye, hearing with the ear, thinking with the 
nund. Then the v1tal breath entered into it and then, indeed, it 
arose at once. All these divinities, verily, having recogllised 
the superior excellence of the vital breath, ha·ving compre­
hended the vital breath alone as the self of intelligence, went 
~orth from this body, all these together. They, having entered 
mto the ~ir, ~aving the nature of space went to the heavenly 
world. Likewise also, he who knows this, having recognised 
the superior excellence of the vital breath, having compre­
hended the vital breath alone as the self of intelligence goes 
out of this body with all these. He, having entered into the air 
having the nature of space, goes to the heavenly world. H~ 
goes to the place where these gods are. Having reached that, 
he who knows this becomes immortal as the gods are immortal. 

See B.U. VI. r. r-q; C.U. V.I. 
niMrey~_am: highest excellence, sarvasmii.d utkar~a-rapa gu~ 
mok$a-mse~~. 
ahatit.-Sreyase: in regard to self-excellence, in regard to one who was 
the most important among them. 
uccakramuf.:J: went forth, utkrama~m cakru!J. 
Sirye: lay, Sayanam k(Ulvat. 
tata eva: at once, prii1Ja-pravesad eva. 



772 The Principal Upani$ads II. r5. 

rs. athiital; pitii-putriyam sampradanam iti clicak$aie, pita 
putram pre$yannrihvayati navais tr1;1air agiiram samsttrya agnim 
upasanuidhtiyodakumbham sapritram _ upanidhayiihatena vasasa 
sampracchannal; pitri Seta etya putra upari#Qd abhinipadyaia 
indriyair indriyii1;ti satitsprSytipi viismti iisfmiyiibhimukhtiyaiva 
sampradadhyiid, aihrismai samprayacchati viicam me tvayi 
dadluiniti pitii, viicatit te mayi dadha iti putra~J, pra1Jam me 
tvayi dadhtiniti pitii, pr.it;ath te mayi dadha iti putraQ, cak~r me 
tvayi dadhiinfti pitii, cak$U$ te mayi dadha 1.ti putral}, Srotram me 
tvayi dadhrinfti pitii, Srotram te mayi dadha iti putra!J, anna-rasiin 
me tvayi dadhtiniti pitii, anna-rasiin te mayi dadha iti putraJJ,, 
karmti1;1i me tvayi dadhtiniti pita, karmiit}i te mayi dadha iti 
putral;, sukha-duJ;khe me lvayi dadhiiniti pita, sukha-du/:1-khe te 
mayi dadha iti putra~, iinandam ratim prajiitim me tvayi 
dadhiiniti p#ii, iinandam ratim prajiititit te mayi dadha iti putra}J, 
ityiim me tvayi dadhiiniti pitii, ityiitit te mayi dadha iti putra}J, 
mano me tvayi dadhaniti p£ta, manas te mayi dadha iti putra}J, 
prajiiiim me tvayi dadhiinrti pitii, prafiiiitit te n~ayi dadha iti 
putral}, yady u vii apiibhigada!,t syiit samiisenaiva brUyiit, frrii'I;Uln 
me tvayi dadhiiniti pitii, prti1J,iin te mayi dadha iti putra}J, atha 
dak!?i~iivrd upani$kriimati, tam pitiinumantrayate, yaSo brahma­
varcasatit kirtiS tvii ju$aliim iti, athetaral} savyam atitsam 
nvavek$aie Pii1Jiniintardhiiya vasaniintena vii pracchiidya, 
svargiin lokiin kiimiin iipnuhiti, sa yady agadal;. sytit putras­
yaiSvarye pitii vaset pari vii vrajet yady u vai preyiit yadevainam. 
samiipayeyu!,t, yathii samapayitavyo bhavati, yathii samiipayitavyo 
bhavati. 

15. Now next the father and son ceremony or the trans­
mission (of tradition) as they call it. The father, when about to 
depart, calls his son. Having strewn the house with new (fresh) 
grass, having built up the fire, having placed near it a vessel 
of water with a jug (full of rice), himself covered with a fresh 
garment the father remains lying. The son, having come, 
approaches him from above, touching his organs with his 
organs or the father may transmit the tradition to him while he 
sits before him. Then he delivers over to him (thus): The father: 
'Let me place my speech in you.' The son: 'I take your speech 
in me.' The father: 'Let me place my vital breath in you.' 
The son: 'I take your vital breath in me.' The father: 'Let me 
place my eye in you.' The son: 'I take your eye in me.' The 
father: !Let me place my ear in you,' The son: 'I take your 
ear in me.' The father: 'Let me place my tastes of food in you.' 
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The son: 'I take your tastes of food in me.' The father: 'Let 
me place my deeds in you.' The son: 'I take your deeds in me.' 
The father: 'Let me place my pleasure and pain in you.' The 
son: 'I take your pleasure and pain in me.' The father: 'Let me 
place my bliss, enjoyment and procreation in you.' The son: 
'I take your bliss, enjoyment and procreation in me.' The father: 
'Let me place my movement in you.' The son: 'I take your 
movement in me.' The father: 'Let me place my mind in you.' 
The son: 'I take your mind in me.' The father: 'Let me place 
my wisdom in you.' The son: I take your wisdom in me.' If, 
however, he should be unable to speak much, let the father say 
comprehensively, 'I place my vital breaths in you,' and the 
son, 'I take your vital breaths in me.' Then turning to the 
right he goes_ forth towan:ls the east. The father calls out 
after him. 'May fame, spiritual lustre and honour delight in 
you.' Then the other looks over his left shoulder. Having 
hidden his face with his hand or having covered it with the 
hem of his garment, he says, 'May you obtain heavenly worlds 
and all desires.' If he (father) becomes well (recovers) he 
should dwell under the authority of his son or wander about 
{as an ascetic). If, however, he departs, let them furnish him 
(with obsequies) as he ought to be furnished, as he ought to be 
furnished. 

a vessel of water: nire~ f>Ur1J.Otit ~laSam vrihi-pUrt}a-pii.tra-sahitam. 
covered with a fresh garment: navinena vastre'J(t satiw.rt~. 
fJ;itd Sete:: father remains lying; v. svayam Syeta~; himself in white, 
svetafl, stta-maJyii.mhara-dhara!J. 
dadhii.ni: dhii.rayiit)i. 
After 'deeds,' in some versions we read, 'Sariram me tvayi dadhii.niti 
pita, Sariram te mayi dadha iti pidra}J.' The Father: 'Let me place 
my body in you.' The son, 'I take your body in me.' 
prajiiii: wisdom; another reading, 'dhijo vijnatavyam kiimii.n me 
tvayi. May I place my thoughts, my understanding and my desires 
in you, etc. 
upiibhigada}J: unable to speak much, pratyekam vaktum asamarlha}J. 
honour: some versions have also annii.dyam: food. to eat. 
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CHAPTER III 

THE DOCTRINE OF LIFE BREATH 

THE GREATEST GIFT IS THE KNOWLEDGE OF INDRA 

r. pratardano ha vai daivodtisil; indrasya priyam dhamo­
pajagama yuddhena ca paurU$e1JO ca, tam hendra uvtica, pratar­
dana, varam V?'1Ji$veti, sa hoviica pratardanal;, tvam eva me 
vnti!}va yam tvam manu!jytiya hitatamam manyasa iti, tam hendra 
uvtica, na va~· varo' varasmai vrttite, tvam eva vr1Ji$veti, avaro 
vai kila meti, hoviica pratardanal;, atho khalv indraiJ satyiid eva 
neyliya satyam hindral}, tam hendra uviica, mdm eva vijrinihy 
etad eviiham manu$ytiya hitatamam manye yan mtitn tJijtiniyan 
triSir$iittarit tvii$(ram ahanam, arunmukhiin yatin siiliivrkebhya}J 
priiyaccham, bahvil; sandha atikramya divi prahbidfyfin atnzam 
aham antarik$e pauloman, Prthivyiim kiilakaiijiin, tasya me tatra 
na loma cantimiyate; sa yo miim veda na ha vai tasya luna cana 
karma~ti loko miyate, na steyena, na brU!ta-hatyayd, na mdtr-vad­
hena, na pitr-vadhena mtsya piiparh cakr!Jo mttkhiin nilam, 
vetiti. 

I. Pratardana, the son of Divodasa, verily, by means of 
fighting and effort, arrived at the beloved abode of Indra. To 
him then Indra said, 'Pratardana, choose a boon.' Then 
Pratardana said, Do you yourself choose that boon for me 
which you deem the most beneficial for mankind.' Indra said 
to him; 'A superior verily, chooses not for an inferior. Do you 
yourself choose.' 'No boon, verily, is that to me,' said Pratar­
dana. Then, however, Indra did not swerve from the truth for 
Indra, verily, is truth. To him then Indra said, 'Understand 
me only. That is what I deem most beneficial for mankind, 
namely that one should understand me. I slew the three­
headed son of Tva!?tri. I delivered the arunmukhas, the ascetics, 
to the wolves. Transgressing many agreements, I killed the 
people of Prahlada in the sky, the Paulomas in the atmosphere, 
the Kalakafijas on earth. Of me, such as I was then, not a 
single hair was injured. So he who knows me thus, by no deed 
whatsoever of his is his world injured, not by stealing, not by 
killing an embryo, not by the killing of his mother, not by the 
killing of his father. If he wishes to commit a sin the dark 
colour does not depart from his face. 

Indra, in this passage, speaks in the name of the Supreme Being. 
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Viirnadeva does it according to the RV. IV. 26. r. The individual 
self is really one with the Universal Self though unenlightened 
people are not aware of this unity. Those who know and feel it 
sometimes speak in the name of the Universal Spirit. 
the son . of Divodiisa: divodasasya kiiSi-riijasya putro daivodiisi/.l. 
'A supenor chooses not for an inferior' or 'no one who chooses, chooses 
for a~other,' na vai varal; parasmai vr~ite anyiirthatit na vr~ite'nyo 
na prarthayate yata evam atah svlirtham varam tvam eva vrnisve#. 

As he is bound by the voW of truth, Indra grants Prataiuana his 
desire, satya-piiSiibhibaddha}J. 

For lndra's exploits referred to here, see R.V. X. 8. 8g; X. 99· 6; 
SatapaUta Briihmat,u~. I. 2. 3· 2; XII. 7· r. 1; Taittiriya Satithitii 
2. 5· I. I ff.; Aitareya Brahmat}a VII. 28. 
wolves: wild dogs. ara~ya~Svabhyal;. 
atm.am: killed, hititsitaviin. 
miyaie: injured, himsyate. 
nilam: dark colour; bloom: mukha-kiinti-svarupam. He does not 
become pale. 

When we attain supreme wisdom and are delivered from the 
delusion of egotism, our good and evil deeds do not touch us. We 
have died to the possibility of doing anything evil. 

INDRA'S IDENTITY WITH LIFE AND IMMORTALITY 

2_. sa lwviica, prii1)0'sm.i, prajiiiittnd tam mdm iiyur amrJ,am ity 
up0:sva, ayu/.l priit;.al;, pra~o vii iiyul;, yiivadd hy asm.in Sarire 
prii1JO vasati tavad tiyul;, prii!lena hu eviism.in loke' mrtatvam 
~pnoti~ prajiiayii satyam s«:m.kalpam, sa yo tnrim iiyur ~m.rtam 
sty upaste sarvam iiyur asmm loka ety iipnoti amrtatvam ak#titit 
s~arge loke; tadd haika iihur ekabhUyam vai pra~a gacchantiti, na 
h: kaScana Saknuyiit sakJ'd viicii niima prajiiiipayitum, cak~u~ii 
rUpam, Srotreya Sabdam, manasli dhyiinam, ekabhUyarh vai 
prii1;1fi. bhutvaikaikam etiini sarvii~i prajiiripayantiti, viicam 
vadantitit sarve prii1;1fi. anuvadanti, cak~l; paSyat sarve prii~ii 
anupaSyanti, Srotram Sr~vat sarve prii1;1fi. anuS!1Jvanti, mano 
dhyiiyat sarve prii1;1fi. anudhyiiyanti, prii~w.m prii1)antam sarve 
prii.,... anuprii~anti, evam u haitad iti hendra uviiciisti tv eva 
prii.,...ntitit nii;Sreyasam iti. 

2. Indra then said: 'I am the breathing spirit, meditate on 
me as the intelligent self, as life, as immortality. Life is breath 
and breath is life. For as long as breath remains in the body 
so long is there life. For indeed with the breathing spirit one 
obta.ins immortality in . this world, by intelligence true con­
ception. So he who medttates on me as life, as immortality he 
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reaches his full (term of) life in this world and obtains immor­
tality and indestructibility in the heavenly world. Now on this 
point some say the vital breaths, verily, go into a oneness, 
(otherwise) no one would be able, at once, to make known a 
name by speech, a form by the eye, a sound by the ear, a 
thought by the mind. The vital breaths, after having become 
one, make known all these one by one. While speech speaks, all 
the vital breaths speak after it. While the eye sees all, the 
vital breaths see after it. While the ear hears, all the vital 
breaths hear after it. When the breath breathes, all the vital 
breaths breathe after it. Thus is it indeed,' said lndra. 'There 
is, however (he continued), a superior excellence amongst the 
vital breaths.' 

prajiiii.ttna: the intelligence self, buddhi-vrtti-pratiphaJita-prajiiii­
naika-svabhiiva~. 
lndra is life or the source of life of all creatures, sarva-jJriit)inim 
jivana-kiirat)am. 

3. jivati vtig-apeto mUkan hi paSyiima}J, jivati cak!jur-apeto' 
ndhii.n hi paSyii.maiJ., jivati Srotriipeto badhiriin hi paSytimaiJ., 
jivati mano'peto biiliin hi pa.Syiima/:t, jivati biihuchinno jivaty 
Uru-chinna ity evarh h£ pa.Syiimal; iti, atka khalu priit;a eva prajiiiit­
medarh Sariram parigrhyotthiipayati, tasmad etad evoktham 
upiisiteti, sai!iii pra"l)e sarviiptir yo vai prii¢ sii prajfiii, yii vii 
prajitii sa priit;ta/:t, tasya£fiaiva dr!i#r etad vijiiiinam, yatraital 
puru-:jaJ; suptaiJ, svapnarh na kaiicana paSyaty athiismin priit;a 
evaikadhii bhavati, tad enam viik sarvai/:t ntimabhii} sahiipyeti, 
cak!jul;sarvai}JrUpaiJ:tsahiipyeti, Srotratit sarvaii} Sa/Jdaii} sahiipyeti, 
mana/:t sarvai}J dhyiinai/:t sahapyeti, sa yadil pratibudhyate yatluig­
ner jvalataiJsarviidiSo visphuliitgii viprati#herann evam evaitasmiid 
iitmana/:t priit;ii yathiiyatanam viprati#hante jwiit;ebhyo deviil;a, 
devebhyo lokli/:t, sa e!ja jwiit;a eva prajiiiitmedam Sariram pari­
grhyotihiipayat£, tasm.id etad evoktham upiisitetf, sai!iii pra'.U 
sarviipti!J, yo vai priit;a}J sii prajiiii yti vii pra;iiii sa priirtaiJ, 
tasyai$aiva s£ddhir etad vijiui.nam, yatra£tat j>uru$a tirto mari$­
yantibalyam etya sammoham eli, tam iihur udakramit cittam, na 
Srrwti, na paSyati, na viicti vada#, na dhyiiyati, athiismin prii?Ja 
evaikadhii bhavat£, tad enath viik sarvailJ ntimabhii} sahiipyeti, 
cak!fulJ sarvail; rupai}J sahiipyeti, Srotram sarvailJ Sabdai}J 
sahiipyeti, mana/:t sarvaJ·IJ dhyrinailJ sahiipyeti, sa yadiismiic 
chaririid utkriimati sahaivaitailJ sarvai?_l utkriima#. 

3. One lives deprived of speech for we see the dumb; one 
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lives deprived of eye for we see the blind; one lives deprived 
of ear for we see the deaf; one lives deprived of mind for we 
see the childish; one lives deprived of arms; one lives deprived 
of legs for thus we see. But now it is the breathing spirit alone, 
the intelligence self that seizes hold of this body and makes 
it rise up. This, therefore, one should meditate on as the uktha, 
it is said. This is the all-obtaining in the breathing spirit. What 
is the breathing spirit, that is the intelligence-self. What is the 
intelligence-self, that is the breathing spirit. This is the view 
thereof, this is the understanding thereof. When a person is so 
asleep that he sees no dream whatever, he becomes one with that 
breathing spirit alone. Then speech together with all the names 
goes to him; the eye together with all forms goes to him; the ear 
together with all sounds goes to him, the mind together with all 
thoughts goes to him. When he awakes, even as sparks proceed in 
all directions from a blazing fire, even so from this self the vital 
breaths proceed to their respective stations, from the vital powers 
the gods (the sense powers) and from the gods the worlds. This 
same breathing spirit, the intelligence self seizes hold of the 
body and makes it rise up. This, therefore, one should meditate 
on as the ukiha, it is said. This is the all-obtaining in the breathing 
spirit. \Vhat is the breathing spirit, that is the intelligence 
self, what is the intelligence self, that is the breathing spirit. 
This is the proof thereof, this is the understanding. When a 
sick person about to die gets to such weakness as to fall into 
a stupor they say of him, his thought has departed, he does 
not hear, he does not see, he does not speak with speech, p.e 
does not think. He becomes one in that breathing spirit alone. 
Then speech together with all thoughts goes to it. And when 
he departs from this body, he departs together with all these. 

'What is the breathing spirit that is the intelligence self; what is 
the intelligence self that is the breathing spirit.' In some texts we 
find also, 'for together they live in this body and together they go 
out of it.' saha hy etiiv asmin Sarirt: vasaialJ saJwtkrama~. . 

The intelligence self grasps the breath and erects the flesh. Cp. St. 
Thomas Aquinas: 'The power of the soul which is in the semen 
through the spirit enclosed therein fashions the body.' Summa 
Theo. III. 32. r. 
vij>rati!j(hante: proceed in different directions, vividham nirgacchanti. 
mari§yan: about to die, mara1)1lm kariD'an, iisanna-mara!UJ iti. 
abalyam: weakness, abalasya dwbalasya bhliva abalyam, hasta-piidiidy 
avaSatvam. 
udakramU: has departed, utkrama!_~am akarot. 

,I ,, 
•, 
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LIFE-BREATH THE ALL-OBTAINING 

4· viig eviismin sarvii~i mimiiny abhivis!Jyante; vticti saroti~i 
ntimii.ny iipnoti. pni'l;a evtismin sarve gandlul abhivisrJyante, 
priitJ.ena sarvtin gandhiin iipnoti, cak$Ur eviismin saroiitJ.i rUpiitJ.Y 
abhivis!Jyante, cak~u~ii sarvii~i rUpii')y iipnoti. Srotram eviismin 
sarve Sabdii abhivis!jyante, SrotreJ}a sarvtin Sabdan iipnoti, 
mana eviismin sarvii~i dhyiintiny abhivis!jyante, manasii sarvii!Ji 
dhyiiniiny iipnoti. saha hy etiiviismin Sarire vasata!J sahot­
kriimata)i, atha yathiisyai prajiliiyai sarvti1;1i bhUI.iiny ekam 
bhavanti, tad vyiikhytisyiimalf. 

4· Speech gives up to him (who is absorbed in life-breath) 
all names; by speech he obtains all names. Breath·gives up to 
him all odours; by breath he obtains all odours. The eye gives 
up to him all forms; by the eye he obtains all forms. The ear gives 
up to him all sounds, by the ear he obtains all sounds. The mind 
gives up to him all thoughts; by the mind he obtains all thoughts. 
Verily, these two together dwell in the body and together they 
depart. Now we will explain how a11 beings become one with 
this intelligence. 

ahhivisrjyante: v. abhivisrjak: gives up, sarvatal) parityajati. 
prtitJa: life; v. ghrii-,)a: nose. 

After the account about mind there is the following passage in 
some texts: sai~ti prti')e sarviiptir yo vai prti1Jfll!. sii prajiiii yii vii 
prajiia sa prti1)41). This is the all-obtaining in the breathing spirit. 
And what is the breathing spirit, that is intelligence and what is 
intelligence, that is the breathing spirit . 

.The two, the vital and the intellectual, live together and depart 
together. 

CORRELATION OF INDIVIDUAL FUNCTIONS AND 
OBJECTS OF EXISTENCE 

5· viig evtisyti ekam aitgam udUjham, tasyai nama parastiit 
pra#vihita bhuta-miitrti, prii~a evtisyti ekam ail.gam udt4lham, 
tasya gandha!J, parastdt pativihitii bhUta-"lnlitrii, cak~ur eviisyli 
ekam aitgam udii{ham, tasya rUpam parastiit JmUivihita bhUta­
matra, Srotram eviisyii ekam aitgam udi#ham, tasya Sabda?s 
parastat prativihitii bhuta-matrii, jihvaivtisyii ekam ailgamudUfham 
tasyii anna-rasa./;l parastiit prativihitii. bhuta-matrii, hastav evtisyii. 
ekam arigam ud~ham, tayo}J karma parastiit prativihitii bhUta­
matrti, Sariram evtisyti ekam angam udii/ham, tasya sukha-dul!-klse 
parastiit prativihitti bhUI.a-mitrii, upastha eviisyli ekam aitgam 
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udiUham, tasytinando ratil} prajatil;l parastat prativihitii. bhuta­
matr~ •. J>.~v _eviisy~ e_kam angam udU!ham, tayor ityii(t parastiit 
pr~~m~t~ bhuta-""'!lra, ~~a.evtisyii ekam aitgam udU/ham, tasya 
dhtlf kama!J parastat pratunh~tii bhUta-mtitrii. 

s. Speech is one portion taken out of it. Name is its exter­
nally c~rrelated o~j~t element. Breath is one portion taken 
out of tt: Order IS. 1ts externally correlated object element. 
The eye IS o~e portton taken out o.f it. Form is its ·externally 
~orrelated ~bJ~Ct element. The ear IS one portion taken out of 
tt. Sound IS 1ts externally correlated object element. The 
tongue is one portion taken out of it. Taste of food is its 
externally correlated object element. The two hands are one 
J>O:tion taken out of it. W~rk is their externally correlated 
obJect element. The body IS one portion taken out of it. 
Pleasure and pain are its externally correlated object element. 
The generative organ is one portion taken out of it. Bliss 
delight and procreation are its externally correlated object 
element. The two feet are one portion taken out of it. Move­
ments are their externally correlated object element. The 
mind is one portion taken out of it. Thoughts and desires are 
its externally correlated object element. 

?peech, etc., ar7 parts of ~telligence, prajiiiiyti vibhiigam, with 
obJects correspondmg to them m the outside world. The objects are 
described as the external existential elements. 
udU/bam: taken out, lifted up. Commentator reads adadham adii· 
duhaJ. milked. 

THE SUPREMACY OF INTELLIGENCE 

. 6 .. _prajilay~ vticath samaruhya vticti sarvtitJi niimtiny apnoti 
praJ."!_''Y~ pratJ-am sa~ruhya prti1)ena sarvtin gandhtin iipnoti 
praJ_"!_''Y~ ~ak~u/:1. sama~uhya c~~U$ti sarvtitJ.i rUptitJy tipnoti, 
praJ.~Y~ .~ot~a_m sa'!'4ruhy~. srotr_~a sarviin Sabdan apnoti, 
praJ_"!_''Y~ jJhvam sa'm_!lruhya Jlh~aya _s~rviin a'!na-rastin iipnoti, 
praJ_naya hastau samaruhya hastabhyam sarvtitJ.J karmtit;~y apnoti 
praJ.~ayti Sarira_m sa~ruhya SariretJ.Q sukha-du!Jkhe apnoti: 
f.!.raJn~yopasJ!a!m. sa~ruhyop~thentinandam ratim prajtitim 
~pnot~, pra7_naY..a padau sa~ru~ya ptidabhyam sarvii itya 
apnotJ, praJnaya mana!J samaruhya manasii sarvtini dhviinfin'IJ 
iipnoti. . "' J 

6. Having obt~ined control of speech by intelligence, by 
speech one obtams all names. Having obtained control of 



The Principal Upani~ads III. 7· 
breath by intelligence, by breath one obtains all odours. 
Having obtained control of .the eye by intelligence, by the eye 
one obtains all forms. Having obtained control of the ear by 
intelligence, by the ear one obtains all sounds. Having obtained 
control of the tongue by intelligence, by the tongue one obtains 
all tastes of food. Having obtained control of the hands by 
intelligence, by the hands are obtained all actions. Having 
obtained control of the body by intelligence, by the body one 
attains pleasure and pain. Having attained control over the 
generative organ by intelligence, by the generative organ one 
obtains bliss, delight and procreatjon. Having attained control 
of the two feet by intelligence, by the two feet one obtains all 
movements. Having obtained control of the mind by intelli­
gence, by the mind one obtains all thoughts. 

samMuhya: having attained control. Literally, having mounted on, 
samyak irohat_~am krtvii. 

1- na hi prajnapetii van nama kiiicana prajiiiipayet, anyatra 
me mano'bhUd ity iiha niiham etan nama pnijiiiisi!}am iti, na hi 
jwajiitipe~ prii1}0 gandham kafu:ana prajiitipayet, anyatra me 
mano'bhUd ity aha nriham ttam gandham jwiijiiiisi!Jam iti, na hi 
jwajiiiipetam cak!}UrUpam kiiicana prajiiiipayet, anyatra me 
mano'bhUd ity iiha niiham etad rUpam priijiiiisi!}am iti, na hi 
jwajiiiipetam Srotram Sabdam kaiicana prajiitipayet anyaira me 
mano' bhUd ity iiha niiham etam Sabdam prtijiiiisi!}am iti; na hi 
prajiiiipetti jihvrinna-rasam kaiicana prajniipayet anyatra me 
mano'bhUd ity tiha niiham etam anna-rasam prtijiiiisi!jam iti, 
na hi Prajittipetau hastau karma kiiicana prtijiidpayetam 
anyatra me mano'bhUd ity iiha ntihtim etat karma priijiiiisi!}am 
iti, na hi prajiiapetam Sariram sukham na du}_lkham kiiicana 
prajiiiipayet anyatra me mano'bhUd ity tiha niiham etat sukhatn 
na du}_lkham pnijiiiisi!}am iti, na hi prajiiiipeta upastha tinandam 
na ratith na prajatim kiiiicana prajiiiiptiyet anyatra me mano' 
bhUd ity aha niiham etam iinandatn na ratim na prajiitim 
pra;"iiiisi!jam iti, na hi prajiiiipetau piidtiv ityiim kiiiicana prajiui­
payetdm anyatra me mano' bhUd ity tiha niiham diim itytim 
priijiiiisi!}am iti na hi prajiiiipetti dhi/.l kiicana sidhyen na prajiiii­
tavyam prajiifi.yeta. 

1· For verily, without intelligence, speech does not make 
known (to the self) any name whatsoever. 'My mind was 
elsewhere,' he says, 'I did not cognise that name.' For, verily, 
without intelligence breath does not make known any odour 

III. B. KaU!jitaki-BriihmatJa Upani!iad 

whatsoever. 'My mind was elsewhere,' he says. 'I did not 
cognise that odour.' For verily, without intelligence the eye 
does not make known any fonn whatsoever. 'My mind was 
elsewhere,' he says, 'I did not cognise that form.' For, verily, 
without intelligence the ear does not make known any sound 
whatsoever. 'My mind was elsewhere,' he says, 'I did not 
cognise that sound.' For verily, without intelligence the tongue 
does not make known any taste of food whatsoever. 'My mind 
was elsewhere,' he says, 'I did not cognise that taste of food.' 
For, verily, without intelligence, the two hands do not make 
known any action whatsoever. 'Our mind was elsewhere,' 
~hey _say, 'we did p.ot cognise any act.' For, verily, without 
mtelhgence, the body does not make known pleasure or pain 
whatsoever, 'my mind was elsewhere,' he says, 'I did not cognise 
that pl~ure or pain.' For, verily, without intelligence, the 
generahve organ does not make known bliss, delight and 
procreation whatsoever. 'My mind was elsewhere,' he says, 
'I did not cognise bliss, delight or procreation.' For, verily, 
without intelligence the two feet do not make known any 
movement. whatsoever. 'Our mind was elsewhere,' they say, 
'we did not cognise that movement.' Without intelligence no 
thought whatsoever would be effective. Nothing that can be 
cognised would be cognised. 

THE SUBJECT OF ALL KNOWLEDGE AND ITS CHIEF 
OBJECT 

8. na viicatit vijijii.asita vaktaram vidyiit, na gandham vijij­
?iiislta ghriittiram vidyiit, na rupam vijijiitisita dr~tiiram vidyiit, 
na Sabdam vijijiiiisita Srottiram vidytif, ndnna-rasam vijijiiasi­
tannara-sasya vijiiiitaram vidyiit, na karma vijijiuisita ktirtaram 
vidytit, na sukha-dul;khe vijijiiiisita sukha-dul;khayor vijiiiitaram 
vidyiit, niinandam na ratim na prajatim vijijiiiisitanandasya raJe}_l 
prajiiter_ -~~jiiiitaram vidyiit, m:_tytim vijij1iiisftaitiiram vidyat, na 
mano mp]iiiisita mantaram mdyrit, trivti etii daSaiva bhUta-miitrii 
adhiprajiiam, daSa prajfui-m.ilrti adhibhUtam yadd hi bhuta-miitrii 
na syur na prajiui-mfitrii/.l syur, yad vii prajiiii-miitrti na syur na 
bhiita-miitrtil; syul;, na hy anyataraW rUpam kiiicana sidhyen no 
etan niin~ tad yathii rathasyiir~!JU nemir arpito mibhtiv arti arpitti 
evam evatlii bhUta-miitra/J praJiiii-mtitrtisv arpital;, prajiifi.-miitrti/.l 
priit;.e'rp£141;, sa e~a pra,..a eva prajiiatmiinando'jaro'mrta/.l, na 
siidhunii karmatJ.ii bhUytin bhavati no eviisiidhunii kaniytin, e~a hy 
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eva sadhu karma kiirayati tam yam ebhyo lokebhya unn£ni$ala 
e$a u eviisiidhu karma kiirayati tam yam adho n£ni$ale, e$a 
lokapiila e$a Wkiidhipati!J, e$a WkeSa!J, sa ma titmeti m·dyiit, sa ma 
iitmeti vidyiit. 

8. Speech is not what one should desire to understand, one 
should know the speaker. Odour is not what one should desire 
to understand, one should know him who smells (the odour). 
Form is not what one should desire to understand, one shoUld 
know the seer {of form}. Sound is not what one should desire 
to understand, one should know the hearer. Taste of food is 
not what one should desire to understand, one should know the 
discerner of the taste of food. The deed is not what one should 
desire to understand, one should know the doer. Pleasure and 
pain are not what one should desire to understand, one should 
know the discerner of pleasure and pain. Bliss, delight and 
procreation are not what one should desire to understand, 
one should know the discerner of bliss, delight and procreation. 
Movement is not what one should desire to understand, one 
should know the mover. Mind is not what one should desire 
to understand, one should know the minder {the thinker). 
These ten existential elements are with reference to intelligence. 
The ten intelligence elements are with reference to existence. 
For, truly, if there were no elements of existence, there would 
be no elements of intelligence. Verily, if there were no elements 
of intelligence, there would be no elements of existence. For 
from either alone no fonn whatsoever would be possible. And 
this (the self of intelligence) is not many. For as in a chariot 
the felly is fixed on the spokes and the spokes are fixed on the 
hub, even so these elements of existence are fixed on the ele­
ments of intelligence and the elements of intelligence are fixed 
in the breathing spirit. This same breathing spirit is, truly, the 
intelligent self, bliss, ageless, immortal. He does not become 
great by good action nor small by evil action. This one, truly, 
indeed causes him whom he wishes to lead up from these worlds 
to perform good actions. This one, indeed, also causes him whom 
he wishes to lead downward, to perform bad action. He is the 
protector of the world, he is the sovereign of the world, he 
is the lord of all. He is my self, this one should know; he is 
my self, this one should know. 

We should know the subject as also the object. Knowing and 
being are correlated. The correlativity of the subjective (prajiia­
matrii) and the objective (bhuta-matrti) factors is recognised. Inter-

Ill .. 8 Kau:jitaki-Briihma~a Upani$ad 

action between the two gives us the knowledge of the external 
world. Cp. Digha Niktiya: 'There must be the organ of sense, the 
appropriate object and the sense cognition. In the coming together 
of the three in a single mental operation lies the possibility of 
sensation.' I, p. 42. 

The true subject is the Universal Self. The activity of the indi­
vidual self is derived from the Supreme. It is not independent of 
!Svara: jivasya karlrtvam pariid eva bhavati, na tu tat iSvara-nira­
pek!jam. S.B. II. 3· 41. 
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CHAPTER IV 

A PROGRESSIVE DEFINITION OF BRAHMAN 

I. aJha ha vai giirgyo baliikir anUctina~ samspa$!a lisa, so 
vasad uSinare$U savasan matsye$U kurupaiictile$U ktiSividehe$V 
iti, sa hajiitaSatruth kriSyam iibrajyoviica: brahma te bravii?~'iti, 
tam hovtica ajritaSatru/:t sahasram dadma iti, etasyiim viici janako 
janaka iti vii u janii dhtivantiti. 

I. Now then, verily, there was Giirgya Biiliiki, famous as 
learned in the scriptures, for it was said of him that he dwelt 
among the USinaras, among the Matsyas, among the Kuru­
paiicilas, among the KiiSividehas. He, having come to Ajiita­
Satru of KiiSi, said, Let me declare Brahman to you. To him 
Ajiita.Satru, then, said: 'A thousand {cows) we give to you.' 
At such a speech as this, verily, indeed, people would run about 
saying, Janaka, Janaka. 

See B.U. II. I. 
The breathing spirit associated with prajfiii or intelligence was 

explained in the preceding chapter. Even this, it is now said, is not 
the highest self. 
samspa$ta[l: famous, sarvatra prathita-kirti[l. 
savasan maJsye$U: v. saJvanmatsye$u: among the saJvatmaJsyas. 
janaka: father, the name of the king of Mithila, who was famous 
for his knowledge of Brahman: brahma-vidyiiyii~ sopiiyiiyii[l datii 
vaktii ca pitety evam ... mithileSvaram eva gacchanti. · 

2. iiditye brhac, candramasy annam, vidyuti satyam, stanay­
itnau Sabdo, v.iyliv indro vaiku1;1.tha, iikiiSe pun;am, agnau 
vi$iisahir iti, apsu teja ity adht'daivatam; athiidhyiitmam: iidarSe 
pratinipaSchayiiyiim dvitiya/:t, pratiSrutkiiyiim asur iti Sabde 
mrtyuh, svapne yamaJ;, Sarire prajiipatiiJ,, dak$it;te ak$i!li vticalJ, 
savye' k$itl~· satyasya. 

