INVOCATION

sa ha nav avaiu, saha nau bhunakiu, saha viryaris karavavahai:
tejasvi ndv adhitam astu: mad vidvisdvahai; awmn $antih, sankih,
Santth.

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 ITI. The teacher and the pupil pray for
harmonious co-operation in keen and vigorous study.
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CHAPTER 1

Section 1

NACIKETAS AND HIS FATHER

1. usan ha vai vajasravasah sarva-vedasam dadau.
lasya ha nactkeld nama putra dsa.
1. Desirous (of the fruit of the Visvajit sacrifice) Vajasravasa,
they say, gave away all that he possessed. He had a son by
name Naciketas.

usan: desirous. Evidently, at the time of the Upanisad, the
sacrificial religion of the Brdhmanas was popular. Desire for earthly
and heavenly gain was the prominent motive. The Upanisad
Ieia.ds us to a higher goal. "He who is free from desire beholds him.’
II. zo.
usan, is sometimes said to be the offspring of Vdjasrayasa.r
gave away all that he possessed. He is represented as making a volun-
tary surrender of all that he possessed, sasinydsa, in order to secure
his spiritual interests.
Naciketas: one who does not know? and therefore seeks to know.
The author attempts to distinguish between Vajasravasa, the
protagonist of an external ceremonialism, and Naciketas, the seeker
of spiritual wisdom. Vajasravasa represents orthodox religion and is
devoted to its outer forms. He performs the sacrifice and makes
gifts which are unworthy. The formalisim and the hypocrisy of the
father hurt the son.

2. tars ha kumdram santam daksindsu niyamandsu Sraddhd-
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.
$raddha: faith. It is not blind belief but the faith which asks whether
the outer performance without the living spirit is enough.

3. pitodaka jagdha-tynd dugdha-dohd nivindriyih

anandd nama te lokds lan sa gacchala id dadal.

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

T udan ndma vdjesravaso’patyam. Bhattabhiskara Misra.

* Cp. R.V. ‘No knowledge of the god have 1, a mortal.’ naham devasys
mariyas ciketa." X, 79. 5.
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nirvindriyih: without the strength to breed, a-prajanana-samarthah.
anandah: andnandah, asukhah, joyless. Ia 3; B.U. IV, 4. 11. The
cows which are presented are no longer able to drink, eat, give milk
or calve. ‘

Naciketas reveals here, with the enthusiasm of youth, the utter
inadequacy of a formal soulless ritualism. The idea of complete
surrender (sarva-vedasaw dadau) in the first verse should be properly
interpreted as utter dedication or complete self-giving.

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

4. sa hovdca pitaram, tata kasmas mans dasyasits;
dvittyams trtiyam, taw hovdca: mytyave tva dadamiti.
4. He said to his father, ‘O Sire, to whom wilt thou give

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 2 mere boy should be so impertinent
as to interfere with his doings, the father in anger said, ‘Go to helL.’

The boy earnestly wishes to make himself an offering and thus
purify his father's sacrifice. He does not discard the old tradition
but attempts to quicken it. There can be no quickening of the spirit
until the body die.

Cp. St. Paul: "Thou fool, that which thou sowest is not quickened
except it die.’ :
mriyave: unto Death. Mrtyu or Yama is the lord of death. When
Vijadravasa gives away all his goods, Naciketas feels 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 Yarma,
it may mean that, as a true sgmaydsin, personal relations and claims
have henceforward ne meaning for him. Naciketas takes his father’s
words literaily. He in the course of his teaching pecints out that the
psychophysical vehicles animated by the spirit are determined by
the law of karma and subject to death. He who knows himself as
the spirit, and not as the psychophysical vehicle is free and immortal.

5. bahiindm emi prathamah, bahiinam ems madhyamah;
ki svid yamasya kartavyam yan mayadya karisyals.
5. Naciketas, “Of many (sons or disciples) I go as the first;
of many, I go as the middling. What duty towards Yama that

(my father has to accomplish) today, does he accomplish

through me?’

ems: gacchamt, 1 go.
madhkyamah: middling, myignam madhye. Among many who are
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dead I am in the middle. I am not the last. Many others will still

follow me and there is no need for lamentation.

§aciketas in sadness reflects as to what help he has to render to
ama,

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.
yathdvasaram jRdlva Susrisane pravriti-ripa; djiddivasena susrasane
pravetti-rispa; gurvadibhik hopilassan $usrdsikarane pravetti-rapd.

hkardnanda and A.

6. anupasya yatha pirve pratipasya tathapare,
sasyam 1va martyah pacyate sasyam va jayate punak.
6. ‘Consider how it was with the forefathers; behold how it
is with the later (men); a mortal ripens like corn, and 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 whe 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 Naciketas 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

7. vatSvanarah pravisaty atither brahmano grhan:
tasyaitas Santivn kiurvanti, hara vatvasvalodakam.
7. As a very fire a Brihmana guest enters into houses and
{the people) do him this peace-offering; bring water, O Son
of the Sun!




598 The Principal Upanisads I 19

In the Brakmana account, Naciketas goes to Yama'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 Yama 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 Vaisvanara, 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-prafikse sarmgatam simrtin cestapiirie puira-pasions ca
sarvan
etad vritkte purusasyalpamedhaso yasyanasnan vasali brah-
mano 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 a Braihmana remainsunfed.

B.U. VI. 4. 12.
sinyta: joy in Vedic Sanskrit, ‘kindly speech’ in Jaina and later
Brahmanical works. '
istaphrie. sacrifices and good works.
éstam: fruit produced by sacrifice, prtam: fruit resulting from such
works as planting gardens, etc. isfam ydgajam phalam: pirtam,
Gramadi-kriyajam phalam.S. Cp. RV. X. 14.
sam gacchasva pilybhik, sam yamena islipiiriena parame vyomasn.
‘Unite thou with the fathers and with Yama with the reward of thy
sacrifices and good works in highest heaven.’
vapi-kapa-latakadi-devatayatanani ca
annapradanam Gramah piartam ity abhidhiyale.

YAMA’'S ADDRESS TO NACIKETAS

Q. iisro rairiy yad avaisir grhe me'nasnan brahman atstihir
namasyah.

namaste'stu, brahman, svasti me’stu; tasmat prats trin varan

vnisva.’

9. ‘Since thou, a venerable guest, hast stayed in my house

without food for three nights, I make obeisance to thee,
O Brihmana. May it be well with me. Therefore, in retumn,
choose thou three gifts.
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"When the disciple is ready, the Master appears.’ '
fasmdi: in order to remove the evil efiects of that, tasya pratikdrava.

NACIKETAS'S FIRST WISH

10. $anta-samkalpah sumand yathd syad vita-mawyur gawtamo
mibhi mriyo,
tvat-prasrstam mabhivadet pratita, elat trayandm prathamar
varasm vrie. :

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

sumanah: gracious, prasanmna-mandk. S.

prafifa: recognising. It means ‘recollected, recognising that this is
my own son come back again.’ prafifo labdha-smytih, sa eva ayam
pulro samagatah ity evam pratyabhsjinan ity arthah. S.

11. yathd purastad bhavila praltta auddalakir arunir mat-
prasrstah '
sukhams rairis Sayitd vitamanyus tvars dadr§ivan mytyu-
mukhat pramukiam. T .

11. (Yama said): ‘As of old will he, recognising thee (thy
father) Auddalaki, the son of Aruna, through my favour will
he sleep peacefully through nights, his anger gone, secing thee
released from the jaws of death.’

audddlakir drumir: Uddilaka, the son of Aruna. The father of
Svetaketu is also called Aruni. C.U. VI. 1. 1.

mat-prasysiah: through my favour. mayd anujiiatah. S. anujiiatah,
anugraha-sampannah. Gopalayatindra. It may apply to the first or
the second part.

In the prpvious verse fval-prasrsfam is taken to mean ‘set free
by 'you’; so in this verse mai-prasysiak should mean ‘set free by me.’
It is in the nominative case in apposition to Auddalaki Aruni, the
subject which is incorrect. So $ gives a different meaning, which is,
however, not the obvious meaning of the phrase. If we alter it to

asrstam, the rendering will be, ‘As of old will he (thy father)
Auddalaki Aruni, recognising thee, sef free by me.’ ‘

Deussen retains the original reading but gives a different rendering:

Auddilaki Aruni will be just as before. Happy will he be, released
by me (from his words).

Charpentier identifies Naciketas with Auddilaki Arupi. He
renders the verse thus:

‘As of old he will be fuil of joy; since the son of Uddalaka Aruni
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has (already) been let loose by me.” So too, Hillebrandt: *Aruni, son
of Uddalaka, is {(herewith) released by me.’ Indian Antiquary, (1928),

pp. 205, 223.
NACIKETAS'S SECOND WISH

12. svarge loke na bhayar kini ca ndsti na tatra tvari na jarayd
bibhets.
ubhe tirtvd asandyd pipase Sokatigo modate svarga-loke.
12. (Naciketas said): In the world of heaven there is no fear
whatever; thou art not there, nor does ome fear old age.
Crossing over both hunger and thirst, leaving sorrow behind,
one rejoices in the world of heaven.

See R.V. IX. 113; R says that svarga is moksa. svarga-sabdo

moksa-sthana-parah.
leaving sorrow behind: Sokam alitya gacchati.

13. sa tvam agnivi svargyam adhyesi mriyo, prabrichs fam
Sraddadandya mahyam

svarga-loka amyiatvam bhajanta, etad dvsityena vrne varena.

