
EPISTEMOLOGY IN KA THOPANISAD • • 

Dissertation submitted to Jawaharlal Nehru University 
in partial fulfillment of the requirements 

for the award of the degree of 

MASTER OF PHILOSOPHY 

Supervisor Submitted by 

DR. RAM NATH JHA SURJYA KAMAL BORAH 

SPECIAL CENTRE FOR SANSKRIT STUDIES 
JAW AHARLAL NEHRU UNIVERSITY 

NEW DELHI-110067 
INDIA 

2006 



fit ~I t:C tt '<"<J'>d 3TUl<FJ ~ 
SPECIAL. CENTRE FOR SANSKRIT STUDIES 

\Jiqlt,;-<<'11<'1 ~ f4~CI fctE11<'1ll 
JAWAHARLAL NEHRU UNIVERSITY 

~ R 6cll-11 oos7 
New Delhi-110067 

Date: 2th July, 2006 

CERTIFICATE 

This dissertation entitled "EPISTEMOLOGY IN KATHOPANISAD'" 

by Surjya Kamal Borah, Special Center for Sanskrit Studies, Jawaharlal 

Nehru University, New Delhi-110067, for the award of the Degree of 

Master of Philosophy is an original work, and has not been submitted so 

far, in part or full, for any other degree or diploma of any University. This 

may be placed before the examiners for evaluation and for award of the 

degree of Master ofPhilosophy. 

0\) ,\).~0~ 
(Supervisor~"\: v 

Dr. Ram Nath Jha 

q ~ 01,0 q, ( c 1 (c-t; 
~ ;)_ 

(Chairperson) 

Prof. Shashiprabha Kumar 



Dedicated to 

MyMa 

& 

Papa 



CONTENTS 

Page No. 

ACKNOWLEDGEMENT 

LIST OF ABBREVIATIONS ii 

KEY TO TRANSLITERATION OF DEV ANAGARI ALPHABETS iii 

PREFACE iv 

Chapter I INTRODUCTION TO KATHOPANI~AD 1-30 

l.I Introduction 
I.ll Meaning of the word Upani~ad 
I.III Number ofUpani~ads 
I. IV Time and division of the Upani~ads 
I.V The position and greatness of the Kathopani~ad in the 

Upani~adic literature 
I. VI Source of the story of Yama and Naciketa 
I. VII Kathopani~ad and its relation to Gita and others 
LVIII Eschatology in Kathopani~ad 
I. IX Language and poetic elements of the Kathopani~ad 
I.X Doctrine of Maya in the Kathopani~ad 
LXI Ethical value of the Kathopani~ad 
LXII Our approach 

Chapter II CONCEPT OF KNOWER 

I I. I Who is a knower in an epistemic study? 
I 1.1 I Knower, as represented in the Kathopani~ad-jiva 

caitanya or sak~I caitanya? 
II. III Knower as per his mood of conduct to the object and 

final knowledge. 
II. IV Pre-requisites for a knower of different categories. 
II.V Significance of the term Dhiral).. 

31-47 



Chapter III OBJECT OF KNOWLEDGE 48-62 

III.I What is an object? 
liLli Object as in Kathopani~ad. 
III. III Establishment of the final object of the Kathopani~ad 

Chapter IV PROCESS OF KNOWING 63-98 

IV .I 
IV.II 

IV.III 

IV. IV 

IV.V 

IV.VI 

What is a cognitive process? 
Two different dimensions of this cognitive process 
as explained in the Kathopani~ad-Sreyas and Preyq.s. 
Process ofknowing empirical objects of the Kathopani~ad. 
(a) Process of knowing sensuous object. 
(b) Process of knowing worldly suprasensuous object. 
The limitations of logical reasoning in acquiring the 
knowledge of Brahman. 
Process of knowing absolute suprasensuous object of the 
Kathopani~ad. 

Inclusion of attaining svargaloka in the epistemology of 
Kathopani~ad. 

Chapter V KNOWLEDGE 99-108 

V.I The concept of knowledge in a cognitive process. 
V.II Knowledge in Kathopani~ad. 

(a)Integrated knowledge. 
(b) Fragmented knowledge. 

V.III Nature of a knower of integrated knowledge after 
realization. 

V .IV Nature of a knower of fragmented knowledge. 

CONCLUSION 

BIBLIOGRAPHY • 

109-112 

113-121 



Acknowledgement 

This dissertation would not have been possible without the wholehearted 

support of lot of individuals. This is an attempt to acknowledge their help, support and 

guidance. I wish to express my heartfelt thanks and gratitude to my guide and guru, Dr. 

Ram Nath Jlza, whose astute scholarship and deep devotion to knowledge spurred me 

on to pursue this interesting and challenging topic. I am deeply grateful to him for 

guiding me throughout my work and providing me moral support whenever I needed. 

Indeed without his constant care and encouragement this dissertation would have never 

seen the light of day. I owe him the thanks, which I can hardly pay. I pray his long, 

healthy and prosperous life. I owe my heartful gratitude to Prof Sashi Prabha Kumar, 

Chairperson. Special Centre for Sanskrit Studies, for her kind and active cooperation 

during my course of study. I also acknowledge my indebtedness to all my course 

teachers at our centre whose support and well-wishes I treasure. I also thankful to 

other staff members of the centre for providing me help, whenever required. 

I take this occasion to acknowledge the invaluable help rendered by Bima(ji for 

his healthy discussions. My thanks are also. due to Anitaji, Arupda, Rajdeo whose 

kindness I shall not forget. I would also like to thank all my friends especially Shruti, 

Renu, Suhlwsh. Yogesh. Mairam. Brijesh, Abhayji, who have helped me sharpen my 

critical powers and who let in the sunshine during my dark hours. 

I owe deepest sense of gratitude, and affection to my parents, along with my 

brother and sister for their love, care, support and guidance which allowed me to keep 

my moral high and maintaining dynamism through all smoothed and prickled situations 

of l[(e round the clock synchronized with its eve1y tick-tick. Finally, I thank God for 

giving me the strength to pursue this work to the end. 

SURJY A KAMAL BORAH. 



Ai. 

Ba. 

B.S. 

B.S. S. B. 

Br. 

Cha. 

B. G. 

Is a. 
Ka. 

Ka. S. B. 

Ke. 

Ma. 

Mule 

Mu.S.B. 

N.M. 

P. D. 

~g. 

Sa. 

Sa. K. 

Sv. 
·Tai. 

Tai. B. 

Tai. S. B. 

Up. S. 
Va. V. 

Va. B. 

V. P. 

V. S. 

Y. S. 

LIST OF ABBREVIATIONS 

Aitareya Aral)yaka. 

Barahopani~ad 

Brahma Siitra 

Brahma Siitra Sailkara Bha~ya 
Brhadaral)yakopani~ad 

Chandogyopani~ad 

Bhagavat Gita 

Isopani~ad 

Kathopani~ad 

Karhopani~ad Sailkara Bha~ya 
Kenopani~ad 

MaJ)cJukyopani~ad 

M uktikopani~ad 

MuJ)cJakopani~ad 

N yayamafij ari 

Paficadasi 

~gveda 

Sal)cJilyopani~ad 
Sailkhytattva Kaumudi 

Svetasvataropani~ad 
Taittiriyopani~ad 

Taittiriya Brahmana 

Taittiriyopani~ad Sailkara Bha~ya 
Upadesa Sahasri 

Vakya Vrtti 

Vatsyayana Bha~ya 

Vedanta Paribhasa 

V edantasara 

Yogasiitra 

II 



Ill 

KEY TO TRANSLITERATION OF 'DEVANA GAR! ALPHABETS: 

31 A '"-S da 

31T a ~ <Jha 

~ I "O"f na 

t I (f ta 

"3" u ~ tha 

?() ii c:: da 

~ r ~ dha 

-q: E -;::r na 

~ Ai -q pa 

3:fr 0 "tfi pha 
~ 

Au ba 31T ~ 

en Ka ~ bha 

"@ Kha ll rna 

Tf Ga 71 ya 

t:r Gha "\ ra 

.& Ii.a ('{ la 

"'q' Ca cr va 

~ Cha ~ 
~ sa 

\if Ja 1S£ sa 

~ Jha "B sa 

75{ fia Q ha 

c ta rh 

0 tha : h 



lV 

Preface 

We have so many books discussing about the Upani~adic philosophy, but yet it 

has not come before us in a fully structured form. Again Upani~adic philosophy has its 

own metaphysics, epistemology and ethics, but except the metaphysical side, the other 

two have been always ignored by the philosophers of modem times. Thus, they take the 

Upan(wds far away from reality or practical life of general people and make it as 

mystic one. But it is not so in its real nature. For such a reason, we choose this topic 

"Epistemology in Kafhopani~·ad''. 

This proposed research work provides a comprehensive study of the underlying 

epistemological issues of the Kafhopani~ad. We have attempted to bring out the 

process of knowing the reality and to establish the concept of integrated universe, the 

highest practical value of the Upani~ads without disrupting its metaphysical stand of 

absolute monism. The first chapter is totally informative, giving an account of the 

historical and philosophical background of the Kafhopani~ad, its relation to other 

thought systems and its significance within the Upani~adic literature. We have given an 

idea of our approach also in this chapter. The rest four chapters deal with the four 

constituents of epistemology- knower, object of knowledge, process of knowing and 

knowledge. Second chapter is an attempt to examine the concept of knower as in 

Kafhopan(wd. Third chapter deals with the object of knowledge, which is noticeable in 

·the three boons of Naciketa. In the fourth chapter we have discussed exclusively on the 

different process of knowing for the knowledge of respective object. The final chapter 

is about the different types of knowledge, revealed according to the object and process 

respectively. It also fulfills the final purpose of the Kafhopani~·ad establishing the unity 

between the individual self and Brahman. 
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CHAPTER I 

INTRODUCTION TO KATHOPANISAD . . 

Introduction: 

By tradition, we understand an association of thought or anything ·else, which 

collectively belong to a single centre. It is such a thing to which every individual is 

indebted in every phase of life. It is reflected in the society. Basically, the 

development of a civilization based on the intellectual proficic:ncy of the people of 

that society. It is great to see that we have a very rich intellectual tradition of more 

than four thousand years. It's the most valuable heritage of India to which our 

thoughts belong. We meet different discourses on various aspects of knowledge, 

reality, up to such an extent that there is no undiscovered area to where human 

thought or imagination can move. It is the state of realization of the Ultimate Reality 

that the ancient seers provide to us. 

Indian intellectual tradition starts with IJ.gveda. We have four Vedas and each 

Veda has four divisions-Sanihita, Brahmw;. Arw;yaka and Upani~ad. It can, be said 

that Vedic seers arranged the Vedas to conform to the four stages of life. The 

hrahmacari studied the Sarhhita. the householder followed the injunctions of the 

Brclhma~ws, the forest- dweller practiced contemplation according to the Arar;yakas 

and the sanyasin was guided by the exalted wisdom of the Upani~ads. The Veads 

again fall into two distinct portions according to their theme-one dealing with the 
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perfom1ance of rituals (karmaktif}q/a) and the other mainly devoted to knowledge 

(j1!anakaf}rja). The Upani~ads come under the second one. 

Upani~ads are called as Vedanta, i.e. the end of the Vedas. It is called so 

because they carne at the end of the Vedic period or they were taught at the end of 

Vedic instruction. Wintemitz, issuing another argue, says that it is because the later 

philosophers found in them the final aim of the Veda 1
• As a branch of Vedic literature 

even these texts are regarded as breathed out by Brahman and only visioned by the 

Vedic seers2
• Whatever it is true or not, we can conclusively say that it is the highest 

knowledge of human mind speculation. Here, we would like to quote the remark of 

Schopenhauer from the book of S. N. Dasgupta. He says, "How does every line 

display its finn, definite and throughout harmonious meaning! From every sentence 

deep, original, and sublime thoughts arise, and the whole is pervaded by a high and 

holy and earnest spirit. In the whole world, there is no study, except that of the 

originals, so beneficial and so elevating as that of the Oupanikhat. It has been the 

solace of my life, it will be the solace of my life."3 Dr. Gold Stuker says that the 

Vedanta is the sublimest machinery set into motion by oriental thought. In the book," 

The Cultural Heritage of India", a passage about the greatness of Upani~ads runs as 

follows, "The Upanisads represent the quintessence of the wisdom that is embedded 

in the Vedas, those marvelous records of the spiritual experience of man. They treat 

not of secular knowledge, which any science can teach, but of Brahma-Vidya, the 

knowledge of Brahman, the Ultimate Reality ofthe Universe."4 

1 History oflndian Literature, Vol. I, pp.234 
~The History and Culture of the Indian people, The Vedic Age, pp.47 
3 A History of Indian Philosophy, Vol-1, pp. 40. 
4 The Cultural Heritage oflndia,Vol.-1, pp. 349. 
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Meaning of the word Upani!jad: 

There is a great diversity concerning the meaning of the word "Upani~ad". 

The word Upani~ad is derived as Up-ni- Vsad +kvip. In the Aitereya Arm:zyak, the 

word Upani~wd is used to mean sitting near. C.f. "Viswamitrarh hyetadaha(z 

swilsi~~yantam-indra upani~·asada1"5 Saym:za defines it as brahmavidya or theosophy. 

The prefix, according to him, means "near", and nothing other than one's own self 

(which is Brahman) is nearer to a being6
. But for an etymologically sound meaning, 

we have to discuss the opinion of the great authority Satikara, which is accepted by 

the intellectual society. The word "Upani~ad" is a combination of three words -Upa-

ni-sad, where 'upa' means nearness, 'ni' means leading to knowledge and the root 

'sad' has three meaning- to destroy, to reach or attain and to loosen7
• He says that the 

word Upani~·ad denotes ultimate knowledge primarily and the bouks that deals with 

the knowledge of Brahman secondarily. Satikara, in the beginning of his commentary 

of the Kafhopani~ad, has given three explanations taking into consideration the three 

meaning of the root 'sad·. According to the first one - from the practice of which 

knowledge, a seeker of emancipation can get destroyed the seed of the world like 

ignorance, etc., that knowledge is called Upani~ad8 • Taking the second meaning he 

says that Upani~·ad is called brahmavidya as it makes Brahman attainable to the 

mumuk~\·z/. Kathopani~·ad also says - "Brahma prapto virajo 'bhadvimrtyu~" 

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

5 Ai .. 2.2.3. 
c, Philosophical teachings in the Upani~ads, pp. 2. 
7 

Sdflerdhiitovi.l'ara(lagatyavasc1danc1rthasyopanipurvasya kvippratyayc1ntasya riipamupani~1·aditi. Ka. 
S. B. ( intro. ). 
~ Avid_wlde(l swilsdrbija1>ya vi.\:ara(ziid vinii.\:anc1dityanen arthayogen vidyiiupani,mducyate. Ka. S. B. 
intro. 
9 Parwi1 bralunil v£7 gamayatfti brahma gamayitrtven yo gad brahma vidyopani,md. Ibid. 
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Upani~·ad as Agnividya weakens such multitude of miseries like living in womb, birth, 

old age, etc 10
. Kafhopani~ad also supporting this view says- "Svargalokii amrtatvarh 

bhqjante" (ka. 1.1.13). 

Secondarily, Upani:jad means the book that deals with the knowledge of 

Brahman. Though the above mentioned three meanings of the root sad cannot be co-

related with the word Upani~ad in the sense of "granth"(or mere book), yet as 

clarified butter is called life itself, where the word clarified butter means something 

which enhances life span, the word Upani~ad also means the "Upani~adgranth" as it 

also serves the same purpose 11
• Kenopani~ad also gives the validity of the meaning of 

the word Upani~ad as brahmavidya. 12 Another supplementary, we can introduce here, 

is a traditional one from an unknown scholar. It is as follows-

"Upanfyarh tamCitmCinarh brahmapastadvayarh yata(l, 

Nihantyavidyc7 tajjarh ca tasmadupani~ad bhavet. 

Nihantyanarthamulam svavidya pratyaktaya param, 

NayatyapCistasmibhedamato vopani~ad bhavet. 

Pravrtti hetun ni(lsz~Cirhstanmulocchedakatvata(l, 

Yato 'vasadayed vidya tasmCidupani~ad bhavet. "11 

Some scholars explain the word Upani~ad as upa (near), ni (down), sad (to 

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

111 Garhhaw7sajanmajan7dyupadravavrnda~ya lokilntare pauna(1punyena pravrtta.\yilvasildayitrtven 

.\:aithi(wlpaden dlultvarthayogddagnividydpyupani,mdityucyate. Ibid. 
11 

Nanu copani,l·acchabdem7dhyetc7ro granthamapyabhilapanti. Upani,mdmadhfmahe 'dhydpayilma iti 
ca. Evwil nai,\'([ do,w 'vidyddismisdrahetuvi.\:ara~u7.de(! sadidhdtvarthasya 
granrlwnultre 'samblwwldvidydydlil casambhawlt. Grantha~yt7.pi lt7.darthyena tacchabdatvopapatte(z, 
llyurvai ghrtamitylldivat. Tasnu7dvidyt7.yi1lil mukhyayt7 vrttyopani,mcchbdo vartate granthe tu bhaktyeti. 
ibid. 
12 Upan(wzdmi1 bho bahttyukW ta upani,mdbrclhmuil vli va ta upani,mdbrumeti. Ke. 4.7. 
"Upanisado me Kavyatattva, pp.2. 
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discussed their doubts, which is noticeable in the style of the Upani~ads like 

Prasnopani~·ad, Kafhopani~ad, Chiindyogopani~ad, etc. Max Muller takes the word to 

mean an assembly. He says, "The history and the genius of the Sanskrit language 

leave little doubt that Upani~ad meant originally session, particularly a session 

consisting of pupils, assembled at a respectable distance round their teacher." 14 

Deussen says, "According to Sankara, the Upani~ads were so named because they 

"destroy" inborn ignorance or because they "conduct" to Brahman. Apart from these 

interpretations justifiable neither on grounds of philology nor of fact, the word 

Upani~ad is usually explained by Indian writers by "rahasyam" (i.e. "secret", 

"Anquetils', secretum legendum)." 15 Oldenberg tries to derive the word Upani~ad 

from "Upasanii." 16 Harver17 co-relates the word Upani~ad with the state of "samiidhi" 

and accepts it as a mystic knowledge, getting through "samtidhi". In A~ttidhytiyf of 

Panini also, we have a siUra 'jivikopani~adiidaupamye", where the word Upani~ad is 

used in the sense of mystic. In the Upani~ads as well, we find the use of words like, 

"iti upani~·ad iti rahasyam" here and there. In the Amarkosa also, we find the meaning 

of the word Upani~ad as follows- "dharme rahasyupani~at syii drtovatsare sarat, 

padmh vyavasita trtil;asthiinalaksmiilighri vastu~u ". 18 

Even after this long discussion, we can undoubtedly repeat that the most 

popular or well-accepted view is that of Salikariiciirya. Thus, the word Upani~ad 

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

with the knowledge of Brahman. 

14 The Sacred Books of the East (The Upanisads), vol. I, p.l xxxi. 
15 The Philosophy of the upanisads, pp. 10 
I<> Ibid., pp. 16 
17 Vedic Sahitya ka Itihasa, pp.l49 
IS Anwrko:ia, 3.3. 
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Number of Upani~ads: 

A vast literature of the Upani~·ads has grown up amounting a large number. 