2. In the sun the great, in the moon food, in lightning truth, 
in thunder sound, in wind Indra Vaikui).tha, in space fullness, 
in fire the vanquisher, in water light, thus with reference to 
the divinities. Now with reference to the self: in the mirror 
the reflection, in the shadow the double, in the echo life, in 
sound death, in sleep Yama (the lord of death), in the body 
Prajti-pati, in the right eye speech, in the left eye truth. 

This passage provides a kind of table of contents for the discussions 
which follow. 

IV. 6. KaU$ftaki-Brdhmatta Upani$ad 785 

BRAHMAN IN VARIOUS COSMIC PHENOMENA 

J. sa hoviica biilaki/1, ya evai$a iiditye purn$as tam eviiham 
upiisa iti, tam hovtica ajtiiaSatru}J, ma maitasmin safiwtidayi~tha 
brhat-Pii1!4ura-Viisii ati$!ha/.s sarve$iim bhUtaniim mUrdheti vii 
aham etam upiii;a iti, sa yo haitam evam upiistdi$!hal; sarve$iim 
bhutatuim mUrdha bhavati. · 

J. Then Balaki said, 'The person who is in the sun, on him 
indeed do I meditate.' To him, then Ajata.Satru said, 'Do not 
make me to converse on him. I meditate on him who is the 
great, clad in white raiment, the supreme, the head of all beings. 
He who meditates on him thus becomes indeed supreme, the 
head of all beings. ' 

4 sa hovtica biilakil;l, ya evai$a candramasi puru$as tam 
eviiham upiisa iti, tam hoviica iijataSatrul;, mii maitasmin samva­
dayi#hii annasyiitmeti va aham etam upiisa iti. sa yo haitam 
evam uptiste 'nnasyiitmti bhavati. 

4· Then Biiliiki said:· 'The person who is in the moon, on him 
indeed do I meditate.' To him, then, Ajata.Satru said, 'Do not 
make me to converse on him. I meditate on him as the self of 
food. He who meditates on him thus becomes, indeed, the self 
of food.' 

Under whatever qualities we meditate on the Supreme we ourselves 
become possessed of those qualities. . 

5. sa hoviica balakil;l, ya evai$4 vidyuti purw;as tam eviiham 
upiisa iti, tam hoviica ajtitaSatruJ;, mti maitasmin samviidayi#hah 
satyasyiitmeti vii .aham etam upiisa iti, sa yo haitam evam upiiste, 
satyasyiitmii bhavati. 

5. Then Ba.J.<iki said, 'The person who is in the lightning 
on him, indeed, do I meditate.' To him then Ajiita.Satru ~aid, 
'Do not make me to converse on him. I meditate on him as 
~he self of truth. He who meditates on him thus becomes, 
mdeed, the self of truth.' 

The self of truth; v. tejasyiitmii.: the self of light. 

6. sa hovtica biiliikil)., ya evai$a sfanayitnau puru$as tam 
eviiham upiisa iti, tam hoviica ajiitaSatruJ;, mii maitasmin samva­
dayi$1hiih, Sahdasyatmeti vii aham etam upiisa iti, sa yo haitam 
evam upiiste Sahdasyiitmii bhavati. 

6. Then Balaki said, 'The person who is in the thunder, on 
him, indeed, do I meditate.' To him then Ajiita.Satru said, 'Do 
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not make me to converse on him. I meditate on him as the 
self of sound. He who meditates on him thus becomes, indeed, 
the self of sound.' 

7. sa hovtica biilaki}J, ya evai$a vtiyau puru$as tam etJtiham 
upiisa iti, tam hoviica ajiitaSatru}j, mii maitasmin samviidayi#}ta~. 
indro vaikutJfho'partijitti seneti vti aham dam upiisa iti, sa yo 
haitam evam uptiste ji$t;tUr ha vti apariijayi$t;tUr anyatastyajtiyi 
bhavati. 

7· Then Bilaki said, 'The person who is in the air, on him, 
indeed, do I meditate.' To him then AjitaSatru said, 'Do not 
makP me to converse on him. I meditate on him as Indra 
Vaikm:atha, the unconquered army. He who meditates on him 
thus becomes indeed the triumphant, the unconquerable, a 
conqueror of others.' 

}i$1J.U~: triumphant, jayana-Sila~. 
apariijayi!f1;tU~; unconquerable, parair jetum aiakya-Silafa. 

' 8. sa hoviica btiliiki}J, ya evai$a iiktiSe puru$aS tam eviiham 
uptisa it£, tam hoviica ajiitaSatru~. mii maitasmin samvii.dayi~hii/.1, 
pUrt;,am apravrtti brahmeti vti aham etam upiisa iti sa yo haitam 
evam upaste pUryate prajayti paSubhir yaSasti brahma-var­
casena svarge1..1a lokena sarvam tiyur eti. 

8. Then Biliki said, 'The person who is in space on him, 
indeed, do I meditate.' To him then Ajita.Satru said, 'Do not 
make me to converse on him. I meditate on him as the full 
nonactive Brahman. He who meditates on him thus becomes 
filled with offspring, cattle, fame, the radiance of Brahma­
knowledge and the heavenly world. He reaches the full term of 
life.' 

a-pravrtti: nonactive, kriyii-SUnyam. 

9· sa hovtica baltikil}, ya evai!fo'gnau puru$as tam eviiham 
upiisa iti tam hoviica ajiitaSatru}j, mti maitasmin satnviidayi~hii}j, 
vi$tisahir iti vii aham dam upiisa iti sa ho hait4m evam 
upaste vi$tisahir ha va anye$u bhavati. 

9· Then Bilaki said, 'The person who is in fire on him, 
indeed, do I meditate.' To him then AjitaSatru said, 'Do not 
make me to converse on him. I meditate on him as the irre­
sistible. He then who meditates on him thus, verily, becomes 
irresistible among others.' 

vi~iisahi}_l.: irresistible, vividha-sahana-SilaJ.a or du~sahaJ.a. 

IV. I3. Ka#fitaki-Brtihma1JQ Upani~ad 

IO. sa lwviica biiliiki/J, ya evai~o·psu puru$as tam eviiham 
upiisa iti, tam hoviica ajiitaSatruiJ, mii maitasmin samvtida­
yisthii!J, tejasa atmeti vii aham dam upiisa iti, sa yo haitam cvam 
upiiste tejasa atma bhavati, iti adhidaivatam, athiidhyiitmam. 

ro. Then Baliki said, 'The person who is in water on him 
indeed do I meditate.' To him then Ajita.Satru said, 'Do not 
make me to converse on him. I meditate on him as the self of 
light. He then who meditates on him thus verily becomes the 
self of light.' Thus with reference to the divinities. Now with 
reference to the self. 

the self of lig/U: v. ntimnasya iilmii, the self of name, its source, 
kara'J}tlm. 

II. sa hoviica biiliiki!J, ya evai$a iidarSe puru~as tam evtiham 
upiisa iti, tam hoviica ajiitaSatrulJ, mii maitasmin sathviida­
yi#hii/J, pratirUpa iti vii aham dam upiisa iti, sa yo haitam 
evam upiiste pratirUpo haivtisya prajiiyiim iijiiyate niipratirUpa]J. 

u. Then Balaki said, 'The person who is in the mirror on 
him indeed do I meditate.' To him thenAjataSatru said, 'Do not 
make me to converse on him. I meditate on him as the (reflected) 
likeness. He then who meditates on him thus a very likeness 
of him is born in his offspring, not an unlikeness.' 

patirapaft: likeness, sadr§a!J. 

12. sa hoviica biiltiki}J, ya evai~a chayiiyiim puru~as tam 
eviiham upiisa iti, t4tn hovtica ajiitaSatru/J, mii maitasmin samvii­
dayi#hiih, dvitiyo'napaga iti vii aham dam upiisa iti. sa yo haitam 
evam upiiste vindate dvitfyiit, dvitiyavtin hi bhavati. 

12. Then Bal3.ki said, 'The person who is in the shadow on 
him indeed do I meditate.' To him then Ajita.Satru said, 'Do 
not make me to converse on him. I meditate on him as the in­
separable second He then who meditates on him thus obtains 
froJ¥ his second and becomes possessed of his second. • 

anapagai): inseparable, apagamana-Sunyai). 
from his second: his wife. 
jxJssessed of his second: possessed of offspring. putra-pautradibhir 
bhavati. 

13. sa hoviica biiliikih, ya evai$a pratiSrutkiiyiim puru~as tam 
eviiham upiisa iti, tam hoviica ajtita.Satru~. mii maitasmin 
samvadayi~hii.J.r., asur iti vii aham etam upiisa iti, sa yo haitam 
evam upaste na purii kiilat sammohatn eti.-
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IJ. Then Balili said, 'The person who is in the echo on him 
indeed do I meditate.' To him then AjataSatru said, 'Do not 
make me to converse on him. I meditate on him as life. He 
then who meditates on him thus, he does not pass into un­
consciousness before his time.' 

echo, v. chiiyii: shadow. 
He does not pass into unconsciousness, does not die before his 

time: sammaham maranam. 

14. sa hoviica biillikil;, ya evai$a Sabde puru$as tam eviiham 
up lisa iti, tam hoviica ajiitaSatrul;, ma maitasmin samviidayi#hiil} 
mrf,yur iti vii aham etam upiisa it£, sa yo haitam evam upiiste na 
purii kiilat praitfti. 

14. Then Balii.ki said, 'The person who is in sound on him 
indeed do I meditate.' To him then AjataSatru said, 'Do not 
make me to converse on him. I meditate on him as death. He 
then who meditates on him thus, does not die before his time.' 

rs. sa hoviica biiliikil;, ya eva£tat puru$al} suptal} svajmayfi 
carati tam eviiham upiisa iti, tam lwviica ajtitaSatruiJ, nul 
ma£tasmin sa1hviidayi$!hiil;, yamo riijeti vii aham dam upiisa iti, 
sa yo haitam evam upaste sarvam hiismii idam Srai#hyliya 
yamyate. ' 

15. Then Balaki said, 'The person, who, while asleep, 
moves about in a dream on him indeed do I meditate.' To him 
then Aj8.taSatru said, 'Do not make me to converse on him. 
I meditate on him as King Yama. He then who meditates on 
him thus, all here is subdued for his excellence (welfare).' 

Srai$J}J.yiiya: for his excellence, adhikatviiya. 

16. sa lwv4ca b4liiki)J,, ya evai$a Sarire pu~as tam evaham 
upiisa iti, tam hoviica ajiitaSatruiJ, mii maitasmin satnviidayi#hii/J, 
prajapaUr £ti vii aham etam upti.sa iti, sa yo haitam evam upaste 
prajfiyate prajayii paSubhir yaSasfi brahma-varcasena svarge1_ta 
lokena sarvam fiyur eli. 

r6. Then Balaki said, 'The person who is in the body on 
him, indeed, do I meditate.' To him then AjataSatru said, 'Do 
not make me to converse on him. I meditate on him as Praj.i­
pati (the lord of creation). He then who meditates on him thus, 
becomes increased with offspring, cattle, fame, the radiance 
of sanctity, the heavenly world, he reaches the full term of life.' 

prajfiyate: becomes increased, vrddhir bhavati. 

IV. 19. Kau$ftaki-Brfihmat;ta Upani$ad 

17. sa hovaca biiliikil;, ya a•ai$a dak$ine'k~it.ri puru~as tam 
C'f!iiham upasa iti, tam hovfica ajiitaSairul}, ma maitasmin sarkvii.­
dayi~!hti~, mica titmligner fitmii jyoti~a iitmeti vfi aham dam 
upasa £ti, sa yo haitam evam upasta efe$fim sarve$fim atma 
bhavati. 

17: ~en BaUiki said, 'The person who is in the right eye 
on him, mdeed, do I meditate.' To him then Ajata.Satru said, 
'Do not make me to converse on him. I meditate on him as 
the self of speech, the self of fire, the self of light. He then 
who meditates on him thus becomes the self of all these.' 

18. sa lwviica biillikib-. ya evai$a savye'k$iJJi puruf}as tam 
evfiham upiisa iti, tam Jwviica ajiitaSatrub-, mii maitasmin 
samviidayi$1}uil;, satyasyattna, vidyuta atma, tejasa atmeti vfi 
aham etam uplisa iti, sa yo haitam evam upasta.Me$ii1h sarvef}fim 
iitmti bhavati. · 

r8. Then Balii.ki said, 'The person who is in the left eye on 
him, indeed, do I meditate.' To him then·Ajata.Satru said, 'Do 
not make me to converse on him. I meditate on him as the 
self of truth, the self of lightning, the self of light. He then 
who meditates on him thus becomes the self of all these. 

THE UNIVERSAL SELF IN THE HEART 

19. lata u ha biilfikis fU$t;tfm dsa, tam lwvlica ajiitaSatruiJ,, 
etiivann u biiliikfi iti, etfivad iti hovfica biilakih, tam hovfica 
ajiitaSairttl;, m!$fi vai khalu mii sa1hviidayi$1ha lwahma te 
braviiJJiti, yo vai biilfika ele$iim purufjii.JJii1h kariti, yasya vai tat 
karma, sa vai ved£tavya iti: lata u ha baliikil} sam£t piit;til; prati­
cakrama upiiyiiniti, tam hoviica ajataiatrul}, pratiloma rUpam eva 
tan manye yat k$atriyo lwii.hma~m upanayetaihi rryeva, tvli 
jiiapayi$yiimiti, tam ha prit)liv abhipadya pravavrfija tau ha 
suptam purU$am fijagmatul}, tam hfijfitaSatrul; fimantrayiim­
cakre, brhat pat;ttJ,ara-vlisal} soma-rlijann iti, sa u ha SiSya eva, 
lata u hainam yw;!yiivicik$epa sa tala eva samuttasthau tam 
kovtica ajfitaiatrul;, kvaif}a dad biiliike puru$o'Sayi#a, kyaitad 
abhiU, kuta etad liglid iti, tata u ha biiltikir va vijajfie, tam 
hovtica ajtitaSatrul}, yatrai$a etad biilfike puruw'Sayi$/a, yatraitad 
pabhid, yata etad iigiid iti, hitii nama puru$asya nli4yo hrdayiit 
uritatam abhipratanvanti, tad yatlui sahasradha keSo viptij.itas 
tfivad aJJtry~ pirigalasyfiJJimnli ti$1hanti, Suklasya kf$1J4Sya 
pttasya loh£tasya ca, tasu tadii bhavati yadd supta/.1 svapnam 
na kancana. paiyati. 
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19. After this Ba.Iaki became silent. Then Ajiita.Satru said 
to him, 'Thus far only (do you know), 0 Ba.Iaki?' 'Thus far 
only,' replied Balaki. To him then Ajiita.Satru said, 'In vain 
indeed did you make me to converse saying, "Let me declare 
Brahman to you," He, verily, 0 Biiliiki, who is the maker of 
these persons (whom you have mentioned in succession), he of 
whom all this is the work, he alone is to be known.' Thereupon 
Ba.Iiiki, with fuel in his hand, approached, saying, 'Receive me 
as a pupil.' To him then AjiitaSatru said, 'This I deem a form 
(of conduct) contrary to nature that a K~triya should receive 
a Brii.hmal).a as a pupil. Come, I shall make you understand.' 
Then taking him by the hand he went forth. The two then 
came upon a person asleep. Then Ajata.Satru called him (saying), 
'You great one, clad in white raiment, King Soma.', But he 
just lay silent. Thereupon he pushed him with a stick. He got 
up at once. To him, then, Ajata.Satru said: 'Where, in this case, 
0 Balaki, has this person lain, what has become of him here, 
from where has he returned here?' Thereupon (of this) Balaki 
did not know. To him, then, Ajata.Satru said: Where, in this 
case, 0 Ba.Iaki, this person has lain, what has become of him 
here, from where has he returned here, as I asked, is the 
channels of a person called hita extending from heart to the 
surrounding body (pericardium). As minute as a hair divided 
a thousandfold, they consist of a thin essenc;e (fluid) white, 
black, yellow and red, In these, one remains, while asleep he 
sees no dream whatsoever. 

See B.U. II. r. r6. 
mr§ii: in vain, vitatham. 
veditavyalf: is to be known, directly apprehended, siikfatkiratJ.iya}J. 

When the BnlhmaJJ,a became humbled in his pride, the king 
accepted him as his pupil, apagata-garvam brahma?,Um~ dinatamdm 
avastham praptam. 
SiSye: lay silent, Sayanam cakre; v. Siva: pupil. 
avicik§epa: pushed, a samantiit tarj.itavin. 

ULTIMATE UNITY IN THE SELF 

20. athasmin prit;a evaikadha bhavati, tad enam vak sarvair 
ntimabhil} sahapyeti, cak§ul} sarvail} rUpail,t. saluipyeti, Srotram 
sarvai/.1 Sabdail} sahapyeti, mana!J saroair dhytlnail,s saluipyeti, 
sa yadtl pratibudhyate yathagner jvalataJJ, sarvtl diSo visphuliifgii 
viprati#herann evam evaitasmad iitmanal} prtit)ti yathiiyatanam 

-

IV. 20. 79' 
viP~a}~:ithanle.' f!t'ti_'.Ubhy~ deva devebhyo lo_ka.JJ,, sa e~a j>rtlt,Ja eva 
pra;iitiltnedam sanram iitminam anupram§/a tilcmabhyti iinakhe­
bhya}j, tad yatha ~raJ.!. ~ura-dhane'vopahito viSvambharo 
vii viSva:mbharakulaya evam evai$Q prajfidtmedam Sariram 
atmanam anupravi§!a tilotnabhya anakhebhya/.1, tam etam atmanam 
eta .atmano'nvavasyante: yathti Sre$#hinam sviis tad yatha Sre~!/w 
sva1~- ~huri!de. ytz!ha vtl. svii/:1 Srqthinam bhunjanty evam evai§a 
Jwa;iullmattasr tilmabh~r bhunktam evam evaita atmana etam 
atmiinam bhuiijanti sa yiivad ha va indra etam atmanam na 
vijaj~. ttiv~. enam asurii abhibabhUvu}J., sa yada vijafiie'tha 
hatvasuriin rn;ttya, sarve~am ca devtlntim, sarve~am ca bhidtindm 
Srai#hyam sviiriijyam, tldhipatyam paryait tatlw evaivam vidviin 
sa':'~':' ptZJm:tzn?'Pahatya sarve~iim ca bhutaniitn Srai$lhyam, 
svaraJyam, tidlupatyam paryeti ya evam veda, ya evam veda. 

20. Then in this life-breath alone he becomes one. Then 
speech together with all names goes to it. The eye together with 
~ forms.goes to it. ~e ear together with all sounds goes to 
1t. The mmd together wtth all thoughts goes to it. And when he 
awakes, then, as from a blazing fire sparks proceed in all 
directions, even so from this sell the vital breaths proceed to 
their respective stations; from vital breaths, the sense powers; 
from the sc:nse powers the worlds. This very life-spirit, even 
th~ self of n1:telllgence has entered this bodily self to the very 
hairs and nalls. Just as a razor might be hidden in a razor-case 
or as fire in the fireplace, even so this self of intelligence has 
entered this bodily self up to the very hairs and nails. On that 
self these otl_ler ~ves ~pend as upon a chief his own (men}. 
Just ~ a chief ~DJOys his o"7l (men} o_r as ~ own (men) are 
of serVIce to a chief, even so this sense of mtelligence enjoys these 
(other) selves, even so the (other) selves are of service to that 
self (of intelligence}. Verily, as long as Indra did not understand 
this self, so long did the demons overcome him. When he 
understood, then (the self) having struck down and overcome 
the demons, he attained pre-eminence among all gods and all 
beings, sovereignty and overlordship. So also he who knows 
this, striking o_ff all evils, ~ttains pre-eminence, sovereignty 
and overlordship over all bemgs-he who knows this, yea, he 
who knows this. 

viSvambhar~: fire, agni/.1. 
bhurilde: enjoys or feeds, anMm atti. 
abhibahhii~: overcame, humiliated, abhibhavam pariibhavam cakrul). 



SUBALA UPANI!iAD 

This Upani~d belongs to the Sukla Yajur Veda and is in 
the form of a dialogue between the sage Subala and Brahma, 
the creator God. It discusses the nature of the universe and 
the character of the Absolute. 
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THE ORIGIN OF THE WORLD AND OF THE FOUR 
CASTES 

I. tad ahuiJ, kim tad asit, tasmai sa hovdca, na san nasan na 
sad asad iti, tasmtit tamab samjayate, tamaso bhutiidil;, bhUtdde~ 
iik4Sam, akasad vayu~. vayor agnil;, agner apa]J,, adhhya}J Prthivi; 
tad a1J¢am samabhavat; taJ samvatsara-miitram u$itvii dvidhakarot, 
adhasttid bhUmim, upari$!a.d aluisam, madhye puru$0 divyal}, 
sahasra-Sir$ti puru~al;, sahasrii~al;, sahasra-pat, sahasra-bahur 
iti. so'gre bhutiin4m mrtyum asrjat, trya~aram, triSiraskam, 
tnpiidam kha1J4aparaSum, tasya brahmdbhidhet£, sa brahmti'}am 
eva viveSa, sa manasiin sapta-putriin asrjat, te ha virdjal; satya 
tnanasiin as.rjan, te ha prajii-patayo briihma1Jo'sya mukham iisid, 
biihU rajanyal} krta};, UrU tad asya yad vaiSyah, padbhyam SUdro 
ajiiyata. . 

candramii manaso jtitai cak$ol; sUryo ajdyaJa, 
Srotnid viiyuS ca pr41JQS ca, hrdayiit sarvam idam j4yate. 

I. (He) discoursed on that: What· was there then? To him 
(Subala) he (Brahma.) said: It was not existent, not non- · 
existent, neither existent and non-existent. From that emerged 
darkness, from darkness the subtle elements, from the subtle 
elements ether, from ether air, from air fire, from fire water, 
from water earth; then there came into being the egg; that 
(egg) after incubation for a year split in two, the lower one 
being the earth and the upper one being the sky; in the middle 
(between the two parts) there came into being the divine person, 
the person with a thousand heads, a thousand eyes, a thousand 
feet and a thousand anns. This (person) created death the 
foremost of all beings, the three-eyed, three-headed and three:. 
footed Khat)Q.apara.Su. Of him Brahma became afraid. He got 
hold of Brahma alone. He (Brahm~) created seven sons out of 
his mind These (seven) created in their turn, out of their minds, 
seven sons filled with truth. These are, verily, the Prajii.patis. 
Out of his (the divine person's) mouth came forth the Brah­
mal)3.S, out of his arms were made the R3.janyas (the K~triyas), 
out of his (two) thighs the VaiSyas were produced and from his 
feet clune forth the Siidras. 

From his mind came the moon, and from his eyes came the 
sun and from his ear came forth air and the vital principle. 
From his heart sprang forth aU this. 

In the beginning was the formless state which cannot be described 

.i 

' 

I 
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as either existent or non-existent or as both. Cp. R.V. 1Viisadiya 
Sillda X. 129. · . . . . . 

The first existent was darkness, the pnnctple of object!Vlty, the 
void which has to be illumined. 

The egg is the world-form and the person is the world-spirit. 
Earth and heaven are generally represented as the two forces whose 
interaction produces the manifold universe. . 

Subjection to death, the principle of unceasing change IS the 
characteristic of the cosmic process. 

II 

CREATION OF OTHER BEINGS 

1. apiiniin ni$iida-yak$a-riik$asa-gandharviis c~sfhibhya~ _par­
vatii lomabhya O$adhi-vanaspatayo laliitiit krodha;o rudro ;ayate, 
tasyaitasya mahato bhiitasya nii;Svasitam evaitad yad rgvedo 
yajurv'edal; siimav~do'~harvavedal; . Sik$~ kalf!o _ ~y~kara,am, 
niruktam chando ;yolt$iim ayanam nyayo munamsa dharma­
Siistrii~i vyiikhyiinii":Y upavyiikhy~na:~i .ca s'!'rvii~i c~ kh~n_i 
hira~ya-jyotir yasm~nn ayam ii.tmadhtk$tyantl bhuvanant vt~a~ 
atmanam dv£dhtikarot, ardhena stri ardhena puru$al;, devo bhutva 
deviin asrjat, r$ir bhiitvii !$in yak$a-rii.k$asa-gandharviin griimiiny 
ara~yiinis ca. paSiin asrjat, itarii gaur itaro'natj.viin itaro va¢a~e 
taro' Sva itarti gardabhitaro gardabka itarii viSvambhari~ro _ v:s~ 
vambharah. so'nte vaiSvii.naro bhiitvii samdagdhvii sarvii.JJt bhutant 
prthivy a,Psu praliyata iipas tejas.i pr~iya~, tejo _v~yau vil~yate, 
viiyur iikiiSe viliyata ii.kii.Sam mdnye$V tndrtya~t tanmalre$14 
tanmatrii~i bhiitiidau viliyante, bhutiidir mahati viliyate, mana'! 
avyakte viliyate, avyaktam ak!jare viliyate, ak$aram ta~t 
viliyate, tamal; pare deva ekibkavati parastitn na san, nasa~~ 
n&sadasad £ty etan nirvii.JJiinuSiisanam iti vedii.nuSii.sanam tt' 
vediinuSiisanam. 

I. From the apiina of the Person (sprang forth) the Ni~das 
(forest tribes) as also the Yak~as, the Rak:?a5as and the Gand~ 
harvas · from the bones the mountains; from the hairs herbs 
and tr~es of the forest, from the forehead Rudra, the embodi­
ment of anger. Of this great person's outbreathing are the 
IJg Veda, the Yajur Veda, the Sama Veda, the At~rva Veda, 
Sik~ii (pronunciation), Kalpa Sutras, grammar, lextcograp~y, 
prosody, the science of the movements of the heavenly bodies; 
the Nyiiya logic, investigation of the rules of cond~ct and 
nature of reality, the codes of conduct, commentanes. and 
sub-commentaries and all other things relating to all bemgs. 

Ill. I. 865 

That light of gold (the world-spirit) in whom are reflected the 
self and all the worlds, (he) split his own form into two, half 
female and half male. Becoming a celestial he created the 
celestials, becoming a seer he created seers and similarly the 
Yak~, the Rak~, the Gandharvas, village folk, and 
forest dwellers and animals he created, the one a cow, the other 
a bull, the one a mare, the other a stallion, the one a she-ass, 
the other a he-ass, the one the earth goddess, the other the 
lord of the world (Vi~Q.U). At the end he, (the same world 
spirit) becoming VaiSvfulara, completely burns all existing 
things (dissolves the world), earth dissolves in water, water 
dissolves in fire, fire dissolves in air, air dissolves in ether, ether 
in the senses, the senses in the subtle elements, the subtle 
elements dissolve' in their subtile sources, the subtile sources 
dissolve in the principle of mahat, the principle. of mahat 
dissolves in the principle of the Unmanifested and the principle 
of the Unmanifested dissolves in the Imperishable. The 
Imperishable dissolves in the darkness. The darkness becomes 
one with the transcendent (Brahman). Beyond the transcendent 
there is no (other) existence nor non-existence nor both existence 
and non-existence. This is the doctrine relating to liberation. 
This is the doctrine of the Veda; this is the doctrine of the Veda. 

from the hairs, herbs and trees of the forest: see B.U. I. I. I. 
the one a C(I'IIJ and the other a bvll: see B.U. I. 4· 4· 
mimamsa: investigation; it is taken as referring to both Piirva and 
Uliara Minkitnsiis, the first relates to the nature of duty, dharma, 
and the second to the nature of Brahman. The order of dissolution 
is the reverse of the order of evolution and the account is based on 
the Siirilkhya theory. 

III 

LIBERATION AND THE WAY TO IT 

I. asad viiithzmagra tisit. ajiitam, abhUtam, aprati~hitam,aSabdam, 
asparSam, arUpam, arasam, agandham, avyayam, amahiintam, 
abrhantam, ajilm, titmiinatn matvti dhiro na Socati. aprti't)am, 
amukham, aSrotram, aviig, amano'tejaskam, aca~uskam, antima­
gotram, aSiraskam, apii~i-padam, asnigdham, alohitam, apra­
meyam, ahrasvam, adirgham, asthiUam, ana~v analpam, apii.ram, 
anirdeSyam, anapiivrfam, apratarkyam, aprakiiSyam, asariw.rlam, 
anantaram, abiihyam, na tad aSniiti kin cana, na tad ainati kaS 
canaitad vai satyena diinena tapasiiniiSakena brahmacaryet;a 
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nirvedaneniinatakena $a4aitgtJnaiva sadhayet, aat trayam vik$~ 
damam danam dayam iti, na tasya pra~ utkrd~nty atrawa 
samavaliyante, brahmaiva san brahmdPYei_' ya evam veda. 

1. In the beginning this was non.-exlStent. ~e who_ knows 
(the Brahman) as unborn, uncaused, unestablished (m any­
thing else), devoid of sound, devo_id of _touch, devoid of form, 
devoid of taste, devoid of smell, rmpenshable, not dense, not 
prodigious, originless, as one's own self (he), sorr?ws not. That 
which is lifeless, mouthless, earless, speechless, mm<;Uess. splen­
dourless, devoid of name and clan, ~eadless, ~evmd of ~ds 
and feet, devoid of attachment, devotd of glowmg redness_ (hke 
fire), immeasurable, not short, not long, not gross, not mmute 
(like a speck), not small, not great, not definable, no~ obscure, 
not demonstrable, not manifest, not shrouded, Without. an 
interior, without an exterior. It does not f~ed c;>n anything, 
nor does anything feed on it. One should attam ~s (Brahm~n) 
by recourse to the six means of truthfulness, charitJ:', a?Stenty, 
fasting, chastity (of mind a:-d. body) and ~mplete J?di.fference 
to worldly objects (renunciatton of all obJects which do not 
help the attainment of the knowledge of the self). One_ should 
also attend to the following three, self-control, chanty and 
compassion. The pffiQas (vital airs) of this (knower of Brahman) 
do not go out; even where he is.they get merged. He who knows 
thus, becoming Brahman remams as Brahman alone. 

See B.U. III. 8. 8. I · 
Brahman is .described in negative tenns and the means_ or Its 

attainment are mentioned. While this is the ultimate reality, the 
world can be accounted for by the concepts of the Supreme Person 
and the world-spirit. 

IV 
THE THREE STATES OF WAKING, DREAM AND 

DREAMLESS SLEEP 

I. hrdayasya madhye lohitam_ mamsap~~am~ yasmims tad 
daharam pu!J4arikam kumudam svtine~hd ~-kasitam, h.Jda~asya 
daSa chidrti1;li bhavanti; ye~u frrti1Jti}J prati#hstti~, sa Y_a~ f'~~ 
saha samyujyate tadti paSyant~ nadyo H_!JCa~ii1JJ. bahu_n~ vsm~"!'' 
ca, yadii vyiinena saha samyu;Y.ate tadti pasyat: ~ams c~ r#m5 
ca, yadii apiinena saha samyu;yate taJ.a paSyat_s ya~a;a~asa­
gandharviin, yada ~~na sa~ sa~yu;y~ t~ pasyats deva-lo­
kiin deviin skandam ;ayantam cetJ, yadti samanena saha sam-
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yujyate tad4 pa.Syaii deva-loktin dha~ni ca, yadti vairambhyetJ-a 
saha samyujyate tadti paSyati dr#am ca Srutam ca bhuktam 
ctibhukl,am ca sac ctisac ca sarvam paSyati. athemii daSa daSa 
n#yo bhavanti. ttisiim ekaikasya dviisaptatir dviisaptati}J Siikhti 
ndfi sahasrii1Ji bhavanti. yasminn ayam iitmti svapiti Sabdanam 
ca karoti. atha yad dvitiye samkoSe svapiti tademam ca lokam 
param ca lokam paSyati, sarviin Sabdtin vijiiniiti, sa samprastida 
ity iicak!;aie, frrii1')ai;. Sariram parirak$aii, haritasya nilasya pttasya 
lohitasya_ Svetasya nfi4yo rudhirasya pUnJ,ti athtitraitad daharam 
pu1J4a,rikam kumudam ivanekadhd vikasitam. yathd keSa}J sahas­
radhd bhinnas tathd hitti-ntima n6.tj..yo bhavanti. hrdy iiluiSe pare 
koSe divyo'yam iUmii svapi#. yatra supto na kam cana ktimam 
ktimayak, na kam cana svajmam paSyat£, na tatra devti na 
deva-lokti yajiui niiyajiui vti, na miitti na pita na bandhur na 
bandhavo na steno na brahmahti tejasktiyam amrtam salila evedam 
salilaf'it vanam bhUyas tenaiva miirge1Ja jiigriiya dhiivati samriij. 
iti hoviica. 

I. In the centre of the heart is a lump of flesh of red colour. 
In it the dahara of the white lotus blooms with its petals spread 
in different directions like the red lotus. There are ten hollowS 
in the heart. In them are established the (chief} vital airs. 
When the individual soul is yoked with the P,tit.M breath, then 
he sees rivers and cities, many and varied. When yoked with 
the rytina breath, then he sees gods and seers. When yoked 
with the apiina breath then he sees the Y ak;;as, the Rak;;asas 
and the Gandharvas. When yoked with the udiina breath, then 
he sees the heavenly world and the gods, Skanda, Jayanta and 
others. When yoked with the samtina breath, then he sees the 
heavenly world and wealth (of all kinds). When yoked with 
the vairamhha, then he sees what he has (fonnerly} seen, what 
he has (fonnerly) heard, what he has (fonnerly) enjoyed or not 
enjoyed, whatever is existent or non-existent. In fact he sees 
all (in the waking state}. (In the subtle sheath} these branch 
into ten branches of ten each. Out of each of these branch out 
seventy-two thousands of niifjis. In these (ramifications) the 
soul experiences the state of dream and causes sounds to be 
apprehended. Then in the subtle second sheath the soul 
experiences dreams, sees this world and the other world and 
knows all sounds. (The so'Ql) declares it to be the state of serene 
perception. (In this state) the vital air protects the (gross) body. 
The branched ntl4is are filled with fluids of greenish yellow, 
blue, yellow and white colours. Then in that in which the 
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dahara is enclosed in the white lotus-like sheath which has 
bloomed like the red lotus, with its petals spread in different 
directions, are manifest nt:i#s called the Hitt:i, of the size of 
a thousandth section of the hair. In the ether of the heart 
situated in the interior of the sheath, the divine soul attains 
the state of sleep. When in the state of sleep (the_ soul) does 
not desire any desires, does not see any dreams. In 1t the~e are 
no gods or worlds of gods, no sact?fices or absence _of s~ces, 
neither mother nor father, nor kinsmen nor relatto~ neither 
a thief nor a killer of a Brahma.Q.a. His form is one of radiance, 
of immortality. He is only water and rem_ains submer~ed. Then 
by resorting to the sam~ course h~ leaps mto the w~kmg state. 
He rules on all sides, said (Brahma to the sage Subala). 

dahara: see C.U. VIII. I. 1. 

jlu1)ijarika: white lotus. 
kumuda: red lotus. 
pari-rak!jati: prot.ects. Life is devoted to its functions and keeps 
guard over the body. . 