13. Thou knowest, O Death, that fire (sacrifice which is) the

aid to heaven. Describe it to me, full of faith, how the dwellers

in heaven gain immortality. This I choose, as my second boon.

svarga-lokdh: svargo loke yesam le param-pada-prapiih.

amyiatvam: immortality. In svarge which is a part of the manifested
universe, the immortality may be endlessness but not eternity.
Whatever is manifest will sooner or later enter into that from which
it emerged. Yet as the duration in svarga-loka is incalculable, the
dwellers in it are said to be immortal. They may continue as long
as the manifested world does.

14. pra te bravims tad u me nibodha svargyam agnim nacikelah
prajanan

anantalokaptim atho pratisthir viddhi, tvam elam nihitars
guhayam.

14. (Yama said): Knowing well as 1 do, that fire (which is)

the aid to heaven, I shall describe it to thee—learn it of me,

O Naciketas. Know 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).

nikitawn guwhayam: abiding in the secret place (of the heart). It
means literally, hidden in the cave. The cave or the hiding-place is

I.1.16. Katha Upanisad 6ot

said to be in the centre of the body. guhd yim Sarirasya madhye:
Tasttiriya Brahmana 1. 2. 1. 3. vidusarm buddhau nivistam. S.

The central 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. 12. It is one of the assumptions of the Upanisad 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 nnchanged, 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.

15. lokdadim agnim tam uvaca tasmas, ¥a istaka, ydvatir v, yatha

v,
sa capi lat pratyavadat yathoktam, athasya mriyuh punar
evaha fusiah,

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.

lokads: the beginning of the world. In the R.V., Agas is identified
with Praja-paté, 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 forms. B.1. I. 2. 4, makes
out that ‘this fire is the arka, the worlds are its embodiment.’

S, however, interprets lokads as first of the worlds, as the first
embodied existence. prathama-Sarivitvad. Cp. C.U. where it is said
that all other things evolved from fire (fejas) which was itself the
first product of essential being (s«). VI. 8. 4. _

16. tam abravit priyamano mahdtma varam lavehddya dadamy

bhityah.
lavaiva wnamna bhavilayam agmih, srihiwi cemam ane-
ka-riaparm grhana.

16. The great soul (Yama) 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, ' ‘
srnka: chain. The word occurs again in I. 2. 3., where it means
‘aroad.’ syiikd vitta-mayt, the road that leads to wealth. § gives two
meanings: raina-mayim mdlam, a necklace of precious stones; (ii)
akutsitam gatith harma-mayim, the straight way of works which is
productive of many fruits. kerma-vifiidnam ancka-phala-hetutvat.
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ancka-rapam: 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. trindciketas lribhsr etya sandhivh  lrikarma-kyt larali
janma-mylyii

brahmajajhar devam idyam vidited nicayye' mam Saniim
atyantam eis.

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

#ri-ndctketah: one who has lit the Niciketa fire thrice. S suggests an
alternative. One who knows about him, studies about him and
practises what he has leamnt. tad-vijfignas tad-adhyayanas tad-anus-
thanavan.

tribhir etya sandhim: associating with the three. S mentions ‘father,
mother and teacher,” or alternatively ‘Veda, smy#i and good men.’
tri-karma: three acts. S suggests ‘sacrifice, study and alms-giving,’ sjye
adhyayana dina.

brakmajajiia, the knower of the universe born of Brahmd, Agni,
who is known as jdfa-vedas or all-knower, S, however, takes it as
referring to Hirawya-garbha. For Riminuja, the individual jiva
is Brahma-born. He who knows him and rules his behaviour is
I$vara, Madhva says: brahmano hiranya-garbhdj jatah brahmajah,
brahmajas ca asau jfia$ ca brahmajajsiak, sarvajiah.

nicayya, realising in one’s own personal experience. iams vidilva
Sastratah, nicdyya drsivd caimabhavena. S.

sman $@niim: this peace. It is the peace which is felt in one’s own
experience. sva-buddhi-pratyaksam Sankim. S.

Two tendencies which characterise the thought of the Upanisads
appear here, loyalty to tradition and the spirit of reform. We must
repeat the rites and formulas in the way in which they were originally
instituted. These rules which derive their authority from their

antiquity dominated men’s minds. Innovations in the spint are

gradually introduced.

18. trindciketas trayam etad viditvd ya evam vidvams cinute

nacthelam, .

mytyu-pasan puraiah pranodya sokatigo modate svarga-loke.

18. The wise 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.
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ndciketam: meditation on fire, agni-Sabdena fad-visayakayfianam
ucyate. Gopalayatindra.

19. esa te'gnir macikelas svargyo yam avrnithah dvitiyena
varena.
etam agnim tavaiva pravaksyanti jandsas; iriiyam varam
nactketo vrnisva.r
19. This is thy fire (sacrifice} O 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,
O Naciketas, the third boon.

Whoever sacrifices to Naciketas fire, knowing its nature as the
fire born of Brahma, becomes verily of that nature and is not borm

again,
NACIKETAS'S THIRD WISH

20. yeyam prele vicikilsd manugsye “siity eke nayam asitli caike;
etal vidyam anusistas ivayaham, varandm esa varas
lrityah. )

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
instructed by thee in this knowledge. Of the boons, this is the
third boon.

prete; departed. Naciketas has no doubt about survival. He has
already said: ‘A mortal ripens like corn and like corn is born again’
I. 6. His problem is about the condition of the liberated soul,
mukidima-svaripa, Madhva says that prele means mukie.

ndsts: he is not. Doubts about the future of the liberated being
are not peculiar to our age. In the BU. Yajiavalkya says, the
liberated soul, having passed beyond {prefya) has no more separate
consciousness {samjfid). 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 Maitreyl. ‘“Where
everything has become the one self, when and by what should we

* There is a verse on which § has not commented but Raigarimanuja
mentions it:
yo vapyetiam brahma-jajadima-bhittarh citim viditvd cinute nicikeiam,
sa eva bhutvd brahma-jajAaima-bhwiak karoti tad-yena punar na
jayate.

Whoever conceives the sacrificial structure of bricks as the body of
the Fire born of Brahma and kindles omn it the sacrificial fire called
Naciketa, he becomes one with the Fire born of Brahma 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. 12-14). 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.

21. devasr alrapi vicikiisitam pura, na hi suvijfieyam, anur esa
dharmah,

anyam varam nacikelo vrnisva, md moparolsir als ma
srjatnam.

21, {(Yama 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, O Naciketas. Do not press me,
Release me from this.

22. devair atrapi victkitsitaws kila, tvam ca mriyo yan na

suvijiieyam ditha,
vakid casya tvadrg anyona labhyah; nanyo varas tulya etasya
kascit.

22, (Naciketas said:) Even the gods had doubt, indeed, as
to this, and thou, O 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. Satayusah putra-pautrin vruisva, bahiin jmﬁm hasti-hiran-
yam asvan

bhiimer mahad-ayatanav vrpisva svayam ca jiva Sarado

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

mahad-Gyalanam: vast expanses. S suggests sovereignty over vast
domains of earth. bhiimeh prikivyd mahad vistirpam Gyatanam
afrayam mandalam rajyem.
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24. elat tulyam yadi manyase, varam vrnisva, vitlam cira-jivi-
kam ca,
mahd-bhiimau nactketas tvam edht, kamandam Iva kima-
bhijarh karoms.
24. If thou deemest (any} boon like unto this, choose (that)
as also wealth and long life. O Naciketas, prosper then on this
vast earth. I will make thee the enjoyer of thy desires.

edhi: prosper. Be thou king. rajd bhava. S.
25. ye ye kama durlabha marlya-loke sarvan hamanms chandatah

prirthayasva.

imd ramah, sarathak sa.tmyah na hidréa lambhaniyd
manusyath

abkiv mat-prafiabhih paricarayasva, naciketo, maranam
manupraksih.

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. O Naciketas, (pray) ask not about death.

The story of the temptation by Mrtyu occurs for the first time
in the Upanisad and not in the account in the Tasiliriva Brahmana.
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 Brakman
which carries with it the blessing of life eternal. Gautama the Buddha
also rejects the offers of Mira 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, Mira is the evil one, the tempter.

26. $vo-bhdava martyasya yad. antakaital sarvendriyanam jara-
yanti tejah
api sarvasm jivitam alpam eva tavasva vahds tava nriya-giie.
26. {Naciketas said:) Transient (are these) and they wear
out, O 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.
$vobhavah: transient, existing till tomorrow, so things of a day,
ephemeral. What profit has 2 man of these things which are
evanescent ?
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antaka: Yama: who ends all. Even the Creator is not eternal. S says,
sarvam yad brahmano'ps jivitam dyuh alpam eva kim widsmadadi
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 vitlena tarpaniyo manusyah, laps;!dmake vittam adraks-
ma cet lvd.
Fivisyamo yavad iSisyast fvam varasiu mﬁ:. araniyakh sa eva.
27. Man is not to be contented with wealth. 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 not to be coniented with wealth. The material guarantees
of hurnan 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 js 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 seli-knowledge, @ma-vijianam, which is beyond
the power of death.

Naciketas says that ‘“We shall live, so long as Yarna endures.’
In other words, he is certain of our continuance in this cosmic
cycle presided over by Yama.
permanence till the dissolution of the primal elements is called
immortality: abhalasamplavar sthanam “amptatvam hi bhdsyale,
quoted in Vacaspati's Bhamatt 1. 1. 1.