Conceming the number of Upani~ads, scholars are of different opinions. The 

Muktikopani~ad gives the number of the Upani~ads as 108. 19 Among them, ten belong 

to !Jgveda, nineteen belongs to Sukla- Yayurveda, thirteen belongs to Kr~r-a-

Yayurveda, sixteen belongs to Samveda and thirty-one belongs to Atharvaveda. There 

are about 112 Upani~ads, which have been published by the Nimaya Sagar Press, 

Bombay, 1917.20 A collection of one seventy-nine Upani~ads is published from 

Adyar Library, Madras. The number is two twenty three as per information in 

"Upani~wdvakya Mahclkosa ', published from Gujrat printing Press, Bombay. "Dara 

Shikoha published a collection of fifty upanisads as "Oupnekh 'atsarhgraf:t" in 1657 in 

Persian, which was also the first translation of Upani~ads. The word oupnekh 'at is a 

corrupted form of"Upani~wt" as cerebral 's' was in those days pronounced as guttural 

'kh' and is still pronounced as such by some pandits of the old school"21
• Maxmuller, 

in his "Sacred book of the East Series, volume-1, (MLBD,l965), has mentioned 

twelve Upani~ads which includes the Svetasvatar and Maitraya~zf along with the ten 

principle Upani~·ads. Hume accepts Maxmuler's twelve and Kau~ftaki. Radhakrislman 

regards it as eighteen, i.e. thirteen of Hume and Subal, Jabal, Pairigala, Kaivalya and 

Vajrasuchika. Though the number is large, but only fifteen to twenty Upani~ads are 

available which arc close to the Vedic recensions22
• Traditionally, only ten or eleven 

Upani~wls are regarded as principle or authentic, on which Sarikaracarya has 

19 A History oflndian Philosophy, Vol. I, pp. 28. 
20 A History oflndian Philosophy, Vol. I, pp. 28. 
21 The Sacred books of the Hindus, vol.. V, pp.7. 
22 Upanisado me Kavyatattva, pp.2. 
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commented upon. These are !Sa, kena, Kafha, Prasna, Mw:u;laka, Mill}t)iikya, 

Taittirfya, Aitareya, Chtindogya and Brhadilral}yaka.cf.­

Isa-kena-Kafha-Prasna-Mul}t)a- Mtil}t)iikya- Tittiraf:l, 

Aitareymil ca Chtindogyam Brhadilral}yakam tathil. (Muk. 1.30) 

These are canonical Upani:jads. All other apocryphal Upani!jads are sectarian. They 

appear to have been composed from time to time as occasion required. For example, 

Allopanisad, which was most probably written in the reign of Akbar or Shah Jahan 

under the patronage of Dara Shikoh, the account of it is given in the catalogue of the 

Adyar Library Vol. 1. p. 136, "The curious work as is well-known has been composed 

to serve Akbar's idea of a world religion." 

The commentary of Smikarilcilrya on Svettisvataropani!jad is under doubt. 

But he has quoted Svetilsvatar and Kau!jftaki in the commentary of Brahmasiitra. 

Whatever right or wrong, the above-mentioned ten Upani!jads are unquestionably 

accepted by the scholars. 

Time and division of the Upani~ads: 

It is not easy to determine a definite time for the Upani!jads. Ranade fixes the 

upper and the lower limits of composition of the major Upani:jads between 1200 and 

600 B.C., and "the later Upani~ads of the above canon", according to him "may be 

seen to be dovetailed into the next period of Indian thought when Buddhism was 

genninating. "23 
. Radhakrishana fixes the date of the early Upani:jads as 1000 B.C. 

Macdonell says, "The earliest of the Upani!jads can hardly be dated later than about 

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

23 A Constructive Survey of the Upani~adic Philosophy, pp. 12. 
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Buddhism. They may be divided chronologically, on internal evidences, into four 

classes"24
. Among them, B(hadiirmyyaka, Chandogya, Taittirfya, Aitareya and 

Kau~\Itaki belongs to the oldest one. All these are in prose. Kafhaka, !Sa, Svetiisvatara, 

Mu~zf/aka, Mahanarayal}a, which are metrical, belongs to the second class while 

Kenopani~·tullinks between these two groups which is partly in prose and partly in 

verse. 25 

The position and greatness of the Ka{hopani:jad in the Upani:jadic 

literature: 

From the above-mentioned informations, it becomes clear that Kafhopani~ad 

belongs to the second group in the chronological order. Among the ten principle 

Upani~wds, Kafhopani~·ad comes only before the Prasna and Miil}t;lukya Upani~·ad in 

the chronological order, as mentioned by R. D. Ranade.26 According to 

Radhakrishnan, Kafhopani~ad is not very antique. He says, "We find in it elements of 

the Sari.khya and the Yoga system. It also quotes freely from the other Upani~ads and 

Bhagavad-Gita."27 Within the Upani~adic corpus, it is one of the most beautiful and 

remarkable Upani~ad in which the eternal truth is discussed in the form of a narrative. 

It has always been considered as one of the best, which can be easily comprehended 

through its popularity. In elevation of thought, depth of expression and beauty of its 

imagery no Upani~wd is equal to the Ka{hopani~·ad. It forms part of the Ka{ha-stikha 

Brahman of the Kr~~za-Yayurveda. So, it is called Kafhopani~ad. But some associates 

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

14 A History of Sanskrit Literature, pp. 191. 
15 Ibid. 
1

(> A Constructive Survey of the Upani~adic Philosophy, pp. 12. 
27 Indian Philosophy, pp. 41-42. 
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Naciketopakhydna or Nficiketas Uptikhyfina. It is divided into two adhyiiyas of three 

vall! each. Vallf literally means creeper. A vall! is like a creeper is attached to the 

scikluls or branches of the Vedas. Vall! is used in the same sense as parvam, joint, 

shoot, and Lranch, i.e. a division. In Amarkosa, valll is defined as follows-

Aprakfir:uj.e stambagulmau valll tu bratatirlatii, 

Lata prattlninf vfrud gulminyulapa ityapi. (Amarkosa, 2.4) 

Kafhopani~·ad is a metrical composition of 119 mantras. About its subject 

matter Swami Ranganathananda says, "Firstly, the story is told of how Niiciketti asked 

Yama three questions, the last of which related to profound metaphysics and 

spirituality. Secondly, on the basis of this third question the remaining five chapters 

expound a philosophy which conveys the essential spiritual message of all the 

Upani~·ads."28 As Upani~adic literature is known as adhytitmavidyti, the subject 

matter of Kafhopani~·ad is also not other than brahmavidyti or the knowledge of 

Brahman. At the same time, it is the knowledge as well as the instrument of 

knowledge. The Upani~ad sets out the communication of truth from Yama to 

Naciketcl. This Upani~·ad particularly unveils the mystery of death and in the course of 

it, expounds the whole brahmavidya. Death is a great mystery for raankind of all time 

as it is not comprehensible through mere human intellect. Shakespeare's Hamlet, the 

great hero of the dramatic world, also becomes feared in the name of death. He says 

"death, the undiscovered country, from whose bourn no traveler returns, puzzles the 

will." Every individual accepts such questions like what is death, what after death, 

etc. as untouchable mysteries. From such a point of view, Ka,thopani~ad is more close 

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

2s The Message of the Upanisads, pp. 269. 
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achieve depth without comprehending the meaning and significance of death."29 It is 

perhaps the most philosophical of the Upani~ads.30 Thus, this Upani~ad carries the 

most profound philosophical speculations. Again, it starts with worldly pleasure and 

through svargaloka, finishes in the realization of the Ultimate Truth or Brahman. 

Nciciket{i's character draws all these three facets of human life. In the light of the 

immortality of the self, Kafhopani~ad presents a positive approach to death. 

The most beautiful thing about this Upani~ad is that it deals with a hard 

subject like brahmavidya in a very lucid style, which is easily understandable even to 

a general reader. It is really its greatness as it has introduced both the empirical and 

transcendental reality so minutely and proficiently in a work that serves the purpose 

of hrahmavidyii only. Here, we get a definite way of realizing Reality, i.e. Brahman. 

It traces through the zigzag movements of the soul from personal individuality 

through cosmic vision until it reaches the Absolute. Ranade rightly says, "The whole 

of the Ka~hopani~ad is surcharged with lofty ideas about the immortality of the soul, 

as well as suggestions for the practical attainment of Atman31
." R. D. Ranade, in this 

very book, also brings to our notice an important issue- the distinction regarding the 

realization of Atman in various worlds. He says, "While we are dwelling in this body 

on earth, we can visualize the Atman only as in a mirror that is contrariwise, left being 

to the right and right being to the left. In the world of fathers, we visualize the Atman 

as in a dream, the image having a physical impression indeed, but being unreal. In the 

world of the Gandharvas, we are told, we sees him as one sees a pebble under water, 

the image being true but retracted. It is only in the Brahman world, we are told, that 

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

29 Ibid., pp. 268. 
30 A Source Book in Indian Philosophy, pp.42. 
31 A Constructive Survey ofUpanishadic philosophy, pp. 20. 
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see the Atman as m broad day light.This is a valuable cntribution which the 

Karhopani~ad makes to Upani~adic thought."32 Ka_thopani~ad clearly convey this 

message-

Yatha ''darse tatha ''tmani 

.Yatha svapne tatha pitrloke, 

Yatlul 'psu parlva dadrse tathti gandharva-loke 

Chayatapayor iva Brahma-loke. (Ka. 2.3.5) 

The final and the most prominent feature, that comes out from the experiment 

of the whole Upani:wd is the clear picture of that time of India-the thrust for 

knowledge and the cultivation of the highest degree of knowledge. In this context, our 

observation will not be faultless if we do not mention the statement of the great 

scholar Max Muller on Ka{hopani~ad. He says, "All these throws a bright light on the 

state of life and the state of thought in India, say three thousand yeas ago. For, 

although all this is poetry, we must remember that poetry always pre-supposes reality, 

and that no poets could have successfully appealed to human sympathy, unless they 

had struck chords which could vibrate in response."33 We have given an outline of the 

subject matter of this Upani~ad as follows-

The first valll of the first chapter starts with the offering of Naciketa by his 

father to Yama, then the bestowing of three boons to Naciketti by Yama. Regarding 

the third boon, Yama gives him temptations of worldly pleasure, but Naciketti was 

detennined. In the second val/f, granting him the third boon Ya~r._a expounds the secret 

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

32 A Constructive Survey ofUpanishadic philosophy, pp. 20. 
33 The Vedant Philosophy, pp. 19. 
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knowledge of Agni (Naciketagni), its relationship with the evolution of man, his inner 

soul and the relationship between soul, intellect, mind and senses. 

First vallf of the second chapter deals with the relationship between the 

supreme reality, the divine creative Mother (Aditi) and the individual soul. Second 

valll describes about what happens to man after death and immortality of the soul. It 

ends with the description of the nature of the eternal and its surpassing luminosity. 

The last vallf describes the totality of Reality as an etemc..l Asvattha tree. The 

inten-elationship of the senses, mind, the inner soul and Supreme Reality are described 

here. At last, the practice of Yoga through which one can attain the knowledge of 

Brahman is discussed here. This is the brief outline of the subject matter of 

Ka.thopan i~·ad. 

Refen-ing to the authenticity of the originality of the Kafhopanisad Swami 

Sivananda says, "Some writers complain that Ka!hopani~ad is not the production of 

an original thinker or a seer as there is little connection between the thoughts or verses 

in some places as there is no progress from one idea to another, as there is neither 

arrangement nor connected sequence in some places and that it is a mere compilation. 

But this is a said mistake. The seers of the Upani~ads had direct revelations during 

communion or meditation. They expressed their experiences. Their inspired thoughts 

were scattered in different sakhas or branches of the Vedas. In days of yore, the 

thoughts of the seers or their compositions were handed over orally from teachers to 

their disciples. The original composer, the compilers, the repeaters or lastly the 

writers of the Upani~ads might not have taken care to arrange them in an orderly 
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manner. In some places, later con1pilers, copyists or printers might have corrupted the 

H fi d . 1 . . 1 ,34 text. ence, we m mterpo at10n m some p aces. 

This Upani~ad has become very popular not only in India but also everywhere 

in the world. It has been translated into many languages. It was first introduced to the 

knowledge of European scholars by Raja Ram Mohan Roy. It has won the 

appreciation of many English, French and German scholars also. Max Muller has said 

that the French, German, and English translators of the Upani~ads regard this treatise 

as one of the most perfect specimens of the mystic philosophy and poetry of the 

ancient Hindus. It has been translated into German by Windishmann, by Poley. Dr. 

Weber has also written a commentary. Muir, Rignand, Gough and many others have 

translated this Upanisad. 

From the above discussion, we can conclude that Ka.thopani~ad deserves the 

most careful consideration of all who are interested in the growth of philosophical 

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

K(l{hopanisad. 

Traditional Commentators-

1. sa,Jzkarbhii~ya on Ka!hopani~ad, Gita Press, Gorakhpur. 

2. Maddhvcihhii~ya on Ka!hopani~ad, New Catalogous Catalogorum ,V. Raghavan , K. 

Kunjunni Raja et al. ed. Madrass, 1949. 

3. Achintya Bhagwan, Swami, Cornmentary on the Principal eleven Upani~ads, 

Nimaysagar press, 1910. 

4. Sarpkarananda's Dipikii, New Catalogous Catalogorum, V. Raghavan, K. Kunjunni Raja 

34 Principle Upani~ads, part-I, pp.84-85. 



et al. ed. Madrass, 1949. 

5. Rangaramanuja's Prakasikabhiz~ya,ed. and tr. By K.C.Varadachari and 

D. T .Tatacarya,Sri Venkatesvar Oriental Series(Tirupati), 1948. 
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6. RaghavendraTitih, Kathopani~adkhandarth, ed.T.R.Krishnacharya, Bombay, 1900. 

7. Balakrishnananda Sarswati, Vivara7Jabha~ya, New Catalogous Catalogorum, V. 

Raghavan, K. Kunjunni Raja et al. ed. Madrass, 1949. 

8. Bhaskar Raja Diksita, Commentary on Kathopani~ad,, ed. Banaras, 1898-99, New 

Catalogous Catalogorum. 

9. Upanishadbrahmayogin,Commentary on Principal Upani~·ads, ed. Adyar, 1350. 

10. Baldav Vidyabhushan, Bha~ya on Kathopani~ad, ed. Calcutta, 1886. 

11. Amaradeva, Maniprabhabha~ya, ed. in Ekadasopanishad, Bombay, 1937. 

12. Gattulal, Bha~ya on Kathopani~ad, ed. by Hari Samkar Sastri, Bombay, 1942. 

Works of the Modem Scholars-

!. Swami,Abhedananda, The Mystery of Death: a study in the philosophical and religion 

of the Kafhopani~~·cul, Ram krishna Vedanta math, Calcutta, 1967 

2. ALSDORF.L, Contribution to the textual criticism of the Kathopani~ad, Zeitschvitt der 

deutschen morgenlandischen Gesellschatt, Wiesbaden, 1950 

3. Yohra,Ashananda, Kathopani~·ad ka sandesa (Hindi), 1947. 

4. Awasthi,Brahmamitra, Kathopani~ad, with Hindi commentary, Indu prakasan, 

Delhi,l969 

5. Desai,M.R., The Katha Upani~ad: The story ofNaciketas, Ko1hapur, 1962 

6. Von Glasenapp, Helmath, Buddhism in the Kathaka- Upani~ad:In Von Buddha ZU 

Gandhi, Otto Harrasowitz, Wiesbaden, 1962 
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7. Kuppuswamy, B., The Psychological aspect of Kafhopani~ad, Philosophical quarterly-

34, June 62. 

8. Swami, Ranganathananda, Our spiritual heritage:Katha Upani~ad, Bulletin of the 

Ramakrishna Mission Institute of culture, Calcutta. 

9. Ray, Kumud Ranjan, Kafhopani~ad, Calcutta, 1962 

1 O.Sastri, Surendradeva, Kafhopani~ad Siil!lkarbhasyasahita, Chowkhamba Sanskrit 

Series, Baranasa. 

11.Sen Gupta, Anima, Katha Upani~ad:Sa1i'lkhya point of view. Moti Mahal, Kanpur, 1967 

12.Vasantananda, devi, Ramchandra, Kafhopani~ad (or the mystery ofthe mystic 

death), Madras, 1971 

13. Betai, R.S., Ka_thopani~ad and the Vallaba Vedanta, Indian philosophical and 

culture, Vrindaban. 

14. Swami, Gnaneswaranda, A talk on the Katha- Upani~ad, The Vedanta Kesari, Madras. 

15.Guru Govinda, Athavanopanisat-Kathakopanisat, Gurukripa Granth Mala, Mysore, 

1970 

16. Helter, J. S., The initiatory structure of the Kafhopani~ad, History of Religions, 

University of Chicago. 1968. 

1 7. Kodate, Y oshiro, On the Ka_thopani~ad -Sti1i'lkarabhti~ya, J oumal of Indian and 

Buddhist studies, Tokyo. 

Ramanuja, the propunder of VWnadvaita school of Vedanta syatem, had not 

written any commentary on the Ka_thopani~ad, but we have references from this 

Upwzi~·ad in the commentary of Brahmasiitra. S. S. Raghavachar says, "It is difficult 

to pick out passages from the Katha Upanishad as the ones that have received 
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interpretation from Ramanuja. As a matter of fact, almost the entire Upanishad is 

· expounded by him in the course of his commentary on the following sections of the 

Brahma-Sutra: 1.2.9; 1.3.23; 1.3.40; and I.4.l.The fundamental argument of the text is 
t ' 

traversed in the commentary without omitting any important prouncement. It is the 

considered opinion of T.S. Rawson who has written an exhaustive treatise on the 

Upanishad that Ramanuja's interpretation is the best guide to its philosophy. Be that 

as it may, it is adequate for our purpose to note that it receives substantial 

I 'd . ,Js e uc1 at10n. 

Source of the story of Yam a and Niiciketii: 

It's a general quest of human mind to find out the source of anything. Vedic 

literature is just like a garland of different flowers, producing the same fragrance. It 

has a synthesis of ideas or stories either directly or indirectly. So obviously, a question 

is raised-is there any early evidence of the story of Yama and Naciketa? Yes, we can 

have the genn of this story in the tenth maf}dala of ~gveda. In the 14th sukta, Yama 

has been described as the son of Vivsvan. There is a discussion of following the path 

of the ancestors in the seventh and the eight mantra of 14th sukta, which is clearly 

observable in the voice of Naciketa of the original Kafhopani~ad. There we find as 

follows-

"Prehi prehi pathibhib purvyebhiryatra na purvepitarab pareyu(1, 

Ubha rc7jc7na svadhaya madanta yamam pa§yami varuf}aril ca devam. 

Sariz gacchasva pitrbhi(l sam yamene~tapurtena parame vyoman, 

35 Sri Ramanuja on the Upanishads, pp. 10. 
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Hitviiviiyadyam punarastahi sam gacchasva tanvii suvarca. " (Rg. 

X.l4. 78) 

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

this path, you see Yama and Varw;a. You recognize.them and with help of Yama 

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

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

his son.) 

Taking a different source, Siiyat;aciirya points out the seed of 

Naciketopiikhyiina in the siikta no. 125 of the tenth ma~1f1-ala. All the seven mantras of 

this siikta keeps a synthesis of Niiciketopiikhyana. 36 Seer of this siikta is Kumar 

Yamarc!ja and God is Yam a. We have just mentioned one mantra of this siikta-

Yasmin vrk~e supalase devail:z smipibate yama, 

Atn1 no vispati(l pita puriir;ii anu venati. (Rg. X.125.1) 

Though these evidences are not enough to connect that the origin of the story 

of Naciketa and Yama to the Rgvedic period, but it draws our attention definitely. 