We have here a repetition of the description of hita which extends 
from the heart of the person towards the surro_unding body. Sm~ 
as a hair divided a thousand times, these artenes are full of a thin 
fluid of various colours, white, black, yellow, red. In these the 
person dwells. When sleeping he sees no dreams. He becomes then 
one with the life principle alone. 

When we wake up from the state of sleep we get. back to the 
experience of dreams in the dream state and expenences of the 
world in the waking state. See Ma. U. 

v 
THE INDIVIDUAL SELF'S FUNCTIONS AND THE 

SUPREME SPIRIT 

I. sthiiniini stMnibhyo yacchati. niuji tesiith m'bandhanam, 
cak~ur adhyiitmam, dr~$/avyam adhibhutam, ~dityas tai.riidhi­
daivatam, nadf tesiith mbandhanam, yas ca~~J yo dra${avye ya 
iiditye yo nadyam' ya/J prii')e yo vijniine ya .ana~ yo ~rdY_ iika.Se 
ya etasmin sarvasminn antare sa'litcarat1 ,so yam iitma, tam 
iitmiinam upiisitiijaram, am,tam, abhayam, asokam, anantam. 

r. (The supreme self) bestows on the_ different _l~al func­
tionaries their (respective) spheres of action. The niif}.JS are the 
links establishing connection with them (the different organs). 
The eye is the sphere of .the self.; :what ~s ~en is th~ ~phe_re 
of the objective; the sun IS the dtvme pnnctple (exerciStng tts 
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influence in aid of the self). The connecting link (between the 
self and the organ of the eye) is the (concerned) nii.tf,i. He who 
moves in the eye, in what is seen, in the sun, in the niiif,i, in 
the life principle, in the (resultant) knowledge, in the bliss 
(derived from such knowledge), in the ether of the heart, in 
the interior of all these is this self. One should meditate on 
this self which is devoid of old age, which is free from death, 
which is fearless, sorrowless, endless. 

2. Srotram adhyiitmam, Srotavyam adhibhiitam, diSas tatriid­
hidaivatam, mi4i te~am nibandhanam, ya}J Srotre ya!J Srotavye 
yo di~u yo miif,yiim ya!J jwiit}e yo vijniine ya anande yo hrdy iikiiSe 
ya etasmin sarvasminn antare samcarati so'yam titmii, lam 
iitmtinam upiisitafaram, am,.tam, abhayam, aSokam, anantam. 

2. The ear is the sphere of the self, what is heard is the sphere 
of the objective; the (guardians of the) quarters are the divine 
principles. The connecting link is the n04i. He who moves in 
the ear, in what is heard, in the quarters, in the nii.tf,is, in the 
life-principle, in the knowledge, in the bliss, in the ether of 
the heart, in the interior of all those is this self. One should 
meditate on this self which is devoid of old age, which is free 
from death, which is fearless, sorrowless, endless. 

3. niisiidhyiitmam, ghriitavyam adhibhUtam, prtJtivi tatrii­
dhidaivatam, niifji te~am nibandhanam, yo tuisiiyam yo ghriitavye 
ya/J Prthivyiim yo niiif,yiim ya.; Jwii7Je yo vijnane yo iinande yo 
hrdy iiktiSe ya etasmin sarvasm£nn antare sarhcarati so'yam iitma, 
tam iitmiinam upiisitajaram, am.rlam, abhayam, aSokam, anantam. 

J. The nose is the sphere of the self: what is smelt is the 
sphere of the objective. Earth is the divine principle. The 
connecting link is the nii¢;. He who moves in the nose, in what 
is smelt, in earth, in the nii¢i, in the life-principle; in the 
knowledge, in the bliss, in the ether of the heart, in the interior 
of all these, is this self. One should meditate on this self which 
is devoid of old age, which is free from death, which is fearless, 
sorrowless, endless. 

4· jihviidhyiitmam, rasayitavyam adhibhUtam, varU1Jas tatrii­
dhidaivatam, mifji te~am nibandhanam, yo jihviiyiim, yo rasa­
yitavye, yo varu!le, yo midyiim, yal; priit}e yo vijiirine ya iinande 
yo hrdy ii.kiiSe ya etasmin sarvasminn antare sathcarati so'yam 
iitmii, tam iitnuinam upiisitiijaram, amrtam, abhayam, aSokam, 
anantam. 
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4· The tongue is the sphere of the self, what is tasted is the 
sphere of the objective. Va.rtll)a is the divine principle. The 
connecting link is the narJ,i. He who moves in the tongue, in 
what is tasted, in V a.TW)a, in the n.ifji, in the life-principle, in 
the knowledge, in the bliss, in the ether of the heart, in the 
interior of all these is this self. One should meditate on this 
self which is devoid of old age, which is free from death, which 
is fearless, sorrowless, endless. 

5. tvag adhydbnam, sparSayitavyam adhihhiUam, vdyus f4Jrd­
dhidaivalam, naQ,i ~am nibandhanam, yas tvaci, ya~ sparS_ayi­
tavye,. yo vtiyau, yo nti4ytim, yah prane yo vijiidne, ya dnantfe, 
yo hrdy iikiiSe ya etasmin sarvasminn antare smhcarati, so'yam 
iitmd, tam ii.tnuinam upasitajaram, am,tam, abhayam, aSokam, 
anantam. 

5. The skin is the sphere of the self; what is touched is the 
sphere of the objective. Air is the divine principle. The con­
necting link is the naif,i. He who moves in the skin, in what is 
touched, in the air, in the ntitf,i, in the life-principle, in the 
knowledge, in the bliss, in the ether of the heart, in the interior 
of all these is this self. One should meditate on this self which 
is devoid of old age, which is free from death, which is fearless, 
sorrowless, endless. 

6. mano' dhyiitmam, mantatryam adhibhiUam, candras tatrii­
dhidaivatam, mlif,i le$d'lh nibandhanam, yo manasi, yo mantavye, 
yai candre, yo natjyam, ya!J pra-r;e, yo vijnane, ya anatule, yo 
hrdy akQSe ya etasmin sarvasminn antare samcarati so'yam atmd, 
tam atmanam upasitajaram, amrtam, abhayam, aSokam, anantam. 

6. The mind is the sphere of the self, what is minded is the 
sphere of the objective. The moon is the divine principle. The 
connecting link is the n#i. He who moves in the mind, in 
what is minded, in the moon, in the ntitf,i, in the life-principle, 
in the knowledge, in the bliss, in the ether of the heart, in the 
interior of all these is this self. One should meditate on this 
self which is devoid of old age, which is free from death, which 
is fearless, sorrowless, endless. 

7· buddhir adhylitmam, boddhatryam adhibhiUam, brahma 
tatradhidaivatam, n#i te$am nibandhanam, yo buddhau, yo 
boddhavye, yo brahma1Ji, yo ni.t}yam, y~ pra1Je, yo vijiuine, ya 
dnande, yo hrdy Qk;iSe ya dasmin saroasminn antare samcarati 
so'yam atma, tam atmiinam upasitajaram, amrtam. abhayam, 
aSokam, anantam. 

V. IO. Subala Upani$ad 

7. Understanding is the sphere of the self, what is understood 
is the sphere of the objective. Bra.hn}a is the di,vine principle. 
The connecting link is the ntitf,i. He who moves in the under­
standing, in what is understood, in Brahma, in the niidi in 
the life-principle, in the knowledge, in the bliss, in the "efher 
of the heart, in the interior of all these is this self. One should 
meditate on this self, which is devoid of old age, which is free 
from death, which is fearless, sorrowless, endless. 

8. aha_titkaro'dhyatmam, ·aharitkartavyam adhibhUtam, rudras 
tatradhidaivf:ltam, n#i le$1itk nibandhanam, yo'haritkare, yo 
'hatit.kartavye, yo rudri, yo n&!ylim, ya!J prli1Je, yo vijiuine, ya 
anande, yo hrdy ii.kiiSe, ya etasmin sarvasminn antare samcarati 
so'yam iitmd, tam iitmlinam upiisitii.jaram, amrtam, ahhayam 
aSokam, anantam. 

8. The self-sense is the sphere of the self. The contents of 
self-sense are the sphere of the objective. Rudra is the divine 
principle. The connecting link is the nfi4,i. He who moves in the 
self-sense and in the contents of self-sense, in Rudra, in the 
mi4i, in the life-principle, in the knowledge, in the bliss, in the 
ether of the heart, in the interior of all these is this self. One 
should meditate on this self which is devoid of old age, which 
is free from death, which is fearless, sorrowless, endless. 

9· cittam adhylitmam, cetayitavyam adhibhUtam, k$drajiias 
tatrtidhidaivatam, ndcj.i le$1i1H nibandhanam, yaS citte, yas ceta­
yitavye, ya~ k$etrajiie, yo na¢yam, ya!J prii.t}e, yo vijiiline, ya 
dnande,.yo hrdy likaSe, ya etasmin sarvasminn antare sarhcarati 
so'yam iittna, tam atmanam uptisitajaram, amrtam, abhayam, 
aSokam, anantam. 

9· The thinking mind is the sphere of the self; what is thought 
is the sphere of the objective. K~etrajfia (the knower of the 
field) is the divine principle. The connecting link is the nfi4i. 
He who moves in the thinking mind, in what is thought, in the 
K~trajfia, in the ntitf,i, in the life-principle, in the knowledge, 
in the bliss, in the ether of the heart, in the interior of all 
these is this self. One should meditate on this self Which is 
devoid of old age, which is free from .death, which is fearless, 
sorrowless, endless. 

ro. vtig adhytitmam, vaktavyam adhibhUtam, vahni!J tatrlidhidai­
vatam, ntitf,i le$ti1H nibandhanam, yo vaci, yo vaktavye, yo agnau, 
yo nti4yam, ya~ prlit;le yo vijiitine, ya ii.nande, yo hrdy tikiiie· ya 
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etasmin saroasminn antare sathcuati so'yam iitnui, tam titmiinam 
upiisitiijaram, am!Uzm, abhayam, aSokam, ana~m. . 

10. Voice is the sphere of the self. What IS spoken IS the 
sphere of the objective. Fire is the divin~ princip~e. 'J?e con­
necting link is the nii¢-i. He who moves m the vmce, m what 
is spoken, in fire, in the n#i, in the life principle, in the know­
ledge, in the bliss, in the ether of the ~eart, in t~e interior. of 
all these is this self. One should meditate on this self which 
is devoid of old age, which is free from death, which is fearless, 
sorrowless, endless. 

II. hastiiv adhyiitmam, iidiitavyam adhibhUtam, indras tatrii­
dhidaivatam, nd¢i ~am nibandhanam, yo haste, ya iidiitavye, ya 
indre, yo niitjydm, ya}J priit;e, yo vijiiiine,ya iinande, yo h!dY dkliSe, 
ya etasmin sarvasminn antare samcarati, so'yam titmii, tam 
dtmiinam upiisitiijaram, amrlam, abhayam, aSokam, anantam. 

II. The hands are the Sphere of the self, what is handled 
is the sphere of the objective. Indra is the di~e principle. 
The connecting link is the mi¢i. He who moves m the hands, 
in what is handled, in Indra, in the ntil/i, in the life-principle, 
in the knowledge, in the bliss, in the ether of the heart, in 
the interior of all these is this self. One should meditate on this 
self which is devoid of old age, which is free from death, which 
is fearless, sorrowless, endless. 

12. piidav adhyiitmam, gantavyam adhibhUtam, vi~us tatrd­
dhidaivatam, niitji t~am nibandhanam, ya}J piide, yo gantavye, yo 
vit;t)au, yo niit/ydm, ya}J priit;e, yo vijfidne,yadnande,yo hrdyiika.Se 
ya etasmin sarvasminn antare sathcarati, so'yam titmii, tam 
iitmiinam upiisitdjaram, am.rtam, abhayam, aSokam, ~nantam. 

I2. The feet are the sphere of the self. What IS traversed 
by feet is the. sphere of the objective. Vi~"Q.U is the divine 
principle. The conr.ecting link is the ndl/i. He who moves on 
the feet, in what is traversed, in Vi!?"Q.U, in the nfi4i, in the life­
principle, in the knowledge, in the bliss, in the ether of the 
heart, in the interior of all these is this self. One should meditate 
on this self which is devoid of old age which is free from death, 
which is fearless, sorrowless, endless. 

IJ. payur adhyiitmam, visarjayitavyam adhibhutam, mrtyus 
tatriidhidaivatam, na.tji te~a.m nibandhanam, ya?J payau, yo 
vt"sarjiyitavye, yo m!lyau, yo nii{iytim, ya[l jn'ii?le, yo vijiitine, 
ya iinande, yo h!dy dkO.Se ya etasmin s"arvasminn antare sathcarati, 

v. IS. Subdla Upani~ad 

so'yam titmii, tam iitmiinam upiisitajaram, amrtam, abhayam, 
a.Sokam, anantam. 

IJ. The excretory organ is the sphere of the self. What is 
excreted is the sphere of the objective. Death is the divine 
principle. The connecting link is the nfit/i. He who moves in 
the excretory organ, in what is excreted, in Death, in the niitf.i, 
in the life-principle, in the knowledge, in the bliss, in the ether 
of the heart, in the interior of all these is this self. One should 
meditate on this self which is devoid of old age, which is free 
from death, which is fearless, sorrowless, endless. 

q. upastJw' dhyatmam, iinandayitavyam adhibhutam, prajii­
patiS tatriidhidaivatam, niitji le$iitft nibandhanam, ya upasthe, ya 
iinandayitavye, ya?J prajti-patau, yo nii¢yiim, ya}J prd1Je, yo 
vijiidne, ya iinande, yo h!dY dka.Se, ya etasmin sarvasminn antare 
samcarati, so'yam atma, tam atmanam uptisitajaram, amrtam, 
abhayam, aSokam, anantam. 

I4. The generative organ is the sphere of the self. What is 
enjoyed (as sexual satisfaction) is the sphere of the objective. 
Prajti-pati is the divine principle. The connecting link is the 
nii4i. He who moves in the generative organ, in what is enjoyed, 
in Prajri-pati, in the nQ4.i, in the life-principle, in the knowledge, 
in the bliss, in the ether of the heart, in the interior of all 
these is this self. One should meditate on this self which is 
devoid of old age, which is free from death, which is fearless, 
sorrowless, endless. 

I5. ~a sarvajiia, e~a saroeSvara, et;a sarviidhipati}J, e~o 
'ntarytimi, e~a ycmi}J saroasya sarva-saukhyair upasyamiino na 
ca saroa-saukhytiny upiisyatt", veda-Sastrair upasyamiino na ca 
veda-Stistrd~y upasyati, yasytinnam idam sarve na ca yo'nnam 
bhavati, ataJ;. param sarva-naya~ praSastanna-mayo bhutatma, 
prii7J4-maya indriyatma, mano-maya}J samkalpiitmii, vijiiiina­
mayalJ kaliitma, dnanda-mayo layiitmiiikatvam niisti· dvaitam 
kuro marlyam nasty amrtam kuto niintal} prajiio na bahi}J prajiio 
nobhayataJ;. prajiw na prajnana-ghano na prajiio naprajiw'pi no 
viditam vedyam niistity etanniro4¢nuSiisanam iei, vedanuSdsanam 
iti, vediinuSiisanam. 

IS. This (self) is all-knowing. This is the lord of all. This is 
the ruler of all. This is the indwelling spirit. This is the source 
of all. This, that is resorted to by all forms of happiness, does 
not stand in need of happiness of any kind. This, that is adored 
by all the Vedic texts and scriptures does not stand in need 

I 
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of Vedic texts and scriptures. Whose food is all this but Who 
(himself) does not become the food of any. For that very reason 
(it is) the most excellent, the supreme director of all. Consisting 
of food (it is) the self of (all) gross objects; consisting of life 
(it is) the self of (all) sense organs; consisting of mind (it is) the 
self of (all) mental determination; consisting of intelligence (it 
is) the self of time; consisting of bliss, (it is) the self of dis­
solution. When there is not oneness whence (can arise) duality? 
When there is not mortality, whence (can arise) immortality? 
(It is) not (endowed) with internal knowledge: nor with external 
knowledge; nor with both these kinds of knowledge, not a mass 
of knowledge, not knowledge, nor not-knowledge, not (pre­
viously) known nor capable of being known. This is the doctrine 
relating to liberation. This is the doctrine of the Veda. This is 
the doctrine of the Veda. 

See Ma. u. 7· 
kaliitmti: the self of time. The witness self facing kala or the principle 
of temporal happenings. The highest cannot be spoken of as non­
dual or dual, mortal or immortal. 

VI 
NARAYANA, THE BASIS AND SUPPORT OF THE 

WORLD 

I. naiveha kim catuigra tisid amiilam, amidhiiram, imti}J 
prajti}J prajii.yante, divyo deva eko ntirtiya~aS cak$US ca dr~vyam 
ca, niirtiya~a}J Srotram ca Srotavyam ca, naraya~ ghra~m 
ca ghriitavyam ca, ntirtiya~o jih11ti ca rasayitavyam ca, niiTd­
yat~as tvak CR sparSayitavyam ca, mirtiyat~o manaS ca mantavyam 
ca, m:irtiya~o buddhiS ca boddhavyam ca, ndrtiya~ 'hatit.karaS 
ca ahamkarlavyam ca, ntirtiya11aS cittam ca cetayitavyam ca, 
ntiriiyat~o vfik ca vaktavyam ca, niir4yat~o hastau ctidiitavyam ca, 
nt.i1'tiya~!l padau ca gantavyam ca, m:irt.iyat~a!J payuS ca visar­
jayitavyam ca, na,aya~ upasthaS ct.inandayitavyam ca, niiTti­
yat~o dluiki, wdluitd, kartti, vikarta, r:h:vyo deva eko naraya~ 
tidityt.i, rudrti, maruto vasavo'Svim:iv reo yajU~ stimtini, 
mantro'gnir tijyii.hutir ndrt.iyat~a udbhava}J, sambhavo divyo deva 
eko ntirtiyatw miita, pita, bhrata, nivt.isa(J, Sara~. suhrd, gatir 
ntirii.yatw virtijii. sudarSana Fta saumytimoglui kumtirt.imfUi 
satyii madhyamd niisirt.i SiSurt.isurti sUryt.i bht.isvati vijiieyt.ini 
nii(ii-ntlmiini divyt.ini garjati, gayati, vati, var$ati, varutw'ryam4 

VI. I. Subtila Upani~ad 

c~r~}J k~ kalir dhata brahma Prajt.i-patir maghava divasiiS 
cardha-dzvasiiS ca kiila}J kalpiiS cordhvam ca diSaS ca sarvam 
narayaJ.UllJ. 

pu_ru~a evedam sarvam yad bhiUam yac ca bhavyam 
utamrtatvasy eStino yad annenatirohati 
lafl_vi$twiJ paramam Padam sadti paSyanti sUrayah 
dwtva cak$ur titatam · 
ta:l viprtiso vipanyavo ftigrvtirMaiJ samindhate 
vt$twr yat paramam padam 

tad dan nirvt.ituinuSiisanam iti, vedanuSiisanam iti, vedanuSt.i­
sanam. 

I. ~t~ver (we see in this world) did not, verily, exist at 
the begmrung (of creation). So all these creatures became root­
less, suppor:tiess, The one divine Niiriiyru;ta alone {is the mainstay 
of all creat10n), the eye and what is seen. The ear and what is 
heard are NarayaQ.a, .the nose and what is smelt are Narayary.a, 
~e tongue and what 1s tasted are Naraya.ry.a. The skin and what 
IS _t~uched are Narayru;ta. The mind and what is minded are 
N~yru;ta. 'The understanding and what is understood are 
N~~a- !he self-sense ~d its contents are Nariiya.t:ta. The 
thinkmg ~d and what IS thought are Niiriiyary.a. The voice 
and what IS spoken are Niirayru;ta. The two hands and what is 
handl:J_ are Niiriiyaf.la. The two feet and what is traversed 
W: !'larayru;ta. The excretory organ and what is excreted are 
Narayat).a.. The. generative organ and what is enjoyed (as 
sexual sattsfachon) are Nara~a. The sustainer, ordainer, 
the doer, the non-doer, the celestial radiance are the one 
Narayru;ta. The Adityas, the Rudras, the Maruts the ASvins 
the ~k. the Y ajur, .th: Stima Vedas, the hymns (employed ~ 
sacri!ices), the ~crifictal fires, the offerings and the acts of 
offe.nng, what anses {out of the sacrificial rites) are the celestial 
radiance, ~e one Niiraya.t;ta. Mother, father, brother, abode, 
sh:.el!er, friend ~~._the path (leading to life eternal) are 
Narayat)a, the VtraJa, the SudarSan~. the ]ita, the Saumyii, 
the ~o~fh.a, the Amrta, the Satya, the Madhyama, the Na.sira, 
the Stsura, the Asura, the Siiryii, the Bhasvati are to be known 
as the names of the divine channels. (The self that has to course 
th:o_ugh the channels) roars (like thunder), sings (like a faery 
spmt), blows (~ike win~) .. ~ins. He_ is Varul).a, the Aryamiin, 
the moon, (he IS the) divts10ns of tune the devourer of time 
tl_le_ ~reator, ~rajii.-pati, lndra, the day; and the half days,)h~ 
divzstons of trme, aeons and great aeons. He is up and in all 

• 
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the directions. All this is NarayaQa. All this, what has been and 
what is yet to be is only the person and symbol of immortality 
which continues (as Soma) by food (which contains life-sus­
taining Soma}. Sages see constantly that most exalted state of 
Vi!?I)U as the eye sees the sky. These learned (knowers of 
Brahman), with their passions cast away, with their inner senses 
alert, declare clearly (to ignorant people) that most exalted 
state of Vi!?J.l-U. This is the doctrine leading to liberation. 1bis 
is the doctrine of the Veda. This is the doctrine of the Veda. 

sages su constantly: see Muldika U. I. 83. 

VII 
NARAYAljA, THE INDWELLING SPIRIT OF ALL 

r. anta~ Sarire nihito guhayam aja eko nityo yasya Pfthivi 
Sariram ya~ Prthivim antare satncaran yam prtJJivi na veda; 
yasyapa~ Sariram yo'po'ntare samtaran yam apo na viduJ.a; 
yasya tejafi Sariram yas tejo'ntare sari&caran yam tejo na veda; 
yasya vayu~ Sariram yo vayum antare samtaran yam vayur na 
veda; yasyaktiSa~ Sariram ya akaSam antare sati&caran yam 
akato na veda; yasya ma~ Sariram yo mano' ntare satM;aran 
yam mano na veda; yasya buddhi~ Sariram yo buddhim antare 
satitcaran yam buddhir na veda; yasyiihamkaraJ; Satiram yo'ham­
k&ram antare sati&caran yam ahamkaro na veda; yasya cittam 
Sariram yas cittam antare sati&caran yam cittam na veda; yasyd­
vyaktam Sariram yo'vyaktam antare sariu:aran yam avyaktam na 
veda; Y_asytik~aram Sariram yo' k$aram antare santcaran yam 
ak~aram na veda; yasya mrtyu~ Sariram yo mrlyum antare 
satn:-ara'!' y~m m.rlyur na veda; sa eva sarva-bhiitantariitmtipalsa­
tapapma dtvyo deva eko narayatta~J. etam vidyam apdntarata­
~ya dadav apdntaratamo brahmat;e dadau, brahma ghoran­
gtrase dadau, ghor.tiilgird raikvaya dadau, raikvo ramaya dadau, 
~~ma]J sarvebhyo bhutebhyo dadav ity evam nirvtitJdnuSdsanam 
ttt, vedanuSasanam iti, veddnuSasanam. 

I. There abides for _ever the one unborn in the secret place 
within the body. The earth is his body; he moves through the 
earth but the earth knows him not. The waters are his body; 
he moves through the waters but the waters know him not. 
Light is .his body, .he. mo;es through the light but the light 
knows him not. Au IS his body, he moves through the air 
but the air knows him not. Ether is his body, he moves through 

VIII. r. 

the ether but the ether knows him not. Mind is his body, he 
moves through the mind but the mind knows him not. Under­
standing is his body, he moves through the understanding but 
understanding knows him not. Self-sense is his body, he moves 
through the self-sense but the self-sense knows him not. 
TJ:Iinking mind is his body, he moves through the thinking 
mmd but the thinking mind knows him not. The Unmanifest 
is his body, he moves through the Unmanifest but the Unmani­
fest knows him not. The Imperishable is his body, he moves 
through the Imperishable but the Imperishable knows him not. 
Death is his body, he moves through death but death knows 
him not. He alone is the indwelling spirit of all beings, free 
fr~m all evil, the one divine, radiant Narayal)a. This vidyii 
~wisdom) was imparted to Apantaratamas. Apantaratamas 
unparted it to Brahmii.. Brahma imparted it to Ghora Aiigiras 
Gho.a Angiras imparted it to Raikva. Raikva imparted it to 
Rama and Riima imparted it to all beings. This is the doctrine 
leading to liberation. This is the doctrine of the Veda. This is 
the doctrine of the Veda. 

See B.U. III.;. J. 

VIII 

SELF AND THE BODY 

r. anta{l Sarire nihito guhayam Suddha!) so'yam atma sarvasya 
medo--md1Hsa-kledavakif'1!.e Sariramqdhye'tyantopahate citra-bhitei­
pratik4Se gandharva-nagaropame kadali-garbhavan ni}Jsare jala­
budbudavac cancale nilfs.rlam atmanam, acintyarupam, divyam, 
devam, asangam, Suddham, tejaskayam, arUpam, sarveSvaram, 
acintyam, aSariram, nihitam guhaydm, amrtam, vibhrajamanam, 
tinandam, tam paSyanti vidvamsas tena laye na paSyanti. 

I. 1bis self abiding within the secret place in the body of 
all beings is ·pure. Though intimately connected with the 
interior of the body, which is full of stinking fluid oozing out 
of the fat and the flesh, resembling {for its durability) the 
wall painted in a picture (for its invulnerability) the city of 
the Gandharvas (a castle in the air), as substanceless as the 
pith of a plantain tree, as fickle as a bubble of water, the self 
is pure. The learned perceive the self, of inconceivable form, 
radiant, divine, non-attached, pure, with a body of radiance, 
formless, lord of all, inconceivable, incorporeal, abiding in 
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the secret place, immortal, shirring (of the form of) bliss. When 
it subsides they do not perceive. 

The similes used here indicate the fragility of the human body. 
The inner self remains unaffected by the changes of the body. 

IX 

THE DISSOLUTION OF THE UNIVERSE 

I. atha hainam raikval; papraccha, bhagavan, kasmin sarve 
'stam gacchantiti. tasmai sa hoviica, cak$UT eviipydi yac cak$ur 
eviistam didra$(avyam eviipyeti yo dr~avyam eviistam eti, iidityam 
evtipyeti ya iidityam eviistam eti, viriijam evtipyeti, yo virtijam 
evtistam eti, priit;~am evtipyeti ya/:1 prti1JQm evtistam eti, vijn.inam 
evtipyeti yo vijiuinam eviistam eti, tinandam eviipyeti ya iinandam 
eviistam eti, turiyam evtipyeti yas turiyam evtistam eti, tad 
amrtam, abhayam, aSokam, ananta-nirbijam evtipyetiti hoviica. 

I. Then Raikva asked thus: Venerable Sir, in what do 
all things reach their extinction? To him he replied: He 
(the self) who absorbs the eye alone, in his O\Vll self does 
the eye reach its extinction (or disappearance). He who 
absorbs (forms) that are seen, in his O\Vll self do the (forms) 
that are seen reach extinction. He who absorbs the sun, in his 
O\Vll self does the sun reach extinction. He who absorbs the 
Viffija, in him does Vir8.ja reach extinction. He who absorbs 
life, in him does life reach extinction. He who absorbs knowledge, 
in him does knowledge reach extinction. He who absorbs bliss, 
in him does bliss reach extinction. He who absorbs the turiya, 
in him does turiya reach extinction. (The individual self) 
merges in the immortal, fearless, sorrowless, endless, seedless 
Brahman. This he said. 

absorbs: responds to. 
aditya: the sun. Different deities exercise beneficent influence over 
different organs. 
seedless: the individual self has the basis or seed of individuality 
while the supreme Brahman has not this seed. 
vijiia-na: knowledge. It is repeated because the knowledge of tastes 
is different from the knowledge of smells and so on. 

2. botram evapyeti ya/:1 Srotram eviistam eti, Srotavyam eviipyeti 
yaJ;, Srotavyam evtistam di, diSam evtipyeti yo diSam eviistam eti, 
sudarSanam evtipyeti ya/:1 sudarSanam evtistam di, aptinam eviipyet$ 
yo'ptinam evtistam di, vijiuinam evapyeti yo vijiitinam eviistam eti, 

IX. 4· Subtila Upani$ad 

tad am.rtam, abhayam, a.Sokam, ananta-nirbijam eviipyet.iti 
lwviica. 

2. He who absorbs the ear, in him does the ear reach extinc~ 
tion. He who absorbs (sounds) that are heard, in him do (the 
sounds) that are heard reach extinction. He who absorbs the 
directions, in him do the directions reach extinction. He who 
absorbs the SudarSana, in him does the SudarSana reach ex­
tinction. He who absorbs the do\Vllward breath, in him does 
the downward breath reach extinction. He who absorbs know­
ledge, in him does knowledge reach extinction. (The individual 
self) merges in the immortal, fearless, sorrowless, endless, 
seedless Brahman. Thus he said. 

3· niistim evti.pyeti yo niisiim eviistam eti, ghriitavyam evapyeti 
yo ghratavyam eviistam et[, Prthivim evtipyeti ya/:1 Prthivfm 
eviistam eti,jitiim evapyeti yo jitti.m evtistam eti, vytinam eviipyeti 
yo ryiinam eviistam eti, vijiuinam eviipyeti yo vijiuinam evti.stam di, 
tad am[tam, abhayam, a.Sokam, ananta-nirbijam eviipyeti hovtica. 

J. He who absorbs the nose, in him does the nose reach 
extinction. He_ wh? absorbs (the smells) that are experienced 
by the nose, m him do the smells reach extinction. He who 
absorbs the earth, in him does the earth reach extinction. He 
who absorbs the jitii nii{ii in him does the jitti reach extinction. 
He who absorbs. the. tryiina breath, in him does the vyiina 
breath reach extmctton. !fe who absorbs knowledge, in him 
does knowledge reach extmction. (The individual self) merges 
in the immortal, fearless, sorrowless endless seedless Brahman 
Thus he said. · ' ' · 

4;· jihviim r:vapyeti yo jihvtim evtistam eti, rasayitavyam evtip_~ 
yet• yo ras~~tatryam eviistam et:", varuttam evtipyeti yo varuttam 
eviistam eiJ, saumyam evtipyeti ya/:1 saumyam evtistam eti, udanam 
ev~pye# ya_ udanam eviistam eti, vijiitittam evapyeti yo vijfuinam 
evastam eh, tad am.rtam, abhayam, a.Sokam, ananta-nirbijam 
evdpyeti /wvdca. 

4: H~ who absorbs the tongue, in him does the tongue reach 
extmctwn. He who absorbs the tastes, in him do the tastes 
reach extinction. He who absorbs Varona in him does Varona 
reach extinction. He who absorbs the ·s~umya (nii#), in hiln 
does the Saumya reach extinction. He who absorbs the udiina 
(breath), in him does the udana (breath) reach extinction. 
He who absorbs knowledge, in him does knowledge reach 
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extinction. (The individual self) merges in the immortal, 
sorrowless, endless, seedless Brahman. Thus he said. 

Varueya is the lord of the waters. 

5- tvacam eviipyeti yas tvacam eviistam eti, sparSayitavyam 
eviipyeti yaf!, sparsayitavyam eviistam eti, vliyum evtipyeti yo 
vtiyum eviistam eti, mogham eviipyeti yo mogham eviistam eti, 
samtinam eviipyeti yai;J samanam eviistam eti, vijnanam eviipyeti 
yo vijiiiinam eviistam eti, tad amrtam, abhayam, aSokam, anan­
ta--nirbijam eviipyeti hoviica. 

5- He who absorbs the skin, in him does the skin reach 
extinction. He who absorbs the touch, in him does the touch 
reach extinction. He who absorbs air, in him does air reach 
extinction. He who absorbs the mogha (n#i), in him does 
mogha reach extinction. He who absorbs the satmina breath, 
in him does the samtina breath· reach extinction. He who 
absorbs knowledge, in him does knowledge reach extinction. 
(The individual self) merges in the immortal, sorrowless, 
endless, seedless Brahman. Thus he said 

6. viicam eviipyeti yo vticam evastam eti, vaktavyam eviipyeti yo 
vaktavyam eviistam eti, agnim evapyeti yo'gnim evdstam eti, 
kumriram evapyeti ya}J kunuiram eviistam eti, vairambham evrip­
yeti yo vairambham evristam eti, vijiianam eviipye# yo vijnanam 
eviistam eti, tad am.rtam, abhayam, aSokam, ananta-nirbijam 
evapyetiti hoviica. 

6. He who absorbs the vocal organ, in him does the vocal 
organ reach extinction. He who absorbs spoken expressions, 
in him do the spoken expressions reach extinction. He who 
absorbs fire, in him does the fire reach extinction. He who absorbs 
the kumiira (nii¢i), in him does the kumiira reach extinction. 
He who absorbs the Vairambha (vital air),in him does Vairambha 
reach extinction. He who absorbs knowledge, in him does that 
knowledge reach extinction. (The individual self) merges in 
the immortal, sorrowless, endless, seedless Brahman, Thus he 
said. 