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

28, ajiryatam amytanam upetya jiryan mariyah kvadhasthak
prajanan
abhidhydyan varnaratipramodin, atidirghe jivite ko ramela:
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 i
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.
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29. yasminn tdam vicikitsanis mytyo yat sampardve mahali
briihs nas lat,
yO'yamt varo gidham anupravisio nanyam tasman nactketd
vrnile.
29. Tell us that about which they doubt, O Death, what
there is in the great passing-on. This boon which penetrates
the mystery, no other than that does Naciketas choose,

sampardya: 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, makan sampardya, from which there is no return, which
is mirupadhiSesa mnirvana according to Itsvsiiaka 44. Majihima
Nikaya 11 opposes samparayika attha to the dijtha-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

1. amyac chreyo anyad utaiva preyas, te ubhe nandrthe purusam
sinilqh’
tayoh Sreya ddadanasya sadhw bhavali, hiyate 'rihid ya u
o vrnite.

1. (Yama 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, Yama explains the great secret to him.
$reyah: the good, nilsreyasam. S. The highest good of man is not
pleasure but moral goodness. .

Cp. Samyutta Nikaya 1. 4. 2. 6. tasma salafi ca asataf ca nand hoti
tlo gali, asanto nivayam yanis sanio saggapar@yand.

Therefore do the paths of the good and the evil of this world
givide ; the evil go to hell but the final destination of the good is

eaven.
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In Samyutta Nikdya V. 4. 5. 2 instead of sagga-pardyand, we read
nibbana-pardyanam.

In N. P. Chakravarti's edition of L'Udana {Sanskrit), Pars, 1630,
p- 63, we tead asantas caiva santal ca nand yanit tv idas cyuidh,
asanio narakam yanii, sanfah svarga-parayanah.

Cp. Plato: ‘In every one of us there are two ruling and directing
principles, whose guidance we follow wherever they may lead; the
one being an innate device of pleasure, the other an acquired judg-
ment which aspires after excellence. Now these two principles at
one time maintain harmony, while at another they are at feud
within us, and now one and now the other obtains mastery.’—

Phacdrus.

2. $reyas ca preyas ca manusyam elas tau samparitya vivinakii
dhirah.

$reyo hi dhiro'bhipreyaso vruite, preyo mando yoga-ksemad
vrnile.

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 have peas to eat.’” Fr. 4. ‘For the best men choose one thing
above all else; immortal glory above transient things.” Fr. 2g.
yoga-ksema: worldly well-being.r He adopts a materialist view of
life. The indispensable condition of spiritual wisdom is a pure heart.
S distingunishes between the elimination of faults and the acquisi-
tion of virtues which are the results of Karma and the contemplation
of the divine which is Jfidna. Cassian divides spiritual knowledge
into practical and theoretic and argues that we cannot strive for
the vision of God if we do not shun the stains of sin. Illumination
and umnion follow purgation or the process of self-discipline. '

3. sa fvam priyan priyarapims ca kaman abhidhyayan
naciketo, tyasraksih;
naitdm srikdm vitlamayim aviplo yasyam majjanti bahavo
manusyah.

1 Sarirady-wpacaya-raksana-nimittam for the sake of bodily welfare; §
Cf, B.G. IX, 22, Dr. A. Coomaraswamy makes out that the simple-
minded prefers Asema or well-being to yoga or contemplation, yegdc ca
ksemdc ca, taking his stand on Suita Nipdia 2. 20: ‘Unlike and widely
divergent are the habits of the wedded householder and the holy man
withont a sense of ego.’ asamd ubho dira-vikaravuifing, giki daraposi,
amama ca swbbafo, He says that this verse means that the fool prefers
the ease of the householder to the hard life of the Yogi. See New Fadian
Antiguary, Vol. 1, pp. 85-86,
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3. (But) thou, O 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). '

srikd: see I. 16. If sysikd means chain, then majjanti should read
sajjantt. 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. Naciketas, 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. diram ele viparite visici, avidyd ¥a ca vidyeli jAata:
vidydbhipsinam nactketasam manye, na tva kama bahavo
lolupantah.

4. Widely apart and leading to divergent ends are these,
ignorance and what is known as wisdom, I know (thee) Nacike-
tas, to be eager for wisdom for (even) many desires did not
distract thee. '

S suggests that avidyd or ignorance is concerned with the pleasant
and vidyd or wisdom with the good: avidyd preyo-visayd, vidya sreyo-
visayd.

avidyd kima-karmatmiki vidyd vairagya-taltva-jiana-mayi. R.

5. avidydyam antare vartamandgh, svayawm dhirah panditam
manyamanah.
dandramyamanah pariyants madhiah, andhenasva niyamana
yathandhah.

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

See also M.U. I. 2-8; MaitrI VII. g. '

Cp. Matthew: ‘If the blind lead the blind, both shall fall into the
ditch.” XV. 14. :
dandramyamandh: v. dandravyamandh, visaya-kamagning dria-citiah.
R. wise in their own esteem. Their ignorance is serenely ignorant of
itself and se assumes the appearance of wisdom.

6. na samparayah pratibhati balam  pramadyantam vitia-
mohena miudham:
ayar loko nastt para its mant, punah punar vasam dpadyate
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.

mani: thinking, manana-filo mani. S.
He who is filled with selfish desires and attracted by worldly
ions becomes subject to the law of Karma which leads him
from birth to birth and so he is under the control of Yama. .

7. $ravandyapi bahubhir yo na labhyah, Srmvanio’ps bahavo
yam na vidyuh
aScaryo vakta kusalo'sya labdha, décaryo jRala kusalanwu-
Sistah.

. 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.
insiructed by the wise: nipunena dcaryena anwsistah sah.

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 narenavarena proktd esa suvijfieyo bahudhd cinlyamanah:

ananya-prokie galir atra nasty aniyan hy atarkyam anupra-
mandt.

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.

bahudhd cintyamanah: thought of in many ways, or it may mean
‘much meditated upon’ or ‘conceived of as a plurality” while the
dtman is an absclute oneness.

ananya-prokie: tanght by one who knows Him as himself. This is
§’s rendering. He must be taught by one who is non-different,
ananya, i.e. who has realised his oneness with Brahman.r 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

t Cp, Eckhart: ‘Some there are so simple as to think of God as #f He
dwelt there, and of themselves as being here. It is not so. God and I are
one,’ Pfeiffer’s edition, p. 206.
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‘taught by one other than an inferior person,’ i.e. a superior person
who knows the truth or ‘taught by ancther than oneself,’ i.e. some
teacher.

For Ramanuja, the understanding, avagatih, which a person gets
about the self when taught by one who has realised Brahman is
impossible of attainment when taught by a person of inferior
capacity. Madhva means by it that it is inferior teaching when
tanght by a learned but unintelligent person for it has been variously
understood and so is not easy of understanding. But when taught by
one who sees no difference at all, there is no knowledge, not even
of an inferior kind. It is subtler than an atom and so cannot be
perceived. It is not to be understood by reasoning.
gatir afra 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 Brahkman or there is no way back from sarmsira
or worldly becoming, samsdra-gatih.
atarkyam: inconceivable, unreachable by argument. The Supreme
Self is 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. naisa larkena malir dpaneyd, prokidnyenaiva sujiindya
prestha:
yam tvam apas satyadhritir batdsi; tvddri no bhiiydn
nacikelalh prasia.

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 inguirer like thee. It is not only the pupil who is
in 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. janamy aham Sevadhsr sty anmilyam, na hy adhruvaih
prapyate ki dhruvam tat .
tato maya naciketad cvio'gnsr anityair dravyaih priptavan
asms nityam.

10. I know that wealth is impermanent. Not through the
transient things is that abiding (one) reached; yet by me is laid
the Niciketa fire and by impermanent means have I reached
the everlasting.
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By bumning in the sacrifice all transient things is the eternal
attained.

Some translators (e.g. Max Miller .and Hume) attribute this
verse to Naciketas. But surely Naciketas has not yet performed the
sacrifice called by his name. $ attributes these words to Yama,
who makes out that through the sacrificial fire, he has obtained the
enduring sovereignty of heaven. But this sovere:gnty is only
relatively permanent. Through the ephemeral means of Karma
including sacrifices, nothing truly permanent can be achieved. The
performer of the Niciketa 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 abscrbed into the eternal at the end of the cosmic
day.
%y ‘impermanent means have I reached the everlasting.” What
Yama has attained is thus stated by Gopala-yatindra: adkikarapanno,
dharmadharmaphalayoh, pradinena jantandrs niyanirtvam apannah.
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
We have to use the means of the empirical world to cross it and attain
to the trans-empirical. . . . brahkma-prapti-sadhana—ffignoddesena
antiyatr istakadi-dravyasr ndcikelo'gni§ csiah, tasmadd hetor nilya-
phala-sadhananm jAdnam praplavan asmi. R,

I1. kamasyaptis jagatah pratisthinm krator ananiyam abha-
vasya param
stoma-mahad wrugdyam pratistham drstvd dhriva dhire
nacikelo’tyasraksih.

11. (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, O wise Naciketas, thoun hast steadfastly let (them)

go.

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

1 Ta see a world in a grain of sand,
And a heaven in a wild flower;
Hold infinity in the palm of your hand,
And eternity in an hour.
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is no fear. See Katha I. 12. When we pass beyond fear we pass
beyond duality. B.U. 1. 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. 1. If this is the
way we take these words, then the reference cannot be to the Vedic
heaven but to eternal life or moksa.

atyasrdksih: 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; Tite or worship.

upasandyih phalam anantyam. S.