After IJ.gveda, we get an almost similar story in the Taittirfya Brahmar.za. It seems that 

the above-mentioned Vedic ideas are elaborated in the form of a story. This story 

starts with this mantra- "Usan have vajasravasal:z sarvavedasam dadau, 

Tasya ha niiciketctnama putra c"lsa, ta ha kumar santam." (Tai. B. 3.11.8) 

Apart from it, we find such a similar story also in the Anusasanparva of Mahabhiirata 

( 1 06 adhyaya) with some differences. But between these two sources, the original 

Ka.thopani~·ad resembles to the story of Taittirfya Brahmar;a. Yet, the original 

Ka(hopani;wd comes to us with some specific changes-

><> Ka!hopani~ad, Hindi tr. and ed. by Dr. Vijendra Kumar Sharma, pp.l 0. 
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(1) In the Tai. B. story, Nticiketti gets the message from heaven to follow the path 

of getting brahmavidyti through Yamartija. It reduces the greatness of 

Nticiketti, which is seen in the Ka!hopani~ad. 

(2) Again, we find some unsocial answer of Nticiketti in response to the question 

of Yama in the story. Since Nticiketti had to wait for Yama for three days, 

Yama asked him that he had taken food or not. Then Nticiketti answered that 

he had taken Yama's offspring, animals and good works (punyakarma) as 

food in three nights respectively. But the original Kafhopani~ad gives us a 

totally different picture. 

(3) Nticikettigni comes twice in the story. Yama teaches about it regarding the 

second and third boon, while in the Kafhopani~ad, it comes only for the 

second boon i.e. that is the way to svargaloka. 

( 4) We have information of an additional boon in the Kathoapni~ad, offered to 

Nticiketti by Yamartija, being delighted with his intellectual understanding. 

Cf.-

"Tamabravft prfyamtif}O mahtitm{i 

Varam tavehtidya dadtimi bhuyal:z, 

Tavaiva ntimnti bhavitti 'yamagnil:z 

Srnkam cenuzmanekarupiim grhiifJ. " (Ka. 1.1.16) 

(5) According to the story, freedom from death and birth is obtained by peculiar 

performance of a sacrifice, while in the Kafhopani~ad; it is obtained by knowledge 

only. It is one of the great differences in its methodology. 
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Depending on the available evidences, we can come to a conclusion that the 

story of Taittirfya Bn1hmaJJa keeps the resemblance ~ith that of the Ka{hopani~ad. 

We can accept it as the source of the Ka{hopani~ad. 

Kaflwapni!jad and its relation to Gitii and others: 

Although from the point of antiquity, both Gft-1. and KaJhopani~ad is not a 

same time product, which is distinctly noticeable from their style and language, yet 

both treatises keep similarity in their exposition of ideas. We can get a general idea 

that the subject matter of both is almost similar as they are counted within the 

prasthanatrayf of Vedanta system. Besides, a few verses from this Upani~ad have 

been incorporated in the Bhiigavad Gftii. It is sometimes a part of a mantra or 

sometimes the whole mantra occurs as well as in both. Sometimes it is the internal 

meaning of a mantra. Cf.-

Srava1Jc1yiipi bahubhiryo na labhya(l 

srJJvanto 'pi vahno yarn na vidyu(l, 

Ascaryo vaktii kusalo 'sya labdha-

scaryo jiiiitii kusaliinusi~ta(1. (Ka. 1.2. 7) 

And we have in Gfta-

Ascaryavatpasyati kascidena 

mcUcaryavadvadati tathaiva ciinya(1, 

Ascaryavaccainamanya(z srooti 

srutvapyenarh veda na caiva kascit. (B.G., 2.29) 
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Describing the nature of Alman, Kafhopani~ad says-

Na jtiyate m.ryate vii vipascit 

nntiyam kutascinna babhiiva kascit, 

Ajo nitya(z stisvato 'ymiz purtif}O 

na hanyate hanyamtine sarfre.( Ka. 1.2.18) 

This mantra is found in Gftti with a slight change ofwo~ds-

Najliyate m.ryate vel kadascit 

nntiymiz bhiitvti bhavitti vii na bhuya(z, 

Ajo nitya(z scl§vato 'yam puriif}O 

na hanyare hanyamiine §arfre. (B. G., 2.20) 

Even after such similarities, both possess dissimilarity also in some aspects. 

While Kafhopani~·ad describes body as a composition of twelve tattvas, Gftii says it 

nine·17
. Gfta accepts that sense organs are subtler than the objects but the 

Kaflzopani~ad depicts just an opposite picture38
. 

It is also a noticeable fact that Kafhopani~ad keeps many recurrences and 

parallels with other Upani~ads like Brhadiiraf}yaka., Svetiisvatara, Maitri, Muf}r)aka, 

Taittir~va, etc. From the above discussion, we can conclude that Kafhopani~ad purely 

maintains the harmonized Indian intellectual tradition. Only the following example 

will be ample in this connection which occur in !Jgveda (4.40.5), Viijsaneyf Samhitii 

(1 0.24 ), (12.14 ), Taittirfya Sarizhita (3 .2.1 0.1 ), Satapatha Brcthtrzaf}a ( 6. 7.3.11) in the 

same order-

37 Puramela7da.\'adw7ram ajasytlvakracetasa!I. Ka. 2.2.1. 
Nawuivllre pure dehf naiva kurvanna kiirayan. B. G. 5.13. 

38 bulriyebhya(1 pard hyartlul arthab/zy(l.l'ca param mana!1. Ka. 1.3.10. 
lnrdiy£7ni parl7(I)Ic7hurindriyebhya!I parmi1 mana!I, 
Manasastu pan/ buddhi1yo buddhe!1 paratastu sa!z. B. G. 3.42. 
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Hmizsa!z §uci~ad vasurantarik~asad-

hota vedi~adatithir duro~J-asat, 

Nr~ad varasadrtasad vyomasad 

abja goja rtaja adrija rtam brhat. (Ka. 2.2.2) 

In explaining the cosmological order, it keeps similarities with Sankhya view-

Indriyebhya~z parmiz mana manasa(z sattvamuttamam, 

Sattvadadhi mahanatma mahato 'vyaktamuttamam. (Ka. 2.3.7) 

The concept of yoga that is illustrated in Patafijali 's Yogasiitra is not an independent 

idea. We find the discussion of yoga through out the Vedic literature. In this very 

Upan(md also, Yama has introduced yoga as the way to liberation as Pataiijali has 

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

Eschatology in Kafhopanb;ad: 
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If eschatology is understood as the study of the fate of the soul after death, 

then Ka_thopani~ad deserves a genuine position in this area. This Upani~ad is also 

popularly known as a discourse on what after death, a dialogue with death, etc. A 

positive and optimistic approach towards death that has been reflected through out the 

ages from J.?gveda to the Upani~ads and lastly in the Indian philosophical systems, is 

cultivated also in the Ka_thopani~md. For the great Indian thinkers, death is just a 

joumey from mortal to immortal life. And it appears as the central theme of this 

particular Upani~ad. Because, it is the third boon where Naciketii wants to know 

about the soul after death39 and Yamartija explores it comprehensively. Paul Deussen 

39 Yeymil prete vicikitsli manu,1ye 'stftyeke mlyamastfti caike, 
etad vidyllm anu.\:i,1·tastvayll 'hali1 van7~u7me,w varastrtfya(z. Ka. 1.1.20. 
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also says, "Ka~hopanishad more specifically, pertains to this issue of life beyond 

death, contained in other Upanishads as well and characterized as eschatology."40 

For an inquisitive human being, his life after death depends upon the path he 

chooses to carry on and what he concerns about himself. From the teachings of 

Yanumlja, an important aspect of eschatology, i.e. transmigration comes out, which is 

expressed in two facets-

I. Preyas or Smhsara, i.e. death after death. 

2. Sreyas or Immortality, i.e. beyond death. 

Here, preyas leads to a life of worldly pleasure where the souls are destined to die 

after each birth41
• Even those who get the svargaloka- a heavenly abode, comes to the 

mortal life, i.e. under the chain of birth and death as soon as his fruits of good deeds 

are exhausted. Each soul takes a new birth according to his action or knowledge of the 

previous life42
. And the one, who follows the path of §reyas, i.e. the right action 

towards desirelessness and ultimate satiation, ends his life with the realization of the 

self13
. Thus, starting from Niiciketa's question to Yamariija and finally establishing 

the immortality of the Self, Kafhopani~ad deserves a high eschatological value. From 

this point of view, it assumes an extraordinary importance; since it is here that the 

eschatological knowledge is proclaimed to be the "highest good."44 

40 The Philosophy of the Upanishads, pp. 52 
41 The Message ofthe Upani~ads, pp. 313. 
42 Yonimanye prapadyante .\:arfratwlya dehina(z, 

St!ul(llliiWnye 'nusamyanita yath£7karma yathtl.\:rutam. Ka. 2.2. 7. 
43 A I ' d . nyacc 1reyo nya utarva preyaste 

ubhe m7mlrthe puru,m1i1 sinfta(1, 
Tayo(1 .1'reya lidadl7na!>ya slidhu bhavati 

Hfyate 'rtlu7dya u preyo vn1fte. Ibid., 1.2.1. 
44 A Constructive Survey ofUpanishadic philosophy, pp. 87. 
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Language and poetic elements of the Kafhopani!jad: 
• 

As the Upani!jads are the concluding product of the ancient thinkers of the 

large Vedic literary corpus and prior to the classical Sanskrit, their language posseses 

both the characteristics of Vedic and classical Sanskrit. The language of the 

Kafhopani!jad also has this nature though it is more akin to the classical than to the 

Vedic. Some examples of Vedic usage can be shown as follows-

I. [n the word ''yacchedvtilimanasr', we have manasl in place of manasi. Manasl 

is the form of duel number of the first and the second case ending. But in this 

context, singular form of the seventh case ending is desirable and it is manasi, 

not manasl. So, it is definitely a Vedic use. 

2. Then the use of itthya, manu!jyebhi{1, etc. also indicate the Vedic elements of 

the Kafhopani!jadic language. 

We have already said that it is a metrical composition. It is very appealing 

because of its lucidity, simplicity, perspicuity and use of simple homely similes and 

metaphors. Concerning the issue of poetic elements, Dr. Krisna Kumar Dhavan, in his 

book "Upanisado me kavya tattva", has done an exclusive discussion. Sabdtilarhktiras 

like anuprcls, yamaka; Arthtilarilk(/ras like upamti, riipak. atisayokti, dfpak, 

ktiv_valinga, nidar§and, etc. are beautifully used by the ancient seers. An example of 

nlpak afmilkara is given below-

Atmdnan1 rathinarh viddhi sarlrarh rathameva tu, 

Buddhilh tu sdrathilil viddhi mana!1 pragrahameva t;a. (Ka. 1.3.3) 

Uses of three gunas are also available here and there. An example of prasiida gul}a is 

given below-



Agniryathaiko bhuvanam pravi~to 

ruparh rupmh pratirupo babhuva, 

ekastatha sarvabhutantaratma 

rupmh ruparh pratirupo bahisca. (Ka.2.2.9) 
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The metres of the Kafhopani~ad are almost Vedic, but these keep similarity with that 

of the classical. From these examples, we can evaluate that the language of this 

Upani~wd deserves a peculiar charm from its liveliness, enthusiasm and pedantry. In a 

lext full of Philosophical outfits, such a skillful use of expressive language in a 

dramatic appearance is quite uncommon. 

Doctrine of Miiyii in the Ka{hopani(iad: 

The beginning of the prominent doctrine of the Vedanta, i.e. the doctrine of 

Maya or the inevitable illusoriness of all human cognition, is significantly available in 

this Upanisad. Cf.- Agniryathaiko bhuvanarh pravi~to 

ruparh rupmh pratirupo babhuva, 

Ekastathti sarvabhuttintaratmti 

rupmh rupam pratirupo bahisca. ( Ka. 2.2.9) 

Suryo yathii sarvalokasya cak~\·u(z 

na lipyate cclk~·u~·airbahyado~aib. 

Ekastathti sarvabhuttintartitmti 

na lipyate /aka du(zkhena biihyal:z. (Ka. 2.2. 11) 
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Ethical value of the Kafhopani~ad: 

In Indian intellectual tradition, knowledge IS exchanged through a sincere 

effort of "Gurusi~hya-parampara ". It always keeps some great ethical value where 

Kcqhopani~ad attracts our notice. It carries out some significant features of ethical 

value, which are common in day-to-day life, reflecting the greatness of Indian society. 

And that is the concept of Pai'icamahtiyaji'ia, one of the most beneficiary sarilSkiira of 

grhstlui.\:rama. In the very beginning of this Upani~·ad, we find that Vaja:kavasa(l has 

perfonned "sarvavedas yajiia", wishing to attain the svargaloka. Here, the name 

Vc{ja.\:ravasa(l is very significant and from its derivational meaning we can get an 

indication of the "bhiitayaji'ia ". Vcljasrava means who has become famous by giving 

away his food in charity and his son is Vajasravasa(l45
•• "Tata kasmaimCirh dasyatfti" 

saying this Nciciketci has performed the ''pit,ryaji'ia". Naciketa's father was offering the 

cows that were too old and useless. Neither could they calve nor could they ever give 

milk. So, Nticiketa was worried, thinking about the result of it. Hence, after due 

deliberation when he realized that his father was wrong, he offered himself at the alter 

of his great duties towards his father to save from going to the joyless world. Even, 

going to Yama, he prays his father's happiness as the first boon46
. It is an imitable 

example of this kind. Again, we find the finest specimen of "atithiyajiia" when the 

Brahman son Nciciketcl is served by Yamarclja as we come through the following 

verses- Vai.\:vanara(l pravisatyatithibrahmal}o grhtil}, 

Tasyaittirh santirh kurvanti, hara vaivasvatodakam. (Ka. 1.1. 7) 

Tisto ratrfryadavatsfgrrhe--------. (Ka. 1.1.9) 

45 Vlljamannwiz taddtlmidinimittmil .\:ravo ya.l:o ya::.ya sa v£7ja.l:raw7 rurj.hito vii. Ta::.yapatymh 
Viija.\'ravasa(l kila vi.\'vajit£7 sarvamegheneje tatphala kamayam£1na(l. Ka. S. B. 1.1.1. 

~<> Stlntaswizkalpa(l sumaml yathl7 syadvfrmanyugautamo mabhi mrtyo. Ka. 1.1.10. 
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A wide exposition of devayajfia is depicted in the second boon when Niiciketii asks 

Yamarc{ja, "Sa tvamagniln svargyamadhye~i mrtyo, prabuhi tani sraddhaniiya 

mahyam. "(Ka.l.1.13 ). Yamariija describes the entire process that leads one to the 

heaven through the knowledge of the fire47
• Here, devayajfia is not just a Yajfia for a 

happy life, but also a medium of getting brahmavidyii that should be performed in 

niskllmhh(/vanti. And finally, we get "brahmayajfia" through out the entire 

Kafhopani~·ad. It is basically an exposition of brahmavidya. The ultimate goal of this 

Upani~ad is also to make brahmavidyti available to the yearning people. Responding 

to Nliciketa's third boon, brahmajfilinf Yamariija, deliberates the knowledge of 

Brahman. And it is the brahmayajfia of Ka.thopani~ad. Aytually, a glimpse of ethical 

preparation is unnoticeably running through out the whole Upani~ad.48 

Finally, we can say in the voice of Swami Ranganathananda as follows-" 

Among the Upani:wds the Kafha Upani~ad stands in a category all alone. It blends in 

itself the chann of poetry, the strength of philosophy, and the depth of mysticism; it 

contains a more unified exposition of the spiritual insight of Vedanta than is found in 

any other single Upani~·ad. Its appeal is heightened by the two characters that 

participate in its dialogue- young N(zciketli and old Yama. The Upani~ad in its six 

chapters unrolls a fascinating picture of young pulsating life, inquisitive and fearless, 

knocking at the doors of death the terrible, and extracting from it wisdom which lies 

beyond life and death."49 

47 
LoktldimagniliJ tamuviica tasmai yd i,1·takli yiivatfrw7 yathd vii, 

Sa Cllpi tatpratyvadad yathoktamathiisya mrtyu(z punareviih tU,I'fG(z. Ibid., 1.1.15. 
o~x M7virato du.\:carifl7nm7.\:l7ntom7saml7hita(z. 

Nl7.1'antanu7naso w7pi prajlkinenainaml7pnuyl7t. Ibid., 1.2.24. 
-1'1 The Message of the Upani~ads, pp. 268. 
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Our approach: 

Paul Deussen, the great European scholar, has done a great job exercising an 

unparallel philosophical discussion on the Upanishads, the greatest authoritative 

mystic literature about the undiscovered reality of the universe, in his book 

"Philosophy of the Upanishads". In this very book, he says, " The Upanishads 

undoubtedly have great historical and comparative value, but they are also of great 

present-day importance. No one can thoroughly understand the workings and 

conclusions ofthe mind of an educated Hindu oftoday who does not know something 

of the fountain from which his ancestors for centuries past have drunk, and from 

which he too has been deriving his intellectual life. The imagery under which his 

philosophy is conceived, the phraseology in which it is couched and the analogies by 

which it is supported are largely the same in the discussions of today as are found in 

the Upanishads and in Sankara's commentaries on them and on the Sutras. 

Furthennore, although some elements are evidently of local interest and of past value, 

it is evident that the monism of the Upanishads has exerted and will continue to exert 

an influence on the monism of the West, for it contains certain elements which 

penetrate deeply into the truths which every philosopher must reach in a thoroughly 

grounded explanation of experience."50 This passage shows us the nature of the 

Upani~adic literature as well as its present day relevance. In a time of technological 

dependence, peoples are in a race of artificial life. But it is a fact beyond time that you 

cannot live out of the unified structure of nature. It is also scientifically proved. And 

in such a situation, trying to make a self-identity is nothing but a futile exercise. But it 

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

50 Philosophy of the Upanisads, pp.5. 
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identity in the right way, finally gets the Ultimate Reality as one not in a individual 

form as Paul Deussen writes about the monism of the Upanishads. This monism is not 

other than the concept of Brahman or Atma, which has been incorporated through out 

the whole Upani~·adic liteature. It is a firm belief that those who are not aware of his 

consciousness or real nature and remained happy with the material gains, cycled from 

one birth to another as even Kafhopani~ad says-

Anupasya yatha piirve pratipasya tatha 'pare, 

sasyamiva martyaf:z pacyate sasyamivajayate punaf:z. (Ka. 1.1.6) 

Without taking any stand of any particular philosophical system, we can say that 

consciously or not, every individual wants a detachment from the life full of sorrow. 

But it depends on the way oflife that an individual follows. A man of wisdom always 

follows the right way in this process of self-realization. C.f.-

Sreya§ca preyasca manu~c;yameta(l 

tau samparftya vivinakti dhfra(l, 

sreyo hi dhiro 'bhi preyaso vnzfte . 

preyo mando yogak~emad vnzfte. (Ka. 1.2.2) 

And this particular Upani~ad, contains some special discussion on this process of 

realization or the road to the Brahman. And we have already said that this realization 

is not other than the real knowledge of Self or Ultimate Reality. Thus, it fulfills the 

norms of an epistemic study. Through it, we can justify our research topic -

"Epistemology in Ka_thopanisad." Epistemology in Ka_thopani~ad is somewhat 

confusing in a bird's eye view. Because, epistemology in relation to a discussion 

where we have the germs of philosophical speculations only, not a full-fledged 

development of any system of thought, is not so common. Besides, finally it has been 
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established on the Kafhopani~ad also that the knower, the knowable object and the 

knowledge are same in the state of realization. Only R. D. Ranade in his book," A 

Constructive Survey ofUpanisadic Philosohy" uses the word epistemology to indicate 

the process of self-realization. But he is in view that as the knowledge of Brahman in 

the technical meaning of the word 'knowledge' is not possible, it is just a mystic 

realization. 51 Epistemology is the study of process through which knowledge comes 

into existence. Vat~yayana and Jayantabha!fa, presenting an epistemological model, 

are in opinion that an object can be philosophized through the analysis of knower, 

knowable object, process of knowing and knowledge52
• And regarding the 

Kafhopani~·ad, we find that Atma is the object. There is a competent person as knower 

who follows a particular process and finally he gets the real knowledge, which is 

called the realization of Self or Brahman. 