7· hastam eviipyeti yo hastam eviistam eti, adatavyam "eviipyeti 
ya iidiitavyam eviistam eti, indram evapyeti ya indram eviistam eti, 
amrtam Cl.liipyeti yo am_rtam evastam eti, mukhyam evapyeti yo 
mukhyam evristam eti, vijfitlnam eviipyeti yo vijiianam evdstam eti, 
tad am..rlam, abhayam, aSokam, ananta-nirbijam evtipyetiti 
hoviica. 
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7. He who absorbs the two hands, in him do the two hands 
reach extinction. He who absorbs what is handled, in him does 
what is handled reach extinction. He who absorbs Indra, in 
him does lndra reach extinction. He who absorbs the amrta 
(nii4i), in hif9 does the am_rta (n#i) reach extinction. He Who 
absorbs the mukhya (mukhya prii'JQ, chief vital air), in him doeS 
the mukhya reach extinction. He who absorbs the knowledge, 
in him does the knowledge reach extinction. (The individual 
self) merges in the immortal, sorrowless, endless, seedless 
Brahman. Thus he said. 

8. piidam evripyeti ya}J padam eviistam eli, gantavyam evtipyeti 
yo gantavyam eviistam eti, Vi$!'Um eviipyeti yo vi$!'Um eviistam eli, 
satyam evapyeti yal} satyam eviistam eli, antarytimam eviipyeti 
yo'ntarydmam eviistam eli, vijiianam evtipyeti yo vijfitlnam 
eviistam eli, tad am.rtam, abhayam, aSokam, ananta-nirbijam 
evripyetiti, hoviica. 

8. He who absorbs the (two feet), in him do the feet reach 
extinction. He who absorbs what is traversed, in him does 
what is traversed reach extinction. He who absorbs Vi!?Q.U, in 
him does Vigm reach extinction. He who absorbs the satya 
(nti4f), in him does satya reach extinction. He who absorbs the 
antaryiimam, in him does the antaryiimam reach extinction. 
He who absorbs the knowledge, in him does knowledge reach 
extinction. {The individual self) merges in the immortal, 
fearless, sorrowless, endless, seedless Brahman. Thus he said. 

g. piiyum eviipyet,· yab payum evtistam eh·, visarfayitavyam 
eviipyeti yo visarjayitavyam evtistam eti, mrtyum eviipyeli yo 
mrtyum eviistam eti, madhyamam eviipyeti yo madhyamam 
eviistam eli, prabhiiiijanam eviipyeti yab prabhaiijanameviistameti, 
vijiiiinam evapyeti yo vijiiiinam eviistam eti, tad amrtam, abhayam, 
aSokam, ananta-nirbijam evapyetiti hoviica. · 

g. He who absorbs the excretory organ, in him does the 
excretory organ reach extinction. He who absorbs what is 
excreted, in him does what is excreted reach extinction. He 
who absorbs death, in him does death reach its extinction. 
He who absorbs the madhyama (nii{if), in him does the madhyama 
reach its extinction. He who absorbs the prabhaiijana, in him 
does the prabhaiijana reach its extinction. He who absorbs 
the knowledge, in him does the knowledge reach its extinction. 
(The individual self) merges in the immortal, fearless, sorrow less, 
endless, seedless Brahman. Thus he said. 
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ro. upastham evapyeti ya upastham evastam eti, rinandayita· 
vyam evapyeti ya tinandayitavyam evtistam eti, prajapatim 
eviipyeti yalJ, prajiipatim evtist.am eti, ntislriim eviipyeti yo nasirtim 
eviistam eti,kumdram evapyeti yal; kumiiram evdstam eti, vzjiiiinam 
eviipyeti yo vijiUinam evlistam eti, tad amrtam, abhayam, aSokam, 
ananta-nirbijam eviipyeti hoviica. 

10. He who absorbs the generating organ, in him does the 
generating organ reach extinction. He who absorbs the (sexual) 
delight, in him does the delight reach extinction. He who 
absorbs Prajii-pati, in him does Prajii-pati reach extinction. 
He who absorbs the misirti (nlil!i), in him does the nlisi"rti reach 
extinction. He who absorbs kumiira, in him does kumdra reach 
extinction. He who absorbs the knowledge, in him does the 
knowledge reach extinction. (The individual self) merges in 
the immortal, fearless, sorrowless, endless, seedless Brahman. 
Thus he said. 

II. mana evapyeti yo mana evfistam eti, manlavyam evapyeti 
yo mantavyam evastam eti. candram evapyeti yaS candram 
eviistam eti, SiSum eviipyeti ya~ SiSum eviistam eti, Syenam 
evapyeti yal} Syenam eviistam eti, vijnanam evapyeti yo vijfianam 
evastam eti, tad am_rlam, abhayam, aSokam, ananta-nirbfjam 
evapyetiti hovlica. 

II. He who absorbs the mind, in him does the mind reach 
extinction. He who absorbs what is minded, in him does what 
is minded reach extinction. He who absorbs the moon, in him 
does the moon reach extinction. He who absorbs the SiSura 
(nli¢t), in him does the SiSurli reach extinction. He who absorbs 
the Syena (nli¢f), in him does the Syena reach extinction. He 
who absorbs the knowledge, in him does the knowledge reach 
extinction. (The individual self) merges in the immortal, fearless, 
sorrowless, endless, seedless Brahman. Thus he said. 

12. buddhim evtipyeti yo buddhim evlistam eti, boddhavyam 
evlipyeti yo boddhavyam e-uiistam eti, brahtna1;tam evtipyeti yo 
brahmli1;tam eviistam eti, sUryam evlipyeti ya~ sUryam evtistam di, 
kr!J1:lam evtipyeti ya}J kr!!1Jtlm evlistam eti, vijiuinam eviipyeti yo 
vijiiiinam evlistam eti tad amrtam, abhayam, aSokam, anan­
ta-nirbtjam evtipyetiti hovlica. 

12. He who absorbs understanding, in him does understanding 
reach extinction. He who absorbs what is understood, in him 
does what is understood reach extinction. He who absorbs 
Brahmii. (the creator), in him does Brahmii. reach extinction. 
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He wh~ absorbs the sUrya (nti4i), in him does the sUrya reach 
its extinction. He who absorbs kf$1}a, in him does kr~1J4 reach 
its extinction. He who absorbs the knowledge, in him does the 
knowledge reach extinction. {The individual self) merges in the 
immortal, fearless, sorrowless, endless, seedless Brahman. Thus 
he said. 

13. aham-k.iramevapyeti yo' hatn-karamevlistam eti, aham-karla­
tryam evapyeti yo'harh-kartavyam evastam eti, rudram evapyeti yo 
rud'am eviistam eti, asuram evapyeti yo'surlim evistam eti, Svetam 
evapyeti ya.{J Svetam evlistam di, vijiiti.nam evapyeti yo vijii.inam 
evlistam eti, tad amrtam, abhayam, aSokam, ananla-nirbijam 
evtipyetiti Jwviica. 

IJ. He who absorbs the sell-sense, in him does the self-sense 
reach extinction. He who absorbs the contents of self-sense, in 
him do the contents of self-sense reach extinction. He who 
absorbs Rud.ra, in him does Rudra reach extinction. He who 
absorbs the asur.i (ntU!i), in him does the asurli reach extinction. 
He who absorbs the Sveta {vital air), in him does .the Sveta 
reach extinction. He who absorbs the knowledge, in him does 
the knowledge reach extinction. (fhe individual self) merges 
in the immortal, fearless, sorrowless, endless, seedless Brahman, 
Thus he said. · 

q. cittam evapyeti yaS cittam evdsta~ eti, cetayitavyam ev4pyeti 
yaS cetayitavyam evlistam eti, ~etrajnam evapyeti yaJ; k$drajiiam 
evlistam eti, bhasvatim evapyeti yo bhasvatim evastam eti, niigam 
evlipydi yo nagam evdstam eti, vijii.inam evapyeti yo vijiidnam 
evastam eti, anandam evlipyeti ya tinandam evlistam eti, turiyam 
evapyeti yas turiyam evast.am eti, tad am_rtam, abhayam, aSokam, 
anantam, nirbijam evlipyeti, tad amrtam, abhayam aSokam, 
ananta-nirbijam evlistarneti hovaca. 

14. He who absorbs the thinking mind, in him does the 
thinking mind reach extinction. He who absorbs the thoughts, 
in him do the thoughts reach extinction. He who absorbs the 
ksetrajna (the knower of the field), in him does the ksetrajna 
reach extinction: He who absorbs the bhtisvati (ndlji), in him 
does the bhiisvati reach extinction. He who absorbs the Ndga 
(vital air), in him does the Ndga reach extinction. He who 
absorbs the knowledge, in him does the knowledge reach 
extinction. He who absorbs bliss, in him does bliss reach 
extinction. He who absorbs the turiya, in him does the turtya 
reach extinction. He who absorbs that immortal, fearless, 
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sorrowless, endless, seedless Bt'ahman in him does the immortal 
fearless, sorrowless, endless, seedless Brahman reach extinction: 
Thus he said. 

15. ,ra evam nirbijam veda n~rbija eva sa bhavati, na jiyale, 
na mnyate, na muhyate, na bhidyate, na dahyate, na chidyate, 
na kampate, na kupyaie, sarva-dahano'yam atmety iicak~ak 
naivam atma pravacana-Satenapi la!eyyate, na bahu-Srutena, na 
buddhi-jiuiniiSritena, na medhayd, na vedair na tapobhir ugrair 
na stithkhjlair na yogair nalramait' ntinyair atnuinam upala­
bhante, pravacanena praSathsayti vyut#uinena tam etam brrlhmanii 
SuSruvamso'nUciinii upalabhanl.e Stinto danta uparatas titi~ 
samiihito bhUtvitmany evtitnuinam paSyati sarvasyatma bluwati ya 
evam veda. 

15. He who knows this as seedless, he verily becomes seed­
less. He is not born (again). He does not die. He is not bewil­
dered. He is not broken. He is not blUllt. He is not cut asunder. 
He does ~ot tremble. He is not ~- (Knowers of Bra/mum) 
declare him to be the all-consummg self. The sell is not attain­
able even by a hundr~d expositions (of the Vedas), not by the 
study of countless scnptures, not through the means of intel­
lectual knowledge, not through brain power, not through the 
(study of the) Vedas, not through severe austerities, not 
through the Samkhya (knowledge), not through Yoga (dis­
<:ipline), nor through the (observance of the four) stages of 
hfe nor through any other means do people attain the self. 
Only through a rigorous study and through discipline and 
devoted service to the knowers of Brahman, do they attain 
(the self). Having become tranquil, self-controlled, withdrawn 
from the world and indifferent to it and forbearing, he sees 
th~ Self in the self. He becomes the Self of all, he who knows 
this. 

He becomes the Universal Self. What he does is expressive not 
of his individual but of the Universal Self. ' 

'I do nothing of myself,' said Jesus. Boehme says, 'Thou shalt 
do nothing but forsake thy own will, viz. that which thou callest 
"I" or t!tyself by which means all thy evil properties will grow 
weak, famt and ready to die; and then thou wilt sink down again 
in~o that one thing, from which thou art originally sprung.' 
S~gnatura Rerum. 

X. I. Subala Upan#ad 

X 

ss5 

THE SELF, THE ULTIMATE BASIS OF ALL WORLDS 

I. atha hainam raikva!J papraccha, bhagavan, kasmin sarve 
samprati#hita bhavq.ntiti, rasiitala-loke$v iti hoviica, kasmin 
rasiitala-loka otiiS ca protaS cdi; bhiir-loke$11 iti hoviica. kasmin 
bhUr-loka otaS ca protaS ceti; bhuvar-loke$V iti hov.ica. kasmin 
bhuvar-loka otaS ca protaS cdi; suvar-loke$V iti hov.ica. kasmin 
suvar-loka otaS ca protaS ceti; mahar loke$V iti hovtica. kasmin 
mahar-loka ota.S ca protaS ceti; jano-loke$V iti hoviica. kasmin 
jano-loka otaS ca protaS ceti; tapo-loke$V #i hoviica. kasmims 
tapo-loka otaS ca protai ceti; satya-loke$11 iti hoviica. kas~tJin 
satya-loka otaS ca protaS ceti; prajiipati-loke$V iti hoviica. kasmin 
praja-pati-lokii otaS ca prota.S ceti; brahma.Joke~v iti hovaca. 
kasmin brahma-loka otaS ca protiiS ceti; sarva-lokaiitmani brahma'!Ji 
ma~ya ivauta$ ca protiiS ceti: sa hoviicaivam etiin lokiin iitmani 
prat41hilan veda, titmaiva sa bhavati iti, dan nirvii!frinuSiisanam 
iti vedii1tuSd.sanam iti vediinuSd.sanam. 

I. Then Raikva asked, 'Venerable Sir, in what are all 
{these worlds) become finnly established?' In the rasiitala 
worlds, said -he. In what are the rasiitala worlds (established) 
as warp and woof? In the terrestrial (bhitr) world, said he. 
In what are the terrestrial worlds (established) as warp 
and woof? In the worlds of atmoSphere (bhuvar), said he. In 
what are the worlds of atmosphere (established) as warp and 
woof? In the heavenly (suvar) worlds, said he. In what are 
the heavenly worlds (established) as warp and woof? In the 
mahar worlds, said he. In what are the mahar worlds (estab­
lished) as warp and woof? In the janas worlds, said he. In what 
are the janas worlds (established) as warp and woof? In the 
tapas worlds, said he. In what are the tapas worlds (established) 
as warp and woof? In the satya worlds, said he. In what are 
the satya worlds (established) as warp and woof? In the 
Prajii-pati worlds, said he. In what are the Prajri-pati worl~ 
(established) as warp and woof? In the Brahma worlds, s:nd 
he. In what are the Brahma worlds (established) as warp and 
woof? All the worlds, like so many beads are established in 
the self, in Brahman as warp and woof; thus said he. He who 
knows thus that these worlds are established in the self, he 
becomes the self alone. This is the doctrine leading to libera­
tion. This is the doctrine of the Veda. This is the doctrine of 
the Veda. 
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like so many beads: see B. G. VII. 7-
evam sarvtini bhatani manih siUram iviiimani: even as the beads are 
strung into" a thread are all objects strung in the self: Dhyiina-bindu 
U.6. 

XI 

THE COURSE AFTER DEATH 

r. atha hainam raikva}J papraccha, bhagavan, yo'yam vijiui­
na-ghana utkrtiman sa kena katarad vti va sthanam ~tsrjyap~­
rti.matiti; tasmai sa hoviica, hrdayasya madhye lolntam mam­
sa-pitfl!am yasmims tad daharam pu'Jl!arikam kumudam ituine­
kadha vikasitam; tasya madhye samudra!J, samudrasya madhye 
koSal;, tasmin 1lfi4yas catasro bhavanti, ramaramecchdpunar­
bhaveti. tatra rama putJyena fJutJ.yam tokam nayati; aramd papena 
papam, icchayii yat smarati tad abhisampadyate, apunarbhavayti 
koSam bhinatti, koSam bhitvti Sir§akapaiam bhinatti, Sir§akapalam 
bhitva P.rthimm bhinatti. prthivim bhitvapo bhinaUi. apo bhitva 
tejo bhinatti. tejo bhitva viiyum bhinatti. vayum bhitva/dciam 
bhinatti, Q.kiiSam bhitvti. mano bhinatti. mano bhitvii bhutiidim 
bhinatti, bhiUadim bhitvii mahantam bhinatti, mahantam bhit­
vdvyaktam bhinatti, avyaktam bhitvdk~aram bhinatti. ak$ar'!."! 
bhitvii. m.rlyum bhinatti. mrtyur vai pare deva eki-bhava#ti, 
pa:rastdn na san nasan sad asad ity etan nirvii.t}dnuSdsanam i# 
veddnuSdsanam iti veddtiuSdsanam. 

I. Then Raikva asked thus: Venerable Sir, How and by 
what means does this self which is a mass of intelligence 
after leaving its seat and moving upwards have its exit? 
To him he replied. In the centre of the heart is a red mass 
of flesh. In it is the white lotus called the dahara which has 
bloomed like a red lotus with its petals spread in different 
directions. In the middle of it is an ocean. In the middle of 
the ocean is a sheath. In it are four tuit}is called Rama, Arama, 
Iccha and Apunarbhava. Of these, Rama.Ieads {the practiti.oner 
of righteousness) through righteousness to the world of nght­
eousness. Arama leads (the practitioner of unrighteousness) 
through unrighteousness to the world of th~ unrighteous. 
Through Iccha one attains whatever object of desire one recalls. 
Through Apunarbhava one breaks through the sheath. Having 
broken through the sheath one breaks through the shell of the 
crest (skull). Having broken through the skull, he breaks 
through the earth element. Having broken through the earth 
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element he breaks through water. Having broken through 
water, he breaks through light. Having broken through light, 
he breaks through air. Having broken through air, he breaks 
through ether. Having broken through ether, he breaks through 
mind. Having broken through mind, he breaks through the 
subtle elements. Having broken through the subtle elements, 
he breaks through the mahat tattva. Having broken through 
the mahat tattva he breaks through the Lnmanifested. Having 
broken through the Unmanifested, he breaks t~rough the 
Imperishable. Having broken through the Impenshable, he 
breaks through Death. Then Death becomes one with the 
Supreme. In the Supreme there is. neither e":ist.ence nor n?n­
existence nor existence and non-extstence. Thts ts the doctnne 
leading to liberation. This is the doctrine of the Veda. This is 
the doctrine of the Veda. 

apunarbhavd: non-rebirth. , 
mahat: the great, the first product of prakrti, the principle of ~uddht 
or intelligence in the individual. For the Sdtilkhya doctnne of 
evolution which is adopted here see J.P. Vol. II, pp. 266--277. 
mrtyu: death. The principle of all-devouring time is not different 
from the Eternal Supreme. 

XII 

PURITY OF FOOD 

I. Mrtiya~ va annam dgatam,pakvam brahmaiokema!W--sam­
varlake, puna/.J pakvam iiditye, puna!J pakvam kratrytilb, punalJ, 
pakvam jtilakilaklinnam paryu$itam, pUtam annam aydcitam 
asam/4ptam aSniytin, na kam .cana y~ceta. . 

1. From Naraya1,1a came mto bemg food (m a raw state). 
In the Maha-samvarlaka (the great dissolution) in the world 
of Brahmii it becomes ripe (cooked). It is again cooked in ~he . 
world of the sun. It is again cooked in the sacrifices. Food wtth 
water oozing out of it or rendered stale (should n?t be eate?)· 
Food which is clean (devoid of the defects mentioned) which 
is not acquired by begging or not got according to a previously 
arranged plan should one eat. He should not beg for food of 
any one whatsoever. 

Purity of food makes for purity of disposition. 
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XIII 

XIII. I. 

THE CHILD-LIKE INNOCENCE OF THE SAGE 

I. lxilyena ti#Mset, bala-svabhavo asarigo niravadyo maunena 
pd!JI!ityena niravadhikaratayopalabhyeta, kaivalyam uktam niga­
manam praja-patir uvdca; mahat-padam jiuitvii vr~amUle vaseta, 
kucelo'sahiiya ekaki samridhi#ha iitma-kama ii.ptil.-kamo ni~-kdm.o 
ji~-kfimo hastini simhe damle maSake nakuk sarpa-ii~asa­
gandharve mrtyo riipiit;i viditvii na, bibheti kutaS caneti vr~am 
iva ti#htiset, chidyamam:lpi, na kupyeta, na kampetotpalam iva 
ti$/haset, chidyamiintlpi na kupyeta, na kampeta, alulSam iva 
ti#hiiset, chidyamtino'pi na kupyeta na kampeta, satyena ti#hiiset 
satyo'yam iitmti, sarv~dm eva gandhantim J>rthivi hrdayam, 
saroe$1im eva rasiintim iipo hrdayam, sarve$iim eva rUpii1}1itil tejo 
hrdayam, sarve$iim eva sparSiinlim vliyur hrdayam, sarv~lim eva 
Sabdiiniim iiktiiam krdayam, sarve$iim eva gatimim avyaktam 
hrdayam, sarve{>lim eva sattviinfim mrtyur hrdayam, m.rlyur vai 
pare deva eki-bhavatiti, parastiin na san niisan na sad asad ity 
etan nirviit&iinuStisanam iti vediinuSiisanam iti vediinuStisanam. 

13. One should cultivate the characteristics of a child. The 
characteristics of a child are non-attachment and innocence 
(freedom from notions of right and wrong). By abstinence from 
speech, by learning, by non-observance of conventions relating 
to the classes and stages of life one acquires the state of alone­
ness proclaimed by the Vedas. Prajii-pati said thus: After 
knowing the highest state (the sage) should reside at the foot 
of a tree. With a rag as his loin cloth, with no one to help him, 
all alone, remaining in concentration, with his desire for the 
self, with all desires fulfilled, with no desires, with desires con­
sumed, recognising in the elephant, in the lion, in the tiger, 
in the mosquito, in the mungoose, in the snake, the demon 
and the faery spirit so many forms of death, he is not afraid 
of them on any account. He should be (unmoved) like a tree. 
Even if cut asunder, he should not get angry, he should not 
quake. He should be like a rock and even if cut asunder should 
not get angry, should not quake. He should be like the sky 
and should not get angry, should not quake. He should stand 
by the truth, for verily, this truth is the self. Of all smells, 
earth is the heart, of all tastes water is the heart; of all forms 
light is the heart; of all touches, air is the heart. Of all sounds 
ether is the heart; of all states of being the unmanifested is the 
heart; of all beings, death is the heart. Death, verily, becomes 
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one v.ith the Radiant Supreme. In the Supreme there is neither 
existence nor non-existence nor existence and non-existence. 
This is the doctrine leading to liberation. This is the doctrine 
of the Veda. This is the doctrine of the Veda. 

See B.U. III. 5· I. 
Superiority to emotions and indifference to worldly objects and 

desires are stressed. 

XIV 

GRADUAL DISSOLUTION IN THE SUPREME 

I. prlhivi viinnam apo anniidii, apoviinnatit jjotir anniidam, 
jyotir ~iinnam viiyur anniido viiyur viinnam iikiiSo'nniida, iikiiSo 
vannam indriyiiJJy annadiinindriyii!'i vannam manonntidam, 
mano viinnam buddhir anniida, buddhir viinnam avyaktam anna­
dam, avyaktam viinnam aksaram annadam, ak~ararh viinnam 
mrtyur annado mrtyur ~ai pare ~~ ~ki-~~vatiti p~rast~n ~-a 
san niisan na sad asad tty etan mrvat,tanusasanam th vedanusa­
sanam iti vedanuSiisanam. 

I. Earth is the food, (in relation to it) water is the eater of 
the food. Water is the food, (in relation to it) light is the eater 
of the food. Light is the food, (in relation to it) air iS the eater 
of the food. Air is the food, (in relation to it) ether is the eater 
of the food. Ether is the food, {in relation to it) the organs of 
perception and of action. are the eater of ~he foo~, the organs 
of perception and of actwn ar~ t~e food, m r~latwn .to the.m, 
mind is the eater of the food. Mmd ts the food, (m relatiOn to tt). 
Understanding is the eater of the food. Understanding is the 
food, (in relation to it) t~e lJnmanifest~d is th.e eater .of the 
food the Urunanifested IS the food, (m relatiOn to tt) the 
Imp~rishable is the eater of the food. The Imperishable is ~he 
food, (in relation to it) Death is the eater of the food. Venly, 
Death becomes one with the Radiant Supreme. In the Supreme, 
there is neither existence nor non-existence, nor existence and 
non-existence. This is the doctrine leading to liberation. This 
is the doctrine of the Veda. This is the doctrine of the Veda. 

annada: the eater of the food, the cause in which it is dissolved in 
involution. 

Only the Transcendent Self remains when all things are negated. 
The very principle of negation, death is absorbed in the Supreme. 
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XV 

DISSOLUTION OF INDIVIDUALITY 

XV. I. 

I. atha hainam raikvaiJ, papr"accha, bhagavan, yo'yam vij­
nana-ghana utkriiman sa kena katarad vii va sthti:"!'m dahatit~. 
tasmai sa hoviica,yo'yam vijiuina-ghana utlmi.man praf!4m dahals; 
apiinam, trylinam, udiinam, samanam, vairambham, mukhyam, 
antaryiimam, prabhaiijanam, kumaram, Syenam, Sv~. krf?am. 
ntigam dahati; Prthivy-dpas-tejo-viiyv-tikiiSrim dahatJ; ;dgantam, 
svapnam, sw;uptam, turiyam ca mahatam ca lokam param ca 
lokath dahati; lokdlokam dahati; dharmtidharmam dahati; qbhas­
karam, amaryiidam, niralokam, atab param dahati; mahiintam 
dahati; avyaktam dahati; a~aram dahati; mrtyum dahati; mrt>'!'r 
vai pare deve eki-bhavatiti parast.in na san ntisan na sad asad 1ty 
etan nirvdniznuStisanam iti vedtinuSiisanam iti vedanuStisanam. 

r. Then. (the sage) :Raikva asked: Venerable Sir, how and 
by what means does this (self} which is a mass of int~lligence, 
after moving upwards (from this seat) bum a~ay Its seat? 
To him he replied thus: This self, after movmg upwards, 
bums the pra!la, the apana, the vyana, the udana, the sa~na, 
the vairambha, the mukhya, the antaryama, the prabhaftJana, 
the kutnara, the Syena, the Sveta, the k!$1Jtl and the .tkiga 
(vital airs). It bums (the elements) earth, Water, fire, air and 
ether. It bums the waking, dreaming and sleeping states as 
also the Turiya, this mighty world and the other world. It 
bums the visible and the invisible worlds. It burns virtuous. 
and vicious conduct. Thereafter it bums the world, devoid of 
lustre, devoid of limit, devoid of appearance. It burns :the 
mahat tattva: it bums the Unmanifested. It bums the Impensh­
able. It burns Death. Death becomes one with the radiant 
Supreme. In the Supreme there is neither existence nor non­
existence nor existence and non-existence. This is the doctrine 
leading to liberation. This is the doctrine of the Veda. This is 
the doctrine of the Veda. 

vijMna: intelligence, a form of knowledg~ ~~or_ to th: action o~ 
the mind. In T.U. II and III; K.U. III. 9; It IS Identified wtth buddhi 
and is ranked above mind. It is assumed that the moral qualities 
and power of remembrance of the self accompany the soul in the 
journey after death. 

XVI. r. Subala Upani$ad 

XVI 

CONCLUSION 

8gr 

1. saubtilabija brahmopani!Jan napraSiintriya dtitavya na­
putrriya n.:iS4yriya niisatnvatsarartitro!;itaya nriparijfititakulaSi­
taya dtiiavya naiva ca pravaktavya. 

yasya deve parti bhaktir yatha deve tathii gurau, 
tasyaite kathitii hy artha}J prakii.Sa"nte mahaitna!laiJ 

ity etan nirva!lanuSasanam iti vedanuSasanam iti vedanuSa­
sanam. 

I. This secret doctrine of the seedless Brahman owing its 
origin to Subala should not be imparted to anyone who has 
not attained composure of spirit, not to one who has no sons, 
not to om who has no disciples, nor to one who has not taken 
residence for one year at nights, nor to one whose family and 
character are not known. This should not be imparted nor even 
mentioned to any such person. The subject-matter of this shi1_1es 
to advantage if imparted to the high-souled one whos7 devotwn 
to the Supreme Being is profound and whose devoho~ ~o the 
teacher is as (profound as it is) to the Supreme. Thts ts the 
doctrine leading to liberation. This is the doctrine of the Veda. 
This is the doctrine of the Veda. 
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j.-!BALA UPANISAD 

The ]iibala Upani~ad belongs to the Atharva Veda and 
discusses a few important questions regarding renunciation. 

I 
I 

I 



2. ]iibala Upani$ad 

]ABALA UPANISAD 
r. brhasptdir uviica yiijiiavalkyam yad anu kuru~etram 

devanam deva-yajanam sarv~am bhutanam brahma-sadanam. 
avimuktam vai kuru~etram devaniim deva-yajanam sarve$iitH 
bhUtanlith brahma-sadanam. tasmtid yatra kvacana gacchati tad eva 
manyeta tad avimuktam eva, idarh vai kuruk$etram devanam 
deva-yajanam sarve$ath bhUtanam brahma-sadantim. atra hi janto/J 
priit;e$ii.tkramamfi1)e$U rudraJ; tarakam brahma vyrica$/e, yeniisiiv 
amrti bhUtva tnek$i bhavtdi, tasmad avimuktam eva ni$evda 
avimuktarit na vimuiiced evam evaitad yiijiiavalkya. 

r. Brhaspati said to Yiijfiavalkya, Kuruk$elra is for the 
gods, the resort of the gods and for all creatures it is the abode 
of Brahmii. A vimukta' is the kuruk$dra which is for the gods 
the resort of the gods and for all creatures the abode of Brahmii. 
Therefore, wherever one may go, one should think of it as such. 
It is only avimukta. It is kuruk$elra which is for the gods, the 
resort of the gods, and for all creatures the abode of Bra.luna. 
There when the lives of living creatures go upwards, Rudra 
teaches the ttiraka mantra. By it they become immortal and 
are liberated. Therefore meditate on avimukta. Do not give 
up avimukta, Yiijfiavalkya. 

2. atha hainam tdril; papraccha ytijiiavalkyam, ya e$o'nanto' 
vyakta iitmti tam ktdham aham vijtiniylim iti. sa hovtica yiijna­
valkyal; so'vimukta upasyo ya f!$O'nanto'vyakta iitmfi so'vimukte 
pratistMta ~·t£. so'vimuktal; kasmin prati$/hita ~~i. vara~tiytini 
nliSyam ca madhye prati$!hita iti. kii vai vara~a kti ca nliSiti, 
sarvtin indriya-krtan do$tin viirayatiti tena vara1;ii bhavatiti, 
sarviin indri ya-krtiin papan ntiSayatiti tena ntiSi bhavatiti. katamam 
ciisya sthanatt~- bhavatiti bhruvor ghrti~asya ca ya~J sandhilJ sa 
t$a dyaur lokasya parasya ca sandhir bhavatiti, dad vai sandhim 
sandhyiim brahma-vida upiisata iti, so'vimukta upiisya iti, 
so'vimuktam jiifinam iicil$.teyo vai tad evam vedeti. 

2. Thereafter Atri inquired of Yiijfiavalkya, 'How can I 
know that self which is infinite and unmanifested?' Yiijfiavalkya 
said (in reply), meditate on avimukta (for) the self which is 
infinite and unmanifested is established in avimukta. (Atri 
then inquired) In what is avimukta established? (Yiijiiavalkya 
answered) It is established in the middle of Vara~ and NaSi. 
(Atri inquired) What is Vara!'tl and what is Nii.Si? (Y3.jiiavalkya 
answered) As it overcomes all the faults done by the sense 
organs it is called V ara~; as it destroys all the evils done by 

• avimvktam sopiidhikam. 
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the sense organs it is called NiiSi. (Atri asked) What is their 
abcde? (Yiijfiavalkya answered) It is the meeting-place of 
the eyebrows and the nose. It is the meeting-place of the 
world of gods and (the world) beyond. The same meeting-place, 
the knowers of Hrahman worship as sandhyii. So avimukta is 
to be meditated on. He who knows it gains the knowledge 
which makes for liberation. 

3- atha hainam brahmaciirit;a Ucu/:t, kim japyenii'mrtatvam 
brilhiti, sa hovrica yiijiia1.Jalkyal;, Safarudriyc1)efy etiiny eva ha va 
amrtasya niimiini, etair ha va amrto bhavafiti, evam evaitad 
yaj1!avalkya/:t. 

3- Once students of sacred kncwledge asked (Yiijfiavalkya): 
Can we gain life eternal by the repetition of formulas (mantras)? 
Yiijiiavalkya said (in reply) By (meditatiun on) Satarudrfya 
which are the names of etemallife, one becomes immortal. 

4- atha haittatit janako vaideho yiijiiavalkyam ftpasametyo­
vtica, bhagavan, satitnyasam (anu) brUhfti. sa hovtica ytijnaval­
kyal;t; brahmacaryam parisamapya grhi bhavet, grki bh1itvii vani 
bhavet, vani bhUtva pravrajet, yadi ·vetaratha brahmacaryiid eva 
pravrajet, grhiid t'ti vaniid ·vii. atha punar avrati vii vrati vii 
sniitako vii asniitako votsanniigniko vii yad ahar eva virajet tad 
ahar eva pravrajet, taddhaike priijripatyiim eve#itit kttrvanti, tad 
u tathii na kuryiid iigneyim eva kuryiit. agnir ha vai prii1}a/:z 
prfi1Jam eva tathii karoti. traidhiitatiyiim eva kurylit, etayaiva 
trayo dhiilavo yad uta sattvam rajas lama iti. ayam te yonir 
rtvijo yato jlital;t prii1Jlid arocathiih, tam priinariJ jiinan agna 
iirohathlino vardhaya rayim, ity anena mantre1}iignim lijighret, 
e$a ha vii agner yonir yal; prli1Ja/; prii1}ati1 gaccha sviihety e:vam 
evaitad aha. grlimiid agnim ahrtya purvavad agnim aghrapayet. 
yad agnim na vindet apsu juhuyiit, iipo vai sarvii devatii/:1 sarvli­
bhyo devatabhyo juhomi sviiheti, juhvoddhrtya priiSniyiit siij'yatit 
havir aniimayam mok$amantral; trayyaivam vadet, etad brahma, 
etad upiisitavyam, e:vam evaitad bhagavann iti vai yiijiiavalkya/:1. 