APPREHENSION OF THE SUPREME
THROUGH ADHYATMA-YOGA

12. tam durdarsam gidham anupravistam guhdhitarm gahva-
restham puranam
adhy’:itma-yogadhtgamm devam matvd dhiro harsa-Sokau
ja
12. 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
SOTTOW.

ghidham: 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 upen every creature as an embryo of the
tathagata, tathdgata-garbha. Every creature has the possibility of
becoming a Buddha. When we get into the inner being of the spirit,
we are in immediate 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 deterrninations which are not
yet. If we identify ourselves with what is determinate, we are
subject to the law of determinism. ‘If ye are led by the spirit, ye
are not under the law.’
adhyitmayoga: self-contemplation. visayebhyah pratisamhyriya cela-
satmani samadhanam. S. adhydima means pertaining to the self as
distinct from adhibhitia, pertaining to the material elements and
adhidatva, pertaining to the deities. Adhyalma-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
ordinary process of cerebration.

Yarmna 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‘ry




614 The Principal Upanisads 1.2 14.

means and yet is open to spiritual contemplation. Yama, in different
ways and phrases, brings out the impenetrable mystery of the
inmost reality which is the object of search. If the Brahma 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.

devam: God. See S.U. L. 3; Maitri V1. 23.

13. elac chrulva samparigriya mariyah pravrhya dharmyam
anum gam apya
sa modate modantyars hi labdhvd vivriam sadma nacske-
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.

anum: subtle, sithsmam. 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.

vivytash 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, O 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, moksarkam. S.

It is suggested that the three steps of Sravana (srwiva), manana
(samparigriya) and nsdidhydsana (pravrhya) are mentioned in this
verse and these lead to dma-darsana or atma-saksat-kara (apya).

14. anyatra dharmad anyatridharmad anyatrasmai kriakrias.
anyatra bhittac ca bhavyac ca yat tat pasyass tad vada,
14. (Naciketas asks:) Tell me that which thou seest beyond
right and wrong, beyond what is done or not done, beyond
past and future.

what is done or not dome:;

§ says effect and cause. krtam kdryam, akriam kiranam.

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?’

(IL. g).
beyond past and future: the eternal is a 'now’ without duration.
[}
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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 tdrSam vastu sarva-vyavahira-gocardtilam
padyasi janasi tad vada makyam. S.

THE MYSTIC WORD AUM

X5. sam;i:edd yat padam amananii, tapdmss sarvins ca yad
vadanis,
yad scchanto brakmacaryars caranti, fat te padas sarmgra-
hena bravimi: aum ity etaf.

15. (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. That is Awum.

See 5.U. IV. g; B.G. VIII. 11.
pada: word. S means by it goal. padaniyam, gamaniyam. The Supreme
is the goal of all revelation, of all religious practices and austerities.
amananti: avibhdgena pratipidayanti,
brahmacarya: the life of a religions student. It is referred to in
R.V. X. 109 and described in Atharva Veda XI. 5. It lasts for twelve
years but may be longer. Svetaketu was a brakmacarin from 12 to
24. 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 brakmacaryz are given in the Grhya S#tra.

A$valdyana says that a brahmacdrin is required to be chaste,
obedient, to drink only water and not sleep in the daytime. I. 22, 1. 2,
Brahmacarya has come to mean continence and self-restraint.
Aum is the pramava, which, by the time of the Upanisads, 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 Brakman, 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 Taittiriva
Samhita of the Black Yajur Veda, 11I. 2. g. 6, where it is called the
pranaoa and indicates, according to Keith, the prolongation of the last
syllable of the offering verse uttered by the Aofr. In the Brihmanas,
it occurs more frequently as a response by the adhvarys to each
Rg Vedic verse uttered by the kofy, meaning, ‘yes,” so be it, answering
to the Christian ‘Amen.’

In the Aslareya Brahmana V. 32, aum is treated as a mystic
syllable representing the essence of the Vedas and the universe.




616 The Principal Upanisads 1. 2. 19,

It is the symbol of the manifested Brakhman (waking, dream and
dreamless sleep) as well as the unmanifested beyond. See Ma.U.

IV, 32.
16. etadd hy evaksaram brahma, eladd hy evaksaram param.

etadd hy eviksaram jhdtva, yo yad icchats tasya tat )
16, This syllable 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 Brahmi is the lower Brakman and param, the
higher. Whatever one may desire, the lower or the higher Brahman,
his desire will be fulfilled.

17. etad alambananm Srestham elad alambanam param
etad alambanaw jhiatvd brahma-loke mahiyale.
17. This support is the best {of all}. This suppert is the
highest ; knowing this support, one becomes great in the world
of Brahma.

He attains Brakhman, the higher, brahma eva lokakh, or the world
of Brahman, the lower, brahmanah lokah.

THE ETERNAL SELF

18. na jayate mriyate v vipascin ndyarm kutaicin na babhiiva

kaseit:
ajo nityah Salvato'yam purano na hanyate hanyamdine
Sarire,

18. The knowing self is never born; nor does he die at any
time. He sprang from nothing and nothing sprang from h1m
He is unbom, eternal, abiding and primeval. He is not slain
when the body is slain.

See B.G. II. 20. )

The Katha vipaécit becomes in the Gita, kadacit medhivin: Saya.na
RYV. IX. 86. 44. _

The self constitutes the inner reality of each individual. It is
without a cause and is changeless. When it kmows itself as the spirit
and ceases to know of itself as bound up with any name or form
(ndma-ripa) it realises its true nature. ) )
puranak: primeval, new even in old times, pura api navah, or devoid
of growth, vrddhi-vivarjitah.

19. hanid cen manyale hantur hatas cen manyale hatam,
ubhau taw na vijanito nayam hanti na hanyate.
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19. 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:. I1. 19.
Here is the answer to the question of Naciketas about the mystery
of death. The self is eternal and death does not refer to it.

20, anor aniyin mahalo mahiyan, aimasya jantor nihito
guhdyam:
tam akratuh pasyati vita-Soko dhaiu-prasadin mahimanam
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.

anor aniyan.: smaller than the small, smaller than the minute atom.
When the self is thought of as a psychical principle, its smallness is
emphasised. See also II. 2. 3. where it is said to be ‘the dwarf’ and
I1. 1. 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-kratuh. 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, mwmmksswiva. The Upanisad insists on the absence of
strife or anxijety and refers to the man whose will is at peace.?
dhatu-prasadai: through the tranquillity of the mind and the senses.

1 Cp. C,U, (ITI, 14, 3) where it is said to be greater than the earth,
greater than the sky, greater than all these worlds. Cp.Dionysins, De
Div mom. IX. 2. 3. ‘Now God is called great in his 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 smaliness is without quantity or quality, it
is irrepressible, infinite, unlimited, and while comprehending all things,
is itself incomprehensible.” Quoted by Ananda Coomaraswamy in New
Indian Antiguary, Vol. I, p. 07.

* Cp. Rawson: ‘Christian afaraxi, the untroubled peace of true
faith, of trust which leads to vision is tanght very emphatically by
Jesus in the passage in John XIV 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.’ Katha Upanisad (1934), p. 107.
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V. dhatuh prasddai, through the grace of the Creator. The vision
comes through the tranquillity of the senses and the mind according
to the reading adopted by $. 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 5.U. III. 2o0.
There the reading is )
‘tam akratum pasyals vilasoko dhatuk prasadan mahimanam
iam:
(dhatuh prasaddl. jagato vidh@ld parameSvarah lasya prasido
‘nugrahak. Vidyaranya.)
It does not, however, seem to be the intention of the writer here.
vita-Sokah: He who is freed from sorrow. vigafa-Sokah . . . anyatha
durvijfieyo’yam aima kamibhiks prakriaih purusaih. S.
akratum. samkalpa-rahilam.
See also Mahanarayana U. VIII. 3.

THE OPPOSITE CHARACTERISTICS OF THE
SUPREME

21. asino diram vrajali, $aydno yals sarvalah:
kastam madamadars devam mad anyo jhitum arhaii,
21. Sitting, he moves far; lying he goes everywhere. Who,

save myself, is fit to know that god who rejoices and rejoices .

not?

See 14a 4 and 5.

By these contradictory predicates, the impossibility of con-
ceiving Brahman through empirical determinations is brought out.
viruddha-dharmavan, S. Brakman has both the sides of peaceful
stability and active energising. In the former aspect He is Brahman;
in the latter Iévara. The latter is an active manifestation of the
absolute Brakman, and not an illusory one as some later Advaita

Vedantins suggest.

22. asariram Sarivess, anavasthesv avasthilam,
mahintar vibhum dtminam maiva dhiro na Socaix,

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 self, 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.
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THE MORAL PREPARATION FOR
BRAHMA-KNOWLEDGE

23. nayam atma pravacanena labhyo na medhayai, na bahund
Srutena:
yamevaisa vrnule, lena labhyas tasyaisa dtma vivrnute
tanitrh 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: ancha-veda-svikaranena or vyakhyanena,
medhaya. granthirtha-dhirana-Saklyd or svakiya-prajfia-balena.

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 extracrdinary 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 te the supernatural. If man
becomes aware of God’s presence in the soul, it is due to God’s own
working 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
haman 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 own salvation with fear and
trembling; for it is God which worketh in you both to will and to do
of His good pleasure.’ Epistle to the Philippians 2. 12-13. 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 mam,
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. O. Taylor's Mediacval Mind,
ard ed., Vol. II, pp. 448.

§, however, gives a different interpretation by an ingenious
exegesis. “Him alone whom he chooses by that same self is his own
self obtainable.” The self reveals its true character to one that seeks
it exclusively.
yam eva svatmanam eva sidhako vrnule prarihayale tenaiviimana
varitra svayam aima labhyah jfidyata evam sty elal niskamas catminam
eva prarthayate, atmanawva dima labhyate ity arthah.