The last mantra of the Kafhopani~ad conceptualizes the whole idea clarifying 

all the four epistemological constituents distinctly.53 Here, Niiciketii is the knower, 

Atmil is the object of knowledge, process is the Yogavjdhi, after due deliberation on 

Brahman by a teacher like Yama. Knowledge is Brahmavidya. We have discussed all 

these four aspects of an epistemological study in four chapters respectively. In this 

Upanisad, we have indications of three layers of reality; so our study will be confined 

to the same. But the first two are only supplementary to a better understanding of the 

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

;
1 A Constructive Survey ofUpanishadic Philosophy, pp. 198. 

;
2 Ewuir ca yaducyate pramlitll pramll~zariz prameymiz pramitiriti catasr,I'Uvidhilsu 

tattvamparisanulpyate. N. M., 1.1. 3, pp. 29, Va. B., 1.1.1. 

'' ·- Mrtyuproktlllil Naciketo 'tha labdhvll 
vidyam etl7Jiz yogavidhiriz ca krtsnam, 

Brahmaprclpto virajo 'bhz7d vimrtyu[z 

anyo 'preymit yo vid adlzylitma meva. Ka.2.3.18. 
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birth and death cycle. So, anyone born in this world first gets the knowledge of this 

visible world and after finding everything impermanent, changes the direction of 

vision. Only then, through the practice of Yoga, realization of Self is possible. As we 

make our behaviour according to the experience or knowledge of the world external, 

we have to start our journey to the core or inner world from the world of experience. 

The negation of these first two layers means knower's identification with the last one. 

Thus the discussions about this world and the svargaloka make the sense of 

brahmaloka. So, though our final aim of this work is to bring out the epistemology of 

the knowledge of Brahman or Pure Consciousness, we will consider the other two 

also in relation to it. 



Chapter II 

CONCEPT OF KNOWER 



31 

CHAPTER II 

CONCEPT OF KNOWER 

Who is a knower in an epistemic study? 

Epistemology as a separate field of study is purely a contribution of Nytiya 

system to Indian Philosophy. It comprises of four constituents- a knower who will 

acquire the knowledge, an object that is to be known, a process of knowing that is to 

be followed by the knower unavoidably and finally it is the knowledge which is 

apprehended like- ahan'z ghatarh jtintimi (I know the pot), which we have already 

mentioned in the introductory chapter quoting Viitsyiiyana, the great thinker of Indian 

Intellectual Tradition. We can show it in the following way-

Knower (Pramtitcl)~ Process of knowing (Pramiil}a) ~Object (Prameya)~ 

Knowledge (Prama). 

Thus, in the epistemological study, knower is one of the important constituents of 

knowledge process. It gets involved in the process and also behaves as per the 

acquirement of knowledge. From the very first day of our life, our behaviour starts. 

So, we can say that every human being is a knower in his day-to-day life experience. 

When we think of knower in terms of knowledge process, the following 

characteristics come out-

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

of the knower. 

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

knowledge. 
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3. Knower involves his organisms or different faculties in the knowing process. 

4. Produced knowledge always belongs to the knower either in the form of the 

relation of identity or as a property of Atman of the knower. 

In this way, the whole process proves the knower as the only conscious factor 

1.e. the doer, subject, and perceiver. In a monistic metaphysical approach of 

Upani~'ladic background, epistemology makes the knower, the designated orgamc 

body of narr.e and form, more important than the Atman or Self, till the true nature of 

the Self is not revealed. 

Knower as represented in the Ka{hopani~ad- Jfva caitanya or Siik~f 

caitanya? 

When we tum to Kafhopani~ad to find out the concept of knower, it demands 

a specific discussion to clarify that whether it isjfva caitanya or sil~f caitanya. It is a 

fact that the final goal of the Kafhopani~ad is to display the methodology of realizing 

one's inner-self as Brahman or the unity between them and to establish the unity, it 

demonstrates an apparent division between the individual self and Brahman. The 

following mantra gives us a clear division ofjfviltmil and paramiltmil. Cf.-

IJ.tarh pibantau sukrtasya lake 

guhdrh pravi~tau parame parardhe; 

Chayiltapau brahmavido vadanti 

paiiccl.gnayo ye ca tritiacikeia!z. (Ka.l.3 .1) 

It means- the two who enjoy the fruits of their good deeds, stay being seated in the 

cavity of the heart, the Seat of the Supreme. They are compared to light and shade by 

the one who knows Brahman, the one who worships the five fires and the one who 
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perfom1s the Nticiketas Agani three times. Smikara also in his commentary says that 

who is the obtainer, what is to be obtained, who is the knower and what is to be 

known- to discuss all these things, description of the two types of Atma is done 

here. 54 The significant use of duel number in the word ''pivantau" refers to jfvtitman 

and paramtitman who enjoy the fruits of their good deeds. Swami Chinayananda in 

his commentary says, "To introduce these two factors, the Atmti (Self) and the Jfva 

(Ego), we have here, in the very opening stanza of this Val/f. a declaration 

unanimously made by all the realized saints of knowledge and endorsed by the 

faithful householders- paQ<;lita-s. All of them declare that though the body seems to be 

controlled and directed by these two factors, one of them is but the shadow replica of 

the other. "55 Again he says, "---------The individual in his extrovertness gazing on 

outwardly, views this shadow and identifies himself with it. The shadow represents 

the (I-ego), the sarhstirin, who suffers the mortal agonies ofhis physical pains, mental 

tortures, intellectual failures, and spiritual bankruptcy. This shadow is called the 

jlvcltnuln and the light that causes it, the 'I'-Ego, the god principle in us, is called the 

Parcmultman."56 Thus, these two, we can say as finite self of man- the jfva and the 

infinite Self ofthe Universe-Atman or Brahman. Swami Ranganathananda also says, " 

In the first verse, Yama refers to buddhi or intelligence of man as a cave in which are 

the finite self of man -the jfva or soul and the infinite Self of the universe- the Atman 

or Brahman. These two are described as chayii and iitapa, shade and light, 

respectively. Brahman is the light of all lights, the jfva or finite soul is Its reflection in 

the buddhi or intelligence."57 By defining the enjoyer in us also in later mantrs, the 

5~ Evwil ca pnlptrpnlpyagantrgantavyavivekllrtha dviiviitmilnilvunyasyete. Ka. S. B., 1.1.3. 
55 Ka!hopani~ad-a dialogue with death, pp. 131. 
56 Ibid., pp. 132. 
57 The message of the Upani~ads, pp. 397-398. 
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§ruti is definitely making a differentiation between the tw·o entities of us: one- the true 

principle, the non-doer and non-enjoyer; and the other is the doer or enjoyer, the 

delusion created conditioned Atman.58 Besides this, there are more instances regarding 

this division. Whenever Yama says with reference to the real nature of Atman and the 

future of those who don't know about it, he simply points out to this division. 

But as we are trying to give an epistemic structure of this methodology, it is 

our primary job to certify the concept of knower at first. Though Niiciketii is 

maintained as a representative of knower, it is not clear that who is the knower-is it 

jfva caitanya (individual self) or siik~i caitanya (Brahman)? Though the 

Kafhopani~·ad has not used any term particularly to designate these two, we have used 

it for clarity. Now, we have to exercise about their specific characters to maintain the 

knowership. 

This very mantra yet again gives us an idea thatjfva caitanya is the knower of 

the Kafhopani~·ad. The mantra says that bothjfviitman and paramiitman is the enjoyer 

of the fruits of their good deeds. But it is jfviitman, who is basically attached to the 

worldly enjoyment, not paramiitman, because it has nothing to do with this world. 

Swami Ranganathananda also discussing this point says, "Brahman being the all and 

present everywhere, has no journey to perform. But the finite jfva has a journey to 

perform, the journey towards fulfillment, the journey to the infinite, which takes him 

through the discipline of actions which produce their fruits invariably. The verse, 

however, attributes such a journey to Brahman also, since it refers to the two- the jfva 

and Brahman - as enjoying the reward of good and bad deeds by using the verb 

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

5~ Arme1ulr~va lllll/Ioyuktmil bhoktetyiihurmanf:l·i~ta(z. Ka., 1.3.4. 



35 

his comment on the verse."59 Sankara also says in his commentary that there are two 

drinkers of truth, i.e. the results of work which is called truth because of its 

inevitability. Of these two, one enjoys the fruit of work, and not the other. Still both 

are called enjoyers, because of association with the enjoyer, on the analogy of the 

expression 'the possessor of the umbrella'. 60 When a king with his retinue moves out 

in a procession with umbrellas, people say, 'Cchatrb:zalz yanti-people with umbrellas 

are going,' though most of the people in the procession do not possess umbrellas. 61 

Ka!hopani~d itself clarifies this stand through the following mantra-

Indriyani hayaniihu!z vi~ayiiliste~u gocariin, 

Atmendriya manoyuktarh bhoktetyiihurmanf~il:zalz. (Ka.l.3.4.) 

Here, Kathopani~ad declares that the real entity in us, which seems to experience the 

joys and sorrows in life, is not Atma, the all-witnessing consciousness, but the 

conditioned Atrnii. The Supreme consciousness as conditioned by the body, mind and 

the sense organs, is the ego-centric (jfva), which seems to enjoy and suffer the worldly 

life. Thus, jfviitman is established as the knower not paramiitman. There we have a 

tenn "madhvada[z" in the Kafhopani~ad for knower. Madhvadab means the enjoyer 

of honey, where honey stands for the good fruits of meritorious acts performed by the 

egocentric jfvas. 62 According to the literal meaning of the mantra, the Atman, pure 

consciousness, is said to be here as the eater of honey. But if we try to understand it 

literally, would go against its metaphysics of absolute monism. Atman which is pure 

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

;
9 The message of the Upani~ads, pp. 397-398 . 

• (>() ~twil sazyamva.\ymilblulvitwltkarmaphalmiz pivantau, ekastatra karmaphalaril pivati bhurikte 
nerara(1. tathapi ptltrsambandlul!pibantau izyucyate cchatrinyclyena. Ka. S. B., 1.3.1. 
61 Eight Upani~ads with the commentary ofSankaracarya, Translated by Swami Gambhirananda, vol.I, 

pp. 161. 
c.

2 Ya immi1 madhvadali1 veda lltmdnmil jrvam antikllt, 
l.l'llnmil hlultabhavya:,ya na tato vijugupsate.Etad vai tat. Ka., 2.1.5. 
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from the eternal enjoyer? So, we have to understand it in terms of Kafhopani~·adic 

assessment and thus here, the Upani~ad calls the Atman as an enjoyer of the fruits of 

the good acts only in its conditioned aspects. And this is the stand for jfviltman as a 

knower. Vedlinta Paribhilsil also g1ves us a similar definition-

"Anta(zkaranavacchinnmn caitanyariz pramatrcaitanyam."63 It is clearly mentioned in 

the kafhopani~ad while describing human personality, consisting of the body, the 

sense organs, mind, intellect and the soul with the beautiful imagery of chariot where 

Atman is the master of the chariot, which is united with other faculties. 64 Thus, it is 

not other than the jfvcltma. 

We have more evidences to establish the knower-ship ofjfviltma. Yama in his 

conversation repeatedly says that discriminating or abstracting the self from others, 

i.e. the body or the gross material world, any sildhaka can get the knowledge of 

Brahman. From it we get the picture that there is a state where the mortal does not 

discriminate the self and this is the stand of jfviltma as a knower.65 Dhfra?z or a 

competent knower of brahmavidya who knows the Atman as bodiless, all pervading 

and supreme, seated firmly in perishable bodies, do not grieve. It means the 

competent knower at first do not know the real nature of his inner self or Atman who 

after due deliberation gets the knowledge.66 He who knows Brahman or Atman in its 

true nature, no more goes to the cycle of birth and death. He becomes immortal. So, 

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

63 Vedanta Paribha~a, pp. 13. 
64 Atmclnmil rathinmi! viddhi .\:arlralit rathameva tu, 

Buddhi1il tu .w/rathili1 viddhi mana!t pragrahameva ca. Ka. 1.3.3. 
bS Etacchrutw7 samparigrhyamartyaftpravrhya dharmyama~zumetaml7pya, 

Sa modate modanlywizhi labdv£7 vivrtarit sadma Nl7ciketsam manye. Ibid .. , 1.2.13. 
6(' A • - · ' - I ' h . san ram sanre,nt anavast zesvavast ztam, 

Malu7ntmil vibhuml7tnu7nmit matvc7 dhlro na .\:ocati. lbid.,l.2.22. 
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is he, who is not aware of his innerself, beahaved himself as an enjoyer. The 

following mantra also clearly shows thatjfvatman is the knower-

Yastvavijiiiinavtin bhavati amanaskaf:t sadti 'sucif:t, 

Nasa tat padamtipnoti sarhstirarh ctidhigacchati. (Ka. 1.3.7.) 

"He who i~ impure, thoughtless and devoid of intellectual discrimination can never 

realize the self and is ever stuck in the cycles of birth and death." 

Here, the qualities like impurities, thoughtlessness, devoid of intellectual 

discrimination, etc. are suitably applicable to fivtitman only. So, he is the knower. 

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

indirectly supports our stand of knowership of fivtitman here and there in the 

Kathopani:Jad. This idea has been repeated again and again by the statement­

"Etadvai tat". One of them is mentioned here-

Yatlwdakmiz suddhe suddham lisiktarh tadrgeva bhavati, 

Evmiz munervijtinata titmti bhavati Gautam. (Ka. 2.1.15.) 

We have already contextually discussed and also will be discussing by taking the 

reference from Kafhopani:jad that a realized one remains no more to the birth and 

death circle. So, definitely it is jfvlitman, who tries to make himself realized as he 

wants to be free from that circle as in the case of Naciketti. At last, the representation 

of Naciketti as a knower is the highest proof in support ofjlvtitman as knower. 

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

knowledge: 

Now, it is established thatfiva caitanya or jivtitman is the knower in relation 

to any kind of object as well as knowledge whether it is empirical or transcendental. 
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And we will discuss later about the concept of object and knowledge as propounded 

in Ka,thopanio~ad. But one thing is very clear from the three boons of Niiciketa that 

Ka,thopani~ad maintains a concept of three-layer reality. So, the knower of those 

respective realities will be definitely somewhat different from one another not in 

physical appearance but in their standard of understanding about the final goal. It 

means knower is different depending on their aim and approach, set up by their 

understanding. 

We have two types of knower within jfviitman, corresponding to their final 

goal - one who desires for worldly pleasure as a result of his final knowledge and the 

other who yearns for the knowledge of Brahman or self-realization, which results his 

immortality. Yama has cleared this point in the following mantra--

Anyacchreyo 'nyadutaiva preyaste 

Ubhe nanarthe puru~mh sinltaf:z, 

Tayo(l sreya adadcinasya sadhu bhavati 

hfyate 'rthadya u preyo V[l}fte. (Ka. 1.2.1) 

In the next mantra, he makes it clearer. He says that both the good (sreyas) and the 

pleasant (preyas) path of life approach a human being. The intelligent, examines both 

the courses with judicious discrimination. The one with penetrathg perceptiveness 

chooses the good to the pleasant path. The unintelligent prefers and selects the 

pleasant path of acquisition of material goods and the preservation thereof, for the 

sake of the growth and protection ofthe body. 67 

67 Srey(/.\'ca preya.1'ca manu,1y(//neta(z 
tau samparltya vivinakti dhlra(l, 

Sreyo hi dhiro 'bhi preyaso vnzute 
preyo mando yogak,wm7d vnzite. Ibid., 1.2.2. 
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Again Yama gives a very clear distinction between these two, from the point of object 

and knowledge, the knower wants to follow. Cf.-

Paraca(1 kamananuyanti balal:z 

te mrtyoryanti vitatasya pasam, show 

Atha dhfra amrtatvarh viditva 

dhruvam adhruve:jviha na prtirthayante. (Ka. 2.1.2} 

The ignorant people is ever seeking and trying to possess, or is full of desires for the 

gross objects. He is enamoured and attracted by the objects of the sense-organs and is 

ever pursuing them. The internal desires, which are beyond the sense-organs, would 

have been the opposite of gross desires. But the wise turns his vision inward and 

experiences the eternal essence in the bewildering finitude. The dhfra or the one, who 

is endowed with impregnable wisdom, knows of the destructibility of the gross seen 

world. They do not desire those perishable objects, which result a short time pleasure. 

They follow the path of wisdom and immortality. Thus, from the point of final 

knowledge, we have two types of knower-

1. Knower belonging to empirical knowledge and 

2. Knower belonging to transcendental knowledge. 

But from the point of view of object as in Kafhopani:jad, Knower belonging to 

empirical knowledge has two appearances- knower of sensuous object and knower of 

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

I 

~ 
Knower belonging to empirical knowledge Knower belonging to transcendental 

Knowledge (knower of brahmavidyti) 
(From the point of view of object it is called as 

I 
I 
I ~ Knower of sensuous object. the knower of absolute suprasensuous object.) 

I 
I~ Knower of worldly suprasensuous object. 

As a result, we can conclude the concept of knower in three categories for our 

discussion, as it is more capable of giving an unambiguous picture of what we are 

going to examine-

1. Knower of sensuous object. 

2. Knower of worldly supra-sensuous object 

3. Knower of absolute supra-sensuous object. 

We have already mentioned that Nttciketa is our primary concern for this 

epistemic study. Now, we will try to evaluate the above-mentioned three types of 

knower in the light of Nticiketa. 

In Nclciketti's character, we can visualize the differentiation between the 

knowers withinjfw/tmc/. We know that Nttciketa was given three boons by Yama and 

among them first two boons are related to empirical knowledge while the third one 

with transcendental. When Nclciketcl asks his father's happiness, calmness of mind, 

which is free from anger, anxietl8
, he symbolizes the knower of first category. As a 

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

C>s Sclntasmika!pa(z sumant7 yatlui sy{/d 
vltamanyur Gautamo mii 'bhi mrtyo, 

tvatprasn'{miz nul 'bhivadet pratfta 
etat trayc7nc7Jil prathammiz varmiz vnze. Ibid., 1.1.1 0. 
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character. And, having secured the peace of mind of his father, he turned to heaven. 

Thus, when he asks about agnividy(t with a purpose to know the means to 

svargaloka69 he stands for the knower of second category. Apparently, the results of 

the both are definitely perishable or enjoyable only for a short period. When he asks 

for the third boon i.e. the truth beyond death, Naciketa promotes himself to the third 

category of knower. Yama's complementary statement, where he says about Naciketa 

that the gateway to the temple of truth is wide open for him, establishes Naciketa as 

the true aspirant of Brahmavidya. 70 Again, Yama 's statement before giving 

brahmavidyti to Nticiketa, shows that Naciketti is accepted as a deserving student for 

it. 71 Thus we get three categories of knower where Nacikrtti's character is a fine 

symbolic specimen representing the whole mankind. In the behaviour of every 

individual, we can have such kind of temperament according to the mood of conduct 

for the final goal. 72 

Pre-requisites for a knower of different categories: 

We have already demonstrated three categories of knower as explained in the 

Kafhopani~wd. But here a question arises- how the same jfvtitman turns into different 

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

"')Sa tvamagniJi1 svargyamadhye~1·i mrtyo 
prabnlhi tmh .\:raddadluimlya mahyam, 

svargalok(t anzrtatvmiz bhajante 
etad dvitfyena vnze vare~w. Ibid., 1.1.13. 