4- Once Janaka (King) of Videha approached YB.jiiavalkya 
and said, 'Venerable Sir, teach me about renunciation.' 
Yajfiavalkya said: After completing the life of a student, let 
one become a householder; after completing the life of a house­
holder let one become a forest dweller; after completing the 
life of a forest dweller, let one renounce, othernise (if a suitable 
occasion arises) let one renounce even from the state of a 
student or from the state of a householder or from that of a 
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forest dweller. \Vhether one has not completed the injunctions 
or completed the injunctions, whether he is a student or not, 
even if he has not completed the sacrificial rites, on whatever 
day he has the spirit of renunciation, that very day let him 
renounce (and become a recluse). Some, indeed, perform the 
prdjiipatya sacrifice. One need not do this but should only 
perform the fire sacrifice. Fire is life and one performs the life 
sacrifice thus: (He makes the fire take the form of life, or 
merge into its original source, life). Then he should also perform 
the traidhataviyd sacrifice. The three elements represent the 
three qualities sativa, rajas and tamas (which are to be burnt). 
He should inhale the fire (smoke) by uttering the following 
mantra (verse), '0 Fire, this life who is the source of your 
birth and from whom, having sprung forth you shone. Knowing 
this you climb U[• to life and then make my wealth (spiritual 
wealth) increase.' He who is life is the source (material cause) 
of fire. 0 Fire, you assume the form of life, your source. (As 
for one who has not performed the fire sacrifice: having taken 
the fire from the village (i.e. any house in the village). he should 
inhale the fire as mentioned before. If he is not able to get the 
fire, he should perform the sacrifice in the water. For water 
represents all the gods. So uttering this mantra: 'I offer unto 
all the gods,' he should perform the sacrifice, he should take 
the sacrificial remnant with ghee, which cures all diseases. 
He should utter the prarw.va (which leads to release), which 
represents (the substance of) the three Vedas). This is Brahman. 
It should be meditated upon. 'Even so is it, Revered Ylijfia­
valkya,' said Jan aka. 

avratin: one who has not performed the prescribed rites even as 
vratin is one who has performed the rites. 
snataka: one who has completed the ceremonies relating to Vedic 
studies even as asn.ilaka is one who has not completed the ceremonies. 
that very day he may renounce: J..!aha-nirvii7_1.a Tantra says: One 
should not enter the stage of a recluse giving up an old father and 
mothenor a devoted wife or an infant son. 

mikzram pitaram vrddham bhiiryiim caiva pativratiim 
SiSutlli ca tanayam hitvii 11iivadhUtiiSramam vrajet. VII. 7· 

He who becomes a monk. giving up father, mother, child, wife, 
kinsmen and relatives becomes a great sinner. 

miitjn pitfn SiSUn diirii11 svajaniin biindhaviitl api 
yalf pravrq..jeta hitvaitiin sa mahiipiitaki bhavet. VIII. 18. 

Cp. also: 
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adhitya vidhivad vediin putrii'liiS colpiidya dharma/a/; 
i;;!vii ca Saktito yajtla~r mana nwk$e tliveSayel. 

'Having studied the Vedas according to rule, having produced 
sons, in conformity with dharma, having performed sacrifices to 
the best of one's ability, let one set one's mind on release.' 

anadhilya dvijo 1xdiin, anulpiidya laihiitmajiin, 
ani~!vii caiva yajiiaiS'ca mok$am icchan ~·rajaty adhal;. 

'Any twice-born individual who desires release without having 
studied the Vedas, without having produced sons and without haYing 
offered sacrifices, goes down below.' 

These verses are quoted in Vacaspati's Bhiimat'i, L I. r. 

priit)a: life. Here it is not individual breath. It is the sutriitman, the 
soul or the material cause of the world. 
tridhiitaviya: in this sacrifice three sacrificial cakes purrxjiiSa, are 
used, representing the three gul).as. 

s. atha hainam atriJ; papraccha yiijiiavalkyam P!cchiimi tva 
yiijf1avalkya ayajiiopaviti katham briihtna~Ja iti, sa hovfica 
ytijiiavalkyaJ;, idam eviisya tad yajfwpavltam ya iitmiipaJ; 
prtiiyticamy,iyam vidhifl parivriiJakantim, tiradhviine vti aniiiake 
vii apiim praveSe vii agni praveie vii mahii-prasthtine vti, atha 
purivrd¢ t'ivart~aviisii mu~Jr.f.o'parigrahaJ; Sucir adrohi bhaik$41:10 
brahma-bh1iyiiya bhavatiti, yady iituraJ; sytin manasti vaca sa1it­
nyaset, e!}a panthii brahma~ui htlnuvittas stenaiti sa1itnytisi 
brahmavid ity evam evai!}a bhagavan ytiJllat•alkyaJ;. 

s. Then Atri enquired of Yii.jiiavalkya. On being asked how 
one who does not wear the sacred thread can be (treated as) 
a Brii.hmal).a, Yii.jiiavalkya answered, this alone i:> the sacred 
thread of him that purifies himself by the offering and sipping 
water. This is the procedure for becoming a recluse. (For one 
who is weary of the world but not yet fit to become a recluse 
the following are prescribed), he may choose a hero's death 
(by following the path of the warrior in the battlefield), he may 
fast unto death, throw himself into water or enter fire (burn 
himself to death) or perform the last journey (walk on unto 
death). Then the wandering ascetic who (puts on).orange 
robes, who is ~haven, who has non-possession, purity, non­
enmity, lives on alms, obtains the state of Brahman. If he is 
diseased he can renounce by mind and speech. This is not to 
be done by one who is healthy. Such a renouncer becomes the 
knower of Brahman, so said the venerable Yajfiavalkya. 

upat'ita: the sacred thread is a cotton thread of three strands 
running from the left shoulder across the body to the right hip. 

6. J iibiila Upani!}ad 

It is first placed on the youth by the teacher at the ceremony of 
initiation. It is the outward and visible symbol of the sutriitman, 
the thread-spirit on which all the individual existences are strung 
like beads and by which all are inseparably linked to their source. 

Among the ancient Iranians as among· the Pa.rsees to this day, 
at the age of IS, a boy or a girl is admitted to the community of 
the Zoroastrians by being girt with the sacred thread. 

iitura}J: diseased. When one is about to die he may renounce by 
mind or speech. It is unnecessary to go through the ceremonies. 

This passage seems to justify suicide, in certain conditions. 

6. tatra param,a-ha1itsii ntima sathvartakiirut~i Svetaketu durvtisa 
!bhu nidagha ja¢a-bharata datttitreya raivataka prabh!tayaJ.r,, 
avyaktaliitgiiJ; avyaktiiciiriiJ; anunmattti unmattavad ticarantas 
trida)Jljam kamatJljalum Sikyam ptitram jalapavitram Sikhtitit 
yiijitopavftam ca ity etat sarvam bhUsviihety apsu parityajy 
iitmiinam anvicchet. yathii jiitarUpadhtiro nirgrantho ni!}parigrahas 
tat-tad-brahma-miirge samyak sampanna!z. Suddha-mtlnasa!z. priitta­
samdhara~uirtham yathokta-kiile vimukto bhaik!}am ticaran udara­
ptitm;.a labhiiliibhayoJ; samo bhUtvii SUnyiigtira-devagrha trt:ta­
kU!a-valmika-vrk~amUla-kuliilaStiliignihotra-grha-nadipulina-giri 
kuhara-kandara-ko!ara-nirjhara-stha!U!il~u le$v aniketa vtisya­
P!ayatno nirman:aJ.r, Sukladhytinapartiyat;.o'dhyiitma-'lii$(ho'Subh-a­
karma-nirmiUanaparal; samnyiisena deha-tyiiga1it karoti, sapara­
ma-hathso-niima parama-hatnso niimeti. 

6. Sarhvartaka, Arul)i, ~vetaketu, Durvasa, ij.bhu, Nidagha, 
JaQ.a-bharata, Dattiitreya, Raivat~ka and other rare para­
mahatnsas. They are of unmanifested natures, of unmanifested 
ways of life, seen (to others) to behave like mad men though 
they are in no way mad. They renounce trida!U!a, kamatJ.ljalu, 
tuft of hair and sacred thread and all that in water with the 
words bhU svlihti and seek to know the Self. Assuming the form 
they had at birth, v.ithout any bonds, without any possessions, 
they must tread well the path of Brahman. With a clean mind 
(or a pure heart), for the sake of maintaining life, they must fill 
at fixed times the vessel of their stomach with the alms obtained, 
treating gain and loss as equal. They must live in places like 
a deserted house or a temple or a shrub or an anthill, the root 
of a tree, a potter's house, fireplace, a sandbank in a river, 
hill, cave, hollow of a tree, stream in a deserted place. Without 
effort, without self-sense, intent on meditation established in 
the higher self, keen on re~oving the (effects of) evil deeds, 
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they give up their bodies by the method of renunciation. Such 
is a parama-hafilsa. Such is a parama-hatitsa. 

tri-da¥J4,a: monks carry three staves tied together. It is the sign of 
triple control of thoughts, words and deeds. 
kamandaiu: a water-jar used by ascetics. . . 

The knower of dharma who wears no signs should practlse Its 
principles. M.B. _XIV.16·_5I: . . . , 

Vasis!ha Smrt~ says: His stgns are not mamfest nor his behaviour, 
tasmiid · aliitgo dharmajiio'vyaktaJiilgo'vyaktiiciira iti. 

PAINGALA UPANI$AD 

This Lpani5ad belongs to the Sukla Yajur Veda and is in 
the form of a dialogue between Y:i.jflavalkya and his pupil 
Pahi.gala. Some of the important questions such as meditation 
on the Supreme, the nature of release, are discussed in it. 



i 
I. 
' ! ' 

I. 3· Paiitgala Upani!}ad 

CHAPTER I 

THE QUESTION 

I. atha ha paiilgalo yiij11avalkyam upasametya dviidaSavar!}a­
SuSrii!}iiptm.:akam paramarahasyam kaivalyam anubrUhfti pap­
raccha. 

r. Then Paii:lgala approaching Yiijfiavalkya, after duly 
serving him for twelve years, asked, 'Do tell us about the great 
secret of aloneness.' 

then: after the required ethical preparation. 
paiitgala: the son of Piilgala. 

BRAHMAN 

2. sa hovrica yiijiiavalkyal;: sad eva saumyedam agra iisft. tan 
nitya-muktam, avikriyam, satyajitiintinandam, pariplirt;am, sanii­
tanam, ekam eviidvitfyam brahma. 

2. Yajfiavalkya replied to him; 'At the beginning, all this, 
my dear, was being alone. That is Brahman, the ever free, 
indeterminate, of the nature of truth, knowledge and bliss, 
ever full, ancient (or eternal) one without a second. 

sad: being, with the names and forms unmanifest. 

WIT~ESS SELF 

3- tasmin maru-Suktikii.-sthat:tu-spha#ktidau jala-raupya-puru­
!>ll-rekhtidival lohita-Sukla-kr~>t:ta-gu'l}a-mayi gu~1a-stimytinirvticyii 
miilaprakrfir tlsit, tat pratibimbitam yat tat siik~>i-caitanyam iisit. 

3- Even as in the mirage, the pearl-oyster, a log of wood, a 
piece of crystal and the like there is (respectively) the mani­
festation of water, silver, the figure of a human being, streaks 
of light and the like, in that (pure being) is the root-principle 
of all objectivity, possessed of the qualities of red, white and 
black, with the qualities in equipoise and incapable of being 
adequately expressed. When this is reflected in Brahman, it 
becomes the ·witness self. 

The Pure Brahman becomes the witnessing consciousness, the 
eternal subject faced by the principle of all objectivity. The Pure 
Spirit develops into the subject-object relationship. 

The similes employed suggest the apparent character of the 
reflection. The point stressed is that this development does not 

I 
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affect the character of Brahman. The development IS based on 
Brahman but does not injure his integrity. 
mii.la-prakrti: the root principle of matter. It cannot of its own 
develop. :\fatter by itself cannot give rise to life, mind, etc. So the 
principle of caitanya or consciousness is posited. Q.,.,-ing to the 
influence of caitanya the root principle evolves into detailed forms. 

lSVARA 

4· sii punar vikrtim priipya sattvo-drikltivyaktiikhyiivara~la­
Saktir lisit, tat pratibimbitam yat tad 1Svara-caita1tyam iis'it. 
sa sviidhinamiiya~ sarvaFtal; snti-sthiti-layiiniim iidikartii fagad­
mikura-ntpo bhavati. svasmin vil'inam sakalam fagad ii·vir­
bhiivayati, priiJ;Li-karma-vaSiid e!ja pato yadvat prasiirital;, priiiJ.i­
karma-k!jayiit punas tirobhiivayati. tasminn e-uiikhilam viSvam 
sarhkocita-pata·vad vartate. 

4· When that (mllla-prakrti) undergoes change, due to the 
preponderance of the sattva (quality) it becomes known as 
the unmanifested and has the power of veiling (the nature of 
Brahman). What is reflected in it becomes the !St•ara con­
sciousness. That (principle of !Svara) has maya under his 
control, he is all-knowing, the first cause of creation, sustenance 
and dissolution of the world, he takes the form of the sprout 
of the world (the seed from which the world grows). That 
causes the entire world resting in it to become manifest. On 
account of the previous deeds of the souls this unfurls like 
a piece of cloth; with the destruction of the deeds of the souls, 
this again causes the world to disappear. In that alone remains 
the entire universe like a rolled up piece of cloth. 

HIRAI:-fYA-GARBHA 

5. 1Siidhisthitavara~1a-Saktito rajo-drikta-mahad-iikhya vik!je­
pa-Sakfir as ft. tat pratib1mbitam yat tad hirii1Jya-garbha-caitanyam 
iisit, sa mahattattvtibhimiin'i spa#ii.spa!j_ta-vapur_ bhavati. 

5. From the power of veiling dwelling in Ii-vara there comes 
into being the power of projection, known as the mahat due 
to the preponderance of rajas. What is reflected in it becomes 
the Hira~lya-garbha consciousness. That (consciousness) con­
ceiving the mahat fattva as its own has its form manifested both 
distinctly and indistinctly. 

I. 7- Paiitgala Upani$ad 

VIRAT 
gos 

6. hira"Jya-garbhadhi#hita-vi~epa-Saktitas tamo-driktahamkti­
riibhidha sthida-Saktir tisit, tat-pratibimbitam yat tad virat caitan­
yam asit. sa tad-abhimiini spa#a-vapuJ; sttrva-sthida-ptilako 
vi!i1JU/; pradhana-puru!jo bhavati. tasmad iitmana iikaiaiJ sambhU-­
ta/J,, likMiid vayuJ;, vayor agniJ;, agner apaJ;, adbhyal; PrtMvr, 
tani panca-tanmiilrii1Ji trigu1J(ini bhavanti. 

6. From the power of projection dwelling in Hira1Jya-garbha 
there comes into being the power of making gross bodies, 
known as the self-sense. What is reflected in it becomes the 
Virat consciousness. That (Virat consciousness), conceiving 
the self-sense as its own, with its form manifested distinctly 
becomes the chief person Vi~Q.U, the sustainer of all gross 
creation. From that (Virat) self ether originates; from ether 
air, from air fire, from fire water, from water earth; these 
five subtile elements become the three qualities (sattva, rafas 
and lamas). 

See T.U. II. I. 3· 
In these passages the nature of the Supreme Reality is mentioned. 

Brahman which transcends the distinction of subject and object. 
Others are conceived on the su~ect-object pattern. Witness self 
has confronting it mUla-prakrti, !Svara, avyakta; Hira'l)ya-garbha, 
mahat; Virat, aharilkara. All these are necessary for one another. 
Witness Self and !Svara are sometimes combined. See Ma. U. 

CREATION 

7- STa.!j/u-kamo jagad-yonis tamo-guttam adhi#haya sUk$ma­
tanmtiirii~i bhiUtini sthUlikarlum so'kamayata. sr#el; parimitiini 
bhUtany ekam eka'lft dvidhii vidhaya punaS caturdhd k[tvti. 
svasvetaradvit'iytlmiai~ paiicad.h4 samyojya paiicikf'ta-bhUtair 
ananta-lw#- brahmti"tJ4iini- tat-tad- a1!4ocita- catur-daSa-bhuvanani 
tat-tad-bhuvanocita-golaka-sthiila-Sarira~y asrfat. 

7- He (the creator of the world) desirous of creating, 
embracing the quality of lamas (inertia) desired to change the 
subtile elements into gross ones. Dividing each of the elements 
measured at the time of creation into two and again sub­
dividing each (first equal part) into four equal parts each and 
mixing each of the four subdivided equal parts with each of the 
four (second) equal parts of the other four elements and thus 
forming five heaps (of-five sorts each); out of the elements 
thus quintuplicated he created many crores of brahm.at}4as 
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(macrocosms), fourteen worlds appropriate to each (of these 
macrocosms) and globular gross bodies appropriate to each {of 
these worlds). 

The process of quintuplication, paiicikaraf!.iZ, is mentioned here. 

8. sa panca-bhUtantim rajoth' sam caturdM krtvti bhaga-traytit 
paiica-vrttyfltmakam priitz.am asrjat. sa te$iitit turya-bMgena 
karmendriyti1;!y asrjat. 

8. Dividing the mobile property of the five elements with 
four parts, he created out of the three parts thereof, the principle 
of life with its fivefold functions. Out of the fourth part he 
created the organs of action. 

As inertia is the character of tamas, mobility is the character of 
raJas. 

9· sa te$iitit sattvamsam caturdha kf'tvti bhaga-traya-sama$!ita/J. 
paiica-kriyii-vrUytitmakam ant~-kMa1;1am as_rjat. sa te$iltn sattva-
turiya-bhagena jfiiinendriytit;y as,rjat. . 

g. Dividing the rhythmic property (of the five elements) mto 
four parts, out of the totality of the three parts thereof he 
created the inner sense with its fivefold functions. Out of the 
fourth part of the rhythmic property he created the organs of 
perception. 

:ro. sattva-sam~!ita indriyapalakdn asrjat. tani sr#Qny «1J4e 
pracikfipat. tad-tijitaya sama#ya1JI!atit vyapya tany ati#han. 
tad fijitayfiha'tkkfira-samanvito m·raq, sthUlany arak$at. hira1Jya~ 
garbhas tad-ajnayii sUk$11Ui1JY apalayat. 

:ro. Out of the totality of the rhythm he created the organs 
of the sense organs. He then cast them into the macrocosm. 
Under his orders they stood pervading the entire macrocosm. 
Under his orders the Virat possessed of self-sense protected 
the gross elements. Under his orders Hira'l}ya-garbha ruled over 
the subtile elements. 

n. a1J4asthani tiini tena vina spanditum ce~!itum vii na 
Sekuh. tiini cetanikarlutit so'ktimayata, brahnuif.ll!a brahmaran­
dhrii~i samasta-vy~/i-mastaktin vidarya tad evdnuprtiviSat. 
tada jatf,any api ttini cetanavat svakarmti1Ji cakrire. 

rr. They (the gross and the subtile elements and the products 
of the macrocosm) were not capable of moving or functioning 
without him. He desired to make them all conscious. (sentient). 
Piercing through the macrocosm and the caverns of the cranium 

I rz 

of the individual souls, situated in their crests, he entered them 
all Then they, though nonconscious by nature, were engaged 
in their respective functions, as if they were endowed with 
COnSCIOUSness. 

12. sarvajtieSo maya-leSa-samanvito vy~,ti-dekam praviSya taya 
mohito jivatvam agamat. Sarira-traya-tlidtitmyat karl!lva-bhokt!­
tvatlim agamat; jiigrat-svapna-SU$upti-mUrchti-mara~a-dharma­
yukto gha!i-yantravad udvigno jtito m_rla iva kulfila-cakra-nyriyena 
paribhramatiti. 

12. The Omniscient lord possessed of a particle of maya, 
on entering the several bodies and getting deluded by it attained 
the state of the individual souL By identification with the 
three bodies (gross, subtle and causal) he attained the state 
of the doer and the enjoyer, ever performing the functions of 
waking, dreaming, sleeping, fainting and dying, he twirls 
round and round, like a potter's wheel, as if dead though alive, 
in keeping with the adage relating to the potter's wheel. 

mriyii-leSa.: particle of maya. Cp. Bhiigavata: holding on his own 
person maya as a garland of flowers: 

svam«yiim vananuilrikhyam n«nti-gutJa-mayitit dadhat. 
The potter's wheel seems to be still while whirling aud whirling 

while still. Subjection to the world is only seeming, due to false 
identification of the spirit with the body and its adjuncts. This is 
Advaita Vedanta. 

I 

I: 
I 
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CHAPTER II 

!SV ARA AND THE INDIVIDUAL SOUL 

II. z. 

r. atha paiilgalo yiijiiavalkyam uvrica, sarvalokiintith S!!J#-sthi­
ty-anta-krd vibhur !Sal} kaiham jivatvam agamad iti. 

1. Then Paii:tgala asked Yajii.avalkya thus: 'How does the 
Lord, the all-pervading, the cause of t~e creation, mainten~~ 
and dissolution of all the worlds, attam the state of the mdt­
vidual soul?' 

THE GROSS BODY 

2. sa hovtica yiijiiavalkyal;, sthUla-sUk!}ma-ktiratta-delwdbhava­
pitrvaka'lit jiveSvara-svarUpam vivicya kathaJiimfti s~~adlu!_~• 
aiMgratayii Sriiyattim. iSa!J paiiclkrta-maha-bhuta-lesan adiiya 
vya$!i-sama$!yiitmaka-sthUla-Sarfrti1Ji_yatM:~~amam akar~t. kap~­
lacarmantriisthi-miititsa-nakhiini P.rthtvy-amsa!;, rakia-mutra-lala­
Sved«.dikam ab-atilSiil;, k!}ul-l'!HW!J1Ja-moha-maidhuniidyii agny­
arhSti~,praciira1Jotliira1}a-Svtisiidikii vtirv-a_~iil_l, kiima-~r?dhadayo 
vyomarhSii?t etat sarhghritam, karma~n san,:!tam, fvaga!}t·y;tkt_am, 
baJyiidy avastJuibhimdmispadam, bahu-dO$asrayam, sthiila-sanram 
bhavati. . 

2. Yajiiavalkya replied to him th':ls: I _shal_l r~lat~ the character 
of the individual soul and the Divme m dtstmctwn from each 
other preceded by an account of the origin of the _gross, su~tle 
and causal bodies. Let it be listened to by you wtth attention 
and one-pointed mind. The Lord, after getting together tf;w 
minute parts of the quintuplicate? great elements~ created m _ 
order, gross bodies in their indivtdual and collecttve aspects. 
The skull, the skin, the intestines, the bones, the flesh and _the 
nails are parts (of the character) of the earth. Blood, unne •. 
saliva sweat and the like are of the character of water. Hunger, 
thirst: (bodily) heat, swooning, sex ~mpulse an~ the like are_ of 
the character of fire. Movement, liftmg, breathmg and the like 
are of the character of air. Lust, anger and the like are of the -
character of ether. The combination of these becomes the 
gross body, organised by (under the ~nfiuence ?f} previous , 
karma, provided with the skin and the hke, affor<i:mg the 
for the notion that the stages of infancy and the hke belong to 
it and forming the haunt of various ailments. 

do$a: evil. Evils of the gross body are ailments. 

II. 4- Paitigala Upani$ad 

THE SUBTLE BODY 
909 

3- athiipaiicikrf;a-maJui-bhfda-rajo 'mia- bhiiga-traya- sama$fita1J, 
j>rii1;1am asriat; prti1jiiptina-vy.inodiina-samaniil_l priit;aCJ!UayaJ;. 
nii.ga- kiirma- krkara- devadatta- dhanatitjaya- upapriiniil;, hrdtisa­
na-n.ibhi-kat;!ha-saroti.itgiini sthiiniini; tikiiStid£-rajo-gut;a-turiya­
bhiigena karmendriyam as_rjat; viik-piit:_~i-pada-pa.yupasthiis tad 
vrttayal_l; vacanadana-gamana-vi$argiinandiis tad-vi$ay0.1;. 

3- Then out of the three parts (of four) of the great elements 
in their mobile character and nonquintuplicated state he 
created the life principle. PrO.t;a, apa.na, vytina, udiina and 
samiina are the (varied) functions of the life principle. The 
minor functions of these are Niiga, Kiirma, Krkara, Devadatta 
and Dhanarhjaya. The heart, the anus, the navel, the throat 
and all the limbs form the seats (of the vital airs). Out of the 
(remaining) fourth part of the ether and other elements in their 
mobile character he created the organs of action. Its variants 
are the vocal organ, the hands, the feet, the excretory and the 
generative organs. Their functions are articulate expression, 
grasping, movement, excretion and (sex) enjoyment. 

4- evam bhUta-sattvamia-bhdga-traya-Sama!itito'nial_l-karat;-am 
asrjat; antal;-kara~ta-mano~buddhi-cittaharhktiriis tad-vrttayaiJ; 
satit.kalpa-niScaya-smara1}tibhimiinanusamdha.mis tad-Vi$aya~; 
gala-vadana-niibki-hrdaya~bhrU-madhyam sthiinam; bhuta-sattva­
turi"ya-bhagenajiiiinendriyamasrjat;Srotra-tvak-cak$ur-jihva-ghrii-
1jiis tad-vrttayal;; Sabda-sparSa-riipa-rasa-gandhiis tad-vi!}ayiil_l; 
dig- viiJO.rka-praceto' Svi-vahni"ndropendra-m_rlyukiil_l; candro-v4-
t:_~uS-caturvaktral; SambhuS ca k0.ra1Jiidhipti!;. 

4- In the same manner out of the totality of the three parts 
of the great elements in their rhythmic character, he created 
the inner sense. Its various forms (or modifications) are the 
inner sense, the mind, understanding, thought and self-sense. 
Determination, conviction, memory, love and dedication are 
its functions. The throat, the face, the navel, the heart and 
the middle of the eyebrows are the seats. Out of the fourth part 
of the great elements in their rhythmical character, he created 
the organs of perception. Its varied forms are the ears, the 
skin, the eyes, the tongue and the nose. (Perceptions of) sound, 
touch, shape, taste, stnell are its functions. Direction, Air, the 
Sun. VaruJ).a, the ASvins, Fire, Indra, Upendra, Death, the 
Moon, Vi~J).U, the fourfaced Brahma and Siva are the deities 
presiding over the inner senses. 

i 

I 

I 
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THE FIVE SHEATHS 

II. 7· 

5- athannamaya priitJa-maya-mano-maya-vijiulna-may_iina~­
mayii}J, paiicakoSii/J, annarasenaiva bhutviinnaraseniibhwrdd~Jm 
priipyiinna-rasa-maya-p,ehivyiim y~ ~liyate so'n_na_~ya~lwsa/.1; 
tad eva sthUla-Sariram. kannendnyaz/J saha pra1J,IidJ-pancakam 
priitJa-maya-koSal;: jiian~r~~~~}f saha mano mano-ma~a-koSaiJ:· 
jiiiinendriyai}; saha budd~zr m;nana-maya-koSa/.J, e!at kosa-t~ayam 
liiiga-Sariram; svariipa-;iuinam iinanda-maya-kosas tat karat;a­
Sariram. 

5. Then the five s?eaths m<l:de of f~. vital_ air, mind, 
understanding and bhss. What IS brought mto bemg only by 
the essence of food, what grows only by the essence of food, 
that which finds rest in earth full of the essence of food, that 
is the sheath made of food. That alone is the gross body. The 
five vital airs, along with the organ of action constitute the 
sheath made of the vital principle. Mind along with the org~ns 
of perception is the sheath made ~f ~nd. The understandmg 
along with the organs of percept10~ IS t.he shea~h m:uie of 
intelligence These three sheaths (of hfe, mmd and mtelhgence) 
form the s~btle body. The knowledge of one's own form is of 
the sheath made of bliss. That is also the causal body. 

See T.U. II and III. 

6. atka jnanendriya-pancakam, ~rmendriya-paiicakam,pr.it}ii~ 
di-paiicakam, viyadiidi-paflcakam, antalf-karat;la-catu#ayam 
kiima-karma-tamtitnsy a#afruram. 

6. Then the five organs of perception, the five organs of 
action, the five vital airs, breath and others, the five elements, 
ether and others, desire, action and darkness (ignorance), 
they constitute a#apura (the totality of the subtle body). 

;. iSiifJiayii viriijo vya#ideham fr!aviSya 1Ju4dhim tu!hi#'!'i-7a 
viSvatvam agamat. vijiuiniitmii ctdabhliso mSvo vyavahiinko 
jiigrat sthiUa-dehiibhimiini karmabhUr iti ca viSvas1_a niima 
bhavati. iS.ijiiaya sUtriit.mii vy~#-sUk~-Sarfram pra":"sya mana 
adhi#luiya taijasatvam agamat. taijasal;. pratibluisJk~ syaP,­
nakaJpita iti taijasasya niima bhava#. iSiij~{'a ma!cj>adhJr 
avyakta-samanvito vy~ji-kara1Ja-Sarfram pramsya pra;ifai'!!a!!'. 
agamat. priijiio'vacchinnaJ;, paratnarthikaiJ, surupt~ abh~man~h 
prajnasya niima bhavati. avyakta-ldiijfuiniiccluidJta. paramar­
thika-jivasya tattvamasyridi viikyiini brahmat;laikatiim ;ag~IJ. ~­
rayor vyiivaharika-prritibhiisikayoiJ, anta}.l-kara1JQ-j1ralJbimbita 

II. 8. Paiilgala Upani$ad 911 

caitanyam yat tad eviivasthatrayabhag bhavati. sa jiigrat-svapna.. 
~pty-a:vastluil} prapya gha/i-yantravad udvigno jato mrta iva 
sthito bhavati. atha jiigrat-svapna-SU$upti-mUrcha-mara,avasthal} 
paiica bhavanti. 

;. By the command of the Supreme Lord, after entering 
each individual gross body and abiding in the intellect, he 
(Viriidatman) attained the ViSva state. The intellectual self 
reflecting consciousness is the V iSva that has pragmatic relations 
with and conceives of the waking state and the gross body as its 
own. The field of action is the name of the V iSva state. At the 
command of the Supreme Lord, the subtle self, after entering 
each individual subtle body and abiding in the mind attained the 
Taijasa state. The Taijasa state is what manifests itself in 
the world of appearances. The product of dreams is the name 
of the T aijasa state. By the command of the Supreme Lord, 
the self conditioned by maya and along with the (principle of) 
unmanifested, after entering each separate body attained 
the Prajna state. The Prfljiia state is non~differentiated from 
and (in quest of) the highest truth. That which conceives of 
the sleeping state as its own is the name of the Priijiia state. 
The Vedic texts 'That thou art' and the like sing about the 
identity with the Supreme of .the individual soul that is (in 
quest of) the highest end and shrouded by ignorance and traces 
of the (principle of) unmanifested, which is unrelated to the 
empirical and the apparent worlds. It is only the consciousness 
reflected in the inner sense that is capable of attaining the 
three states (of waking, dream and sleep). After attaining these 
states of waking, dream and sleep, becoming distracted like a 
potter's wheel, he becomes, though alive, dead as it were. 
Then there are the states of waking, dreaming, sleeping, 
fainting and dying, five in number. 

This passage assumes the Advaita Vedanta view of the three 
grades of reality, piiramirthika, vyiivaharika and priiiihhasika, 
metaphysical or ultimate, empirical and illusory respectively. 

WAKING AND DREAM STATES 

8. tat-tad-devatiigralui.nvitailf, Srotrtidi-jiitinendriyail} Sabda­
dy-artha-vi~aya-graha'{ta-jiianam jiigrad avastha hhavati. tatra 
bhr~-tttatiJ:yam gato jiva a-prida-mastakam vyiip;ya kt~i-SravatJ-iidy 
akhJla-kNyii-karta bhavati. tat-tad-phalabhuk ca bhavati. lokan­
taragatalf, karmiirjita-phalam sa eva bhunkte. sa siirvabhaumavad 
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vyavaharacchriinta antar-bhavanam prave:¢um margam asritya 
ti#hati. karat~oparame jiigrat-satnskarottha-Jwabodhavad grtihya­
grtihaka-rUpa-sphura!fam s'vapnavastha bhavati; tatra viSva eva 
fa.grad vyavahdra-lopdn nd#f-madhyam carams taijasatvam 
avti.pya viisana-rUpakam jagad-vaicitryam svabhasa bhasayan 
yathepsitam svayam bhuifkte. 

8. The state of waking consists in the knowledge acquired 
through the perception of sound and other objects by means 
of the organs of perception like the ear and others accompanied 
by the blessings of the respective deities (presiding over the 
different fonns of perception). Therein the individual soul 
who has established himself in the middle of the eyebrows, 
after pervading (the entire body) from head to foot, becomes 
the doer of all actions like husbandry, study of the sacred books. 
He becomes the enjoyer of their respective fruits. On reaching 
another world he alone enjoys the fruit. He then stands like an 
emperor overcome with fatigue, on account of his activities 
having taken the path leading to the entry into (another) body. 
When the sense organ has come to rest (ceased to function) 
the knowledge of the percepts and perceptions arising out of 
impressions (left by) of the waking state is the dream state. 
Therein, owing to the cessation of active functioning such as 
we have in the waking state, ViSva alone, after attaining the 
Taijasa state, moves through the middle of the n4t}.is, mani­
festing through his own power the variety of the world in the 
form of impressions, and himself enjoys as he desires. 

THE STATE OF SLEEP 
9. cittaikakara~ii su!jupty-.avastha bhavati. bhrama-viSriinta­

Sakunib pak$au safflh_rtya nitjiibhimukham yatha gacchati, tath4 
y"ivo'pi jiigrat-svapna-prapance vyavah.rlya Sriinto 'jikinam prafliSya 
sviinandam bhunkte. 

9· The sleeping state is that in which only thought (functions). 
Even as a bird tired of flying about turns towards its n~t, 
restraining its wings, even so the individual soul tired of 
functioning in the worlds of waking and dream, entering on the 
state of ignorance, enjoys his own bliss. 

He retires from·his outward and inward activities and enters into 
his own nature. The principle of ignorance, of objectivity is present 
in the state of sleep though it is not manifest. 

II. 12. 9I3 
. I~. ~~ ~u~yais ta4itavad bhayiiifiantibhyam 
s'ndriya-sll'!'fJhata'J.s kampann iva m.rla-tulyti mUrchti bhavati. 

I~. A;> If struck unawares by a hammer or a club, mani­
festing Itself as tremor due to fright or loss of consciousness 
~~ by the fusing together of the several organs of perce~ 
tion JS the state of fainting which resembles the state of a dead 
man. 

DEATH 
. II. jtigrat-svapna-Su!jupti-mUrcluivasthiinam anyti brahmad­
lstamha-paryantam sarva-jiva-bhaya-pradd sthiUa-dehavisarjani 
mara,avastha bhavaU. karmendriyd~i y"ii.iinendrt:yti1Ji tat-tad-vi$­
ayti~ pra,an samh!tya ktima-karmtinvita avidyii-bhiitave~#to jivo 
dehanlaram prapya loktintaram gacchati. prak karma-phala­
P~artiintara-kitavad vt:Srantt:m na~·va gacchatt:. satkarma­
panpakato ba!'U~m janmantim ante nr1Jiim mok$ecclui jiiyate. 