24. navirato duscaritan nasinto nasamahitah

nasanta-manaso vapt prajiianenatnam apnuyal.

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 truth without illumina-
tion, and no one can have illumination without a thorough cleansing
of one’s moral being. See also M.U. III. 1. 5, III. . 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 teject it. Ele~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 connected.
If we wish to attain the spiritual, we cannot bypass the ethical.
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25. yvasya brahma ca ksatrarh ca ubhe bhavaia odanah
mriyur yasyopasecanam ka tithd veda yaira sak.
25. He for whom priesthood and nobility both are as food
and death is as a sauce, who really knows where he is?

Cp. RV. XI. 129. 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 Brahmanas and the Ksatriyas hold the
highest place.
odanah: food for the body.

Even Death is absorbed in the Eternal. B.U. I z. 1.
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

1. rtam pibantau sukriasya loke guham pravistau parame
parardhe,
chi;;iiapau brahma-vido vadanii, pasicdgnayo ye ca lri-ndci-
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. This 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.
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rtam: Karma. Rta signifies the divinely established order of the
universe, both natural and moral. It here refers to the divine order
connecting deeds with their results. § means by it ‘the truth because
it is the inescapsalble fruit of action.’ plam satyam avasyam bhavitval
harma phalam. 5. )

sukrtasypa, of good deeds: of their own deeds. sva-kfiasya.

The two referred to here are the individual soul and the Supreme
self. Cp. M.U. IIL 1. 10, 5.U. IV. 6 and 7, which go back to R.V.
1. 164. 20. Sayana, commenting on this verse, says that the reference
is to the two fortns of the atman, the individual soul {fivdtman) and
the universal (paramdatman). But how can the self which is represented
as looking on without eating, be treated as experiencing the rewards
of deeds? S. R, and Srinivisa in his commentary on Nimbarka
argue that it is loose usage of chattrinydya. When two men walk
under an umbrella, we say there go the umbrella-bearers. Mac.]hva
is more to the point when he quotes Brhas Sawhita and says, "The
Lord Hari dwells in the heart of beings and accepts the pure
pleasure arising from their good works.” The Supreme in its cosmic
aspect is subject to the chances and changes of time. 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 pardrdhe: the chief seat of the Supreme. The Kingdom of
Heaven is within us. It is in the deepest reaches of the soul that the
human soul helds fellowship with God. ] )
chayd-tapas: shade and light, shadow and glowing or light.
paficagnayah: those who maintain the five sacrificial fires. )

All this indicates that while meditation is the way to saving
knowledge, due performance of the ordained sacrifices gives us a
measure of spiritual understanding.

2. yas setur fjanandm aksaram brahma yat param,
abhayam titirsatdm param naciketam Sakemahs.

2, That bridge for those who sacrifice, and which is the

highest imperishable Brakman for those who wish to cross over
to the farther fearless shore, that Niciketa fire, may we master.

setu: bridge. Cp. C.U. VIIL. 4. 4. B.U. IV. 4. 22. aja &ima. esa sciub.
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, samsara-
sagara. 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

(panthd) is upward (@rdhvam); if we think of a bridge, the way 15 .

across. That which takes us across to the other shore is the i.mmanent
spiritual self which is at once the way and the goal. The bridge holds
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the worlds apart and also unites them. See B.U. IV. 4. 22, VIII. 4. 1.

In Buddhist texts, the way from the vortex of existence, samsira
to the extinction of life’s fires, nirvina 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 form of a bridge extending from
Heaven to Earth over which all mankind had to pass.” See Dona
Lusa Coomaraswamy: The Perslous Bridge. Harvard Journal of
Assatic Studies, August 1944.

Two ways of crossing the river of samsira are indicated, the
performance of the Vedic sacrifices, which leads to the heaven of
the gods and the knowledge of Brahmasn. The first prepares the
way for the second, on the path of gradual liberation of krama-mukti.
B.U.1V. 4. 2z,

THE PARABLE OF THE CHARIOT

3. dtmanam rathinam viddhi, Sarfram ratham eva tu:
buddhim tu saradkim viddhs, manah pragraham cva ca.
3. 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.

The idea of the self riding in the chariot which is the psycho-
physical vehicle is a familiar one. See also Jalaka 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 rathsta 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 Mathnawi says: ‘The heart
has pulled the reins of the five senses’ (I. 3275). The conception of
Yoga derived from the root ys/ 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 2428, Phaedrus 246f. In spite of difference in
details, the Katha Up. and Plato agree in looking upon intelligence
as the ruling power of the soul (called buddhi or vijiana by the
Upanisad and sous 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 longer many but has become one entirely temperate and
perfectly adjusted pature, then he will proceed te act, if he has to
act, whether in state affairs or in private business of his own.’
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4. tndriyapi hayan dhur visaydms tesy gocaran,

dtmendriya-mano-yuktam bhoktety dhur manisinah.

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

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

5. yas tv avijiianavan bhavaly ayuhtena manasi sadd,
tasyendriyany avasyini dusldsva tva saratheh.
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 vijfidnavin bhavati, yukiena manasd sadd,
tasyendriyant vaSyani sadasva sva siratheh.
6. He, however, who has understanding, whose mind is
always restrained, his senses are under control, as good horses
are for a charioteer.

sad. good, well-trained.

7. yas tv avijiidnavin bhavaty amanaskas sadd'Sucth
na sa tat padam apnoti sarmsaram cadhigacchals.
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 mundane life.

samsdram: mundane life, the world of becoming characterised by
life and death. janma-marapa-laksanam. S.

8. yas tu vijianavin bhavati samanaskas sadd sucih
sa tu tat padam dpmois yasmat bhityo na jayale.
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.

9. vijfianasirathir yastu manak pragrahavin narah,

so’dhvanah param apnoti tad visnok paramam padam.
9. He who has the understanding for the driver of the chariot

and controls the rein of his mind, he reaches the end of the

journey, that supreme abode of the all-pervading.
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visnu: all-pervading. tad visnok vyapana-silasya brakmanah paramal-
mano visudevakhyasya. S. 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. 1. 154, 5; I. 22. 20, where Visnu, a
deity of the solar group, is conceived as the giver of light and life.

THE ORDER OF PROGRESSION TO THE SUPREME

X0. sndriyebhyah para hy artha, arthebhyas ca param manah,
manasas ca pard buddhir buddher atma mahin parah.
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.

atma mahan: the great self,

S means by it the great soul of the universe said to be the first-
born of avyakia, the unmanifest. According to the R.V. (X. 121)
in the beginning was the chaos of waters, floating on which appeared
Hiranya-garbha, the golden germ, the first born of creation and the
creator of all other human beings. Hiranya-garbha is the soul of the
universe. R.V. X, 129, 2. :

When the golden light of purusa is cast on all the rich content of
prakrii, we have the manifestations from crude matter to the
divinities in paradise.t

For R, mahan aima is the individual self karfy, which is indwelt
by the highest self. RB. 1. 4. 1.

11. mahaiah param avyakiam, avyakiai purusah parah
purusan na param kificit: sd kRisthd, sa pard gatih.
11. Beyond the great seif is the unmanifest; beyond the
unmanifest is the spirit. Beyond the spirit there is nothing.
That is the end (of the joumney); that is the final goal.

avyakta: unmanifest. It is beyond mahat, it is prakyts, the universal
mother from out of which by the influence of the light of purusa, ali
form and all content emerge into manifestation.

§ calls avyakia, mayd, avidya. While purusa, subject, and prakrts,
object, are co-ordinate principles at the stage of cosmic creation,

t 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 umiverse comtinues to exist
without them; there exists therefore the eternal knowing subject
(Hiranya-garbka} also by whom it is sustained.” The Philosophy of the
Upanisads, p. zo1.
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while their inter-action is essential for all manifestation, purusa is
considered to be higher as he is the source of light and his unity
appears nearer to the nltimate one than the multiplicity of prakrts;
strictly speaking, however, the Pure Self is beyond the descriptions
of unity, duality and multiplicity.

For Raminuja, avyakia is the body or the chariot. It is called
avyahia because the subtle body and not the gross body is referred to.
While there is agreement between $ and Ramanuja, on the point,
S proceeds to say that the subtle body has avidyd or ignorance for
its cause and therefore belongs to the world of mays. ‘Mayi is
properly called undeveloped or non-manifested since it cannot be
defined as that which is or that which is not.’ S.B. L. 4. 3. By avyakia,
S means not the prakrts of the Samkhya but the mayd-sakis which is
responsible for the whole world including the personal God. For
Ramanuja, avyakta denotes Brahmanm in its causal phase, when

, names and forms are not yet distinguished. It is a real mode, prakdra
or development, parindma of Brahman through which the universe
is evolved. R.B. 1. 4. 23-27.

Madhva observes that ‘the word avyakéa 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.” Swira Bhdsya
1.4 1.
purusan na param kificit: beyond the Spirit there is nothing.

The term purusa goes back to the Purusa Sakia (R.V. X. go)
and is distinctly personal in significance.

Purusa 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 purusa.

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 natare to the one world-ground, avyakta,
and from it to the spirit behind. Between thetwo, purusaand prakyti,a
certain priority is given to purtsa, for it is the light of purusa’s
conscicusness 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. ¥rom this latter

we pass to the world of dreamless sleep where the unmanifest -

prakris becomes the divine mother. Those who are absorbed in
prakris, those who have attained to the state of prakrli-laya have
the bliss and freedom of dreamless sleep, but it is not the illinninated

freedom that we seek. For that we must get to the purusa, who is

the source of all.
Cp. Pseudo Dionysius: ‘De thou, in the intent practice of mystic
contemplation, leave behind the senses and the operations of the
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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 knowiedge. 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.