70 VivrtmiJ sadma Nclciketasmiz manye. Ibid., 1.2.13. 
71 Vi(zVtibhfpsinmiz Nc7ciketasmiz manye 

1w twi kdnui bahavo 'lolupanta. Ibid., 1.2.4. 
Yclli1 tvanulpa!z satyadhrtirbatclsi 
tvlld[li no bhuyllnnclciketa(z pra,l'{(/. Ibid., 1.2.9. 

n Sreya.l'ca preya.\:ca manu,1yameta(z 
tau samparftya vivinakti dhfra(1, 

Sreyo hi dhiro 'bhi preyaso vnzrte 
preyo mando yogak,I'Cimtd vnzfte. Ibid., 1.2.2. 
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Jfwltman (knower) is one, yet the differentiation comes due to its specific nature, 

which is shaped through his standard of understanding of life and the surroundings. 

As a bound soul, whenever one comes to the cycle of birth and death, he 

automatically turns into a knower through his day-to-day behaviour as· the self­

existent (Brahma) created the senses with outgoing tendencies. But at that time he 

remains as a knower of worldly objects only.73 Then he can tum himself into a 

knower of heavenly abode improving his qualities and making himself eligible for 

that job as we see in case of Naciketa's father in the very first mantra of the 

Kathopani~·ad- "Us an ha vai vajasravasa~ sarvavedasam dadau". Then one can go 

for the third category of knower through a proper way with a strong determination. To 

become a knower of Brahmavidyti, one has to practice some moral code of conduct to 

ensure such personality and has to re-arrange his thinking faculty to intensify the 

yearning for that Ultimate knowledge. As Kthopani~ad aims to give the message of a 

knower of Brahmavidyii, other two categories are only the two steps for the 

confirmation ofthe third one. 

Taking Naciketti's character into consideration, we can analyze the deserving 

qualities of these three categories of knower. Every category requires some pre­

requisites to designate the knower from the others. We will discuss as per 

Kaflwpani:mdic concept about the all-possible pre-requisites here. 

The first one is just a human being who runs after joy and happiness available 

through worldly objects. It requires no extra qualities to get maintained. We born in 

this phenomenal world as a knower ofthis type. It is just a flow ofhuman psychology, 

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

73 Paraiiciklulni vyatnwt svayamb/nl(z tasmllt parmi pa.\yati na antan7tman. Ibid., 2.1.1. 
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gain the transient knowledge of this phenomenal world. If we observe any child, we 

can search out this point very effectively. Child gathers experiences through his basic 

instinct. kaJhopani~ad shows the composition of our body with the imagery of a 

chariot where we find that our senses make contact with the external world in a 

natural way and get the knowledge of the gross-world. C.f.-

Indriyti!Jf hayanahuf:t vi~aytirhste~u gocaran, 

Atmendriya manoyuktarh bhoktetytihur manf~i!Jaf:t. (Ka. 1.3 .4.) 

In case of Naciketa also, when he asks Yama for his first boon which is related io 

worldly pleasure, Yama did not require any pre-condition like impurities of mind, 

§raddh{/, etc. 

Concerning the second one, we have two examples before us from 

KaJhopani~ad- Naciketa's father (who performs yajfia desiring to go to heaven) and 

Naciketa himself when he asks for the second boon. In the very first mantra of the 

K(zrhopan(wd we have come to know that Naciketii's father is doing a yajiia desiring 

to go to heaven. It means, he is aware of the knowledge of the svargaloka or heavenly 

abode and the way to heavenly abode. Thus, it is proved that he possesses the 

qualities of being knower of such kind of knowledge. Again, in response to 

Naciketa's second boon, Yama told him about agnividyli through which he can go to 

svarga. 74 Thus, from the both situations it becomes clear that the knower must be a 

competent sacrificer. He should have the knowledge of three Naciketas agni sacrifice. 

And in case of a sacrificer, the qualities like sincerity, faith, devotion and impurity are 

presupposed which are accountable in Naciketii's character. 

74 Loktldimagnim tamuw7ca tasmai yl7 i~·taka yl7vatfrw7 yathl7 v£7, 
Sa ciipi fat pratyavadad yathoktam athdo 'sya mrtyu(z punarevt7ha tU,\'fa(z. Ibid., 1.1.15. 
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Now, we are going to discuss regarding the knower of brahmavidya. It is the 

real knower of the Kafhopani~ad fulfilling its final purpose. In case of the first two 

boons, we see that Yama requires no pre-condition, but as for the third boon, Naciketa 

had to be appeared in exams in front of Yama. It means it required a certain minimum 

level of intellectual and emotional evolution for being the recipient of this knowledge. 

Yama says that even the devatiis, living in svargaloka, previously doubted about the 

existence of Atma after death; but they were not capable of knowing this Ultimate 

Truth. It means- the qualities, devatc7s keep, are not. enough for being a knower of 

Atnul. When Yama says - "Ascaryo vakta kusalo 'sya labdha, ascaryo Jiic7ta 

ku.\:aliinusiHab ", it is overstated that the knower as well as the teacher of 

brahmavidyii are very rare to be found. But when we examine Naciketii's personality 

in the light of his dialogues with Yama to find out the pre-requisites of a knower of 

Brahmavidycl, the picture comes out. The compatibility of Niiciketa is unquestionable 

as it comes to us from his visionary statements regarding what is good and what is 

pleasant. From the very beginning, he has shown his great understanding and 

unequivalent thirst for knowledge. We can ascertain the pre-requisites, which are 

mostly ethical value of a human life, as follows-

l. Non-attachment and indifference towards worldly objects as compared to the 

ordinary people. 75 Yama, praising this attitude, also says that he believes 

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

75 Svoblulvii martyasya yad antakaitat 
sarvenadriyii!Ullil jarayanti teja(l, 

A pi sarvwiz jfvitam a/pam eva 
Tavaiva vllfuls tava nrtya gfte. Ibid., 1.1.26. 
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pleasure have not shaken him. 76 He was not allored by the temptations and the 

glamour of the immediate pleasant. 77 

2. Enormous perceptivity and ability to opt between good or bad. Nticiketti's 

intellectual integrity is blown up through his understanding, determination78 

and discriminative power between sreyas and preyas .79 In the beginning, when 

his father gives useless dana, he quickly realized its wrong direction and took 

necessary precaution for him. It is not other than his power of knowledge. 

3. Complete absorption in one thought or one pointed yearning for the Ultimate 

truth or mok~·a. N{7ciketa's intense desire for the achievement of brahmavidya 

is unparralel. 80 

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

purity are also desperately required. Nticiketti has an unwavering and 

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

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

76 Sa tvmiz priyan priyanlpaliz.\:ca kt7mt7n 
abhidhydyan naciketo 'tyasn7k,\"i(z, 

Naitiili1 S[JikiiJil vittamaylmaviipto 
_l'll.lyiiJit majjanti balwvo mww,1yii(1. Ibid., 1.2.3. 

77 Na vittena tarfHI!ttyo manu,~yo 
lap~yllmahe vittam adriik,wm cettvtl, 

Jtv(1yiimo yiivadl.\:i,1yasi tvmil 
Varas tu me varwzfya(z sa eva. Ibid., 1.1.27. 

7s Anupa.l'ya yatlu7 pilrve pratipa.\ya tathd 'pare, 
Sl/.\yamiva martya(l pacyate sasyamiw7jiiyate puna(z. Ibid., 1.1.6. 

7~ A)lt}1CI((l/ll amrtt7nt7m upetya 
jilyan martya(z kvadlza(l stha(z prajlinam, 

Abhidhyliyan van:za rati pramodan 
atidirghe jfvite ko ram eta. Ibid., 1.1.28. 

80 Yasminnidmiz vicikitsanti mrtyo 
yat sdmpartlye mahati bnihi nastat, 

Yo 'ywit varo gil{lhmiz anupravi,I'{O 
nllnymil tasmannacikeketa vnzfte. Ibid., 1.1.29. 
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If we try to evaluate these pre-requisites of a knower of Atman in the light of 

other popular concept, we will not face any inconsi~tency between these two. As 

Brlwdaranyakopani~ad defines an aspirant as Santa, Diinta, Uparata, Titik~u and 

Sanulhita.x 1 Santa means a person who ceases himself from the activities of the 

extemal organs while Dclnta from the activities of the internal organs. Uparata means 

free from all desires and Samahita means one-pointed. According to Vedantasara, the 

sadluma-catu~·faya are- discrimination between the permanent and the transient, 

renunciation of the fruits of action in this world and in the other, the six treasures of 

Sam a etc. and the desire for emancipation. 82 According to Salikara, an aspirant has to 

calm his mind, has to be victorious over his senses, should have least bad habits, 

obedient, and should have an immense desire of emancipation. 83 All these definitions 

have been covered up in our discussion. 

Significance of the term Dkira!J: 

Dhlra(l is a very significant term in Indian intellectual tradition. In Vedic 

literature, it is a very common usage. But it is not the earlier phase of Vedic corpus, 

this term gets its highest grade of validity; it is the Upani~ads or Vedanta where 

"Upnsanti" becomes more prominent in attaining the highest fulfillment of the human 

life. Most of the principal Upani~·ads have used this term to designate the "knower of 

Brahman'. For example- 'dhfrii(1 pretyasmiilloktidamrta bhavanti '(Ke.2.13. ); 'Jti 

sus rum dhfranam '(Isa, 1 0); 'Uddhiismtidukthaviddhfrasti~fhati '(Br.5 .13 .1 ); 

'Tadv(jficlnena paripasyanti dhfra(l'(Mm).c;l. 2.2.7). Kafhopani~ad also contains much 

81 Br. 4.4.23. 
8 ~ Slldhant7ni-niyWnityavastuvivekehiimutrl1rthaphalabhogaviriiga.famiidi,mfkasampattimumuk._\·utviini. 

V. S. 15. 
83 Pra.l'tlntacittllyajitendriytly ca prahfnado,wlya yathoktakiirif}e, 

Gu(tl7nvifl7yl7nugafllya sarvada pradeymetatsatatwh mumuk,mve. Up. S., 16.72. 
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more references on this term companng to the others. The references are-' Tau 

samoarltya vivinakti dhtra(l', 'sreyo hi dhfro 'bhivrnite '(1.2.2); 'Tamatmastharh 

ye 'nupa.~vanti dhrra(l'(2.2.12/13,Karha./6.12 Sweta.); 'Indriyanarh prthagbhavarh-----

- matvcl dhfro na socati '(2.3.6); 'Dhrtya dhrra(l------ atyasrtik~l'(l.2.11); 'Dhfro 

har~·a§okau jahtiti '( 1.2.12); 'Atmtinarh matvti dhf."O na socati '(1.2.22/2.1.4); 

'Kasciddhfra(l pratyagtitmtinamaik~at '(2.1.1 ); 'Atha dhfrti amrtatvaril viditvti'(2.1.2). 

In all those references, one thing is clear that 'dhfra(l' is a terms which indicate a state 

just before the realization of Brahman or who perceives Him as existing in his own 

self. Dhfra(l is one who knows well about the separateness of the senses and 

appearances and disappearances to be other than the self or one who being realized as 

Brahman through the adhyatmyoga, renounces joy and sorrow. He is one who desires 

of immortality and with eyes averted from sensuous object, sees the Atman within. He 

knows what is eternal and what is non-eternal. What clearly dhfrab means in 

K{qhopani:wd is become fix by its antonym manda(l. 84 We can translate both the 

tenns as wise and ignorant. Thus dhfra(1 means one who is qualified by all those pre·· 

conditions desirable for being a knower of Brahman with a discriminative power 

between .\'reyas and preyas or good and pleasure. Man is free to choose preyas or 

sreyas, yet, from the point of view of means and ends; sreyas and preyas approach 

man in a mixed-up form, as it were, in a fonn difficult to discriminate by a man of 

poor understanding. But the dhfra(1 can discriminate between them and through the 

sreyas path acquire the knowledge of Brahman. 

84 Sreyo hi dhlro 'bhi preyaso vnzrte. 
Preyo man do yogak,1·emad vrnlte. Ka. 1.2.2. 
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CHAPTER III 

OBJECT OF KNOWLEDGE 

What is an object? 

If we talk on object in general, it is something that has objectivity and is 

acquirable or knowable in its physical and transcendental state. When we discuss it 

within the frame of epistemology, it simply means the metaphysical reality as 

accepted by the different philosophical systems, according to their own way or vision 

of explaining the structure of the Universe. 

Object as in Kafhoapni:jad: 

Upanisadic philosophy also has its own metaphysics as well as epistemology. 

_When we tum to this particular Upani~ad i.e. Karhopani~ad, the concept of object 

comes to us in its own way. As a human being, our experiences start from this 

colourful world. In case of Upani~adic philosophy also, though it's all about Brahman 

or Ultimate Reality, yet the sages could not deny the experiences of the day-to-day 

life or a life of consummated worldly happiness. As a result, we get discussions about 

objects in different levels. 

Ka!hopani~·ad discloses a concept of reality in two layers- empirical and 

transcendental. Again empirical has two layers- sensuous and suprasensuous. Thus, 

we can consider broadly the concept of reality in three layers, which is exclusive in 

the three boons of Naciketa. These are-

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

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

The first two realities belong to empirical whereas the last one· IS the 

transcendental. Actually, there is only one Reality i.e. the transcendental. The 

empirical reality is just a reflection of that Ultimate Reality. It is true in relation to 

ignorance only, but in relation to Brahman it is false. Propounding brahmavidya, 

Reality as Brahman is the main concern of the Kafhopani~ad. Thus, when we discuss 

these three types of metaphysical realities in terms of epistemology, they are called 

object. Accordingly, we get three types of object as well in Kafhopani~ad. In relation 

to a knower, knowledge and the process of knowing, these objects can be designated 

as worldly sensuous object, worldly suprasensuous object and absolute suprasensuous 

object. Among these, the first two- worldly sensuous object and worldly 

suprasensuous object belong to empirical realities while absolute suprasensuous 

object belongs to transcendental reality. It can be called as non-worldly object as it is 

beyond all the worldly objects. 

Now, we will discuss all these three types of object in details as propounded in 

the Kafhopani~ad. First of all, references related to worldly sensuous object will be 

discussed. It is one, which is knowable through direct experience. Particularly, the 

first chapter of the Kafhopani~ad keeps more references of this kind. In the very first 

mantra. we come to know that Naciketcl's father, being desirous of heaven, gave away 

all that he possessed. "All that he possessed" indicates nothing other than sensuous 

object. Because after two mantras, it becomes clear that he gifted the cows to the 

Brahmins or the Revered ones.85 Again in the first boon asked by Naciketa to Yama, 

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

ss Pitodakajagdhatnul dugdhadohii. nirindriy£7(z. Ka. 1.1.3. 
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boon in favour of his father. He says, " oh death! (Let my father) Gautama became 

free from anxiety, of a calm mind and be free from anger towards me. He should 

recognize me (as his son) and discuss things with me, when I go back from you." 

Here, the words like anxiety, calm, anger are products of sensuous objects. Further, 

Naciketil himself is also treated here as an object to his father's emotional outburst. 

Again, whatever temptations Yama offered to Nilciketti as an exchange to his 

third boon, are all worldly sensuous objects. Yama himself says, "You may ask for all 

the objects of this world."86 Sons and grandsons with hundred years of age, any 

nun;~.ber of cattle heads, elephants, horses, gold, a very big territory on earth, etc. all 

are examples of sensuous objects. 87 It becomes more clear when we consider it 

through the relation of an enjoyer as a knower and objects as the things to be enjoyed. 

Because, such a picture is come out from Yama's statement when he says, " If you 

want all your desires in the world fulfilled and you want to be the enjoyer of the same, 

please ask for those."88 Thus, sensuous object can be defined as those things to be 

enjoyed by an enjoyer or experiencer through sense-object contact. 

Now we proceed to the worldly suprasensuous object. It is called 

suprasensuous because it cannot be cognized through sense-object contact. They are 

not able to capture it. It is beyond the limitation of sense organs. But it comes within 

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

a6 Y eye kiimii durlabhil martyaloke 
sarw1n kdmdlil.{chandata(lprdrthayasva, 

/nul 1'{/nu/(1 saratlul(!satalya 
Na hfdr.{d lambhanfyd manu:1yai(1. 

Abhirmatprattdbhi(z paricdrayasva. Ibid., 1.1.25. 
87 Satdyu:Wl(l putra pautriin vnzf,\'VG 

bahiin pcdiin hasti hira~1yam a§vdn, 
bfulmermahad £1yata/1(//il vnlf:I'VG 

svaywi1 cajfva .{arado y£1vad icchasi. Ibid., 1.1.23. 
88 Malu7blu1mau naciketas tvam edhi, 

kt7man£71il tv£7 k£7mablu7jmil karomi. Ibid., 1.1.24. 
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pointed out in the Kafhopani~·ad in relation to the Nticiketti's second boon where he 

asks about the means to go to svargaloka. Objects like svarga, dharma, etc., which 

are not visible come under this category. When Yama says, "You may ask for all the 

objects of this world and also the objects which are very difficult for the worldly 

people to obtain"8
<J, here the objects, which are very difficult for the worldly people, 

indicate towards the worldly supra-sensuous objects like svarga, etc. All other objects 

are attainable with less effort, but the worldly suprasensuous objects are hard to attain, 

as it requires a proper instruction from a revered teacher and the knowledge of 

sacrificial ceremonies. 

Svarga as an object, we have to clarify its naturt;. Nticiketti's statement before 

asking about the means of attaining svaraga, gives us an idea of the nature of 

svargaloka. According his statement, svaraga is one where exists fear of nothing, no 

one is afraid of old age due to the absence of Death and where having crossed both 

hunger and fear, one rejoices, going beyond all sorrow.90 It means there has no fear of 

any kind of the three- adhidaivika, tidhibhautika and tidhytitmika. In Stinkhytattva 

Kaumudl also we get a similar definition of svarga, originally quoted in the 

Tantravlirttika as follows-

Yanna du(zkhena sambhinnarh na ca grastamanantaram, 

Ahhilcl~\·opanltw!ca tatsukharh sva(zpadtispadam. 91 

But the noticeable point is that when Naciketa says, "there is immortality"; it does not 

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

s<J ---------- durlablul martyaloke 
sarviin k£7nu7Jiz.\'chandata(zpn7rthayasva, Ibid., 1.1.25. 

90 Svarge loke na bhaywiz kiticamlsti 
na tatra tvmiz na jarayll bibheti, 

Ubhe tlrtw7 '.\'11(7yllpipllse 
.l'ok£7tigo modate svargaloke. Ibid., 1.1.12. 