II .. ~t lS different .fro:.:n the ~aking, dreaming, sleeping 
and famtmg states, what mshls fear mto (the hearts of) all living 
creatures fro~.Brahma (the creator) to a tuft of grass, what 
causes the glVlng up of the gross body, that is the state of 
dying. After drawing together the organs of action and the 
organs of perception, their respective functions and the vital 
air.::. the S?ul attended with desire and conduct (in the form 
of .IDlpresswns left by conduct) and wrapped up in elements 
of IgllOrance g~ t~ another world after attaining another body. 
Through the npenmg of the fruits of his past actions he does 
not att~ any .rest, ~ike a. wo:m caught v."ithin a whirlpool. 
The ~re for liberatton anses m human beings at the end of 
many births through the ripening of their past virtuous conduct. 

See B.G. VII. 19. 

BONDAGE AND RELEASE 
~2: tada ~~gu~u_m iiSritya cira-~la-sevayii bandham mok$am 

kasctt praytitt.. amcarakrto bandho vtciiriin mok$0 bhavati; tasmat 
sada victirayet. adhyiiropapavadatab svariipam niScayfkartum 
~akyate. tasmat sadii viciirayey" jagaj-jfva-paramatmano jiva-bhiiva­
;agad-bhiiva-badhe pratyag abhinnam brahmaivfivaSi~yata iti. 

12. Then, after resorting to a good teacher and serving him 
for a long time he questions him as to the nature of bondage 
and release. Bondage produced by the lack of investigation 
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becomes release by (proper) investigation. Therefore one should 
always inquire. It is possible to det~~ine the n~~ure of the 
self through the way of super-imposition {of qualities ~t ?o 
not belong to it) and denial. Therefo_re <?n~ should always mqurre 
into the nature of the world, the mdivtdual and the supreme 
self. With the denial of the (ultimate) reality of the soul and 
the world, the innermost self non-differentiated from Brahman 
alone remains. 

The way of superposition and denial is developed by ~ in his 
Introduction to S.B. 

III. 2. Paiitgala Upani$ad 

CHAPTER III 

MEDITATION AND HIGHEST ENLIGHTENMENT 
r. atka hai nampaiti galalJ papraccha yiijJ1avalkyam, mahii-viikya­

vivara~am anubrUMti. 
r. Then Paiilgala asked Yajfiavalkya, please relate to me a 

detailed account of the great texts. 

2. sa hoviica yiijiiavalkyas tat tvam asi, tvam tad asi, tvam 
brahmiispadam brahmiismfty anusandhiinam kuryiit; tatra parok­
$ya-Sabala!l sarvaj1latviidi-lak$a ~w miiyopiidhil;t sac-cid-iinanda-lak­
$a~w jagad-j•onis tad-pada-vacyo bhavati; sa evtinfa/:t-kara~la­
sambhinnabodho'smiit pratyayiivalambanas tvam-pada-viicyo 
bhavati, parajfvopiidhimiiyii'IJidye vihiiya tat-tvam-pada-lak$yam 
pratyagiibhinnam brahma; tattvamasfty aham brahmtismfti vtik­
yiirtha-viciira!l Srava~am b~avati; ekiintena Srava1)iirthiinusand­
Mnam mananam bhavati; Srat•aJJa-manana-nirvicikitse'rthe 
vastuny ekattinavattayti cetal:t sthtipanam nididhytisanam bhavati; 
dhyiitrdhyiine viMya niviitasthita dipavad dhyeyaikagocaram 
cittam samtidhir bhavati; tadiinfm ii.tma-gocariivrttaya/:t samutthita 
ajittitii bhavanti; tal:t smara~zad anumfyante; £hiiniidisa1itsiire 
sam.citiil:t karma-ko!ayo'nenaiva vilayam yiinti; tato'bhyiisapiifaviit 
sahasraSal:t sadii amrtadha.rti var:~at£; tato yoga-vittamtil;t samU.dhim 
dharma-megham prahul:t; vtisanti-jiile ni/:rSe$am amunii praviliipite 
karma-sam.caye pu1Jya-piipe samiilonmUlite priik parok$am api 
kara-taliimalakavad vtikyam apratibaddhiiparok$a-sdk$til-kii.ram 
prasUyate; tadii. jfvan-mukto bhavati. 

2. Yiijfiavalkya replied to him: One should engage in medi~ 
tation of the kind 'That thou art,' 'Thou art the seat of 
Brahman.' 'I am Brahman.' Therein the imperceptible per­
sonal Lord with the qualities of omniscience and others, endowed 
with the power of maya, of the character of being, consciousness 
and bliss., the source of the world is {what is connoted by) the 
word 'that' (of the text). That alone, being influenced by the 
inner sense, supported by the conception of self (!-conception) 
is {what is connoted by) the word 'thou' (of the text). Giving 
up the power of maya and ignorance which envelop {the two), 
the supreme and the individual soul, what is meant by the 
terms 'that' and 'thou' beeomes Brahman which is non­
distinct from the self. The investigation into the import of the 
texts 'That thou art,' I am Brahman is hearing. Exclusive 
attention to the meaning of what is heard is reflection. The 
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fixing of thought with one-pointed attent~on :>Olely _on _the 
object attained through hearing and refiec~wn ts medit<~:h?n. 
The thought absorbed only in t_he object meditated upon, _grv~ng 
up the distinction of. the me?itator and the a~t of medi~ahon 
resembling a lamp m a wmdless spot attams the highest 
enlightenment. In that state, when the function~gs ~rected 
towards the cognition of the self are roused (the mtmtwns of 
the self), are not cognised but only inferred from memory. 
Through this the numberless pre_vwus karmas accur~mlate~ 
during this beginningless cycle of btrths and deat~ attru.n therr 
dissolution. Thence, through the power of practice, a stream 
of nectar showers always from a thousand directions. Therefore 
the adepts in yoga call this highest enlightenment 'the cloud 
of virtue.' When the nets of dispositions (good and bad) are 
dissolved without any residue, when the accumulated deeds, 
virtuous and vicious, are completely destroyed, to the very r~ts, 
the past and the future alik~, owing t.o the ~emoval of ~ liD­

pediments bring about the direct and rmmediate percephon (of 
Brahman) as of the iimalaka fruit, on the palm of the h~~· ~en 
(the knower of Brahman) becomes one liberated while m life. 

Sabalah: mixed. The Absolute is viewed as the personal lord wi~ 
miiyi or the power of manifestation. Though sac-Od-.inanda, he ts 
the source of the world, jagad-yoni. . . . 
Srava1;1a: the four stages of hearing, reflection~ ~ed1tat1on . and 
direct intuition, iitma-darSana, here called samadhJ are explamed. 
The truths of the sacred texts are endorsed by personal effort and 
experience. See Introduction XIX. 
a lamp in a windless spot: see B. G. VI. rg. . 
inferred Jmm memory: when the intuition is no mor~ felt, when It 
lapses from consciousness, we have only a me!llory of 1~. . 
dharma-megha: the cloud of virtue. The reahsed soults virtuous by 
nature. 

3· iS~ panci-kJta-bhiaiiniim apaiJ_ci-kar_atJ~'f!', kartum:_.so' kama­
yata; brahmii:1Jtf.a t~ata-~~n. kilrya-rupa"!': ~a ~ra_~~am 
priipayitvii, tata}j, suk~mangam kar~~~yat;t J>ra_t}ll_ms ~ 
jiianendriyiit;yanta1J-karat.ta-catu#~yamc_atk}'!!1:Ya,s!'rva~tbhauti­
k4ni ktiratw bhUta-pancake samyO}ya bhumtm.J~· ;~m ~ah_nau, 
vahnim viyau, viiyum iifciSe, ciikiiSam ahamkare, cliham_~ram 
mahati, mahad avyakte, avyaktam puru~e kratnNJ.Il . vljtyate; 
virii#hiravyagarbheSvarii upadhi-vilayat p_ar_am-iit'!"'m lsyante; 
paiici-~-bhUta-sambhava-karma-samctta-sth'fUa-~!J, kar­
mak$ayiit sat-karma-paripiikato'panci-karat;am prapya su~-

III. 4 Pairigala Upani$ad 9'7 
aikibhutvti kiirat}a-rUpaivam tistidya tat-karat;ath kU{asthe pratyag­
tilmani viliyate; viSva-taijasa-priijniil; svasvoptidhi-layat pratyag­
atmani liyante; at;4am jittiniigninii dagdhatn kara1J(li}J. saha 
param-titmani linam bhavati; tato brtihmtlt;a!J, sam«.hito bhutvii 
tat-tvam-padaikyam eva sadti kurytit; tato meghiipiiyai' ffl.Sumiin 
iviitmtivirbhavati; dhyiitvii madhyastham atmiinam kalaSiintara-di­
pavad;_ angu$/ha-miitram iitmtinam adhiima-jyoti-riipakam. 

3· ISvara developed the desire to disquintuplicate the quin­
tuplicated elements. After causing the macrocosms, the worlds 
comprised in them and other effects to recede into their (ante­
cedent) causal form, after making into one the subtle body, 
the organs of actions, the life principles, the organs of per­
ception and the foudold inner sense, and after merging all 
elements in the fivefold causal elements, he causes earth to 
dissolve in water, water in fire, fire in air, air in ether, ether 
in the self-sense, the self-sense in the great, the great in the 
unmanifested and the unmanifested in the self in due order. 
The Vira~, the Hira1J.ya-garbha and th~ Supreme Lord, owing 
to the dissolutions of their respective adjuncts, lapse into the 
Supreme Self. The gross body composed of the quintuplicated 
great elements, organised through the accumulated (past) 
karma, owing to the destruction of karma and the ripening 
of the fruits of good karma, becoming one with the subtle body, 
attaining the form of the causal body, causes the causal body 
to merge in the unchanging inner self. The three states of V iSva, 
Taijasa, Priijita, on account of the dissolution of their adjuncts 
merge in the inner self. The microcosm being burnt (and purified) 
by the fire of knowledge becomes merged along with its causes 
in the Supreme Self. Therefore let the Brahmal)a, after becoming 
possessed of self-control engage in meditation incessantly on 
the identity of That and Thou. Thereafter, even as the suit 
shines with all his splendour on the dissipation of the clouds, 
the self manifests himself. After meditating on the self seated 
in the middle (of the heart) like a lamp placed inside a vessel, 
of the size of a thumb and of the form of smokeless flame (the 
self manifests himself). 

The order of involution is the reverse of the order of evolution. 
The subordination of the world, world-soul and the Supreme Lord 
to the Ultimate Reality is suggested here. The logical priority of 
Brahman to these three is to be understood. 

4- prakaSayantam antahstham. dhy«.yet kii/astham aryayam 
dhyiiyan naste muniS caiva ciisupter iim,rles tu y~. 
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4· One should meditate on the unchanging, imperishable th;~t 
is inside, manifesting (the diverse functions). The sage who ~s 
continuously engaged in meditation till he goes to sleep or IS 

overtaken by death. 

5- jivanmuktas sa vij1ieyal; sa dhanyal; krta-krtyaviin 
jivanmuktapadafft tyaktva svadehe kiilasii~krt~ 
viSatya deha-muktatvam pavan_o' spandatam. tva.. . . 

5- He should be known as one ltberated \vhtle ahvc_ (~n this 
body). He is blessed and is of fulfilled duties. Afte~ gtvmg_ up 
the state of being liberated while alive, when the tt_me am~·es 
for his quitting the body, he enters on the state of dtsembodted 
liberation even as the air attains the state of non-movement. 

6. aSabdam, asparSam, ariipam, avyayam, tatha rasam nityam, 
agandhavac ca yat. , . 

anfidy anantatit, mahata}J param, dhruvam, tad eva SJ!}yaty 
amalam, nirtimayam. . 

6. (He attains the state) t~at is dev~id of_sou~d, devo~d of
1 touch, devoid of forms, devmd of wastmg, hkev.Jse devo~d o 

taste, that is eternal, and devoid of smell, having netther 
beginning nor end, that transcends the Great •. ~onstant, that 
alone remains, which is flawless and free from ailmg. 

It is the supreme state which is negatively described; it is oneness 
with the transcendent Brahman. 

IV. 4· PaiitgaJa Upani!}ad 

CHAPTER IV 

I. atha hainam pai'J.gaial} papraccha ytijiiavalkyam, jiitininal} 
kim karma kti ca sthitir iti. sa hoviica yiijiiavalkya.IJ.; amtinitvtidi 
sampanno mumuk!}ur eka-vititSati-kulam tiirayati; brahma-vin­
mtitretJa kulam ekottara-Satam tiiraya#: 

titmtinam rathinatit viddhi Sarira'" ratham eva ca 
buddhim tu stiraJhim viddhi mana!t pragraham eva ca. 

I. Then the sage Pail'lgala asked Yajfiavalkya: What is the 
(nature of) action of a knower? What is his condition? 
Yajflavalk.ya replied unto him: The seeker after liberation 
endowed with humility and other good qualities carries (safely) 
across (the ocean of worldly existence) twenty-one generations 
of his class. The moment he becomes a knower of Brahman 
he canies across one hundred and one generations of his class. 
Know the self as the lord of the chariot and the body as verily, 
the chariot. Know the intellect as the charioteer and the mind 
as, verily, the reins. 

See Katha L III, 2 H. 

2. indriyti!'i haytin ahur vi!}ayams te!}u gocariin. 
ja'ilgamtini vimtiniini !Jrdaytini mani!}it,ull}. 

2. The senses, they say; are the horses and the objects (of 
the senses) the paths (they range over). The h'earts of the 
knowers (of Brahman) are so many air chariots. 

3· ~mendriya-mano-yukttVH blwktety tihur mahar!}ayalf 
taJo ntiriiya~al} stik!}tit hrdaye suprati!j{hitaiJ. 

3· (The self) associated with the body, the senses and the 
mind, the great sages declare, is the enjoyer. Therefore, 
Ntiriiyaf'}a is actually established (as the self) in the hearts (of 
all beings). The seeker after God, after becoming one with God, 
becomes the self of all beings. 

4 prarahdha-karma-paryantam ahinirmokavad vyavahatati 
candravac carate dehi sa muktaS ciiniketanaiJ. 

4· As long as his previously conunenced karma remains 
WlSpent, he functions (very much) like the snake with the slough 
on. He who has attained liberation, though possessed of the 
body, wanders about homeless like the moon (on the sky). 

His body does not fall off until the karmas which have started 
working out reach their culmination. 
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5. tirlhe Svapaca-grhe vti tanum viluiya yati kaivaJyam 
prrit;ii.n avakirya yati kaivalyam 

IV. 9· 

tam paSciid dig-balitn kurytid athava khananam card. 
pumsal; pravrajanam proktatit netartiya kadacana. 

5. Casting off his body either in a place of pilgrimage or in 
the house of an eater of dog's flesh (the knower) attains alone­
ness. After scattering the vital airs he attains aloneness. After 
(the knower has run the appointed course of life and dies) his 
body should be cast away as an offering to the cardinal points; 
or else it may be buried. Only in the case of a male who is 
eligible for the order of monkhood is (burial) prescribed, never 
for others. 

dig-bali: food for appeasing the hunger of birds and the like. 

6. miSaucam migni-ktiryam ca na pitJrjarh nodakakriyti 
na kurytit parva1Jildini brahma-bhidaya bhik~ave . . 

6. No pollution (is to be observed by blood relations), no 
rituals connected with the funeral fire, no oblations (in the form 
of balls of cooked rice) nor offerings of water nor rituals on 
new moon and other days should be adopted for the (departed) 
mendicant who has become Brahman. 

7. dagdhasya dahanam nlisti pakvasya pacanam yathii. 
jiidtuigni-dagdha-dehasya na ca Srliddham na ca kriyli. 

7· Even as there is no cooking of food that has already been 
cooked, there is no cremation of the body (of a knower) which 
has already been burnt (in the fire of austerity). For one whose 
body has already been consumed by the fire of knowledge, there 
is no need for the performance of Sriiddha ceremonies or any 
other obsequies. 

8. yiivaccopiidhi-paryantam tavac chuSrU$ayed gurum, 
guruvad guru-bluiryiiyiim tat putre~u ca vartanam. 

8. So long as there is the limitation (leading to differentiation 
between the teacher and the pupil) so long the pupil should 
serve the teacher. He should behave with the teacher's v.i.fe 
and his sons as he would with the teacher (himself). 

g. Suddha-miinasa~ Suddha-cid-rUpa~ sahi~1Juft so' ham asmi 
sahi~t;u~, so' hamasmiti priipte jiuinena v1jiUine jtieye param-iit­
mani hrdi samsthite debe labdha-Siinti-padam gate tada Pr_a­
bha-mano--buddhi-Siinyam bhavati; am_rUna ~rptasya payasii kim 
prayojanam; evam svtitmiinam jnatva vedai}J prayojanam kim 

IV. II. 92I 

bhavati; jiiinlimrta-trpta-yogino na kim cit kartavyam asti, tad asti 
c~ na,satattva-vidbhavati. dUrastho'pi na diirasthal;. pit;tjavarjita~ 
pstJ4avastho'pi pratyagtitmii sarvavyiipi bhavati, hrdayam nir­
malam krtvii cintayitviipy aniimayam aham eva sarvam iti paSyet 
param sukham. 

9· With a purified mind, with a purified consciousness, full of 
forbearance, and in the attitude 'I am he' full of forbearance, and 
wh~n he gains the attitude 'I am he,' when the supreme self, the 
basiS of all knowledge gets firmly fixed in the heart, when the 
body attains the state of quiescence then does the mind scin­
!illating with the intellect become void of its functionings. What 
1s the use of milk to one satiated with nectar? Even so what 
is the use of the study of the Vedas for one who has perceived 
the Self? For the Yogin who is satisfied with the nectar of 
knowledge (of Brahman) there is nothing whatsoever that has 
yet to be achieved. If there is anything (still to be achieved), he 
IS no! ~ knower of the truth. Remaining aloof, yet not aloof, 
remammg in the body, yet not of the body, the innermost self, 
becomes the all-pervading (Brahman). After purifying the 
heart, t~nking of Brahman the perfect (free from ailment), 
the Yogm should perceive that he is the all, the transcendent, 
the blissful. 

ro. y~lui jale jalam k#ptam, k!?ire k!$iram, ghrte gh.rtam, 
atnSt$0 bhavet tadvaj }ivtitma paramiiJmanol}. 

. 10. As water poured into water, milk poured into milk, ghee 
mto ghee becomes one without differentiation, even so the 
individual soul and the Supreme Self (become one). 

The state of liberation is here suggested to be. oneness with the 
Absolute Self. 

II. ~ehe jiianena dipite buddhir akhatJ4iikiira-riipii yada 
bha1;ais, tada vidviin brahma-jMniigina sarva-bandha-tn nirdahet, 
tala}_l pauitram parameSvanikhyam, advaita-rUpam, vimalam­
bariibham yatlwdake toyam anupravi$[am tathiitma-riipo niru­
piidhi-samsthita}_l. 

II. When the body is lit.(with the flame of) knowledge, when 
the understanding becomes indivisible in form, then the knower 
should bum all the bonds with the fire of the knowledge of 
Brahman. Then he who has attained the form of the self, firmly 
establiShed in the state without limitations should enter on the 
state hallowed, that is known as the supreme lord, that is of 
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non-dual form, that resembles ether devoid of impurities, like 
water that has flown into water. 

The state of liberation is described not as that of a fish in water 
but as that of a dewdrop in the sea. Complete identity is maintained. 

12. iikiiSavat sUk~maSarira iitmti. na drSyate viiyuvad antariitma 
sa biihyiim abhyantara niicaliitmti. jiiiinolkayii paSyati 

clintariitmii. 
12. The self that has a subtle body like the ether, that self 

immanent in all beings is not seen like the air. (That) self is 
motionless both outside and inside. The self immanent in all 
beings perceives with the torch of knowledge. 

IJ. yatra yatra mrW jiilinf yena vii kena mrtyunii 
yathii sarva-gatarh vyoma tatra tatra layam gatal;.. 

13. Wheresoever the knower may die, whatever may be the 
manner of death, at that very place he becomes merged (in 
Brahman) even as the all-pervading ether. 

14. gha!iik.Ham iviitmiinam vilayarh vetti tattvatal;. 
sa gacchati niriilambam jiiiintiloka1it samantatal;.. 

14. The knower who knows the self to be indissoluble, like 
the ether of the pot, reaches independence with the range of 
his knowledge (spreading) on all sides. 

As the ether in the pot gets dissolved in the all-pervading ether 
when the limitations are broken, even so the liberated individual 
is lost in the universal self. 

15. taped var~a-sahasrii1Ji eka-piida-sthito nara}J 
etasya dhytina-yogasya kalii1it niirhati ~ocjaSim. 

15. A man may perform penance standing on one leg for 
a thousand years (yet his austerities) do not deserve a sixteenth 
part of the merit of concentrated meditation. 

The verse brings out the superiority of dhyii:na-yoga to tapas. 

r6. idam jiidnam, idarh jiieyam, tat sarvam jitdtum icchati, 
api var~a-sahasrdyu}J Siistrcintarh niidhigacchati. 

16. One desires to know all about what constitutes know­
ledge and what has to be known, but even if he should live 
for a thousand years he does not get to the end of the (study 
of the) scriptures. 

"~7· vijiieyo'k$ara tanmiitro jivita1it vdpi caitcalam, 
vihiiya Sti$tra-jiiltini yat satyam tad upiisyatam. 

IV. 22. 923 
~7· ~at ~s t? be known is the subtle imperishable existence 

while .ones hfe IS unsteady. (Therefore) giving up the network 
of sc:nptures (which are many and endless), let the truth be 
meditated on. 

18. a_nanta-karma Saucatn ca japo yajiias tathaiva ca 
hrlha-yiitriibhigamanam ytivat tattvatit na vindati. 

18. (It is only) so long as the seeker does not attain know­
ledge of t~e re~ that endless ceremonies, observances of purity, 
P!ay~rs, likeWISe performance of sacrifices, visits to places of 
pilgnmage (are prescribed by the scriptures). 

~ t~ese are not ends in themselves. They are means to the 
realisation of the eternaL 

19. aham brahmeti niyatam mok$a hetur mahiitmandm 
dve pade bandha-mo~aya na mameti mameti ca. 

19: ~or the great souled, the surest way to liberation is the 
convtctton that I am Brahman. The two terms, what leads to 
bondage and what leads to liberation, are the sense of mineness 
and the absence of the sense of mineness. 

Selfishness or looking upon the body and the world as one"s own 
as means to one's enjoyment causes bondage. The realisation thaf 
the body and the world are externaJ to the true self and the con­
sequent universality of spirit lead to liberation. 

20. mameti badhyate jantur nirmamdi vimucyate, 
~naso hy unmanibh4ve dvaitarh naivopalabhyate. 

20. With the sense of mineness the soul is bound· with the 
B:bsence of the sense of mineness it is liberated. When' the mind 
~ to the state of illumination, the sense of duality is never 
at tamed. 

2I. yada yaty unmanibh4vas tada tat paramam padam 
yatra yatra matW yiiti tatra tatra param padam. 

21. When the seeker attains the state of illumination then 
he (attains) the highest state. Wheresoever his mind goes there 
is the highest state. 

22. tatra tatra param brahma sarvatra samavasthitam 
hanydn. mu$1ibhir akiiJam k$uddrla}J kha1J4ayet lU$am. 

22. There IS the transcendent Brahman well established 
e':ef"Y'\"·~ere. _However much one tormented by hunger strikes 
wtth hts fisticuffs the ether round him or chews (any amount 
of) chaff (his hunger is not appeased). 
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THE REWARD FOR THE STUDY OF THIS UPANISAD 

23. 1Uiham brahmeti jiinati tasya muktir na jiiyate. ya etad 
upani$adam nityam adhite so'gni-puto bhavati, sa vii.yu-piUo 
bhavati, sa aditya-pitto bhavati, sa brahma-puro bhavati, sa vi$­
t.m-PUto bhavati, sa rudra-puro bhavati, sa sarve~ tirlhe$U snato 
bhavati, sa sarve$U vedqv adhito bhavati, sa saroa-veda-urata-car­
yasucaritobhavati,tendihasa-purii'(Ulmimrudrii1JiimSata-sahasrii1Ji 
japtani phalani bhavanti, pra1Javd1Uim ayutam japtam bhavati, 
daSa-pUrviit~daSottartinpunati, sa patikti-jJiivtmo bhava#, sa ma.Js4n 
bhavati, brahmahatyii-suriipiina-svart;Jasteya-gurutalpagamana-W 
samyogipiitalubhy~ puro bhavati. 

tad vip.to~ paramam padam sada paSyanti sUraya~ 
diviva cak$Ur iitatam. 
23. For him who does not know 'I am Brahman,' liberation 

does not arise. He who studies this Upani~d every day becomes 
hallowed as by fire; he becomes hallowed by air; he becomes 
hallowed by the sun; he becomes hallowed by Brahma; he 
becomes hallowed by Vigm; he becomes hallowed by Rudra. 
He attains the merit of bathing in all the sacred waters. He 
becomes accomplished in the study of all the Vedas. He becomes 
disciplined in the performance of all the vows prescribed in 
the Vedas. By him are attained the fruits resulting from a 
hundred thousand recitals of the ltihasas, the Puriit.UJS and the 
Rudras. By him has been repeated the syllable prat;Java (aum) 
myriads of times. He sanctifies ten previous and ten future 
generations. He sanctifies the rows of people with whom he 
dines. He becomes a great-souled one. He becomes freed from 
the sins of killing a Brahmal)a, drinking liquor, stealing gold, 
sharing the bed with the teacher's wife and associating with 
those who have committed these sins. 

That is the highest state of Vi~9u (the all-pervader) which 
the sages see constantly as the eye spreads towards the hea,ven. 

24. tad vipriiso vipanyavo jiigrviitM~ samindhate 
vi$1;,101' yat paramam padam. satyam ity upani$at. 

24. These knowers of Brahman, with their passions cast away, 
their inner senses alert, expound clearly that highest state of 
Vi!?Q.U. This is the truth, (this is) the Upani$3-d. 

KAIVALYA UPANI~AD 

The Upani~d belongs to the Atharva Veda and is called 
Kaivalya Upani$ad as its study and practice iead to the state 
of Kaivalya or aloneness. 

i 

i 
' 
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KAIVALYA UPANI$AD 

927 

r. alhti.St•aliiyano bhagavantam parame~hinam parisametyo-
I! tic a. 

adhfhi bhagat•an brahma-vidyiitit vari$(luirh sadri sadbhiiJ, 
sevyamfintitit nigttljhiim. 

yayliciriit san•a-piipam vyapohya pariitparam puru$am 
upaili vidviin. 

I. Then ASvalayana approached the Venerable Lord Brahma 
and said: Teach (me), Venerable Sir, the knowledge of Brahman, 
supreme, sought constantly by the wise, hidden, that by which 
the knower is soon freed from impurities and attains the person 
greater than the great. 

atka: then, after having prepared himself for the acquisition of 
wisdom. 
yaya: yatha, as. 

2. tasmai sa hoviica pitamahaS ca Sraddhii-bhakti-dhyiina-yogrid 
avehi, 

na karma~tii na prajayii dhanena tytigenaike amrtatvam 
iina.Suh. 

2. Brahma .the grandsire said to· him (ASval~yana): Seek 
to know (Brahman) by faith, devotion, meditation and con­
centration. Not by work, not by offspring, or wealth; only by 
renunciation does one reach life eternal. 

3· pare'J}a nakam nihitam guhiiyii.m bibhriijad etad yatayo 
viS anti. 

3· It is higher than heaven, shines in the cave of the heart. 
Those who strive (for it) enter into it. 

4· vediinta-vijfiiina-suniScitiirlhiil; satitnyrisa-yogiid yataya!J.Sud­
dha-sattviil;. 

te brahma-loke~ pariintakiile pariimrtiif:t parimucyanti 
sarve. 

4· The ascetics who have ascertained well the meaning of the 
Vedanta knowledge, who have purified their natures through 
the path of renunciation, they (dwelling) in the worlds of 
Brahmii, at the end of time, being one with the immortal, are 
all liberated. 

See M.U. III. 2. 6. 
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s. vivikta-deSe ca sukhasanastha/J. SuciiJ, samagriva$ira]J._Sarira/.J. 
antyii.SramasthaiJ, sakalendriyiit~-i nirudhya bhakiya svagu-

rum prat,Jamya, . 
s. In a solitary place, seating oneself m an easy J:?OStur:e, 

with a pure heart, with the head, neck and body str~ught,. m 
the last order of life, controlling all the senses, bowmg wtth 
devotion to the teacher. 

in tM last order of life: atyii.Sramast/J4 is another reading, 'having 
passed beyond all orders of life.' 

6. hrl putJ4arikam vira;am viSuddharh v£cintya madhye 
· viSadam viSokam 
acintyam, avyakiam, ananta-rUpam, S£vam, jwaStintam, 

amrlam, brahma-yonim. . . 
6. Medit~ting on the lotus of the heart, devotd of pass1on 

and pure, in the centre of which is t~e p':'re, the sorrowles_s, the 
inconceivable, the unmanifest, o1 mfuute form:. the blissful, 
the tranquil, the immortal, the source of Brahma.. 
Brahma is the creator, the world-sp~t. . 
viraja: devoid of passion or the quality of raJas. 

7. tam iidimadhytinta-vihinam ekam vibhum cid-tinandam arU-
pam adbhutam . . _ 

umtisa/ui.yam parameSvaram prabhum tnlocanam nila-
katHham praSiintam . _ .. 

dhyiitvii munir gacchati bhUta-ymum samasta-sak~m tama-
saiJ, parasttit. . . • . 

7. Him who is witho':'t b~gtnnmg, rm~dle or e?-d, who ts 
one, all-pervading, who 1s wisdom and ~liss. who ~s formless, 
wonderful, who has Uma as his companton, the highest lord, 
the ruler, who is the three-eyed, who has a dark throat, who 
is tranquil; by meditating on hi~ the sage reaches the source 
of beings, the witness of all, who IS beyond {all) darkness. 

who has a dark throat. 5f"va is said to have taken the poiso!'- ~hiC:h 
came to the top when. the ocean was churned, and kept 1t m his 
throat. 

8. sa brahma. sa SivaiJ, sendra]J. so'k$ar~ parama!J Sf.!_arii!, 
sa eva vi$'t.Juh sa priinah sa ktilo'gm}J sa candramaJ:a. 

8. He is B~a {the. ci-eator); he is Siva (the ju<4?e), he 
is Indra, he is the imperishable, supreme •. th: lord o~ himself. 
He is Vigm (the preserver), he is life, he 1S tLIDe, he ts fire, he 
is the moon. 

14. Kaivalya Upani~ad 

g. sa eva sarvam yad bhUtam yac ca bhavyam santitanam, 
jnatva tam m_rlyum atyeti ntinya}J panthii vimuktaye. 

g. He is all, what has been and what shall be. He is eternal. 
By knowing him one conquers death. There is no other way to 
liberation. 

IO. sarva-bhUtastham atmfi.nam sarva-bhUtiini ciitmani 
sampaSyan brahma paramam yiiti ndnyena hetunii. 

10. By seeing the self in all beings and all beings in the self 
one goes to Brahman, not by any other cause. 

noj by any other cause: there is no other way to liberation. 

11. iilm4nam arat:ritit. k.rlvii prat;avam. cottariira1Jim, 
jiitina-nirmathaniibhytisiit pasam dahati patJ4italJ.. 

II. Making one's body the lower firestick and the syllable 
aum the upper firestick, by the effort of kindling (the flame of) 
knowledge, the knower bums the bond (of ignorance). 

SeeS.U. I. 14. 
pii.Sam: bond of ajiiQ.na. V. papam. He burns away the evil or the 
impurity. 

12. sa eva mfi.yti-parimohitatmti Sariram iisthiiya karoti stirvam. 
stry-anna-piiniidi vicitra-bhogais sa eva jiigrat paritrptim eti. 

12. The same self veiled by maya attains a body and performs 
all Work. In the waking state he attains satisfaction by the 
varied enjoyments of women, food and drink. 

IJ. svapne tu jivas sukha-du!;kha-bhoktii svamiiyaya kalpita­
viSva-loke 

su~upti-kiile sakale viltne tamo'bhibhutas sukha-rUpam eti. 
IJ. In the state of dream the self experiences happiness or 

sorrow in the worlds created by his own maya. In the state of 
dreamless sleep in which all things disappear, overcome by 
darkness, he experiences happiness. 

See Mii. U. 
viSva-loke: v. fiva-loke. 

14. punaS ca janmlintara-karma-yogiit sa eva jtva}J svapz~i 
pr abuddha!;. 

pura-traye krilf.ati ya.S ca jivas tatas tu jritatit. sakalam. 
vicitram. 

tidhiiram iinandam akha1J4a-bodham yasmin layam yiit 
pura-trayam ca. 

• 

' ·i 
I 
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14. Again, he (the individual jiva) on account of his con­
nection with the deeds of his past life wakes up and sleeps. 
He revels in the three states of consciousness (waking, dream 
and dreamless sleep) and from him all this varied world is 
born. In him who is the support, who is the bliss, who is indi­
visible wisdom are merged the three states of consciousness. 

The three bodies axe the gross, the subtle and the causal ones. 

15. etasmiij jayate pratw manas sarvendriyiif)i ca, 
kham vtiyur jyotir apaiJ, P!'ikivi viSvasya dharif)i. 

15. From him are born life, mind and all the senses; sky, 
air, light, water and earth which is the support of all existence. 

r6. yatparam brahma saroiitma viSvasyiiyatanam mahat 
sUk~miit sUk~aram nityam tat tvam eva tvam eva tat. 

r6. He is the supreme Brahman, the self of all, the chief 
foundation of this world, subtler than the subtle, eternal. 
That thou art; Thou art That. 

17. jdgrat-svapna-su~pty iidi prapancam yat prakdSate 
tad f:wahmiham iti jnatva sarva-bandhai}J pramucyate. 

IJ. The world which shines in the states of waking, dream 
and dreamless sleep, knowing that it is Brahman who I am, 
one is freed from all fetters. 

Cp. ayam iitmi brahma. 

r8. tri$U dliamasu yad bJwgyam blwkta blwgaS ca yad bhavet 
tebhyo vilak$a~}J sdk# cinmatro'ham sadciSivai,J. 

18. In the three states of consciousness whatever appears 
as the object of enjoyment, or the enjoyer or the enjoyment, 
I am different from them, the witness (thereof), pure conscious­
ness, the eternal Siva. 

19. mayy eva sakalam jatam, mayi saroam prati#hitam, 
mayi saroam layam ydti, tad brahnuidvay"am asmy aham. 

19. From me all proceed, in me all exist, and to me all 
return. That Brahman without a second am I. 

See T.U. III. 

20. a~01" a~iytln aham eva tadvan mahan aham viSvam idam 
vicitram. 

purdta~ 'ham, puf'Wio' ham, iSo hirtJ1!.-mayo' ham, Siva-rUpam 
asms. 