Mahat, avyakiz and purusa are terms used by the Samkhya
philosophy. Avyakia is the prakris or pradhana. When its equilibrium
is distnrbed by the influence of purusa, the evolution or srsfs or the
manifest world starts, and this evolution consists of twenty-three
principles. Mahat, the great principle, budZhi or intelligence,
ahamkira self-sense, principle of individuation from which issue
manas, the central, co-ordinatory sense-organ, 5-9, five buddhindriyas
or sense organs, T0-14, five karmendriyas or organs of action, 15-19,
five tammairas, or subtle elements, 20-24, five sthitla-bhfitas or gross
elements. Purusa, the twenty-fifth, is totally distinct in nature from
all others, neither producing nor produced, though by its influence
on praketi, it causes the evolution of the manifest world.

The account in the Katha Up. is different from the classical
Samkhya in many respects; there is no mention of aham-Rara or
self-sense, though it is true that the distinction between duddhi and
aham-kdra, intellect and individuation is not a material one.

While the Samkkhya identifies buddhi and mahkat, the Upanisad
distinguishes them.

The purusa of the dualistic Sdmkhya is not beyond the avyakia
or prakrii but is a co-ordinate principle. )

1t is doubtful whether avyakia refers to the prakrii of the Samkhya.
See S.B. L. 4 1. The Upanisad account gives certain Samkhya ideas
in a theistic setting.

THE METHOD OF YOGA

12. esa sarvesu bhiilesu gadho'imi na prakisale,
dréyate tvagryaya buddhya sauksmaya siuksma-darsibhih.
12. The Self, 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 semyag-dar$ana which is quite different from occult visions or
physical ecstasies. '

13. yacched van manasi prajras tad yacchej jiana-atmant

FRanam atmani mahals niyacchet, tad yacchec chanta-atmans,

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

jRandiman is the buddhi of 1. 3. 11.
Purusa answers to the Santitman. 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 itself and flows into God in
whom are peace and fulness. The process of recollection and intro-
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 Ulathormne:
‘Let it be plainly understood that we cannot return to God unless
we enter first into ourselves. God is everywhere but not everywhere
tous. 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.”s

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

depth,

14. witisthata jagrata prapye varan nibodhala:
ksurasya dhara misila duratyaya, durgam pathas tal kavayo
vadanti.
14. Arise, awake, having attained thy boons, understand
{them). Sharp as the edge of a razor and hard to cross, difficult
to tread is that path (so) sages declare.

prapya varan: having attained the boons, $ means by it ‘appreaching
the best of teachers.’ prapya upagamya, varan prakysian acaryan.
Cp. Hitopadesa: Idleness is the great enemy of man, alasyamt ki
wmanusyanam Sarirastho maha-ripuh.
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.

15. asabdam aspariam aripam avyayam tatha arasarm nityam
agandhavac ca yat

t Groundwork of Christian Virtues, p. 74.
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anady ananiam wmahatak param dhruvar. nicdyya iam
mriyu-mukhat 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 atman 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. ndciketam upakhyinam mytyu-prokiam sanitanam
ukivd Srutvd ca medhdvi brahma-loke mahiyate.

16. This ancient story of Naciketas, told by Death, telling

and hearing (it), a wise man grows great in the world of Brahma.

17. ya imam paraman guhyam Sravayed brahma-samsadi
prayatas sraddha-Rale va tad anantyiya kalpate, tad anan-
tydya kalpate.

17. Whoso shall cause to be recited this supreme secret before
an assembly of Brilhianas 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 Upanisad and the
second chapter with the three sections, is, perhaps, a later addition.
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CHAPTER II
Section 1
THE SELF IS NOT TO BE SOUGHT THROUGH THE
SENSES
1. parasici khani vyatrnal svayambhiis tasmat parasn palyali
nantaratman:
kas cid dhirah pratyag-dtmanam aiksad avylta-caksur amytal-
vam icchan,

1. 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. :

vyalrnat: pierced. The Self-caused has so set the openings of the
soul that 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 immortality. § makes out that he cursed or injured them by
turning them outward, hkirisitavdn hananars kriavam. Such obser-
vations which are disparaging to the legitimate use of the senses
give the impression of the unworldly character of much of our best
effort. §’s opinion is opposed to the view set forth in the previous
section that senses are like horses, which will take us to our goal,
if properly guided. The Upanisad calls for the control and not the

suppression of the senses. Spiritual search has an inward movement

leading to the revelation of the Divine in the inmost soul. It is this

aspect which is stressed in this verse.r We generally Jead outward

lives; to have a vision of truth we must turn our gaze inward. See
5.U. III. 18, we must bring about an inversion of the patural
orientation of our consciousness.

svayambhih: selfcaused. Cp. causa sus 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 Brahmana 1. g. 3. 10; Tailliriya Brahmana I1I. 12.
3.1.BU. 1L 6.3;IV.6.3; VL. 5. 4.

avrita-caksuh: eyes turned inward. We close our eyes to the phe-
nomenal variety and turn them inward to the noumenal reality.

* It were a vain endeavout
Though 1 should gaze for ever
On that green light which lingers in the west;
I may not hope from outward forms to win
The passion and the life whose fountains are within.

Coleridge
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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 tums
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 arve 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 Upanisad 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 Upanisad 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. paracak kaman anuyanii balds le mriyor yanit vitatasya
pasam,
atha dhird amriatvam viditva dhruvam adhruvesy tha na
prarthayante.

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.:

t 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;
O Thou Who changest not, abide with me.
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3. yena rispam rasam gandham sabdan sparSams ca maithunan,
elenatva vijandts, kim aira parifisyate: etad vai tal.
3. That by which {one perceives) form, taste, smell, sounds
and touches of love, by that alone one perceives. What 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. saram cvatvalmand vijReyam, yasyatmano’
vijiieyam na kificit pari§isyate, sa a@ma sarvajiah. S. Though the
Self is not manifest as an object, it is ever present in ail experience
as the subject. It is the ground of every possibility of thought, of
every act of knowledge. As $ says, it is self-proven, svasiddha;
for even he who denies it presupposes it.

4. svapnantam jagaritdniam cobhau yenanupasyati,
mahdntaw vibhum dbnanam matva dhire na Socals.
4. That by which one perceives both dream states and
waking states, having known {that as) the great, omnipresent
Sel, the wise man does not grieve.

svapndniam.: 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 madhvadan veda atmanari jivam antikat,
i$anam bhida-bhavyasya, na lalo vijugupsate: etad vas 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. yak pirvam tapaso jatam adbhyah pirvam ajdyata,
guham pravisya listhantam yo bhitebhir vyapasyata: elad
vas lal.

6. He who was bom of old from austerity, was bomn 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 Hiramya-garbha, who is mentioned in several
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Upanisads. There is no suggestion here of the unreality of the
cosmic evolution.

adbhyah: the waters which refer to the mala-prakrii, the aspect
of the Supreme Spirit which remains when the light of purusa is
withdrawn into itself. Cp, C.U. VIL ro. 1; B.U. V. 5; AU. 1. 1-3;
KU1~

7. yd prancna sambhavaly adilir devatamayi,
guham praviSya tisthantt, ya bhitlebhir vyajayala: etad vai tat.
7. She who arises with life, Adits, 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-dits, not bound, boundless) is said to be the mother of
the gods; sarva-devald-mayi sarva-devatmika. S. The term is used here
in the sense of mother-nature,* prakrfr, the source of all objectivity,
S derives it from root ad ‘toeat’ and makes adiii the eater or experi-
encer of all cbjects. ‘Born from the highest Brahman as prana,
ie. in the form of Hiranya-garbha.' hiranya-garbhasya eva visesan-
antaram dha. A.

8. aranyor nihito jata-veda garbha sva subhrio garbhintbhik:
dive diva idyo jagrvadbhir havismadbhir manugyebhir agnih:
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 Sama Veda I. 1. 8. 7; see also R.V. IIL.

2g. 2. '
9Bcvth purusa and praketi, the subject and the object are identified

with the Supreme Reality as they are two movements of His being.
aramyoh: between the upper and the lower fire-sticks: uitaradhar-
arawyok, Madhva, :
nihstah: hidden, nitardam sthitah.

9. yatas codeti Suryo astam yalra ca gacchati,

tam devas sarve'rpitas tadu natyeti kas cana: etad vai tat.

g. 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 Atharva Veda X. 18. 16; BU. 1. 5. 23. ]

The ancient Vedic gods are recognised by the Upanisads but

1 R.V. (L. 89. 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 g, Fire a.l:nd Su.n are
said to have their reality in Brahman: devas sarve atmans pralisthita
iti. R.

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

10. yad eveha tad amuira, yad amuira tad anviha, ]
mrtyos sa mrtyum apnoti ya tha naneva pasyals.
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.

11. manasatvedam dptavyars neha nandsti kifi cana:
mytyos sa mriyush gacchati ya sha naneva pasyati. .
r1. 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. angustha-matrah puruso madhya almani bisthats:
i$ano bhiita-bhavyasya na tato vijigupsate: elad vai tal.
12. 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.

angustha-maira-purusa: the person of the size of a thumb. Tailtiriya
J%Syaka X. 38. 1; S.U. IIL. 13; V. 8; Maitri VI. 38.