91 Siinkhytattva Kaumudi, Karika 1 (Tik~i.). 
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then what about Brahrnan? In reality, when he requests Yama to teach him the secret 

of the rituals by which the perfonner can reach immortality, it is not to be construed 

as the true goal and aim of life as it will go against the fundamentals of absolute 

monism. Swami Chinmayananda also says, " Karma (selfless work) cannot procure, 

for the perfonner, the supreme Goal of life, for, if the Supreme were to be a product 

achievable through an action, then it would be a thing made or 'born' and, as such, it 

shall be finite. The infinite or the Eternal God Principle or Truth cannot be a product 

or the result of an action or actions done. Thus the wo~d 'immortality' here is used in 

a relative sense; compared with the daily deaths in life, the longer periods of existence 

for each ego-centric in the higher planes of the Heavenly Regions is the 'immortality' 

(Amrtatvarh) mentioned here. "92 Ka{hopani~ad also designates svarga as 

'anantaloka'. Smikara also writes his commentary on the word 'anantalokiiptim ' as 

'svargaloka phalaprc7ptim ·. 93 Thus, svarga means a higher plane of consciousness or 

heavenly abode or a mental state where there is no fear, and an abode where the 

nom1al woes and worries don't make the person unhappy. There is mortality also. 

They return to the motial life as soon as merits of their previous deeds becomes 

exhausted. 

Now, the last one is the absolute supra-sensuous object. Absolute 

suprasensuous means something that lies beyond the realm of the intellect or the 

sense-organs. It is beyond comprehension through mental faculties, beyond 

recognition through visual faculties, beyond thoughts, definition, deduction, 

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

Ka{hopani:jad, is centralized in the third boon of Naciketa when he says-

92 Ka\hopani~ad-a dialogue with death, pp. 29. 
9' • • 
·' Ka. S. B. 1.1.14. 



Yeyaril prete vicikitsti manu~ye, 

astftyeke nayam astfti caike; 

Etad vidyam anusi~tastvayii 'ham, 

varti~J-tim e~a varas trtfya?z. (Ka.l.1.20) 
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This question of Nticiketti refers to Atman as he says, "Some say it exists and some 

say it does not exist when a man dies." It is a fact that all the parts of a body are 

perishable except Atman. The dead body is visible, no one doubt it. This doubt is 

purely refeiTing to that conscious tattva which gives life to a body, i.e. Atman as it 

does not come within the purview of worldly knowledge. As well, Atman as an object 

is established through the statements of Yama to Nticiketti. We just need to mention 

only one mantra in support of it-

Asarfran1 sarfre~u anavasthesvavasthitam, 

Mahantmil vibhum titmdnaril matvti dhfro na socati. (Ka.l.2.22) 

This transcendental Reality or Brahman or Atman can be regarded as an object 

from the point of view of empirical reality only. Wherever there is a knower, there 

must be an object. In such cases, this transcendental reality is also an object for the 

knower of Brahmavidyti. 

Even after these arguments, we think it is necessary to clear the position of 

.Atman as an object once again with reference to others also. It's a fact that Atman is 

the only Reality. So, it's very contradictory to establish the division of the same entity 

or Ultimate Reality as knower, known and knowledge with their combining factor, 

process of knowing. 
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Like other Upani~ads Kafhopani~ad also says that Atman is unknowable in his 

essential nature. Many are not able to even hear it while some having heard do not 

able to comprehend it. 94 But it does mean that it is ever unknown. If it is so, then what 

about Yama, Yajfiavalkya or modem times seers like Aurobindo, Vivekananda, 

Ramakrishna, etc. Thus, its unknowability means that it's not like other worldly 

objects to be known through a process, used for the ordinary knowledge. Ranade also 

says," Epistemologically, we are told in various passages of the Upanishads, it would 

not be possible for us to know the Self in the technical meaning of the word 

"knowledge". 95 Again, taking in support Kant's view on Reality as consisting of God 

and the Self, he says that the Upanishadic answer is lhat it is true that God and the 

Self are unknowable, but they are not merely objects of faith, they are objects of 

mystical realization. Then, again, the Upanishads do not regard the Self as 

unknowable in the agnostic sense of the word, for example, in the sense in which 

Spencer understands it. Rather, it is "unknowable" from the standpoint of philosophic 

1 'l' !)(> lllml Ity. 

The question of unknowability arises from another aspect also. As the Self of 

all, Brahman is the eternal Subject ofknowledge97 and thus he cannot be an object of 

knowledge to another except Him. On this point, taking Yajfiavalkya's reference, 

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

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

94 Srava(ulyll 'pi hahubhilyo na labhya(l 
.l'!(lvanto 'pi bahavo yali1 na vidyu(t. Ka. 1.2.7. 

95 
A Constructive Survey ofUpanishadic Philosophy, pp.l98. 

<l6 Ibid. 
97 

Najll_vate m.ryate vii vipa.vcit 
nmlyali1 kut(J.I'cinna bablu7va ka.\'cit, 

Ajo 11itya(1 .vll.vvato 'ymiz purci(W 
1w hanyate hanyanulne .Vm·lre. Ka. 1.2.18. 

Naiva vc/cii mz manasii prclptwil §akyo na cak~I'U~I'l1, 
Asttti bruvato 'nyatra kathmil tad upalabhyate. Ibid., 2.3.12. 
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This very subtle question was asked of Ytijftavalkya m another passage of the 

Brhadara~wakopani{;ad, and here again we see the brilliant light, which the sage 

Yc7jFiavalkya throws on the problem. It is possible, he says, for the knower to know 

himself. In fact, Self-knowledge or Self-consciousness is the ultimate category of 

existence. The Self can become an object of knowledge to himself.98 It is also the 

stand of Ka.thopani~ad -what Yama says to Nticiketti regarding the process of 

knowing that Self-realization is not other than the process of introspection or a inward 

Joumey in search of own self. Ranade also says, " Introspection is psychological 

process corresponding to Self-consciousness as a metaphysical reality. Self-

consciousness is possible only through the process of introspection. The Self is 

endowed with the supreme power of dichotomising himself. The empirical conditions 

of knowledge are inapplicable to the Self. The Self can divide himself into the knower 

and the known."99 Thus, the problem of unknownableness as well as its objectivity is 

solved. 

In addition, from the first half of the Nticiketii's third boon, its absolute 

suprasensuous nature is also established. Furthermore, this nature of Atman is 

prominently justified in so many mantras in the following manner-

1. Yama says that even devatii , who is endowed with divine qualities are unable 

to know Atman. It definitely indicates to an absolute suprasensuous nature. 100 

2. The Self is subtler than the subtlest, greater than the greatest and is beyond 

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

definitely of a nature of suprasensuous. 101 

'!R A Constructive Survey of Upanishadic Philosophy, pp.199-200. 
99 Ibid., pp.200. 
100 Devairatnlpi vicikitsitmil pure/, 
Na hi suvij!leywna(lllre,m dharma(z. Ka.l.1.21. 
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3. Its nature is full of contradiction. Sitting he travels far, again lying he goes 

everywhere. Such a contradictory nature cannot be an object of sensuous 

perception. 102 

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

reached by speech or by mind. It is reveled to him who says, "It exist". 103 

Thus, it can be concluded that keeping such absolute suprasensuous nature, 

Atman cannot be an object of knowledge. Because in transcendental reality, there is 

no difference among the knower, object, and knowledge. But It is an object in relation 

to empirical reality, because a knower has always an empirical existence. It is only 

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

Establishment of the final object of the Kafhopani~ad: 

It is a fact that Atman is the final object of the Ka{hopani~ad in relation to its 

final purpose of expounding brahmavidya. But, here is a general query,.. while 

Kafhopani~wd accepts three types of object then how can we prove Atman as the final 

object? Is there any specific nature, which can raise a question on the issue of 

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

101 A~1Zwln hyatarkyanza~zupramcl~ult. Ibid., l.Il.8. 
Nai..1·a tarke~w matirclpaneyii, 
prokttlo 'neynaiva su)Fulmlya pre,l'{ha. Ibid., l.Il.9. 
A uoranfytin mahato mah[ylln, 
til11u7.1ya jantornihito guhaylim. Ibid., l.Il.20. 

102 As/no d!lrmi1 vrajati .\'aytino yclti sarvata(z. Ibid., 1.2.21. 
103 Na swulr.\'e ti,1'_thati riipamasya. 

Na cak,l'llsti ra.\yati ka.\:canainam. Ibid., 2.3.9. 
Naiva w7ct7 Jlll manasli prliptwh .\:akyo na cak,~u,1·£1, 
AstTti bruvato 'nyatra kathmit tad upalabhyate. Ibid., 2.3.12. 
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respectively connected with the concept of three-fold knower. But as the knower is 

basically one, and the differentiation is only a strategic intellectual understanding, so 

also, is there any relation con·esponding to the three-fold division of object? If it is 

so, then what is the philosophy behind it? Their differentiation in three categories 

means they have distinct nature featuring their separate existence. And the monistic 

value of this Upani~·ad does not allow this differentiation. That's why, there must be a 

synthesis regarding their real nature that fulfill the criteria of being one and the same 

with Atman or the final object. To prove it we have to justify the nature of the objects 

in all the three layers. This justification is possible only through the proper analyzing 

of the dialogues between Yama and Naciketa. 

Yamaraja's continuous trying to dissuade Niiciketii from asking the question 

about what after death or about Atman and testing Niiciketa's caliber, honesty of 

purpose and intellectual integrity by throwing more temptations and all allurements of 

worldly grandeur within his easy grasp, shows a distinction between the objects of 

empirical level and transcendental level. Then, Naciketa's statement shows that either 

sensuous or suprasensuous it may be, objects of empirical reality are of transient 

nature, they even wear of the energy and vigour of all the sense-organs of a being. All 

these objects will be destroyed in a relative moment. They have no eternal value. 

They will only weaken the sense-organs which are going to partake in the enjoyment 

of the object concerned. They are not conducive towards the attainment of the truth 

beyond all. 104Human being is never satisfied with wealth or other worldly objects. 

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

104 Svoblu/l'(tll.artymya yad anrakaitat 
sarve!wdriyli(Utlil jarayanti teja(1, 

A pi sarvwil fivitam a/pam eva 
Tavaiva V£7/uls tava nrtya gfte. Ibid., 1.1.26. 
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unhappy thinking of gaining more and more than he has. Moreover, when Naciketli 

says that no decaying mortal who knows the perishability of this world, having 

reached the presence of and company of the imperishable and immortal divine like 

Yama, wants to ask any boon regarding wealth or long life, as there has supreme truth 

to know from him, 105 it indicates to an object like Atman which is the only eternal 

reality. 

A human being is a natural mortal being limited by time and death. They 

always run after a life of happiness and pleasure. But when he imagines that his real 

nature is self-effulgent, imperishable, immortal, he will be ever yearning for that and 

making all endeavours to achieve it. And it is possible only through the knowledge of 

Atman, 10
(' which is the only eternal Reality behind this plurality. 107 And, it is also 

proved that all other than Atman is of transient nature. Yamaraja himself declares 

about the transient nature of the objects empirical .when he says- "Janamyaham 

sevadhir ityanityani" (Ka.l.2.1 0) or 

Sa tvmn priyanpriya ruplirnsca ktiman 

abhidhyayan naciketo'tyasrak~I~, 

Naitarnktirn vittamayfm avapto 

yasyarn majjanti bahavo manu~yaf:l. (Ka.l.2.3) 

105 A)J1yaWm amrtiimlm upetya 
jflyan martya(t kvadha(t stha(1 prajiinam. 

Abhidhyclyan var(W rati pramodtln 
atidlrghe jfvite ko rmneta. Ibid .. 1.2.28. 

10
c' Na hyadhruvai(l prdpyte hi dhruvmiz tat. Ibid., 1.2.1 0. 

107 Nityo 'nityclndlil cetana.\'cetandncim 
eko balul.ullil yo vidadlulti kdmdn, 

Tamiitmasthwit ye 'nupa.\'yanti d!tfr£1(1 
te,wln'z .1Tmti(z .l'ci.\'vatlnetare .. wl.m. Ibid., 2.2.13. 
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In reverse, Atman is established as the eternal object from his statement in explaining 

the result of the knowledge of It. 108 Niiciketii's stand in focusing on the worldly 

objects as transient and his unstoppable desire for the knowledge of Atman can be 

alone sufficient to establish Atman as eternal and Ultimate Truth. 109 When Yama 

offered Nc7ciketc7 all possible worldly temptations and told him not to ask about 

Atman, it creates curiosity about Atman regarding Its objectivity, which finally ends 

up with its eternal nature. This eternity is portrayed more distinctly in various 

mantras-

Najclyate m.ryate vel vipascit 

nniiymn kutascinna babhuva kascit, 

Ajo nitya(l sasvato 'yam puriil}O 

na hanyate hanyamiine sarfre. ( Ka. 1.2.18) 

Hanta cenmanyate hantwn hatascenmanyate hatam; 

Ubhau tau na vijiinfto niiymn hanti na hanyate. (Ka.1.2.19) 

Asarfrarn sarfre~u anavasthesvavasthitam, 

Mahantmit vibhum iitmiinarh matvii dhfro na socati. {Ka.1.2.22) 

Now, the question is, besides Its eternal nature what type of logic does 

Kcqhopani~'ad maintain to establish Atman as the final object? In support of this 

statement we can produce the following arguments-

108 A.\'abdam wpar.\'am anlpam avyaymiz tathll 'rasmiz nityam agandhavat ca yat, 
All(/dyanantmil mahata(z parmildhruvaliz niciiyya tanmrtyumukhlltpramucyate. Ibid., 1.3.15. 

109 Yasminnidwil vicikitsanti mrtyo, 
yat .wlmparllye mahati bnlhi nastat. Ibid., 1.1.29. 
Anyatra dhamu/danyatnldharmllt anyatnlsmt7t krtakrtiit, 
llnyatra blu/tllcca bhavyiicca yat tat pa.\yati tad vada. Ibid., 1.2.14. 
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1. The effect of a perishable object is also perishable. The effect of the 

knowledge of Atman is not perishable which is also the purport of 

B J 'd - 110 ra 1nwvt ya. 

2. In one mantra, Yama indicates Atman as the most glorious object when he 

says that many people do not even get a chance to hear of the knowledge of 

Atman, many people having heard it, cannot understand it. 111 He also says that 

even the devatc7s living in svargaloka are not aware of this knowledge. The 

principle of this knowledge is extremely subtle. So, it is the final object of the 

Ka_thopani~ad. 

3. Yama himself declares the worldly objects as perishable. Verily, the etemal is 

never attained by the non-etemal. Here, the etemal is Brahmavidya or the 

knowledge of Brahman, which is the final knowledge of the Kathopani~ad, 

also can be found through the etemal object Atman only. 112 

4. Again, there is a problem in establishing Atman as the final object because 

though the Ka.thopani~ad says about the transient nature of the worldly 

objects, yet we are accepting its limited existence as real. So, it is somewhat 

contradictory to accept Atman as the final object even after accepting the 

partial reality of others. But its answer is also in Ka_thopani~ad as it says that 

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

110 Ni(vo 'nityl711(/lii cetana.\: cetanilm7m 
eko baluinlilil yo vidadhlitl kc7ml7n. 

Tamdtmasthwiz ye 'nupa.\yanti dhrn7(z 
te,,·llfil .1'clnti(z .\:c7.1'vatl netare,1·t1m. Ibid., 2.2.13. 

111 Srava(ltlyll 'pi bahubhiryo na labhya(z 
.l'r!IVW7to 'pi bahavo ymizna vidyu(z, 

A.1'cwyo vakul ku.l'alo 'sya labdh£7 
ii.\'cwyo jl7litc7 ku.l'aWnu.\:i,l'{a(l. Ibid., 1.2. 7. 

112 Janamyahmi1 .\:evadhira ityanitywil 
na hyadhruvai(z pn7pyate hi dhruvmiz tat, 

Tato mayd Nlkiketa.\'cito 'gni(z 
anityairdravyai(z praptaw7nasmi nityam. Ibid., 1.2.10. 
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or world of plurality. 113 All this is Atmti and the phenomenal world is nothing 

but Brahman. Its only due to avidya, we see the difference within Atman. 114 

5. Nothing remains unknown after the knowledge of Atman. So, it is the final 

object-

Yena ruparh rasarh gandharh sparsarhsca maithuntin, 

Etena iva vijtintiti kim atra parisi~yate. (Ka. 2.1.3) 

6. Having realized what is immortal in this mortal world, the wise don't desire 

anything in this transient world. That immortal tattva is Atman, only through 

which 

Kafhopani~·ad executes its final aim of Brahmavidya. 115 

7. This At man is considered sometimes as Agni, Pra~a, etc., which also support 

the theme that all the objects are not other than Atman. 116 So, it is the final 

object. 

8. This Atman IS the lord of the past and the future. He 1s like light without 

smoke. He IS verily today and will be tomorrow .117 

113 Agnir yathaiko bhuvanmiz prav(l'fO 
nlpmiz nlpmil pratinlpo babhitva, 

Ekastatlu1 sarvabhz7Wntariitmii 
nlpmit n1pmiz pratinlpo bahi.\:ca. Ibid., 2.2.9. 

114 Yadevelw tadamutra yadamutra tadanviha, 
Mrtyo(t ,\'(/ mr~Ylii/Ulplloti ya iha llll/1eva pa.\yati. Ibid., 2.1.1 0. 
lunitsa(t .\'uci,l'(u/ vasur antarik~1·a.wu/ 

ftotli l'L'lli,\'(ulatith irduro~wsat. 
Nn'([(/ varasad rtasad vyomasad 

ahjll gojli rtaja adrij£7 rtmizbrhat. Ibid., 2.2.2. 
115 Panlca(t kclmlln anuyanti bc7h7(l 

te mrtyor yanti vitata~ya pti.fam, 
Atha dhfrt7 amrtatvmiz viditv£7 

Dhruvam adhruve,1·viha na pnlrthayante. Ibid., 2.1.2. 
116 Ara(Iyor nih ito jiitaved£7 

garbha iva subhrto garbhi~zfbhi(l, 
Dive dive Tljyo jligrvadbhi(l 

lwvi,mwdbhir manu,1yebhir agni(z. Ibid., 2.1.8. 
117 Aligu,l·{hanultra(l puru,I'O jyotiriva adhamaka(z. 

fflino blultabhavyasya sa ewldyii sa u .\:va(z. Ibid., 2.1.13. 
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9. Nacikelcl's continuous pressure on Yama to give lesson about Alman also 

supplements It as the final object. 118 

I 0. Yama syas that he, who has realized Alman with the qualities like asabda, 

asparsa, avyayam, etc. and which is beyond death, which is eternal and 

unchanging, is freed from the jaws of death. 119 

11. Finally, the last mantra of the Kafhopani~ad keeps a clear indication about 

Alman as the final object when it says about the result of the kllowledge of 

Brahman to the knower Nclcikela. It says that Naciketa, having been so 

instructed by Lord Death in this knowledge and in the whole process of Yoga, 

became free from all impurities and death, and attained Brahman. Cf.-

Mrtyuproktarh Naciketo 'tha /abdhva 

vidytim ettirh yogavidhirh ca krtsnam, 

Brahmaprtipto virajo 'bhud vimrtyub 

Anyo 'preyarh yo vid adhytitma meva. (Ka. 2.3.3) 

The arguments, we have mentioned above with reference to the Kathopani~ad, 

profoundly establish Atman as the final object of it. 

11
g Yasminnidmil vicikitsanti mrtyo 

yat sllmpanlye mahati bnlhi nastat, 
Yo :vwit varo g!l~lhmit anupravi,I'{O 

llllll)'Wil tasmdnnacikeketa vnzrte. Ibid., 1.1.29. 
119 A.\'abdam aspar.\:am anlpam avyaywil 

tat lui 'rasmit nityam agandhavat ca yat, 
A 11(7f(vwwntwilmahata(t parmi! dhruvwit 

nicilyy tan mrtyu mukhiit pramucyate. Ibid., 1.3.15. 
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CHAPTER IV 

PROCESS OF KNOWING 

What is a cognitive process? 