24. Kaivalya Upani$ad 93I 
20 .. I am subtler than the subtle, greater than the great. I 

am this manifold universe. I am the ancient, the person. I am 
the lord of golden hue. I am Siva. 

21. apa~;i-piido'lulm acintya-Saktil; paSyamy aca~u}J sa Snwmy 
a~=,.,.., 

aham vijanami vivikta-rUpo na ctisti vetta, mama cit 
sadaham. 

2I. I am without hands and feet, of inconceivable powers 
I see without eyes. I hear without ears. I know (all). I am of 
one fonn. None knows me. I am always pure consciousness. 

22. vedair anekair aham eva vedya}f, vedanta-krd veda-vid eva 
caham: 

na pu~;yapape mama ndsti nriSa}J, na janma dehendriya­
buddhir asti, 

22. I am the One to be known through the many Vedas. 
I am the maker of the Vedanta and the knower df the Vedas. 
Merit o~ demerit I have none (do not affect me). There is no 
destruction for me, no birth Or body, senses or intellect. 

23. na bhUmir apo mama vahnir asti, na ctinilo me'sti na 
cambaram ca, 

evam viditvd paramatma-rUpam guhdSayam ni$kalam 
ad viti yam 

samasta-sdk$im, sad-asad-vihinam praytiti Suddha1it para­
matma-riipam. 

23. I have not earth, water, fire, air, ether. Knowing the 
nature of the Supreme Self, dwelling in the cave of the heart 
st~ess without a second; the witness of all, free from (th~ 
duality of) existent and non-existent, he obtains the pure 
nature of the Supreme Self. 

24. ~a/,J Satarudriyam adhite'sogni-pUto bhavati, sa vayu-puro 
bhavat1, sa atma-pUto bhavati, sa surapanat puto bhavati, sa 
l:wahma-hatyaya~ piito bhavati, sa suvan;a-steydt puto bhavati, sa 
krtytik{tyat pUto bhavat£, tasmdd avimuktam a.Mito bhavati, 
atyaSrami saroada sakrd vd japet. · 

.24 .. Whoever reads Satarudriya (this Upani~ad connected 
Wit~ 1t} becomes pure as fire, he becomes pure as air, he becomes 
purified from (the fault of) stealing gold; he becomes purified 
from (the fault of) drinking liquor, he becomes purified from 
(the fault of) murdering a BnlhmaJ,la, he becomes purified from 
(the faults of) commission and omission. Therefore one should 



932 The Principal Upani!}ads 25. 

strive to become freed (from these faults). He who has freed 
himself from the different orders of life should meditate (on 
this upani~ad) constantly or occasionally. 

25. anena jiitinam apnoti samsariir~ava-miSanam, 
tasmtid evam vidittva£nam kaivalyam padam aSnute 

kaivalyam padam aSnute. 
25. He obtains this wisdom which destroys the ocean of 

births and deaths. By knowing this he obtains the state of 
kaivalya, he obtains the state of kaivalya. 

Anyone who by faith, devotion and meditation realises the Self 
and becomes one with the Supreme Brahman is released from the 
wheel of time and change, from sorrow, birth and death. 

VA]RASUCIKA UPANI!;iAD 

The Cpani~d belongs to the Siima Veda and describes the 
true character of a Briihmal).a and incidentally offers comments 
~m the n_ature of t~e Supreme Reality. The Upani~d is valuable 
m that 1t undermmes caste distinctions based on birth. 



VAJRASOCIKA UPANI~AD 

I. vajrasUcim prava~ytlmi jiuinam ajnana-bhedanam 
di4a~ jiitina-hintintim bhU$a!kltit jiitlna-cak~m. 

:r. I shall describe the V ajrasiki doctrine which blasts 
ignorance, condemns those who are devoid of the knowledge (of 
BraAman) and exalts those endowed with the eye of knowledge. 

jiianam: doctrine. V. 'Siistra': scripture. 

2. brtlhmaJJa-leyatriya-vaiSya-SUdrd iti catvdro vartJii}J,; kfi.m 
va71Uintim lwtihma1JQ eva pradhana iti veda-vacantinurapam 
sm,-tibhir apy uktam. taira codyam asti,. ko vd briihmatw nama? 
kim jival;? kith dehaJ;? kim jati}f? kim jiuinam? kim karma! kim 
dharmika iti. 

z. The Braluna.J)a the K~triya, the VaiSya and the Siidra 
are the four classes (castes). That the Bra.hmru;ta is the chief 
among these classes is in accord with the Vedic texts and is 
affirmed by the Smrtis. In this connection there· is a point 
worthy of investigation. Who is, verily, the Briihma.t).3.? Is he 
the individual soul? Is he the body? Is he the class based on 
birth? Is he the knowledge? Is he the deeds (previous, present 
or prospective)? Is he the performer of the rites? 

J. tatra jwathamo jivo lmihmat}a iti cet tan na, atitiinQga­
titneka-dthandrit jivasyaikarUpatvttt. ekasyiipi karma-vaSiid aneka­
deha-sambhaviit sarva-Saririit;Uitn jivasyaikarUpatviic ca, tasman 
na jivo lmihma1.14 iti. 

J. Of these, if the first (position) that the Jiva or the 
individual soul is Br3.hmal).a (is to be assumed), it is not so; for 
the individual's form is one and the same in the large number 
of previous and prospective bodies. Even though the jiva (the 
individual soul) is one, there is scope for (the assumption of) 
many bodies due to the stress of (past) karma, and in all these 
bodies the form of the jiva is one and the same. Therefore 
the jiva is not the Br3.hmal).a. 

4· tarhi deho briihma.,a iti eel. tan na. iicOAJ4aladi paryantandm 
manuSyii.,,;n paiu:a-bhautikatvenadehasyaikarUpatvtit;jarii-mara­
tJQ...Jharmiidharmadi-siimyadarSanat, briihma~;Jas Sveta-v~Zf't}QJJ, 
k~atriyo rakta-va'l'f.l4h, vaiSyah pita-var~, SUdraJ;, kr$"1.Ul:..Van.uz iti 
niyamii.bhamit. pitriidi-dahane putriidin<im brahma-hatyiidi-do$a­
sambhaviic ca, tasman na deho briihma~Ja iti. 

4- Then if (it is said) tluit the body is the Br3.hmaJ).a, it is 
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not so because of the oneness of the nature of the body which 
is comPosed of the five elements, in all classes of human beings 
down to the catpf.iiliis (outcastes), etc.; on account of the per­
ception of the common features of old age and de~th, ~·irtue 
and vice on account of the absence of any regulanty {m the 
complexi~n of the four classes) t~at _the Briihma-rya is of .the 
white complexion, that the K~atnya IS of the red complexton, 
that the VaiSya is of the tawny complexion, t~at_ ~he 5iidra 
is of the dark complexion and because of the ltabthty of the 
sons and others (kinsmen) to becoming tainted with t_he murd~r 
of a Brahmana and other (sins) on cremating the bodtes of their 
fathers and ·other kinsmen. Therefore the body is not the 
Briihma-rya. 

5· tarhi jiitir bnihma~za iti cet tan na; tatra jiityantarajantu~v 
aneka-jiiti-sambhavti mahar$ayo bahavas sant£, !$J'aS.rilg_o mrg_:_•ii/:l, 
kattSikah kuSiit, jiimlmko jambukiit, viilmfko valmfkat, vyasa/:l 
kaivarta~kanyiiy&m, SaSaPr!flhti.t gautamab. t•asi$!ha. iirvaSyiim, 
agastyal; kalaSe jiita iti Srutalvrii, _efe$iith jiilyii __ 1J!niiPJ agre 
jfliina-pratipiiditd r~ayo bahavas sanft,· tasmiin na Jaltr brahmat}a 
iti. 

5. Then (if it is said) that birth (makes) the Briihmai_J.a, it is 
not so, for there are many species among creatures, other than 
human, many sages arc of diverse origin. We hear fro~? the 
sacred books that B.~yaSf!':tga was born of a deer, KauS1ka of 
KuSa grass, Jambuka from a jackal, Valmiki from an ant-hill, 
Vyiisa from a fisher girl, Gautama from the back of a hare, 
Vasistha from CrvaSi (the celestial nymph), Agastya from an 
earth~n jar. Among these, despite their birth, there are many 
sages, who have taken the ~ighest rank, having giv~n proof 
of their wisdom. Therefore btrth does not {make) a Brahmal)a. 

6. tarhi jfi/inam briihma1}a iti cet tan na; k!)airiyii~ayo'hi 
paramiirthadarSano'bhijiiii bahavas santi, tasmiin na Jiiiinam 
briihmana iti. 

6. Then (if it is said) that knowledge (makes a) Briihma~a. it 
is not so because among K~triyas and others (here are many 
who have seen the Highest Reality and attained wisdom. There­
fore knowledge does not (make) a Briihma-rya. 

7. tar hi karma briihmat;a iti cet tan na; sarveSiim priit;inii"! 
prarabdha-saiicitiigiimi-karma-siidharmya-darSantit. karmiibh~-

9· Vajrasikika Upani~ad 937 
prerita!J. santo jantiiJ kriyii./:l kurvantiti. tasman na karma 
brtihma"l}a iti. 

J. Then (if it is said) that work (makes a) BrahmaQa. it is 
not so, for we see that the work commenced in the present 
embodiment or accumulated during the previous or to com­
mence on a future embodiment is common to all living creatures 
and that good men perform works impelled by their past 
kanna. Therefore work does not (make) a Briihmar).a. 

8. tarhi dharmiko brtihma1;1a iti cet tan na; k$airiyiidayo 
h£rat;ya-diitiiro bahavas santi; tasman na dhiirmiko bnihmana 

iti. . . 
8. Then (if it is said) that the performer of religious duties 

is a Briihmai_J.a, it is not so; for there have been many K~atriyas 
and others who have given away gold. Therefore the performer 
of religious rites is not the Briihmai_J.a_ 

Giving away gold is an act of religious duty. 

9· tarhi ko vii briihma1JO nama? ya}J kaScid iitmanam, advitiyam, 
jiiti-gutJa-kriyii-hinam, $at}Urmi-$at},bhiivdyiidi-sarva-do$a-rahitam, 
saiya-jiiiintinandiinanta-svaritpam, svayam, nirvikalpam, aS~a­
kalptidhiitam, aSe$a-bhUtiintarytimitvena vartamiinam, antar-ba­
hiSc-iikdSavad anusyUtam, akhat;¢4nanda-svahhtivam, aprameyam, 
anubhavaikavedyam, aparOk$aiaytibhiisamtinam, karataliimala­
kavat siik$iit aparo~ik.rtya krtiirthatayii kiima-riigiidi-do~a-rahitaJ, 
Samddi-gut,ta sampanno ~hiiva-matsary~-l!'$tJtiSii-nwhadi-rahita}j 
dambhtihatitkiiriidibhir asatitsPr#acetii variate, evam ukta-lak~atJu 
ya/:l sa.eva briihmat)a iti Sruti-smrti-puriit)efihiistiniim abhiprtiya}); 
anyathti briihmat;atva-siddhir misty eva. sac-cid-tinandamiitmtinam, 
advitiyam, brahma bhiivayet, titmanam, advitiyam, brahma 
bhiivayed ity upani!}ad. 

9. Then, who, verily is the Briihmai_J.a? He who, after directly 
perceiving, like the amalaka fruit in tM palm of one's hand, 
the Self, without a second, devoid of distinctions of birth, 
attribute and action, devoid of all faults such as the six 
infirmities, and the six states, of the form of truth, wisdom. 
bliss and eternity, t;.hat is by itself, devoid of determinations, 
the basis of endless determinations, who functions as the 
indwelling spirit of all beings, who pervades the interior and 
the exterior of all like ether, of the nature of bliss, indivisible, 
immeasurable, realisable only through one's experience and 
who manifests himself directly (as one's self), and through the 
fulfihnent of his nature, becomes rid of the faults of desire, 

II [, 
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attachment etc. and endowed with qualities of tranquillity, 
etc., rid of .fhe st'ates of being, spite, greed, expectatio_n, bewil­
derment, etc., with his mind unaffected by ostentatlon, self­
sense and the like he lives, He alone who is possessed of these 
qualities is the Brihma.J:~a. This is the view of the V ~c texts 
and tradition ancient lore and history. The accomphshment 
of the state of the Brahma~a is otherwise impossible. Meditate 
on Brahman the Self who is being, consciousness and bliss, 
without a se~ond; meditate on Brahman, the Self who is being, 
consciousness and bliss without a second. This is the Upani!?<ld. 

six infirmities: old age, death, sorrow, delusi?n, hunger !1-m;I thirst. 
six states: birth, being, growth, change, wamng and penshmg: 

Many texts declare that the determining factor of caste lS char­
acter and conduct and not birth. 

Srt_tu yak~a kulam tata na stuidhyiyo na ca Srutam 
kiiratJ.am vii dvijaJve ca vrttam eva na satMay~. . . 

Listen about caste, Yak!?a dear, not study, not learnmg lS the 
cause of rebornness. Conduct is the basis, there is no doubt about it. 
M.B. Ara1)ya-paroa 312. 1o6. _ 

satyam, diinam, k§ami., Silam _anrSams:y~m laJ!o ghn,Ja 
drSyanJe yatra migendra sa brahmatu~ itt smrtt~. . 

0 King of serpents, he in who~~ manifest_truthfulness, ch~t~, 
forbearance, good conduct, non-mJury, austenty and compasston lS 

a Brahma.Qa according to the sacred tradition. 
yaJraital ~ate sarpa vruam sa br~ ~a.[r.. 
yaJrtHtan na bhavet sa~m tam ~ram U! mr~i§et. _ 

0 serpent, he in whom this conduct lS manifest lS a BraJunaQa, he 
in whom this is absent, treat all such as Siidra. M.B. Ara1J.ya-paroa 
180. 20, 27. The gods consider him a Briihma1J.a (a knower of Brahman 
who has no desires who undertakes no work, who does not salute 
or praise anybody, ~hose work has been exhausted but who himself 
is unchanged. 

niriiSisam aniirambham nirnamaskiram astutim 
aksiMm ksinakarmanam tam devii briihmatu~tli viti~. 

. . . . . M.B. XII. 26<). 34. 
See Dhammapada, Chapter XXVI. . 

Sanatsujata defines a BribmaQa as one who lS devoted to truth: 
sa eva satyiinniipaili sa jiieyo lwahma1)4S tvayii. . . . 

It is valuable to recall the teaching of this Uparu~ which 
repudiates the system that consecrates inequalities and hardens 
contingent differences into inviolable divisions. 

Appendix A 

APPENDIX A 

FOREWORD 
By RABINDRANATH TAGORE 

to The Philosophy of the Upani$dds 

939 

Nor being a scholar or a student of philosophy, I do not feel 
justified in writing a critical appreciation of a book dealing 
with the philosophy of the Upani!?<lds. What I venture to do 
is to express my satisfaction at the fact that my friend, Professor 
Radhakrishnan, has undertaken to explain the spirit of the 
Upani?3ds to English readers. 

It is not enough that one should know the meaning of the 
words and the grammar of the Sanskrit texts in order to realize 
the deeper significance of the utterances that have come to us 
across centuries of vast changes, both of the inner as weU as 
the external conditions of life. Once the language in which 
these were written was living, and therefore the words con­
tained in them had their full context in the life of the people 
of that period, who spoke them. Divested of that vital atmo­
sphere, a large part of the language of these great texts offers to 
us merely its philological structure and not life's subtle gesture 
which can express through suggestion an that is ineffable. 

Suggestion can neither have fixed rules of grammar nor 
the rigid definition of the lexicon so easily available to the 
scholar. Suggestion has its unanalysable code which finds its 
depth of explanation in the living hearts of the people who 
use it. Code words philologically treated appear childish, and 
one must know that all those experiences which are not realized 
through the path of reason, but immediately through an inner 
vision, must use some kind of code word for their expression. 
All poetry is full of such words, and therefore poems of one 
language can never be properly translated into other languages, 
nay, not even re-spaken in the same language. 

For an illustration let me refer to that stanza of Keats' 
'Ode to a Nightingale~' which ends with the following lines:-

The same that oft-times hath 
Charmed magic casements, opening on the foam 

Of perilous seas, in faery lands forlorn. 

All these words have their synonyms in our Bengali lan­
guage. But if through their help I try to understand these 



3 Md1J4Ukya Upani$ad 

THE SIGNIFICANCE OF A UM 

I. aum ity etad a~aram idam sarvam, tasyopavydkhyanam, 
bhidam bhavad bhavi$J!ad iii sarvam au'l'kkara eva, yac cii.nyat 
trikrildtitam tad apy aumlui:ra eva. 

I. A um, this syllable is all this. An explanation of that (is 
the following). All that is the past, the present and the future, 
all this is only the syllable aum. And whatever else there is 
beyond the threefold time, that too is only the syllable aum. 

The syllable autn, which is the symbol of Brahman, stands for 
the manifested world, the past, the present and the future, as well 
as the unmanifested Absolute. 

2. sarvam hy etad brahma, ayam iitmd brahma, so'yam atma 
caJ,u$-ptit. 

2. All this is, verily, Brahman. This self is Brahman. This 
same self has four quarters. 

four quarters: which are viSva, the waking state, taijasa, the dream 
state, priijiia, the state of dreamless sleep and turiya which is the 
state of spiritual consciousness. 'The knowledge of the fourth is 
attained by merging the (previous) three such as viSva, etc., in the 
order of the previous one in the succeeding one.' trayiif)iitn viSvti­
diniris purva-puroa-pravili.panena turiyasya pratipattil;t. S. 

3. jiigarita sthtino bahi$-prajiiaiJ, saptiiizga ekonaviritSati-mukhai;J 
sthiUa-bkug vaiSvtinarai,J jJTat.hama}J ptidal;t. 

3. The first quarter is VaiSvanara, whose sphere (of activity) 
is the waking state, who cognises external objects, who has 
seven limbs and nineteen mouths and who enjoys (experiences) 
gross (material) objects. 

who has seven litnbs: refers to the list mentioned in C. U. V. 18. 2. 
nineteen mouths are the five organs of sense (hearing, touch, sight, 
taste and smell), the five organs of action (speech, handling, loco­
motion, generation and excretion), the five vital breaths, the mind 
(manas), and the intellect (buddki), the self-sense (ahatn-ktira) and 
thought (citta). 

V aiSvinara: He is called VaiSvtinara because he leads all creatures 
of the universe in diverse ways to the enjoyment of various objects, 
or because he comprises all beings. S. viSveftim nari~m anekadhti 
nayanid vaiSvtinar~; yad vi vi.Sva.S ciisau nara.S ceti viSviinar~; 
viSvinua eva vaiSvtinar~. 

The waking state is the normal condition of the natural man, who 
without reflection accepts the universe as he finds it. The same 



s. 
physical universe bound by unifonn laws presents itsclf to all such 
men. 

.f.. svajma-sthano'ntaJrfwajiia}J upta;;ga el«maviMSati-~ 
pravivikta-bllf4k taijaso dvitiyal} p~. 

4· The second quarter. is tllijasa, whose sphere (of activity) 
is the dream state, who cognises internal objects, who has 
seven limbs and nineteen mouths, and who enjoys {experiences) 
the subtle objects. 

The laijfiSII is conscious of the internal, i.e. mental states. While 
the viSva, which is the subject of the waking state, cognises material 
objects in the waking experience, the Wjcsa experiences mental 
states dependent on the predispositions left by the waking experi­
~- In this state the soul fashions its own world in the imagining 
of the dreams. 'The spirit serves as light for itself.' B.U. IV. 3· 9· 
Here also the basis of duality operates, the one that knows and the 
object that is known. Though from the standpoint of the dream, the 
dream objects are experienced as external, they are said to be subtle 
because they are different from the objects of the waking state which 
are external. 

The Upanilad makes a clear distinction between waking and 
dream experienc<s. . 

s.y .... sup~o ... ,.,. ..... -~ .. ,.,. ..... 
...p..am p.sya11 w ~ . ....,.p~a-.u.a..a eA>-b1oNJ4 p.aj,.._ 
"""~~"""" ~--yo A.Y a.....a.-b/ouk ~ Jwiifti4< 
fr«yail piiJ4. 

s. Where one, being fast asleep, does not desire any desire 
whatsoever and does not see any dream whatsoever, that is 
deep sleep. The third quarte' ;. fwaj;UI, whose sphere (of 
activity) is the state of deep sleep, who has become one, who 
is verily, a mass of cognition, who is full of bliss and who 
enjoys (experiences) bl;ss, whose face ;. thought. 

While the first condition is the waking life of outward-moving 
coosdousness, and the second is the dream life of inward-moviDg 
consciousness, the third is the state of deep sleep where the con­
sciousness enjoys peace and has no perception of either external or 
intemal objects. Cp. the Psalmist who says: 'God gives truth to 
b;s belo..,.Iin sleep' (CXXVII. 2). The tnnsnmy c1!anctac of sleep 
9bows that tt is not the ultimate state. The name given to this state is 
fwlj«a. It is a state of know~. though the external and intemal 
states are held in abeyance. It lS the conceptual self, while the two 
previous selves are the imagina:tive and the perceptual ooes. 
~: the ...,;tood object series, external and internal, lapoos 

6. Miiryf,Ukya Upan~ad 697 
even 'as at night, owing to the indiscrimination produced by 
darkness, all percepts berome a mass of darkness as it were so also 
in the state of deep sleep, all (ohieds) of co~iousness', verily 
become a mass (of consciousness).' S. In deep sleep no desire, no 
thought is left, all impressions have become one· only knowledge 
and bliss remain. ' 

The apparent absence of duality has led to the view that it is the 
final state of union with Bralt.m4n. See B.U. IV. 3; C.U. VIII. 
II.T. 

~: because it is the doorway to the cognition of the two 
other states of consciousness known as dream and waking. 
priijiial}: It is called priijiia consciousness or knower as it is not 
aware of any variety as in the two other states. 
~_.full of bU... 
iirunula-bhtJl: who enjoys bliss. It is not bliss but the enjoyer of bliss. 
......U-p~ ........w .... s. 

In the waking state we are bound by the fetters of sense-perception 
and desire; in the dream state we have a greater freedom as the self 
makes a '!Orld of its own, out of the materials of the waking world. 
Though, m the dream state, we take the dream images of delight 
and oppression as real, we produce them out of ourselves. In dream­
less sleep the self is liberated from the empirical world, indeed from 
the person as a self-contained unit. 

6. t.¥1 SIUVe.Svtu'~, ~a saroajilal;, ~o'ntaryami, ~a yoni~ 
saroasya prabhavapyayau hi bhiitiimim . 

6. This is the lord of all, this is the knower of an. this is the 
inner controller; this is the source of all; this is the beginning 
and the end of beings. 

GauQ.apada says that 'it~ the one alone who is known in the three 
states,' eka eva tridJta smrta}.J. 
~ urges that 'that which is designated as priijiia (when it is 
vi~~ the caw:e of the world) will be described as turiya separately 
when tt lS not VIewed as the cause, and when it is free from all 
phenomenal relationship, i.e. in its absolute real aspect.' tam 
tlbijiivastltaM tasytlitNZ prajiia-Sabda-vicyasya ttuiyatvena dehadi-sam­
batuilla-ftigradadi-rahilam pirtZitllirlliikfm prthag fJ~a#. S on 
GauQ.apada's Klirik4 I. 2. • 

It is the first time in the history of thought that the distinction 
between Absolute and God, Brahman and !Svara, tvriya and priijfia. 
is elaborated. Cp. with this the Christian view of the Son as 'the 
image of the invisible God, the first born of all creation· for in him 
all things were created, in heaven and on earth, visible ~d invisible 
. . . all things were created through him and for him. He is before 
all things and in him all things hold together.' Colossians I. xs. The 
son is the Demiwge, the heavenly architect, not the God but the 
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image of the God. For Philo 'the Sun is itself unaffected and un­
diminished by its radiance, yet all the earth is dependent on it; so 
God, although in His being He is completely self-contained and 
self-sufficient, shoots forth a great stream of radiation, immaterial, 
yet on that account all the more real. This stream is God in extension, 
God in relation, the Son of God, not God.' By Light, Light, p. 243, 
Goudenough's E.T. 

7- niintal_t,-prajiiam, na bahi$ prajfiam, nobhayatal_t,-prajiiam, 
na prajiiiina-ghanam, na prajnam, niiprajtlam, adr?tam, atrya­
vaharyam, agriihyam, ala~atJam, acintyam, aryapadeSyam, 
ekatma-Pratyaya-siiram, prapaiicopaSamam, Siintam, Sivam, ad­
vaitam, caturlham manyante, sa iittnfi; sa vijiieya/:1. 

7- (Turiya is) not that which cognises the internal (objects), 
not that which cognises the external (objects), not what cog­
nises both of them, not a mass of cognition, not cognitive, not 
non-cognitive. (It is) unseen, incapable of being spoken of, 
ungraspable, without any distinctive marks, unthinkable, 
unnameable, the essence of the knowledge of the one self, that 
into which the world is resolved, the peacefuJ, the benign, the 
non-dual, such, they think, is the fourth quarter. He is the 
self; He is to be known. 

Here we get to a reality which is beyond the distinction of subject 
and object and yet it is above and not below this distinction. It 
is super-theism and not atheism or anti-theism. We cannot use here 
tenus like all-knowing, all-powerful Brahman cannot be treated as 
having objects of knowledge or powers. It is pure being. In many 
passages, the Upani."?ads make out that Brahman is pure being 
beyond all word and thought. He becomes !Svara or personal God 
with the quality of prajiiii or pure wisdom. He is all-knowing, the 
lord of the principle of mala-prakrti or the unmanifested, the inner 
guide of all souls. From him proceeds HiratJya-garbha who, as 
Demiurge, fashions the world. From the last develops Virdl or the 
totality of all existents. The last two are sometimes mixed up. 

GauQ.apada says that this Brahman is 'birthless, free from sleep 
and dream, without name and form, ever effulgent, all thought; 
no form is necessary for it.' 

ajam, anidram, asvapnam, amimakam, ariipakam 
sakrd vibnatam sarvajiiam nopaciiraiJ katham cana. III. 36. 

Though objective consciousness is absent in both the priijiia and 
turiya consciousness, the seed of it is present in the state of deep 
sleep while it is absent in the transcendent consciousness. Empirical 
consciousness is present though in an unmanifested condition in 
the state of deep sleep while the transcendent state is the non­
empirical beyond the three states and free from their interruptions 

• 
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and alternations. It is present, even when we are immersed in the 
activities of the waking world or lost in the unconsciousness of sleep. 
~lan's highest good consists in entering into this, the self, making it 
the centre of one's life, ,instead of dwelling on the surface. 

When deep sleep terminates the self returns to the dream and the 
waking states. In turiya there is a permanent union with Brahman. 
The metaphysical reality is cognised in turiya, if such an expression 
can be used for the transcendent state. 

Plotinus portrays a gradual ascent from the world-soul to the 
spirit (nous) and finally from spirit to the One. The goal of spiritual 
ascent is a mystical ecstatic union with the Absolute. He writes: 
'Let us suppose the same rest in the body that surrounds the soul, 
that its movement is stilled, and that the entire surroundings are 
also at rest, the earth, the sea, the heaven itself above the other 
elements.' In words that are echoes of Plotinus, Augustine in his 
Confessions describes the ascent from the changeable apprehensions 
and objects of sense through the intelligible world of conceptual 
truth to the Absolute Truth. 'If the tumult of the flesh were hushed, 
hushed the images of earth, and the waters and air, hushed also the 
poles of heaven' man turns his spiritual vision godward to receive 
the light, then he attains the absolute object of mystical union 
'the light unchangeable above the mind' with the flash of one tremb­
ling glance. 

8. so'yam ii.tm<idhyak$aram aumkiiro'dhimatram piida mii.trii 
matriiS ca piidii akiira ukara makara iti. 

8. This is the self, which is of the nature of the syllable aum, 
in regard to its elements. The quarters are the elements, the 
elements are the quarters, namely the letter, a, the letter u 
and the letter m. 

This is the self: it is the deepest essence of the soul, the image of 
Godhead 

The world and the world-soul are both producers and produced. 
The Supreme God is only the producer; Brahman is above the 
distinction of producer and produced. Cp. GaU<;lapada: 

kQ.rya-kiirar;a-baddhau triv-i~yete viSva-taijasau 
priijiialf kara1JQ-baddhas tu dvau tau turye na sidhyata!,l. 

J. II. 

V iSva and taijasa are conditioned by cause and effect. But prrijiia is 
conditioned by cause alone. These two (cause and effect) do not 
exist in turiya. Primal being unfolds itself as a subject-object 
relation. The unmeasured and undefined becomes the measured 
and the defined, a wriverse of logical discourse. Prrijiia or wisdom 
and the element 'm' both indicate that the function of measuring 
is that of the logical mind. All distinctions are within the Supreme 
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Brahman. God is the logical being, the defined reality. It is not we 
that define Brahman but Brahman defines itself. The supreme 
logical idea is God who is the true, the good and the beautiful. 
Defined reality is not divided reality. The real in itself is Brahman; 
the real as logically defined is !Svara who rests in Brahman who 
does not cease to be Brahman in becoming !Svara. 

g. jagarita-sthiino vaiSviinaro'kara}J pral.hamit matra'pter adi­
mattvad vii'jnwti ha vai sarviin kamitn iidiS ca bhavati ya evam 
veda. 

g. VaiSvanara, whose sphere (of activity) is the waking state, 
is the letter 11, the first element, either from the root ap to 
obtain or from being the first. He who knows this, obtains, 
verily, all desires, also, he becomes first. 

Va.iSvanara is he who has the universe for his body. 

ro. svapna-sthiinas taijasa ukaro dvitiyii miUrotkar~ ubha­
yatvii.dvotkar~ati ha vai jnana-samtatim samiinaS ca bhavati, 
nttsytibrahma-vit-kule bhavati ya evam veda. 

10. Taijasa, whose sphere (of activity) is the dream state, 
is the letter u, the second element, from exaltation or inter­
mediateness. He who knows this exalts, verily, the continuity 
of knowledge and he becomes equal; in his family is born no 
one who does not know Brahman. 

II. ~pta-sthiina/J prajiw makdras t.rliyri nuitrri miter ·apiter 
va minoti ha va idam sarvam apitiS ca bhavati ya evam veda. 

II. Pr8.jfia, whose sphere (of activity) is the state of deep 
sleep is the letter m, the third element, either from the root mi, 
to measure or because of merging. He who knows this measures 
{knows) all this and merges also (all this in himself). 

In deep sleep, all waking and dream experiences disappear. 
1 Svara is the cause of the universe as well as that of its dissolution. 
As the name priijiia implies, the condition is one of intellection. In 
it we have a thinker and a thought. If this difference did not exist, 
it would be a silent oneness. 

This verse affirms what Parmenides, Plato and Hegel assumed that 
the opposition of being and not-being is the original duality from 
the ontological standpoint. Being is a priori to non-being. The 
negation pres~p~ what it negates. ~ough ~ing is a PTWri. to 
non-being, being Itself cannot be concetved Without an opposite. 
Being could never be being without being opposed to not-being. 
But there is something which is a priori to the opposition of being 
and non-being and that is the unity which transcends both. Thought 

IZ. 'JOI 
cannot grasp and determine this spirit beyond the opposition. 
There is no concept or substance that could be thought of as being 
the unity without any opposition whatsoever. We cannot even call 
it unity for it suggests the opposite category of diversity. But we are 
in the sphere of oppositions, dualities and yet the positive side of 
the opposition brings out the content of the spirit. We have to seek 
the ultimate truth, goodness and beauty in its direction. 

Plotinus says, 'Before the two there is the one and the unit must 
precede the Dyad: coming later than the one, the Dyad has the 
One as the standard of its diHerentiation, that without which it 
could not be the separate differentiated thing it is.' Enneads V. I. 5· 

'As long as we have duality, we must go still higher until we reach 
what tnmsc<nds the Dyad.' JIM. III. 8. 8. 

12. amiitraS caturlho'vyavaluitya]J. prapancopaSatnaJ, Sivo' dvaita 
evam au:mluWa tilmaiva, sathviSaty atmand'tmanam ya evam veda. 

12. The fourth is that which has no elements, which cannot 
be spoken of, into which the world is resolved, benign, non-dual. 
Thus the syllable aum is the very sell. He who knows it thus 
en rs the sell with his self. 

In ttmya, the mind is not simply withdrawn from the objects 
but beeomes one with Bra/mum who is free from fear, who is all­
round illumination, according to Gauf;lapada. 

liyate hi ~pte tan nigrhitam 114 liyate 
l4d m~ nirblltlyam braAma jiiMuilokllm s~. III. 35· 

In both deep sleep and transcendental consciousness the.;e is no 
consciousness of objects but this objective consciousness is present 
in an unmanjfested 'seed' fonn in deep sleep while it is completely 
transcended in the turiya consciousness. GauQ:apa:da says: The 
non-cognition of duality is common to both prajiia and tutiy4 bUt 
JwjjM is associated with the seed (consciousness) in sleep while this 
does not exist in ttmya. _ 

d.oaitasy- -"" oblwyoh fw- ·- -luryayo!o bijtHiitir"f~ pra:;ii ca ttnYe taa~yate. . 
S opens his commentary on the B.G., with the verse that 

'NiriiyaQa is beyond the unmanjfested principle and from this 
nnmanifested arises the mundane egg or Hiraf}ya-garbha.' n.ir~ 
paro'vydirid a1!4am avyakta-sambltavam. There is first the pure 
Bf'aluwatt beyond subject and object and then N&aya.t;ta or God 
confronted by the object but superior to it and then the world-soul 

Lao Tze looks upon the Tao as the ultimate Reality which can 
be defined only in negative tenns as 'colourless,' 'soundless,' 'non­
material.' His conception of creation was that out of Tao, the eternal 
ultimate principle came the one, the great monad or the material 
cause of the universe. The one produced the two primary ~. 

., 
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the Yang and the Yin, positive and negative, male and female, 
light and shade, which gave birth to the three powers of nature, 
heaven, earth and man, which in their combination produced all 
creatures. 

Lao Tze's follower Chuang-tze regarded T'ien or God as the first 
great cause. 

Plotinus says: 'Standing transcendent above all things that follow 
It, existing in Itself, not mixing or to be mixed with any emanation 
from Itself, veritably the one, not merely possessing Oneness as an 
attribute of Its essence-for that would be a false oneness-a 
Principle overpassing all reasoning, all knowing-a principle 
standing over all Essence and Existence ... only when it is simplex 
and First, apart from all, can it be perfectly self-sufficing.' Enneads, 
v. 4· I. 