In the story of Savsiri, it is said that Yama, with his grim force
extracted out of the body of Satyavdn a person of the size of a
thumb, bound in his snare and brought in his control.r See B.U.
I. 5. 23; Revelation L. 8.

t tatak solyavatah hayat pasabaddham vasam gatam
angustha-maiyram purusam niscakarsa yamo balat,
—M.B. Vana Parva.
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13. angustha-matrah puruso jyotir svadhiimakah:
t$ano bhila-bhavyasya sa evidya sa u Svak: etad vai tat,
13. 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.

§ discusses this passage in his Satra Bhisya (L. 3. 24 and 25)
and argues that the soul which is said to be of the size of a thumb
is in reality Brahman. Ramanuja and Nimbirka 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 of the measure of a span, pradesa-matra,
V. 18. 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. yathodakam durge vrstam parvatesu vidhivali,
evash dharman prihak pasyams tin evinuvidhivali.
14. 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.

15. yathodakawm Suddhe Suddham asikiam tadrg eva bhavali,
evam muner vijanata aima bhavali gautama.
15. As pure water poured forth into pure becomes the very
same, so the self, O Gautama, of the seer who has understanding
becomes (one with the Supreme).

tadrg eva: the very same. Literally just such. S affirms metaphysical
identity between the individual soul and the Supreme Self.
Raminuja 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. manana-iilasya
d@tmaips param-dima-jranena visuddhas san visuddhena param-atmana
samdano bhavals. 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 unspeakable 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

1. puram ekadasa-dviram ajasyavakra-celasah,
anusthiaya na Socali vimuklasca vimucyate: efad vas tai.
1, (There is) a city of eleven gates (belonging tc) the unborn,
uncrooked intelligence. By ruling it one does not grieve and
being freed is freed indeed. This, verily is that,

ekadasa-dvaram: eleven-gated. B.G.(V. 13} mentions nine gatest 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. 1II, 12), through which the liberated soul is said to-

escape at death,
a-vakra-cetasak: whose thoughts are not crooked. avakram: akufilam.

anusthdya: ruling (the city). § takes it to mean ‘contemplating,’ '

dhyatvd. When the soul controls the gates and lives in peace it is free
from sorrow. It is freedom which begins here (jivan-mukii) and
leads after death to complete release (videha-mukis).

2. hamsas Sucisal, vasur anlariksasat hold vedisal, atithir
duronasaf,

nrsat, varasat, riasat, vyomasat, abja, goja, riaja, adrija,
riam brhat.

2. He is the swan (sun) in the sky, the pervader in the space
(between earth and heaven), the priest at the altar, the guest
in the sacrificial jar (house). He dwells in men, in gods, in the
right and in the sky. He is {all that is} born of water, sprung

t Bunyan in his Holy War describes the human soul as living.in a
city with five gates which are the five senses.
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from the earth, born of right, born of mountain. He is the true
and the great. '

This hashsavaii mantra whose seer is Vima-deva is a prayer to
the sun who illumines the world and dispels the darkness of men.
See R.V. IV. go0. 5; Vajasaneyi Samhitd X. 24; XII1. 14; Tailtiriva
Samhita 111. 2. 10. 1; Satapatha Brakmana VI. 7. 3. 1L
vasu. the pervading: vasayati sarvan. S,
hotd: priest. ‘Fire’ according to S. hotdgnih, agnir vai hotd iby Sruteh.
In the Satapatha Brahmana, the triune Agni is identified with
the sun in heaven, the air in the space between earth and heaven
and with the priest or the guest on earth. Here, Agni, the Supreme
energy is identified with Brahman or the Atman. The verse affirms
that the whole universe is non-different from the Supreme Brahman.
etat sarvam aparicchinng-satya-riipa-brabhmatmakam. R.

3. firdhvam prapam unnayaty apanam pralyag asyati,
madhye vamanam asinam visve devd updasate,
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,

Originally prana meant breath and was used for the Supreme
Being. In the early Upanisads, all the vital powers (i.e. speech,
breath, eye, ear and manas) are called pranah. B.U. 1. 5. 3; T.U.
I. 7. These are looked wpon as varieties of breath or as powers
presiding over different parts of the body. Prina and apana stand
for breaths in expiration and inspiration respectively.
vamanam. the dwarf (another mame for the thumb-sized persen,
angustha-malra purusa). h

‘Worthy te be served,” vananiyam sam-bhajanivam. S,
viSve devah: 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 visramisamanasya Sarirasthasya dehinak,
dehad vimucyamanasya kim atra parisisyate: etad vat tat.
4. When the embodied sclf 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 pranena napanena martyo jivati kas cana
ifarena tu jivanii, yasminn eldv wpdsritan,
5. Not by any outbreath or inbreath does any mortal what-
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ever live. But by another do they live on which these {life-
breaths) both depend.

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 destiuction of the dweller. The loss of the bedy 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 pravaksyami guhyam brahma sandlanam:

yathd ca marapam pripya atma bhavali gauiama.

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

7. yonim anye prapadyanie Sariralvaya dehinah,

sthanum anye nusamyanti, yatha karma, yathd Srutam.

#. Some souls enter into a womb for embodiment; others
enter stationary objects according to their deeds and according
to their thoughts.

While the Upanisads insist on the independent reality of the
Supreme Self they also affirm the reality of the individual soul.

Here the law of Karma that we are born according to our deeds

is assumed. yathd Srutam yddrsars ca_viffidnam wparjitam tad
anuriipam eva Sariram pratipadyanta its. S.

8. ya esa suptesu jagarts kimam kamam puruso nirmimanak

tad eva Sukram tad brahma tad evamylam ucyate.
tasmin lokah $ritah sarve, tad u natyets kas cana: etad vai tal.

8. That person who is awake in those that sleep, shaping
desire after desire, that, indeed, is the pure. That is Brahman,
that, indeed, is called the immortal. In it all the worlds rest
and no one ever goes beyond it. This, verily, is that.

kiamark kémam. desire after desire, really objects of desire. Even
dream objects like objects of waking consciousness are due to the
Supreme Person. Even dream consciousness is a proof of the existence
of the self. See B.U. IV, 3.
No one ever goes beyond it: cp. Eckhart: ‘On reaching God all
progress 2nds.’!

t Quoted in New Indian Antiquary, Vol. 1, p. 205,
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THE INNER SELF IS BOTH IMMANENT AND
TRANSCENDENT

9. agnir yathasko bhuvanam pravisio ripar riipam prati-rispo
babhiiva,

ckas lathd sarva-bhitantar-Gtma ripasm ripam prati-ripo
bakis 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 counterform of every form. :

riipam riapam prali-ripo babhivae
. ) sndro mayibhkik pururipa tyate. V1. 47. 18.
bakis: outside. While the Self assumes many forms, it is yet outside
the manifested world in its own unmodified nature. svena avikriena
riapena akdsavat. S. This verse teaches the immanence 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 purusa while three-quarters are
immortal in heaven, tripdd asydmriam divi. RV. X_ go. 3; S.U.
I11. g and 10. '

10. vdyur yathasko bhuvanam pravisto rapam ripam prati-ripo
babhiiva,
ekas lathd sarva-bhitantar-aima ripar ripam prati-ripo
bahis ca.
_ To. As air which is one, entering this world becomes varied
in shape according to the object (it enters}), so also the one Selif
within all beings becomes varied according to whatever (it
enters) and also exists outside (them all).

II. siryo yatha sarva-lokasya caksur na lipyale caksusair
bahya-dosash
ehas latha sarva-bhitantar-aima na lipyate loka-duhkena
bahyak.

IX. 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

A
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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 sarva-bhiitantar-dima eham bijam bahudhd yah
karott,
tam atmastham ye'nupasyanti dhiras tesam sukham Sasva-
taxt netaresam,
12. The one, controller {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. VL. 12.

atmastham: abiding in the soul. The Supreme dwells in the inmost
part of our being

sva-Sarira-hydayakase buddhaw caitamydkarenabhivyakiam. S. Cp.
1 John IV. 13.“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-bha-
tavibhagdvasthamiamo-laksanambijammahadads bahu-vidha-prapanca-
ripena yah harot tam. R,

13. nityo'nitydndn cetanas celanandm cko bahiindm yo vidad-
hati kaman,
nefaresam.

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 8.U. VI. 13.
nityo'nilydnam, sometimes nifyo nityandm the one eternal among
the eternat.

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

14. tad elad iti manyanie’ nirdeSyam paraman sukham,
katham wu {ad vijaniyam kimu bhatt vibhais va.
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14. This is that and thus they recognise, the ineffable
Supreme bliss. How then may I come to know this? Does it
shine (of itself) or does it shine (in reflection)?

Does the Supreme shine in Himself (see III. 1. 3. 12) or does He
shine in His expression?

15. na talra siryo bhdti, na candra-tirakam, nemd vidyuto
bhanti, kuto'yam agnih:
tam eva bhantam anubhdti sarvam tasya bhdsd sarvam idam
vibhati,

15. 'I_'he sun shinf':s not there, nor the moon and the stars,
these llg_htmng_s shine not, where then could this fire be?
Everything shines only after that shining light. His shining
illumines all this world.

llThe Supreme whotils;e tll:e sourge of all light, ‘the master light of
all our seeing’t canno nown by any earthly light.

cannot ﬁnd%ﬁm out. i  lght: Our knowledge
) See MU IL. 2. 10; S.U. VI. 14; B.G. XV. 12. The symbol of light
is the most natural and universal. 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. The Old Testament and the Zoroastrian religion speak of the
antagonism 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

1. firdhva-milo'vak-sakha eso'svalthas sanalanah,
tad eva Sukram tad brahma, tad evamylam ucyaic,

tasmin lokih $ritah 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.

fad eva: that indeed, i.e. the root of this tree. The description here
has its analogue in the description of the tree Igdrasil in Scandinavian
mythology.