Fonnerly dealing with the terms- knower and object of knowledge, now we 

are going to discuss the process through which a relation is established between the 

object and the knower, which finally produces knowledge of that particular object and 

it is called as cognitive process. As objects are different according to their nature, the 

process of knowing is also verily different. Here, we will use the term epistemological 

realism to mean the cognitive process, which includes the outer world activities like 

sense-object contact, sacrifices, etc. where the goal is to find out the highest pleasure 

of life; and epistemological idealism to assign the cognitive process which includes 

the intemal world activities like purification of the mind, control of the sense-organs, 

faith in .\'mti and guru, practice of the yoga, etc. where the goal is to find the real 

nature of oneself. We have used the terms- epistemological realism and 

epistemological idealism in our discussion as Paul Deussen has also used these terms 

in a parallel meaning in his book "The Philosophy of the Upani~ads." KaJhopani~ad 

distinctly points out to a cognitive process regarding its final objects when Naciketa 

says that the sages perceive that indescribable highest bliss as "This is That. How 

shall I know That? Does it shine (of itself) or does it shine by another light? 120 

120 Tadetaditi manyante anirde.\ywiz parammiz sukham, 
K(qhmi1 llll tad vijdnfyli1iz kimu bhc7ti viblulti va. Ka., 2.2.14. 
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Two different dimensions of this cognitive process as explained in the 

Ka{hopani!jad-Sreyas and Preyas: 

We 11ave already discussed three types of objects- sensuous object, worldly 

suprasensuous object and suprasensuous object, among which first two are worldly 

and the third one is beyond the world. The entire Kafhopani~ad also discusses the 

epistemological issues in these two layers. And the two different dimensions of this 

cognitive process-preyas and sreyas, which we are going to discuss, respectively 

related to these two layers. So, their respective process of cognition is also different. 

Preyas is like an outward journey of the cognitive process for worldly pleasure and 

sreyas is like an inward journey of the cognitive process, starting from the detachment 

from the outer world to the final realization of the Self. 

Sreyas and preyas are two very significant terms in Kafhopani~ad in relation 

to human approach that an individual can follow. Both these terms are very technical. 

Sreyas and preyas otherwise good and pleasant, carry the same concept of value as 

that of vidya and avidya of the Upani~adic tradition. As ISopani~ad says, "Avidyaya 

mrtywil tlrtwl vidyaya 'mrtamasnute ", Kafhopani~ad itself declares that vidya and 

avidya are wide apart and lead to different ends or goals. To one who is desirous of 

vi((vcl. achieve the immortality and the other goes to the cycle of birth and death. 121 

This discussion, in relation to sreyas and preysa in the Kafhopani~·ad, clearly indicates 

the parallel idea. Yama now identifies sreyas with vidyii, knowledge and preyas with 

avi((va, ignorance. 122 Kafhopani~·ad says that the path of pleasant and the path of good 

121 Diiramete viparfte vi,Hicf 
avidy£7 y£7 ca vidyeti }11lltl7, 

vif~Vtibhfpsinmilnaciketasa~izmanye 

na tw7 kanui bahavo 'lolupanta. Ibid .. 1.2.4. 
122 The message of the Upani~ads, pp.299. 
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are both eternally different from each other, since they diverge to reach two different 

points or destinations, which in their very nature are as opposing as light and 

darkness. The path of pleasant is the path of ignorance (avidyii) and the path of good 

is the path of knowledge (vidya). 123 Abhyudaya for preyas and Nif:lsreyasa for sreyas 

are two commonly used terms in Vedantic tradition. 

Sreyas and preyas can be interpreted from the point of ethics, epistemology 

and metaphysics also. From the point of view of ethics, they have relative value 

concerning different situations. While using these in terms of Kafhopani!jadic 

assessment, preyas indicates purely a materialistic ethics while sreyas indicates purely 

a spiritualistic one. If we explain these terms in relation to materialistic world, they 

can be evaluated in a comparative mood. If the former stands for the worse, the later 

will stand for something better then the worse- whatever a mass agreeable option or 

an action of highly valued in comparison to preyas will be sreyas. Swami 

Chinmayananda, with an ethical indication, says, " Dharmaraja classifies all actions, 

with reference to their fruits, into two divisions. The fruits o'f actions can be of two 

kinds: those contributing to the ephemeral joys in life and those leading to the 

Immortal Bliss in the beyond." 124 Ranganathananda also giving an explanation from 

the ethical point of view says that the term preyas means that which is pleasant, 

immediately attractive; the term §reyas means that which conduces to true welfare, 

which is ultimately beneficial. Ethics and religion divide all objects and experiences 

into these two categories. 125 Regarding the result of one who goes with the pleasant 

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

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

m Kathopanishad-a dialogue with death, pp.69. 
124 Ibid., pp.62. 
m The message of the Upani~ads, pp.292. 
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parting from preya and entering the path of freya; from then on, man ascends from 

the organic to the mental, and thence to the· spiritual, dimensions of his being, 

liberating the value of humanness in the process, to rise, in the end, step by step to the 

full stature of his true selfhood."126 

But the question is that from the epistemological point of view, what are 

these? What are their specific natures? Are they object, process of knowing or 

knowledge? The answer is that they are not one of these, but all of these. In a word, it 

is a wholesome concept where all these three are included. At one time, it indicates an 

object; other time it is the process of knowing or knowledge itself. 

Yama before starting his discourse on the process of knowing clearly 

differentiates between preyas and sreyas with reference to the Kafhopani~adic final 

goal. 127 Here, Yama enunciates about the value of choice, that a man can follow any 

of the two paths in his life. Either he can take the path that leads him towards sreyas, 

which means the right and the path of the good, or towards preyas that takes an 

individual towards immediate pleasure but ultimate pain. Gftii also elaborates that the 

first one, brings immediate happiness and profit and more attractive, but finally leads 

to a life of disaster. 128Whereas the other though involves some initial destitution, 

finally leads to wholesome ultimate welfare. 129 

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

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

116Ibid, pp.293. 
127 A11yacchreyo 'nyadutaiva preyaste 

ubhe m7m7rthe puru~mli1 sinlta(z, 
Tayo(l .1'reya l7dad£7na5ya stldhu bhavati 

h~vate 'rtlu7dya u preyo vnzfte. Ka.1.2.1 
128 Vi,wyendriyasmilyogl7dyattadagre 'mrtopamam, 

Pari(ulme vi,mmiva tatsukhmiz n7jasmil smrtam. B. G. 18.38. 
119 Yattadgre vi,mmiva pari~u/me 'mrtopamam. 

rarsukhwi1 sattvikmil proktanu7tmabuddhiprasl7dajam. Ibid., 18.37 
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other gets bound with liberation. 130 In this context, Sinita~ is a very significant term 

from the highest standpoint of the Supreme Goal, which means bondage. 

Ranganathananda states, " This bondage arises from the impelling force of desire 

within man which makes him resort to the one or the other, according to the 

constitution of his mind. They lead to different ends so that if he chooses one of them 

he is far away from the other." 131 

Bandages of the sreyas path are-

(a) Personally chosen attachment. 

(b) It is the choice of the wise. 

(c) This bondage takes one towards freedom. 

(d) Ends with the realization ofBrahman. 

Bandages of the preyas path are-

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

(b) It is the choice of the ignorance. 

(c) This bondage is a natural flow. 

(d) It leads to the cycle ofbirth and death. 

In the next mantra, KaJhopani~ad expresses the idea that each individual or 

knower is approached by preyas and sreyas and they try to capture his attention and 

interest. A knower is free to choose one of them. It depends on what type of 

understanding a knower possesses. As they are opposite in nature one cannot take the 

both at the same time. When one chooses preyas, sreyas goes far away from him and 

the same thing happens in case of sreyas also. So, the wise implementing his 

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

130 Ubhe ndmlrthe puru,wliz sinltal). Ka. 1.2.1 
Ul The message of the Upani~ads, pp.295. 
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motivated by worldly pleasure and unable to· discriminate, chooses preyas. 132 Salikara 

also says-

Dehohamityeva jarjasya buddhi~1 

De he ca jfve vidu~astvaham dhf~1; 

Vivekavijiiiinavato mahiitmano 

Brahmahamityeva mati~z sadtitmani. (Vivekacii<;UimaQi, verse/160) 

Thus, both tem1s are very significant in interpreting the ideas within Kafhopani~ad. 

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

the two-

1. Preyas demands freedom of the sense-organs while sreyas demands 

freedom from the sense-organs. 

2. Preyas means spiritual blindness while srcyas means spiritual 

awareness. 

3. Sreyas leads one towards immortality while preyas leads one towards 

the cycle ofbirth and death. 

4. Sreyas means right action while preyas means pleasant action. 

5. Sreyas is a journey towards Yoga; preyas is a journey towards bhoga. 

6. Besides, for an epistemological study, it becomes clear that sreyas is 

related to Self or Atman while preya is related to empirical world or in 

another way sreyas is related to the knowledge of non-duality or 

integrated reality while preyas is related to the knowledge of duality or 

fragmented one. 

131 Sreyll.l'ca preyll.l'ca mamt,~yameta(l 
tau samparftya vivinakti dhfra(l, 

Sreyo hi dlzrro 'bhi preyaso vnzrte 
preyo mando yogak,1·emiid v.n:zlte. Ka. 1.2.2. 
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Preyas and sreyas, though from a metaphysical point of view can be regarded 

as objects, but from the epistemological aspect they are just a concept or idea. It is not 

the sadhana or sadhya. The words good or pleasant indicate that they are not nouns 

but adjectives, which are used to denote the values of a noun. Adjective is not an 

object of knowledge alone or process of knowing but a relational concept. Therefore, 

we are treating them only as teclmical terms to indicate the whole idea- from 

confirming an object to the knowledge of that object, regarding their respective 

concems. Smikara also in his commentary of this mantra put forth a similar 

explanation. 133For example- When a man who chooses preyas- clinging to pleasure, 

does sacrifices and finally gets svargaloka or wealth etc. Here, we cannot say that 

preyas means only svarga or process of attaining svarga or the result of the achieving 

svarga. Because, all these three are relational. One cannot exist without another. So, 

we cannot say that only the object or process or knowledge deviates one from the real 

goal. it is the whole idea or circumstances. 

Thus, when Ka_thopani~ad states that preyas leads pleasure, it indicates the 

result of the whole idea or circumstances. Knowledge being produced creates pleasure 

or pain. Preyas does not mean pleasure also; this final feeling is beyond the function 

of preyas. Thus, preyas is the sadhana for pleasure. So, is the case of sreyas. It leads 

to ni(z.\'reyas or ultimate state. It is also the whole idea from taking Self as an object 

and finaiiy getting the knowledge of it. As soon as the knowledge of Self is realized, 

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

are there for the knower. 

m Sazvwil sVllyatte tathllpi sl7dhanata!z phalata.\'ca mandabuddhfnllrh durvivekariipe satfvy{/mi.<:rfbhiite 
iva 11/illlli,I)Ylllleta(z puru,1·allulita(z pn7pnuta!z .\:reya.fca preya.\'ca. Ka. S. B. 1.2.2. 
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Process of knowing empirical objects of the Kafhopani!jad: 

Ka.thopani~·ad conceptualizes the process of knowing of the final object by 

discussing the worldly process of knowing or epistemological realism, because it is 

the first step to go for the epistemological idealism. The process of knowing of the 

empirical objects is based on our treatment of the three dimensional concept of 

knower and object as propagated in the K!hopani~ad. When we start to discuss about 

the process of knowing object in terms of Ka!hopani~ad, our attention first goes to the 

imagery of chariot. It is very significant because, through this analogy Yama is trying 

to give an ictea of two different types of journey to Naciketa, which can be performed 

by a knower. Smikara also in his commentary of this mantra says that the imagery of 

chariot is depicted as an instrument for Jfvatma to achieve the goal of liberation as 

well as salizstira which are endowed with vidyti and avidya respectively. 134 There is a 

similar comparison in SveUisvatara Upani~ad (2.9) also. The analogy of the chariot is, 

as such, most picturesquely depicted in the GftCi also where the five surging horses are 

like the senses and Supreme intelligence Kr~f.la as the intelligent factor, Arjuna as the 

master, etc. 

(a) Process of knowing sensuous object: 

Through the imagery of chariot Ka!haopani~ad describes the Atman as the 

Lord or Master of the chariot, the mind merely as reins and the intellect as the 

charioteer. 135 In this analogy, the Self is the master of the chariot means Self is the 

134 Tatra y upadhikrta(l smil.l'llrf vidyclvidyayoradhikrto mok,mgamantiya smizstiragamam~va ca tasya 
tadubhayagamane s£7dhano ratha(l kalpyate- tatra taml7tmtinamrtapath smizstiri~wtiz rathinath 
rathasvt7minwil viddhijclnfhi. Ibid., 1.3.3. 

JJs AtiiU/IlWil rathinmi1 viddhi .\'arfrmiz rathameva tu, 
B1uldhilil tu sclrathili1 viddhi mana(z pragrahameva ca. Ka.l.3.3. 
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witnessing faculty. It is functionless but like a chariot without a master, the absence of 

master creates the absence of the whole process of knowing, because Atman or Self is 

the only conscious factor in the body chariot or among the entire functioning faculty. 

So, it is the lord of our body. Body is the unconscious factor that moves with the help 

of other. The pure discriminating intellect is the charioteer. Intellect has the power of 

discrimination between good or bad. It is the intellect, which has the capacity of 

deciding. 136 The body of the individual is the chariot and the reins with which the 

intellect guides the movement of the body are the mind. The mind has a mixed nature 

of swizkalpa vikalpa. 137 Mind is unable to decide what to do. Like the reins mind is 

the controller of the sense-organs. Sense-organs follow to where the mind allows. 

Continuing the analogy, it says that senses are the horses and their roads are 

the sense-objects. The wise call the Atman as the experiencer when it is united with 

the body, the senses and the mind. 138 The sense-organs are always tempted to go 

outside as the horses have a designation of moving fast in any direction. 

Ka.thopani~·ad puts that they have a natural tendency to go to their respective 

objects. 139 Without these such as the ears, the eyes, the nose, the tongue and the skin, 

the body chariot cannot move. It is obvious that the instruments through which we can 

procure the experiences of the outer world are the five sense-organs. If our sense-

organs terminate to function, the outer world will keep no meaning for us. It will turn 

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

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

136 Buddhirniima ni.\:caylitmikntakara(zavrtti(z. V. S., 65. 
D? Mana 11£/ma smilkalpavikalplitmiktlnta(zkarauavrtti. Ibid., 66. 
13~ /ndri_v£1~1[ lwy£7nahurvi,wyl71izste,\'U gocariin, 
Atmendriya manoyuktmil bhoktyetyahurmant,~i(za(z. Ka. 1.3.4 

139 Pan7iicikfu7ni vyatnwt svayambhilstasmiitparclripa.\yati ntlntariitman. Ibid., 2.1.1. 
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knowledge of this whole phenomenal world in the form of these objects as they may 

be available or may become the object of sense-organs to be the object of knowledge. 

From these two mantras, we get the clear picture of the process of getting 

knowledge of sensuous objects where the knower does not need anyone's concern. 

Whenever man is awake, his sense-organs begin to dwell in the objects of the world 

around him. These sense-organs make contact with the external world and are the 

instruments that produce knowledge from the world back to the mind and to the 

intellect. 

The framework of perception, which is available at present in a broad 

explanation, taking into consideration of every faculty with utmost care, is faithfully 

originated in the Upani~adic literature and among those Kathopani~ad gives us a short 

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

(The charioteer) 
t 

{The horses) 
t 

(Fragmented know ledge) 
t 

Atnum~Intellect~Mind~Sense-organs~Object~Knowledge. 
~ ~ ~ 

(Master of the chariot) {The reins) (External world) 

Here, Atman is the witnessing consciousness, which is connected with the internal 

organs (intellect+mind, sometimes it is called as mind only). Internal organs stay 

connected with the sense-organs. And the sense-organs which are described here as 

horses, go out and get connected with their respective objects. Object means the 

extemal world here. After sense object contact, the mind takes the shape of the object 

to be known and finally knowledge is produced. The mind is the intermediate agent 

between the intellect and the sense-organs which are the only medium of contact with 

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

We have already discussed about the nature of the supra-sensuous worldly 

object in the previous chapter. It is apparent from the discussion that process of 

knowing suprasensuous objects are different from the sensuous ones. And as svarga is 

the worldly suprasensuous in nature, its process of knowing will be different from the 

final object also. In its case, verbal testimony is the only proof for its existence and 

attainment of the knowledge of svarga by verbal testimony is followed by· sacrificial 

acts. When Naciketa says that there is no fear of old age, no hunger, no thirst, only joy 

and happiness 140
, it is proved that it is not his own statement about the nature of 

svarga but the repetition of one who is aware of it. Existence of an object is one thing 

and the attainment of that object is another thing. Existence of an objeCt is not directly 

related to a knower, because when we talk about the process of attaining that object, 

its existence is our pre-supposition. But this existence approved by verbal testimony is 

the provocative factor in the process of attainment. Thus, at first verbal testimony 

gives us the statement of existence. Secondly, it is also the verbal testimony telling the 

knower about the process of attainment. Naciketa, in his second boon, asks Yama 

about the means of attaining svargaloka and Yama replies that he knows about the 

knowledge of fire, which is the only means of attaining heavenly abode. He also 

impels him to know that this same agnividya and the fire is the support and strength of 

the universe and is seated in the secret cavity of the heart. 141 Here, we see that Yama, 

140 Swuge toke na bhaymil kiiicaniisti 
na tatra tvmiz na jarayd bibheti, 

Ubhe tfrtwl '§m7_w7pipl7se 
.{okt7tigo modate svargaloke. Ibid.,. 1.1.12. 

141 Prate bravfmi tadu me nibodha 
svargyamagnifiz naciketa(1 prajclnan, 

A JU111talokaptimatho prat(I'{(/Jit 
Viddhi tvameva nihitmiz gufulyllm. Ibid., 1.1.14. 
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whose statement is verbal testimony, before giving Naciketa the knowledge of fire, 

trying to make faith, says about the greatness ofthe agni. Sankara says that the words 

"prabravlmi" and "nibodha " both are used to indicate the fixation of the knower on 

the subject. 142 In the very next mantra, Yama explains to Naciketa about the 

knowledge of fire and also about the various kinds of bricks, how many bricks are 

required and how they are placed and used in various combinations and 

pem1utations. 143 We know from the sacri~cial culture ofthe Vedic tradition that agni 

is inseparable from sacrifice. As for instance, when sruti says "Yayet Svargakiima(z ", 

it says that sacrifice is the means of svargaloka. But as without agni no sacrifice is 

possible, it is the agni which takes one to the svargaloka. So, when it is said that it is 

the knowledge of fire, it indirectly means the sacrific:al act. Thus, Karha does not 

provide us an explicit discussion on this process, but Yama, in this mantra, tells about 

the sacrificial proce~s in brief to Naciketli. Finally, Yama says that he who realizes 

and comprehends the knowledge of the cementing bricks, their number and the mode 

of usage also and performs the three naciket~ agni, transcends the fetters of death 

whilst still alive and rejoices in the divine heaven. 144 

Thus, though we get nothing in details, yet we can frame it through the 

following statement that-it is the preceptor or guru who shows the path to go with the 

sacrifice. His words are the means of this attainment i.e. the words endowed with 

action. So, the means of attaining svargaloka can be said as a sacrificial journey co-

joined with verbal authority. 