This soundless, partless, supreme Reality is the very self. In 
the state of deep sleep, it becomes the subject confronting the 
object which is yet unmanifested. We infer the presence of the object, 
as its developments take place on getting out of sleep. In the dream 
state, the object is manifested in the form of mental states; in the 
waking state, the object is manifested in material states. The subject­
object duality is present in different forms in the states of waking, 
dream and dreamless sleep. It is transcended altogether in the state 
of turiya, while we have a pure consciousness of Self or Absolute. 

No object can be set in opposition to the Spirit and so the question 
of validity or otherwise does not arise. It is self-validating, self­
authenticating experience. The question of validity arises when the 
object appears as alien and impenetrable but in spiritual experience 
there is no alien object. There is knowledge of identity, by possession, 
by the absorption of the object at the deepest levels. In the ex­
perience of turiya, there is neither subject nor object; neither the 
perception nor the idea of God. It does not reflect or explain any 
other reality than itself. It is reality, spirit in its inner life. Those 
who know the truth become the truth. It is not a state in which 
objects are extrinsically opposed to one another. It is the immersion 
of the self in reality, its participation in primary being. It is 
illumined life. It is pure consciousness.without any trace of duality; 
it is unfailing light. turiya/.1 sarva-drk sadii: Kiiriki. I. r2. When the 
real is known there is no world of duality, fiiiite dvaitam na vidyate. 
Kiirikii I. 18. 
Cp. A$liivakra Gitii: 

jiii&i jiitinam tatha jiieyam trttyam niisti viistavam. 
ajiiiinad bhati yaJredam so' ham asmi niraiija~. 

When analogically we transfer this idea from the microcosm to 
the macrocosm, from the individual to the world, since there is a 
co-relation between intelligibility and being, we have answering 
to the waking state, Virii/, to the dream state, Hira1}ya-garbha. to 
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the dreamless sleep state, !Svara. All these three are on the plane 
of duality, !Svara has facing him mUla-Prakrti, though in an unmani­
fested (aryakrta) condition, as the self has the object in an unmani­
fested condition in the state of dreamless sleep. 

Plotinus who adopts a similar view puts the case thus: 'If, then, 
the Divine thought-forms (The Ideas) are many, there must of 
necessity be something common to all and something peculiar to 
each to differentiate them: this particularity or specific difference 
is the individual shape; but if there is shape there must be something 
that has taken the shape ... that is to say there is a foundation, 
substratum, a matter. Further, if there is an Intellectual kosmos of 
which our kosmos is an image, and if ours is compound and includes 
matter, there must be a matter in the Intellectual kosmos as well.' 
E11neads II. 4· 4· 

The interaction of the universal subject and object develops the 
rest of the universe. Hirat;ya-garbha is the siUriitman and plays 
with ideas, mental states as taijasa does in the dream world. In 
ljg Veda, it is said that HiratJya-garbha arose in the beginning, the 
lord of all created beings. X. I2I. I. hira1}ya-garbhas sam-avartata 
agre bhutasya jiita!J paJir eka lisit. This whole world is in him in an 
em~ryo. form. hiratJye brahtnti'JfJa-rape garbha-rllpe1}ivasthita}_l prajii­
pat.~r htratJya-garbhf4J. VidyiiraiJ.ya. When these are projected into 
space and time, we have Virii/. This answers to the waking state, 
which is VaiSviinara's sphere of activity. 

The waking and the dreamstatesanswer to the exterioJiged existence \ 
and interiorised life of the world-spirit. When the world-spirit 
extemalises its attention, we have the manifestation of the cosmos. 
When it turns its attention inward, the cosmos retreats into latency. 
When the world-spirit withdraws altogether into undisturbed still­
ness, the object, though present, becomes a mere abstraction. When. 
even that ceases, !Svara is Brahman. 

Aum thus represents both the unmanifested Absolute and the 
personal lsvara. GauQapada writes: 'The sacred syllable aum is 
verily the lower Brahman and it is also said to be the higher Brahman. 
A14m is without beginning, unique, without anything external to 
it, unrelated to any effect and imperishable.' 

pra1;14vo hy aparam brahma, prat}avaS ca paralJ, smrtafl­
ajJ'Urvo'nantaro biihyo naparalJ pratJavo'vyayafl-. (26). 

If we worship Aum as iSvara, we pass beyond grief: 'Know Aum 
to be !Svara, ever present in the hearts of all. The wise man, realising 
aum as all-pervading, does not grieve.' 

pratr-avam hiSvaram vidyiit sarvasya hrdi samsthitam 
sarva-vyiipinam aumkiiram matvii dhiro na Socal.i. (28). 

While !Svara, the personal God, is the lord of the world of· manifes­
tation, of becoming, the Supreme Brahman is beyond all beComing· 
in pure being. 'One who has known Aum which is (at the same time) 
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devoid of elements and of infinite elements, in which all duality is 
resolved, the benign, he is the (real) sage and none other.' 

tl#flitro'1UU!Ia--M4trd ca dva~-4 Sif14 
aumkaro vidito yma sa lmmir 1Jet4ro j1Zf14. (zg). 

In this Upani~ we find the fundamental approach to the attain­
ment of reality by the road of introversion and ascent from the 
sensible and changing, through the mind which dreams, through 
the soul which thinks, to the divine within but above the soul. The 
truth of our intellectual knowledge presupposes a light, the Light 
of the Real above logical truth, the Light which is not itself but that 
by which it has been created and by whose illumination it shines. 

In the Apocryphal WisdoM of Solomoft, the immanent reason is 
described thus: 

'For she is a breath of the power of God, 
And a clear eflluence of the glory of the Almighty.' VII. 25. 

Wisdom becomes a personality (XVIII. 14-:16) akin to the word in 
the Prologue of the Fourth Gospel. Though Wisdom is a potency 
Ofltside God it is yet wholly ifl God. Philo makes a sharp distinction 
between God in Himself and God revealed, between God who is pure 
being, unknowable, outside the material universe and God who is 
immanent in man and the wriverse, who is all-penetrating all­
filling. The gap between the Infinite God and the finite ~ was 
bridged in the Old Testament by God's angels who were regarded 
as. emana!ions of the divine,. offshoots of deio/, ~ of his very 
being. Philo held that the uruverse was filled wtth d.ivme potencies. 
While in one sense these are attributes and self-revelations of God 
in another sense they are personal beings, incorporeal souls wh~ 
mediate between God and men, who 'report the injunctions of.the 
father to his children and the necessities of the children to the 
father.' De Scmmiis I. 22. The unity of all these potencies is con­
stituted by the Logos. Heaven and earth subsisted in the Logos 
before their material creation. The potencies which are the creators 
of matter emanate from the Logos. God who is the ultimate creator 
never works directly but through the Logos who again works through 
the potencies called logoi. Prifria, wisdom, Logos, Intellectual 
Principle, have a family likeness. 

Plotinus has the transcendent triad of the Absolute One the 
Intellectual Principle or God and the World-soul. 'The one ~ not 
;_L Being but the. SO!Jrce of ~ which is its first offspring. The One 
tS perfect, that ts, tt has nothmg, seeks nothing, needs nothing, but, 
as we may say: it overllows and this overjlowing is creative; the 
engendered entity looks towards the One and becomes the Intel­
lectual Principle; resting within itself, this offspring of the One is 
~ing.' Eflfteflds V. Z. I. This Intellectual Principle NOMS is the 
unage of the One. It is engendered because the One in its self-quest 
has vision. This seeing is N()fl.$. The third is the soul, the author of 
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~I .living things. It made the sun the moon the stars and the whole 
VJSI~le world. It is the offspring of the Divine intellect. It is, in 
Plotmus, of a twofold nature. There is an inner soul intent on Nous 
and another which faces outward. The latter is associated with a 
downward movement in which the soul generates its image which is 
nature ~d the world of sense. For Plotinus it is the lowest sphere, 
something emanating from the soul when it forgets to look upward 
towar~ the Nous. We have the One, Nous, Soul and the world 
answenng to the fourfold nature of reality in the M iindUkya U 
The last two, the world-soul and the world are the subti~ and th~ 
gross c_onditi?ns of the same being. viriit trailokya-SariraiJ. brahmii 
sama#J-vyll§!f-rUpa~ sariv;iira-ma1JI!.ala-vyiipi. Son T.U. II. B. 
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attachment etc. and endowed with qualities of tranquillity, 
etc., rid of .fhe st'ates of being, spite, greed, expectatio!l, bewil­
derment, etc., with his mind unaffected by ostentation, self­
sense and the like he lives. He alone who is possessed of these 
qualities is the B~ahm~a. This is. the view of the Ve~ic texts 
and tradition ancient lore and history. The accomplishment 
of the state of the Brahm~a is otherwise impossible. Meditate 
on Brahman the Self who is being, consciousness and bliss, 
without a se~ond; meditate on Brahman, the Self who is being, 
consciousness and bliss without a se<.:ond. This is the Upani~d. 

six infirmities: old age, death, sorrow, delusi~m, hunger~? thirst. 
six states: birth, being, growth, change, wanmg and perishmg: 

Many texts declare that the determining factor of caste ts char­
acter and conduct and not birth. 

Sr~u yak!ja kulam tiita na sviidhyiiyo na ~-Srutam 
klira1J4m vti dvijatve ca vrttam eva na samsay~. . . 

Listen about caste, Yak~ dear, not study. not learrung ts t~e 
cause of rebomness. Conduct is the basis, there is no doubt about tt. 
M.B. Ara~ya-parva 312. ro6. _ 

satyam, dtinam, ~amii, Silam _anrSa~~m laJ:o g!Jnui 
drSyante yatra ntlgendra sa brahma!UJ itJ smrtt~. . 

0 King of serpents, he in whom are manifest truthfulness, ch~t~, 
forbearance, good conduct, non-injury, austerity and compasston ts 
a Brihma.IJa according to the sacred tradition. 

yaJraiW lak!jyate sarpa ~ ~ briihma~ 5!"~~· 
yatraitan na bhavet sarv!lm tam $~ram It! 1ur'!uet. _ 

0 serpent, he in whom this conduct ts marufest ts a BrahmaJ:la, he 
in whom this is absent, treat all such as Sudra. M.B. Araf}ya-paroa 
r8o. 20, 27. The gods consider him a Brlihma1,1a (a knower of Brahmrm 
who has no desires who undertakes no work, who does not salute 
or praise anybody, ~hose work has been exhausted but who hi:mseH 
is unchanged. 

nirtiSisam amiramhham nirnamasluiram astrdim 
aksintim ksinakarmii~am tam deva brtihma!UJm vidll[l. 

. . . . M.B. XII. 2&}. 34-
See Dhammapada, Chapter XXVI. . 

Sanatsujata defines a BrihmaiJ,a as one who ts devoted to truth: 
sa eva satyiinnipaiti sa jiieyo br~ tvayii. . . . 

It is valuable to recall the teaching of this Uparu!}a(i which 
repudiates the system that consecrates inequalities and hardens 
contingent differences into inviolable divisions. 

I 
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By RABINDRANATH TAGORE 

to The Philosophy of the Upani~ads 
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Nor being a scholar or a student of philosophy, I do not feel 
justified in writing a critical appreciation of a book dealing 
with the philosophy of the Upani~ds. What I venture to do 
is to express my satisfaction at the fact that my friend, Professor 
Radhakrishnan, has undertaken to explain the spirit of the 
Upani~ds to English readers. 

It is not enough that one should know the meaning of the 
words and the grammar of the Sanskrit texts in order to realize 
the deeper significance of the utterances that have come to us 
across centuries of vast changes, both of the inner as well as 
the external conditions of life. Once the language in which 
these were written was living, and therefore the words COD· 

tained in them had their full context in the life of the people 
of that period, who spoke them. Divested of that vital atmo­
sphere, a large part of the language of these great texts offers to 
us merely its philological structure and not life's subtle gesture 
which can express through suggestion all that is ineffable. 

Suggestion can neither have fixed rules of grammar nor 
the rigid definition of the lexicon so easily available to the 
scholar. Suggestion has its unanalysable code which finds its 
depth of explanation in the living hearts of the people who 
use it. Code words philologically treated appear childish, and 
one must know that all those experiences which are not realized 
through the path of reason, but immediately through an inner 
vision, must use some kind of code word for their expression. 
All poetry is full of such words, and therefore poems of one 
language can never be properly translited into other languages, 
nay, not even re-sp<>ken in the same language. 

For an illustration let me refer to that stanza of Keats' 
'Ode to a Nightinga.Ie,' which ends with the following lines:-

The same that oft-times hath 
Channed magic casements, opening on the foam 

Of perilous seas, in faery lands forlorn. 

All these words have their synonyms in our Bengali lan­
guage. But if through their help I try to understand these : 
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lines or express the idea contained in them, the result 'Y"o~d 
be contemptible. Should I suffer from a sense of race supenonty 
in oUT own people, and have a low opinion of English ~iterature, 
I could do nothing better to support my case than hterally to 
translate or to paraphrase in OUT own tongue all the best poems 
written in English. 

Unfortunately, the Upani~ds have met with such treatment 
in some parts of the West, and the result is typified di;;astrously 
in a book like Gough's PMlosojJhy of the Upant$ads. My 
experience of philosophical writings being extremely meagre, 
I may be wrong when I say that this is the only philosophical 
discussion about the Upani~ds in English, but, at any rate, 
the lack of sympathy and respect displaye_d in it for 
some of the most sacred words that have ever issued from the 
human mind, is amazing. 

Though many of the symbolical expressions used in the 
Upani;;ads can hardly be understood to-day,_ or a~e sure to _be 
wrongly interpreted, yet the messages contamed m these, hke 
some eternal source of light, still illumine and vitalize the 
religious mind of India. They are not associated wit~ any 
particular religion, but they have the breadth of a umversal 
soil that can supply with living sap all religions which have any 
spiritual ideal hidden at their core, or apparent in their fruit 
and foliage. Religions, which have their different standpoints, 
each claim them for their own support. 

This has been possible because the Upani~ds are based not 
upon theological reasoning, but on experience of spiritu~ life. 
And life is not dogmatic; in it opposing forces are reconctled~ 
ideas of non-dualism and dualism, the infinite and the finite, 
do not exclude each other. Moreover the Upani~ds do not 
represent the spiritual experience of any one great individu~, 
but of a great age of enlightenment which has a complex and 
collective manifeStation, like that of the starry world. Different 
creeds may find their sustenance from them, but can never set 
sectarian boundaries round them ; generations of men in our 
country, no mere students of philosophy, but seekers of life's 
fulfilment, may make living use of the texts, but can never 
exhaust them of their freshness of meaning. 

For such men the Upani~d-ideas are not wholly abstract, 
like those belonging to the region of pure logic. They are 
concrete, like all truths realized through life. The idea of 
Brahma when judged from the view-point of intellect is an 
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abstraction, but it is concretely real for those who have the 
direct vision to see it. Therefore the consciousness of the 
reality of Brahma has boldly been described to be as real as 
the consciousness of an amlaka fruit held in one's palm. And 
the Upani~d says:~ 

yato vtico nivartante aprapya manasii saha 
iinandam brahmaf)O vidviin na bibheti kadticana. 

From Him come back baffled both words and mind. But he who 
realizes the joy of Brahma is free from fear. 

Cannot the same thing be said about light itself to men who 
may by some mischance live all through their life in an under­
ground world cut off from the sun's rays? They must know 
that words can never describe to them what Jight is, and mind, 
through its reasoning faculty, can never even understand how 
une must have a direct vision to realize it intimately and be 
glad and free from fear. 

We often hear the complaint that the Brahma of the 
Upani~ds is described to us mostly as a bundle of negations. 
Are we not driven to take the same course ourselves when 
a blind man asks for a description of light? Have we not to 
say in such a case that light has neither sound, nor taste, nor" 
form, nor weight, nor resistance, nor can it be known through 
any process of analysis? Of course it can be seen; but what is 
the use of saying this to one w~o has no eyes? He may take that 
statement on trust without understanding in the least what 
it means, or may altogether disbelieve it, even suspecting in us 
some abnormality. 

Does the truth of the fact that a blind man has missed the 
perfect development of what should be normal about his 
eyesight depend for its proof upon the fact that a larger number 
of men are not blind? The very first creature which suddenly 
groped into the possession of its eyesight had the right to assert 
that light was a reality. In the human world there may be very 
few who have their spiritual eyes open, but, in spite of the 
numerical preponderance of those who cannot see, their want 
of vision must not be cited as an evidence of the negation ·of 
light. . 

In the Upani~ds we find the note of certainty about the 
spiritual meaning of existence. In the very paradoxical nature 
of the assertion that we can never know Brahma, but can 
realize Him, there lies the strength of conviction that comes 
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from personal experience. They aver that throng~ our i_oy 
we know the reality that is infinite, for the test by wh1ch reality 
is apprehended is joy. Therefore in the Upani~ads satyam and 
anandam are one. Does not this idea harmonize with our 
everyday experience? . . 

The self of mine that limits my truth \\Jthm myself confines 
me to a narrow idea of my own personality. When through 
some great experience 1 transcend this boundary I find joy. 
The negative fact of the vanishing of the fences of self has 
nothing in itself that is delightful. But my i?Y proves tha~ ~e 
disappearance of self brings me into touch with a great pos1hve 
truth whose nature is infinitude. My love makes me understand 
that I gain a great truth when I realize myself in ~thers, 
and therefore I am glad. This has been thus expressed m the 
!Sopani~d :-

yas tu sarvii!li bhiUiini iitmany ev~':upa.Syali 
sarvabhiUe§U ciitmiina'!' lata na fJtjugupsate. 

He who sees all creatures in himself, and himself in all creatures, 
no longer remains concealed. 

His Truth is revealed in him when it comprehends Truth 
in others. And we know that in such a case we are ready 
for the utmost self-sacrifice through abundance of love. 

It has been s<iid by some that the element of personality 
has altogether been ignored in the Brahma of the Upani~ds. 
and thus our own personality, according to them, finds no 
response in the Infinite Truth. But then, what is the meaning 
of the exclamation: 'V ediihametam puru§am maJuintam.' I 
have known him who is the Supreme Person. Did not the sage 
who pronounced it at the same time proclaim that we are all 
amrtasya putriih, the sons of the Immortal? 

Elsewhere it has been declared: tam vedyam puru§am veda 
yathii ma vo mrtyuh parivyat.Mh. Know him, the Person who 
only is to be known, so that. death may not grieve thee. The 
meaning is obvious. \Ve are afraid of death, because we are 
afraid of the absolute cessation of our personality. Therefore, 
if we realize the Person as the ultimate reality which we know 
in everything that we know, we find our own personality in 
the bosom of the eternal. 

There are numerous verses in the Upani~ds which speak of 
immortality. I quote one of these:-

A ppeMi:x A 

f$a tlevo Makarmii mahatma 
sad4 jaMnim hrdaye Sllnflivi#~ 
hrtli mani¢ mflinasQbhik!Pto 
ya etad vidur amrtas U bhavanU. 
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This is the God who is the world-worker, the supreme soul, who 
always dwells in the hearl of all nwn, those who ktww him through 
their mind, and the heart tJud is full of the certainty of knowledge, 
~Jerome immortal. 

To realize with the heart and mind the divine being who 
dwells within us is to be assured of everlasting life. It is 
nuduitma, the great reality of the inner being, which is viSva­
karm4, the world-worker, whose manifestation is in the outer 
work occupying all time and space. 

Our own personality also consists of an inner truth which 
expresses itself in outer movements. When we realize, not 
merely through our intellect, but through our heart strong 
with the strength of its wisdom, that Mahatma, the Infinite 
Person, dwells in the Person which is in me, we cross over the 
region of death. Death only concerns our limited self; when 
the Person in us is realized in the Supreme Person, then the 
limits of our self lose for us their finality. 

The question necessarily arises, what is the significance of 
this self of ours? Is it nothing but an absolute bondage for us? 

If in our language the sentences were merely for expressing 
grammatical rules, then the using of such a language would be 
a slavery to fruitless pedantry. But, because language has for 
its ultimate object the expression of ideas, our mind gains its 
freedom through it, and the bondage of grammar itself is a help 
towards this freedom. 

If this world were ruled only by some law of forces, then it 
would certainly have hurt our mind at every step and there 
would be nothing that could give us joy for its own sake. But 
the Upani~d says that from ii.nandam, from an inner spirit 
of Bliss, have come out all things, and by it they are main­
tained. Therefore, in spite of contradictions, we have our joy 
in life, we have experiences that carry their final value for us. 

It has been said that the Infinite Reality finds its revelation 
in iinanda-rUpam.amrtam, in the deathless form of joy. The 
supreme end of our personality also is to express itself in its 
creations. But works done through the compulsion of necessity, 
or some passion that blinds us and drags us on with its impetus, 
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are fetters for our soul; they do not express the wealth of the 
infinite in us, but merely our want or our weakness. 

Our soul has its iinandam, its consciousness of the infinite, 
which is blissful. This seeks its expression in limits which, when 
they assume the harmony of forms and the balance of move­
ments, constantly indicate the limitless. Such expression is 
freedom, freedom from the barrier of obscurity. Such a medium 
of limits we have in our self which is our medium of expression. 
It is for us to develop this into tinanda-rUpam amrtam, an 
embodiment of deathless joy, and only then the infinite in us 
can no longer remain obscured. 

This self of ours can also be moulded to give expression to 
the personality of a business man, or a fighting man, or a 
working man, but in these it does not reveal our supreme 
reality, and therefore we remain shut up in a prison of our 
own construction. Self finds its iinanda-rUpam, which is its 
freedom in revelation, when it reveals a truth that transcends 
self, like a lamp revealing light which goes far beyond its 
material limits, proclaiming its kinship with the sun. When 
our self is illuminated with the light of love, then the negative 
aspect of its separateness with others loses its finality, and 
then our relationship with others is no longer that of competition 
and conflict, but of sympathy and co-operation. 

I feel strongly that this, for us, is the teaching of the 
Upani~ds, and that this teaching is very much needed in the 
present age for those who boast of the freedom enjoyed by 
their nations, using that freedom for building up a dark world 
of spiritual blindness, where the passions of greed and hatred 
are allowed to roam unchecked, having for their allies deceitful 
diplomacy and a widespread propaganda of falsehood, where 
the soul remains caged and the self battens upon the decaying 
flesh of its victims. 
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PROFESSOR RADHAKRISHNAN'S work on Indian Philosophy, the 
:first volume of which has recently appeared, meets a want 
which has long been felt. The Western mind finds a difficulty 
in placing itself at what I may call the dominant standpoint 
of Indian thought, a difficulty which is the outcome of cen­
turies of divergent tradition, and which therefore opposes a 
fonnidable obstacle to whatever attempt may be made by 
Western scholarship and criticism to interpret the speculative 
philosophy of India. If we of the West are tO enter with some 
measure of sympathy and understanding into the ideas which 
dominate, and have long dominated, the Indian mind, India 
herself must expound them to us. Our interpreter must be an 
Indian critic who combines the acuteness and originality of 
the thinker with the learning and caution of the scholar, and 
who has also made such a study: of Western thought and Western 
letters as will enable him to meet his readeFS on common 
ground. If, in addition to these qualifications, he can speak to 
us in a Western language, he wi.ll be the ideal exponent of that 
mysterious philosophy which is known to most of us more by 
hearsay than by actual acquaintance, and which, so far as 
we have any knowledge of it, alternately fascinates and 
repels us. 

All these requirements are answered by Professor Radha­
krishnan. A dear and deep thinker, an acute critic and an 
erudite scholar, he is admirably qualified for the task which 
he has set himself of expounding to a 'lay' audience the main 
movements of Indian thought. His knowledge of Western 
thought and letters makes it easy for him to get into touch 
with a Western audience; and for the latter purpose he has the 
further qualification, which he shares with other cultured 
Hindus, of being a master of the English language and an 
accomplished writer of English prose. 

But the :first volume of Indian Philosophy contains over 
700 closely printed pages, and costs a guinea; and it is not 
every one, even of those who are interested in Indian thought, 
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who can afford to deVote so much time to serious study, while 
the price, though relatively most reasonable, is beyond the 
means of many readers. That being so, it is good to know 
that Professor Radhakrishnan and his publisher have decided 
to brlng out the section on The Philosophy of the Upani!}ads as 
a separate volume and at a modest price. 

For what is quintessential in Indian philosophy is its spiritual 
idealism; and the quintessence of its spiritual idealism is in 
the Upani!?3-ds. The thinkers of India in all ages have turned 
to the Upani~ds as to the fountain-head of India's speculative 
thought. 'They are the foundations,' says Professor Radha­
krishnan, 'on which most of the later philosophies and religions 
of India rest .... Later systems of philosophy display an 
almost pathetic anxiety to accommodate their doctrines to 
the views of the Upani~ds. even if they cannot father them 
all on them. Every revival of idealism in India has traced its 
ancestry to the teaching of the Upani~ds.' 'There is no 
important form of Hindu thought,' says an English exponent 
of Indian philosophy, 'heterodox Buddhism included, which 
is not rooted in the Upani~ds.' 1 It is to the Upani~ds. then, 
that the Western student must turn for illumination, who 
wishes to fonn a true idea of the general trend of Indian 
thought, but has neither time nor inclination to make a close 
study of its various systems. And if he is to find the clue to the 
teaching of the Upani~ds he cannot do better than study it 
under the guidance of Professor Radhakrishnan. 

~t is true that treatises on that philosophy have been 
wntten by Western scholars. But the Western mind, as has 
been already suggested, is as a rule debarred by the prejudices 
in which it has been cradled from entering with sympathetic 
insight into ideas which belong to another world and another 
age. Not only does it tend to survey those ideas, and the 
problems in which they centre, from standpoints which are 
distinctively Western, but it sometimes goes so far as to assume 
t~at the Weste:n is the only standpoint which is compatible 
w1th mental samty. Can we wonder, then, that when it criticizes 
the speculative thought of Ancient India, its adverse judgment 
is apt to resolve itself into fundamental misunderstanding, 
and even its sympathy is sometimes misplaced? 

In Gough's Philosophy of the Upani$ads we have a con­
temptuously hostile criticism of the ideas which dominate 

• Bloomfield: Tlte Religion of IM Veda. 
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that philosophy, based on obstinate misunderstanding of the 
Indian point of view-misunderstanding so complete that 
our author makes nonsense of what he criticizes before he has 
begun to study it. In Deussen's work on the same subject-a 
work of close thought and profound learning which deservedly 
commands respect-we have a singu]ar combination of enthu­
siastic appreciation with complete misunderstanding on at 
least one vital point. Speaking of the central conception of 
the Upani~ds. that of the ideal identity of God and the soul, 
Gough says, 'this empty intellectual conception, void of 
spirituality, is the highest form that the Indian mind is capable 
of.' Comment on this jugement saugrenu is needless. Speaking 
of the same conception, Deussen says, 'it will be found to 
possess a significance reaching far beyond the Upani~ds, their 
time and country; nay, we claim for it an inestimable value 
for the whole race of mankind ... one thing we may assert 
wi~h confidence-whatever new and unwonted paths the 
philosophy of the future may strike out, this principle will 
remain permanently unshaken, and from it no deviation can 
take place.' This is high praise. But when our author goes on 
to argue that the universe is pure illusion, and claims that this 
is the fundamental view of the Upani!?'lds, he shows, as Pro­
fessor Radhakrishnan has fully demonstrated, that he has not 
grasped the true inwardness of the conception which he honours 
so highly. 

With these examples of the aberration of Western criticism 
before us, we shall perhaps think it desirable to tum for 
instruction and guidance to the exposition of the Upani~ds 
which Professor Radhakrishnan, an Indian thinker, scholar 
and critic, has given us. If we do so, we shall not be dis­
~ppointed. As the inheritor of a great philosophical tradition, 
mto which he was born rather than indoctrinated, Professor 
Radhakrishnan has an advantage over the Western student 
of Indian philosophy, which no weight of learning and no 
degree of metaphysical acumen can counterbalance, and of 
which he has made full use. His study of the Upani!?'lds-if a 
Western reader may presume to say so-is worthy of its theme. 

The Upani~ are the highest and purest expression of 
the speculative thought of India. They embody the meditations 
on great matters of a succession of seers who lived between 
1000 and 300 B.C. In them, says Professor J. S. Mackenzie, 'we 
have the earliest attempt at a constructive theory of the 
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cosmos, and certainly one of the most interesting and 
remarkable.' 

What do the Upani~ds teach us? Its authors did not all 
think alike; but, taking their meditations as a whole, we may 
say that they are dominated by one paramount conception, 
that of the ideal oneness of the soul of man with the soul of 
the universe. The Sanskrit word for the soul of man is Atman, 
for the soul of the universe Brahman. 'Gods dwelling place,' 
says Professor Radhakrishnan in his exposition of the philo­
sophy of the Upani~ds. 'is the heart of man. The inner 
immortal self and the great cosmic _power are one and the same. 
Brahman is the Atman, and the Atman is the Brahman. The 
one supreme power through which all things have been brought 
into being is one with the inmost self in each man's heart.' 
What is real in each of us is his self or soul. What is real in 
the universe is its self or soul, in virtue of which its All is One, 
and the name for which in our language is God. And the indi­
vidual soul is one, potentially and ideally, with the divine or 
universal soul. In the words of one of the Upani~ds: 'He who is 
the Brahman in man and who is that in the sun, these are one.' 

The significance of this conception is more than meta­
physical. There is a practical side to it which its exponents 
are apt to ignore. The unity of the all-pervading life, in and 
through its own essential spirituality-the unity of the trinity 
of God and Nature and Man-is, from man's point of view, 
an ideal to be realized rather than an accomplished fact. 
If this is so, if oneness with the real, the universal, the divine 
self, is the ideal end of man's being, it stands to reason that 
self-realization, the finding of the real self, is the highest task 
which man can set himself. In the Upani~ds themselves the 
ethical implications of their central conception were not fully 
worked out. To do so, to elaborate the general ideal of sill­
realization into a comprehensive scheme of life, was the work 
of the great teacher whom we call Buddha. 

Titis statement may seem to savour of paradox. In the West 
the idea is Still prevalent that Buddha broke away completely 
from the spiritual idealism of the Upani~ds, that he denied 
God, d~n~ed.the soul, and held out to his followers the prospect 
of anmhilahon as the final reward of a righteous life. This 
singular misconception, which is not entirely confined to the 
West, is due to Buddha's agnostic silence having been mis­
taken for comprehensive denial. It is time that this mistake 
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was corrected. It is only by affiliating the ethics of Buddhism 
to th~ metaphysics of the Upani~ that we can pass behind 
the silence of Buddha and get into touch with the philosophical 
ideas which ruled his mind, ideas which were not the less real 
or effective because he deliberately held them in reserve. Thi!; 
has long been my own conviction; and now I am confirmed 
in it by :finding that it is shared by Professor Radhak:rishnan, 
who sets forth the relation of Buddhism to the philosophy of 
the Upani~ in the following words: 'The only metaphysics 
that can justify Buddha's ethical discipline is the metaphysics 
underlying the Upani!?3-ds .... Buddhism helped to democratize 
the philosophy of the Upani~ds. which was till then confined 
to a select few. The process demanded that the deep philo­
sophical truths which cannot be made clear to the masses of men 
should for practical purposes be ignored. It was Buddha's 
mi~on to accept the idealism of the Upani~ds at its best and 
make it available for the daily needs of mankind. Historical 
Buddhism .means the spread of the Upani!iiid doctrines among 
the. people. It thus helped to create a heritage which is living 
to the present day.' 

Given that onenesswithhisownreal self, whichisalsothesoulof 
Nature and the spirit of God, union with the ultimate is the ideal 
end of man's being; the question arises: HOwiJ; that end to be 
achieved? In India, the land of psy·chological experiments, many 
ways to it were tried and are still being tried. There was the 
way of jfilina, or intense mental concentration. There was 
the way of bhaldi, or passionate love and devotion. There was the 
way of Yoga, or severe and systematic self-discipline. These ways 
and the like of these might be available for exceptionally gifted 
persons. They were not available, as Buddha saw clearly, for 
the rank and file of mankind. It was for the rank and file of 
mankind, it was for the plain average man, that Buddha devised 
his scheme of conduct. He saw that in one's everyday life, 
among one's fellow men, there were ample opportunities for 
the higher desires to assert themselves as higher, and for the 
lower desires to be placed under due control. There were ample 
opportunities, in other words, for the path of self-mastery and 
self-transcendence, the path of emancipation from the false 
self and of affirmation of the true self, to be followed from day 
to day, from year to year, and even-for Buddha, like the seers 
of the Upani~ds, took the reality of re-birth for granted­
from life to life. He who walked in that path had set his face 
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towards the goal of his own perfection, and, in doing so, had, 
unknown to himself, accepted the philosophy of the Upani~ds 
as the ruling principle of his life. 

If this interpretation of the 1if~-work of Buddha is correct, 
if it was his mission to make the dominant idea of the Upani~ds 
available for the daily needs of ordinary men, it is impossible 
to assign limits to the influence which that philosophy has had 
and is capable of having in human affairs in general and 
in the moral life of man in particular. The metaphysics of 
the Upani~d.s. when translated into the ethics of ·self­
realization, provided and still provides for a spiritual need 
which has been felt in divers ages and which was never more 
urgent than it is to-day. For it is to-day, when supernatural 
religion is losing its hold on us, that the secret desire of the 
heart for the support and guidance which the religion of nature 
can alone afford, is making itself felt as it has never been felt 
before. And if the religion of nature is permanent1y to satisfy 
our deeper needs, it must take the form of devotion to the 
natural end of man's being, the end which the seers of the 
Upani~ds discerned and set before us, the end of oneness with 
that divine or universal self which is at OACe the sou] of all 
things and the true being of each individual man. In other 
words, it is as the gospel of spiritual evolution that the religion 
of nature must make its appeal to our semi-pagan world. It 
was the gospel of spiritual evolution which Buddha, true to 
the spirit of the Upani~ds, preached 2,500 years ago,• and it is 
for a re-presentation of the same gospel, in the spirit of the 
same philosophy, that the world is waiting now. 

• It was the gospel of spiritual evolution which Christ preached in 
a later age, to a different audience and through the medium of other 
forms of thought. Such at least is my earnest conviction. Of the two 
pivotal sayings, 'I and my Father are one,' and 'Be ye perfect even as 
your Father which is in heaven is perfect,' the former falls into line 
with the spiritual idealism of the Upani~. the latter into line with 
the ethical idealism of Buddha. The notation, as might be expected, is 
different: but the idea and the ideal are the same. 
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