* Revelation ¥X. 1.23.
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The tree of life has its unseen roots in Brahman. The tree, roots
and branches represent Brakman in its manifested form. While 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-attachment. XV. 1. 3. The tree grows upside down.
It has its roots above and branches below. See S.U. 111. 9; Maitri
VI. 4. The branches below are for Madhva the lower gods: avdmcah

adhamah devah $Ghhah yasya asau.

THE GREAT FEAR

2. yad idaw kifi ca jagat sarvam prana ejali nihsylam
mahad bhayam vajram udyatam, ya elad vidur amytas 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 brahmans saly
ejati kampate. S.
3. bhayad asyagnis tapati, bhayat tapats suryah:
bhayid indra$ ca vayus ca, mytyur dhavali paficamah.
3. Through fear of him, fire burns; 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. 1.
The source and sustaining power of the universe is Brahman.

Evolution is not a mechanical process. It is controlled by Brakman,
who is here represented as prana, the life-giving power: jagato mulam -

prana-pada-laksyam prana-praveitiv apt hetutvat. A.

PERCEPTION OF THE SELF

4. tha ced asakad boddhum prik sarirasya visrasah,
tatak sargesu lokesn Sariratvaya 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.

adakal; able. Tt is sometimes split up into na $akal, unable, ie.
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
fit for embodiment in the created worlds.' $ interprets the verse
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thus: “If here, in this life, a man is able to know the awe-inspirin
Brahman before the falling of the body, he is freed from the I;I,)ong
of sarhsira; if I'{e is not able to know, then for lack of knowledge,
he takes embodiment in earth and other created worlds.”
sar'fgg.su Iokesut czeilatedhworlds. V. sarvest kalesu, at all times,

‘The verse teaches that it is ible for us to attain the saving
wisdom here and now. posst Vo A e =2

5. yathadarse tathdtmani, yatha svapne iatha pity-loke,
yathapsu pariva dadrse, tatha gandharva-loke chiya-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 Brahma.

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 gandharvas,
he can be seen as a reflection in trembling waters. In the world of
Brahmi he can be seen clearly as shade and light.
gandharvas: angels who live in the fathomless spaces of air. R.V.
VIII. 65. 5; see also B.U. IV. 3. 33.

6. sndriyanam prihag-bhavam udayastamayau ca yal,

prihag utpadyamaninam matva dhiro na Socatt.

6. Knowing the separate nature of the semses, 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 Self 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. indriyebhyah param mano manasas satfvam utiamam,
sattvad adhi mahan alma, mahato’vyakiam 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. |

sativa: essence. Intelligence constitutes the essence of the mind,
See notes on I. 3. 10 and 11.
8. avyakidi tu parah puruso vyapako'linga eva ca,
yam jhatva mucyate jantur amriatvam ca gacchals,
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8. Beyond the unmanifest is the person, all-pervading and
without any mark whatever. By knowing whom, a man is
liberated and goes to life eternal.

althga: without any mark. See M.U. JI1. 2. 4; Maitri V. 31, 35;
VIL 2. ‘Without any empirical attributes.’ sarva-samsdra-dharma-
varjitah. S. Lifga is 2 distinctive mark or sign. In logic, it is an
invariable sign which constitutes the basis of inference. Linga refers
to linga-sama siiksma-$arira, the entity consisting of buddhs, aham-
kara, manas, indriyans, tanmatrani. S.U. VL. 9; Maitri VI. 1o, 19.
If linga 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 sarmdyse tisthati ripam asya, na caksusad pasyali
kascanainam:
hrdi maonisa manasabhikipio ya elad vidur amptds le
bhavants.
g. Not within the field of vision stands this form. No one
soever sees Him with the eye. By heart, by thought, by mind
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. The Supreme
Reality is to be apprehended through the concentrated direction of
all mental powers.
manisi (reflective) thought. vikalpa-varjita buddhi.
manas: mind, true insight in the form of meditation. manana-rpena
samyag-darsana. S. When the mind becomes clear and the heart
w.re, God-vision arises. Cp. R.V. I. 61. 2. hrdd manasd_manisd

e 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, as Plotinus described it. Cp.
Cassian: ‘The mind will come to that incorruptible 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 groamings
and sighs that cannot be uttered.’s

abhihipta: 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

1 Collation X. 11. quoted in Dom Cuthbert Butler: Bemedicline
Monachism, 2nd Ed. (1924), p. 79.
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chosen race, if he is relatively free from a provincial self-righteousness
it is to no small extent due to the recognition that the conoepté
of God are relative to our traditions and training.

10. yada pancavaiisthante jRandni manasd saha,
buddhis ca na vicestals, tam ahub paramaim galim.
10. 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 willing of self; when both thy intellect and will are quiet
and passive 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
abstraction, then the Eternal Hearing, Seeing and Speaking will be
revealed in thee, and so God heareth 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 stiil
from thy self-thinking and self-willing and canst stop the wheel of
thy imagination and senses.’

I1. idm yogam iti manyante sthirdm indriya-dharanam
apramaltias ladi bhavaii, yogo ki prabhavapyayau.
11. This, they consider to be Yoga, the steady control of
the senses. Then one becomes undistracted for Yoga comes
and goes.

apramatiah: undistracted. pramada-varjstah samadhanam prati-nityam
prayainavan. S See also C.U. I. 3. 12 and II. 22. 2; MP{J II. g 4.
In Buddhism all virtues are said to be centred in apramdda (Pili
appamado). Keenness is the way of eternal life and slackness the way
;i;l;-.ath. appamdido amatapadam, pamado maccuno padam. Dhamma-
21, :

prabhavapyayau: comes and goes.

) Vlg'l_la.!-lt keenness is necessary in Yoga, as it comes and goes.
janandpdya-dharmakah. S. pratiksandpdyasilitaya  avadhanam
apekl.suam. v?ﬂ.lllf we ;ire careful we will acquire it; if we are
careless we will lose it. Mind is Liable to fluctuation and t ‘
should be extremely careful. 9 and therefore we
_ I]:.S 1ds sometix;fs interpreted as ‘beginning and end.’ ‘The wurld
sinks down in Yoga and again is created afresh,’ De . Thi
is later Pataiijala Yoga. e says Deussen. This
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THE SELF AS EXISTENT

12. naiva vicd na manasé prapium Sakyo na caksusa,
astili bruvato' nyatra katham tad upalabhyate.
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, § 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 1n these words, namely, He is.’

13. astity evopalabdhavyas tattva-bhavena cobhayoh,
astily evopalabdhasya tattva-bhivah prasidais.
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.
ubhayoh: in both ways. In the conditioned and the unconditioned
ways: sopadhika-nirupadhikayoh. S.

Rational faith in the existence of Brahman leads on to spiritual
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 kima ye'sya hrdi sritah,
atha martyo'myto bhavaly atra brahma samasnuie.
14. When all desires that dwell within the human heart are
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cast away, then a mortal becomes immortal and
he attaineth to Brakman. and (even) here

“When self-seeking desire, ignorance and doubt disappear, th

- . " r r e
vision of God is attained. The Upanisad treats fe]lowshippwith God
as the consummation of spiritual experience.

15. yadd sarve prabhidyante hrdayasyeha granthayah,
atha mariyo’ mylo bhavaty elavad anusisanam.
15. When all the knots that fetter here the heart are cut
asunder, then a mortal becomes immortal, Thus far is the
teaching.

eldvad anu$dsanam. thus far is the teaching. The origi i

: _ ng. The original Upanisad,
it was felt, ended w1.th I. 3. 17. These words seem to mark tl?::nd of
the enlarged Upanisad. The remaining verses seem to be a still
later addition.

16. Satarh catkd ca hrdayasya nddyas tdsim mirdhanam
abhinihsrtaiha:
tayordhvam ayann amyrlatvam eli, visvani anyd uthramane
bhavanti, ’
16. A hundred and one are the arteries of the heart; one
of them leads up to the crown of the head. Going upward
through that, one becomes immortal; the others serve for going
in various other directions.

See C.u. YIII. 6. 6, where it is said, that if a man has lived the
disciplined life of a student and so ‘found the self,” then at the time
of death, his soul, dwelling in the heart, will pass upward by an
artery known as susumnd (Maitisi VI. 21), to an aperture in the
crown of the skull known as the brahma-randhra or vidrti, by which
at t_he beginning of life it 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. angusthamatrah puruso'nfardimd sadd janinam hydaye
sannivistal )
tam svdc charirdt pravrhen mudijad ivesikam dhairyena:
tam vidydc chukram amylam taw vidydc chukram amyiam
. '
17, T_he 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 immortal, yea,
Him one should know as the pure, the immortal.

dhairyena: with firmness, apramadena. §. with courage, with intel-
lectual strength. jidna-kauSalena. R.

18. mrtyu-prokia naciketo'tha labdhva vidyam eldm Yyoga-
vidhim ca Rrisnam,
brahkmaprapto virajo 'bhiid vimptyur anyopy evam yo vid
adhyitmam eva.

18. Then Naciketas, having gained this knowledge declared
by Death and the 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 UPANISAD

_ The Prasna Upanisad belongs to the Atharva Veda and has
six sections dealing with six questions put to a sage by his
disciples who were intent on knowing the nature of the ultimate
E.?E::i't thetpow;ngl of ati:;t, 'It‘ll:;e relation of the Supreme to the

nstituents of the world. The Upanisad is so called as i
with prasna or question, pasis o as it deals