142 Prabravfmi tannibodheti ca .\:i,lyabuddhisamadlulmlrtha vacanam. Ka. S. B., 1.1.14. 
143 Lokadimagni1i1 tamuvaca tasmai ycl i,l·fakil yllvatfrv£7 yath(t vil. Ka.1.1.15. 
144 Tri(ulciketastrayametadviditvli 

ya evwil vidw71iz.\:cinute, 
Sa mrtyupa.\:an purata(z pra(zodya 

.l'oklltigo modale svargaloke. Ibid., 1.1.18. 
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The limitations of logical reasoning in acquiring the knowledge of 

Brahman: 

As soon as the Self is established as the final object as well as the Ultimate 

Reality, there definitely arise the question of acquiring the knowledge of it. We see in 

the whole Upani~adic tradition that seers spent their whole life in search of this truth. 

We generally get the knowledge of objects of this world through a process with an 

outward tendency where sense-organs, mind and intellect play the role of vision. The 

Ultimate truth is not a theme that can be reached or understood by a play of the 

intellect. Mere reasoning can cover only the frontiers of the world of objects. But the 

ultimate truth lies extended beyond the frontiers of the intellect and the mind. Since 

the Atman is the conscious factor in the functions of intellect and the mind, it is 

obvious that these, being mere instruments, cannot of themselves come to discover the 

reality behind them. 

Kafhopani~ad says that it cannot be known through the ways useful for the 

ordinary knowledge of worldly objects. The Self i& beyond the sphere of sense-

organs. His fonn is not to be seen; hence no one can see Brahman with the eyes. 145 

The intelligent and the all-pervasive principle, which is professed by Yama as the 

Ultimate of the multiversity, is not an object of demonstration or empirical 

understanding. We have discussed about the respective nature of different objects. 

Since the knowledge of the Atman is contrasted with the reality of experience as the 

realm of ignorance, it cannot be gained by mere logical reasoning. 146 Again, Atman or . 
Self is the only eternal entity, beyond time and space; and all this is bound to death. 

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

145 Na .1·wufr.\:e t(1·tlwti riipamasya na cak,Ht,wl pa.\yati kakanainam. lbid.,2.3.9. 
146 Na(wl tarke(W matinlpaneyii. Ibid., 1.2.9. 
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through non-eternal ways? Kafhopani~ad says that the eternal is never attained by the 

things non-eternal. 147 

In another mantra, it is said that Atman or Self neither can be attained by the 

study of the scriptures or theoretical knowledge of the Vedas nor by great intelligence. 

It cannot be realized by hearing great discourses. 148 It shows that mere memorizing of 

the knowledge of the Veads or hearing from the gurus is not the way of realizing 

Brahman. 

Paul Deussen also, discussing the issue of logical reasoning in the attainment 

of At man says, "The former glimpses of that nearest of known facts, the self, showed 

the thinkers of the Upanishads that the path they had been following, the path of 

realism, had logically led them to an unsatisfying conclusion. The unity for which 

they had been searching as if it were something outside of and apart from the self. For 

there still remains the stubborn dualism of self and not-self, however deeply the two 

might be set into a monistic frame which should embrace them both in an external 

grasp. Epistemological idealism must henceforth be the path travelled in order to 

reach the go<.l of an absolute unity. 

This was a wonderful discovery, intuitions of which had flashed out here and 

there, but which was forced upon them for adoption by the limit which they had 

reached along the line of epistemological realism." 149Here, Paul Deussen has clarified 

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

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

147 j([ll(/myahwil .l:evadhirityanitymil 
na hyadhruvai(1 prclpyte hi dhruvmfl tat. Ibid., I .2. 10. 

148 Nliyanultnul pravacanena labhyo 
na medhay£7 na bahunli .\:rutena. Ibid., 1.2.23. 

149 The Philosophy of the Upanishads, pp.42. 
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is not the view of the Kaflwpani~ad only but the single proved view of the whole 

Upani~adic tradition. 

Process of knowing absolute suprasensuous object of the 

Kafhopani~ad: 

Realization of the Ultimate Reality is the final purpose of the Upanisadic 

Philosophy. In th~ language of Swami Vivekananda we can say," The Hindu does not 

want to live upon words and theories. If there are existences beyond the ordinary 

sensuous existence, he wants to come face to face with them. If there is a soul in him, 

which is not matter, if there is an all-merciful human soul, he will go to Him direct. 

He must see Him, and that alone can destroy all doubts. So the best proof of a Hindu 

sage gives about the soul, about God, is: " I have seen the soul; I have seen God." 

And that is the only condition of perfection. The Hindu religion does not consist in 

struggles and attempts to believe a certain doctrine or dogma, but in realizing - not in 

believing, but in being and becoming." 150 

Now, the question is about the process of knowing or process of realization. 

How much important of accepting the reality of this world till the realization of 

Brahnzan or how the worldly pramfilJGS are just the steps to reach the real object is 

very significant. It this context, Sankara in his commentary on Brahmasutra and also 

in Vedcinta Paribha~·fi by Dharmarclja Adhvarfndra, the following verse has been 

quoted-

Dehatmapratyayo yadvat pramfif}atnena kalpita(l, 

Laukikarh tadvadevmh pramfilJfintvfi ''tmaniicayiit. 

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

15° Complete works, vol.l, pp.13. 
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Though the object Atman is transcendental yet the process of knowing it is purely 

worldly. But the limitation of logical reasoning gives us the reason to follow a path 

different from it. And this path is not other than the epistemological idealism as in the 

language of Paul Deussen. 

Having discemed a clear vision of the ultimate goal, the knower proceeds to 

the particular way that leads to the coveted end. KaJhopani~ad describes this path as 

sharp, like the edge of a razor, being severely difficult to cross. 151 As a result, very 

less people strive to attain it and among striving persons one realizes Brahman. 

If we try to evaluate this process of knowing, developed in the KaJhopani~ad, 

we find that first of all there is no explicit way of attaining the knowledge of Brahman 

like perception, inference, verbal testimony, etc. Verbal testimony is the only proof to 

establish the existence of Brahman. The role of verbal testimony in case of 

suprasensuous object is already discussed in the process of worldly suprasensuous 

object. So, extending that discussion in this context, we can say that through verbal 

testimony, the knower can get the knowledge about the nature of Brahman and the 

process of realizing it. But getting knowledge and realizing Brahman are two totally 

different things. KaJhopani~ad itself says that Atman or self neither can be attained by 

the study of the scriptures or theoretical knowledge of the Vedas nor by great 

intelligence. It cannot be realized by hearing great discourses. 152 Atman or Self is not 

a product, it is the only metaphysical reality and the true nature of the knower or the 

individual self. So, it cannot be attained like a product but by a self-process. It is 

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

151 Ksurasya dhiir£1 ni.\'itc7 duratyay£1 durgaliz pathastat kavayo vadanti. Ka., 1.3.14. 
152 N£7yamiitnu7 pravacanena labhyo 

1w medlwyc/ na bahwul .1'rutena. 
Yameva(m vnwte tena labhya(z 

ta~~vai,m c7tnu7 vivnzute tantllil swim. Ibid., 1.2.23. 
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almost an individual process of the knower after getting the verbal testimony from a 

guru regarding Atman. Verbal testimony plays the role of an anchor. At first, it is the 

statement of a realized guru or an authoritative person or sruti passages which give 

the knower the ground to move forward in a specific way for realization. The knower 

memorizes the belief that Brahman exists which is the foundation stone for 

realization. Thus, verbal testimony is followed by a self-process, which can be called 

as an inward journey, a journey from the external world to one's innerself. Hence, 

verbal testimony does two different jobs- one from the point of view of 

communicative aspect and the other from the point of view of intensifying the self-

aspect of the knower. The authoritative statement, made by a guru, generates 

knowledge in the mind of a knower and through constant contemplation gets purified. 

Then, through this purified mind, knower realizes the transcendental object or sees the 

oneness in many. 153 When Kaflwpani~ad says "Naiva vacii na manasii priipturh sakyo 

na ca/9u~·a", it does not contradict our stand about mind as the instrument of 

realizing, because the mind, indicated here, is not of a realized one but of the one who 

sees duality as reality. Here, we make an attempt to organize the scattered ideas of the 

process of self-realization as discussed in the Ka!hopani~ad. 

Generally, in the Upani~adic literature, the above-mentioned self-process or 

the process of self-realization works in two ways. One is Yogic method and the other 

is method of knowledge which is comprises of Sravm:za, Manana and Nididhyasana. 

The Yogic method is repression of the modifications of the citta and the method of 

knowledge is by observation, speculation and analysis. 154 The second one consists of 

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

153 Manasaivedam ptavya ne mlnii 'sti ki!lcan, Ibid. 2.1.11. 
154 Dvau kramau cittam7.\:a5ya yo go jiiiinaliz mun[\'vara, 

Yogastu vrttinirodho jJ!iinaJil samyagnvek~m~zam. Sii. 1.41. 
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consist of yoga like yama, niyama, etc. Vidyaral}ya also in this context says that the 

mind can be pacified through two methods- firstly by observing equanimity towards 

the opposite phenomena of life and secondly by practicing Priil}iiyama, Pratyahara, 

etc. The fom1er is quicker whereas the latter is time taking. 155 

Kafhopani~ad is also not far away from this explanation. When the last mantra 

says that Naciketa having being so instructed by Yama or Lord Death in this 

knowledge (Brahmavidya), and the whole process of yoga, the two terms 

"vidyametan'z" and "Yogavidhi", unquestionably we can co-relate with the idea of two-

fold process of realization what we have said before. 156 These two methods are- the 

method of yoga and the method of knowledge under the guidance of a Guru. In 

Barahopani~·ad, the yogic path, which is longer, is known as ant's way and the way of 

knowledge, which is shorter, is known as bird's way. 157 

Guidance of a guru: 

All the Upani~·ads, each and every scripture, dealing with this inner science 

have bestowed optimum importance on seeking refuge beside an enlightened soul, 

otherwise called a guru. 158 Whatever it is the Yogic realization or the realization 

through knowledge, it is the guru who guides the aspirant or the knower in following 

the right way in the right direction. To follow any of these ways, the basic and initial 

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

155 Jivanmuktiviveka, pp. 156. 
156 

Mrtyuprok@il Nllciketo 'tha labdhvl7 
vit~yiim etiili1 yogavidhin'z ca krtsnam, 

Brahmaprtlpto virajo 'bhtid vimrtyu(z 
anyv 'preywi1 yo vidadhyiitmameva. Ka. 2.3.18. 

157 • • • 
Sukasca viimadeva.\:ca dve srtf devanirmite, Suko viha~zgama(z prokto vamadeva(z pipflikt7. 

B.U.4.36. 
158 Mysticism and the Upani~ads, pp. 59. 
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realization. And this contains the value of verbal testimony in terms of realization. In 

Ka.thopani~·ad-Naciketti approaches Yama, in Chandogyopani~ad-Narada goes to 

Sanatkumtir, Satyakam to Gautama. In Gftti also, Arjuna aapproches Kr~f}a. Sal'}kara 

also says that the knowledge of Brahman should not be searched independently even 

by the person well-versed in the scriptures. 159 Thus, the role of a Guru is established 

as indispensable. 

Kaflwpani~·cul also has laid massive importance on the importance of guru. 

Here, a guru has been named as "Ananya" or a person who is identified with Brahman 

and does not notice duality. As a result, the knowledge, imparted by him, is nothing 

other than his own experience and the path shown, is the same that he has already 

followed. Therefore, there is no possibility of getting confused. Yama assures 

Naciketa against all doubts and perplexity. 160 Again the same idea is conveyed when 

Yam a says- "Nai~a tarkel'}a matirtipaneyti prokttinyenaiva sujiitintiya pre~fc"i ",- the 

knowledge cannot be attained by argumentation; it is well understood when taught by 

a teacher who beholds no difference. The knowledge of what? "Yarn tvamapa(2 ", 

which you have obtained i.e. the knowledge of Brahman, which Naciketti have 

obtained from Yama. Saying about the finding of a real guru and a competent student 

as wonder, Kafhopani~·ad emphasizes the stand that without a guru, self-realization is 

impossible. !<>I 

Now, we will discuss these two processes in reference to Kafhopani~ad. At 

first it is the yogic process. 

159 Sastragyo 'pi svdtantre(w brahmajlillmlnve,m(zaliz na kurytlt. Mu .. S. B. 1.2.12. 
Juo Ananyaprokte gatiratra mlsti. Ka.l.2.8. 
161 A.l'carvo vaktrt kll.l'alo '5ya labdhii' '.\:caryo j1i£1trl ku.\:aWnu.l:i,l'!a(z. Ibid., 1.2. 7. 
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The Yogic way: 

"The ant's way is perfectly scientific uplift of physical and psychic conditions 

of aspirants from a mundane level to the divine state in a slow and steady process. It is 

the less hazardous way, which has a stabler chance of attainment of the goal. It is the 

way of yoga. Yoga finds a vital place in the Upani~ads, more explicitly in later ones. 

But the major eleven Upani~ads have been less descriptive, though highly suggestive 

in this regard. Stray stanzas, found here and there are like scattered jewels spread 

hither and thither." 162Popularly, Yogasutra gives us the definition of yoga as "Yoga(1 

cittavrtti nirodha(1." And, this yoga consists of eight steps, known as a~fiil;,gayoga. 

These eight steps are- Yama, Niyam, Asana, PriilJiiyama, Pratyiihiira, Dhiira~Jc!, 

Dhyllna and Samiidhi. 163 Kafhopani~ad also defines yoga in its own way as-

Yadii pai'iciivati~!ante jiiiiniini manasii saha, 

Buddhisca na vice~\·fati tiimc!hu(z paramc!rh gatim. 

Tarn yogamiti manyante sthiriimindriyadhara~Jiim, 

Apramattastada bhavati yo go hi prabhaviipyayau. (Ka.2.3 .1 0/11) 

(When the five sense-organs are silenced along with the mind and when the intellect 

ceases to function, that state is called as the highest, the supreme, transcendental state. 

The firm control of the senses is regarded as Yoga. After this control, the Yogin 

becomes free from all the vagaries of the mind, for the Yoga is subject to growth and 

decay.) 

In another mantra, when Yama says- "Adhyiitmayogiidhigamena devarh matvii 

dhfro har~asokau jahati ", the word 'adhyatmayoga' can be explained in support of 

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

162 Mysticism and the Upani~ads, pp.64. 
163 Yamaniyanu7sana-pril(u7yamapratyahdradhdra(lildhyilnasamildhayo ',1·{iivmigilni. Y.S.2.29. 
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highly concentrated mind, is brought to contemplate exclusively upon the nature of 

the Atman through a total avoidance of the mind wandering into any other object of 

contemplation." 164 Here, we are trying to evaluate the Kafhopani~adic statements in 

the order of eight-steps of yoga. It is not necessary to be available of all the eight-fold 

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

Yama: 

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

and abstinence from theft, continence and non-acceptance of gift. 165 Kafhopani~·ad 

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

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

calm and tranquil, he can not realize Brahrnan. 166 

Niyama: 

Patafijali defines myama as purification, satisfaction, penance, study and 

continuous thinking about ISvara. 167 Ka!hopani~ad also repeatedly says about 

purification of mental impurities, absence of desire for procuring more, study of the 

scriptures, continuous thinking on sagUJ)a Brahma etc. in so many passages in a 

scattered way. Tapas, leading a life of Brahmacarin for purification is also here. 168 

P . fi . f . II . 169 un IcatiOn o mte ect comes so many times. 

164 Ka\hopani~ad-a dialogue with death, pp. 92. 
1
()

5 Tatr{ifzi!zsdsatydsteyabrahmacarydparigrahct yarml(z. Y. S.2.30. 
J(l(, Navirato dilcaritclnnd.\'anto niisaml7hita(z. 

N£7.\'lintamawzso wlpi praj11l7nenainamiipnuy£7t. Ka. 1.2.24. 
1117 Saucasanto~atapa~svadhyayesvarapral)idhanani niyama~. Y.S. 2.32. 
1

(>
8 Sarve vedl7 yat padamiimananti 

tapii1isi sarw!~zl ca yat vadanti, 
Yadicchanto brahmacmymiz caranti 

Tat te padmiz salizgrahe!za bravfmyomityetat. Ka. 1.2.15. 
169 Yastu vij!ldnawln bhavati samanaska(l sadii luci(l, 

Sa Til tat padamapnoti yasmad bhayo najdyate. Ibid., 1.3.8. 
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Pratyiilziira: 

Literally, Pratyfihfira means withdrawal. It is a practice in which yogi retains 

the senses from the objects so that the senses follow the nature of the mind. 170 

Kafhopan(wd also contains much more references on it. In one mantra, it says- merge 

the speech in the mind, it means all the organs of action and of knowledge have to be 

brought under perfect control of the mind. It means the detainment ofthe organs from 

their natural tendency of going outside or to their objects and the taking 0f an inward 

joumey into mind. The Kafhopani~ad, going further says that the mind should merge 

into the intellect, intellect into the Great Atman (Hiranyagarbha) and the Great Atman 

into the Peaceful Atman. 171 

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

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

D /ziira~zii: 

Confinement of the mind in a place is dhiiraf}ti. 172 The place might be the 

navel, the heart or any outward object. Kafhopani~ad says its place as the deep cavity 

of the heart. 173 

Dlzyiina or Meditation on Om: 

Kafhopani~ad shows the way of dhytina or meditation as a most vital step for 

the aspirant. Dhy{ina has been defined by Pataiijali as that state of mind, where 

170 Svavi,wyd1isaprayoge cittasya svanlptlnulu7ra ivendriyc7f}c71it Pratyahara. Y.S. 2.54. 
171 

Yacchedvdti manasf prc7jiia!z tad yacchej jiiilna £7tmani, 
J~dnanultmani mahati niyacchet tad yacchecclu7nta iitmani. Ka.1.3.13. 

1 n De.\'abandha \'citta::.ya dlulra~zil. Y .S. 3 .1. 
m Tmi1 durda.1'mil gacjamanupravi,I'Jmiz 

gulu7hitafiz gahvare,l'{afiz pur£l~zam, 
Adhydtmayogddhigamena devmiz 

matw7 dhlro har,m.\'okau jalulti. Ka. 1.2.12. 
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barring all other thoughts, there is a constant flow of one thought only. 174 The 

Ma!Jdalahrtihmana Upani~ad also says "sarvasarfre~u caitanyaikatiinatii dhytinam". 

Meditation, describing as an unavoidable step on the way of self-realization, 

Vic~vtiraJJya muni says that just as a treasure, buried underground is available only by 

digging, so also a direct knowledge of the self is possible only through dhyiina. The 

hidden treasure of Self is achieved by delving deep into one's own consciousness with 

the help ofthe spade ofmeditation. 175 

Like other Upani~ads, the mystic expression "Om" and the meditation there 

upon, has secured a highly significant place in the Kafhopani~adic spiritual practice. 

This observation of the Upani~ad shows what a great quantum of effort might have 

been put in by Vedic seers in discovering and identifying this symbolic word 

representating the Ultimate Reality in its absolute static as well as eternal dynamics 

and getting expressed most cardinally in the Vedas. 176 Ranade also says, "The actual 

means of meditation which a Spiritual Teacher imparts to his disciple is described 

unanimously in the Upani~ads as being the symbol Om. It is also to be noticed that 

Om is described as not merely the supreme means of meditation, but the goal to be 

reached by the mediation itself. The Om occupies in Indian philosophy the same 

position, which the logos occupies in Christology". 177 Om is the manifested world, the 

past, present, future and anything beyond it. It is Brahman.m A direct confirmation of 

this supposition comes from the Kafhopani~·ad where Om has been regarded as a 

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

• 
174 Tatra pratyayaikat{inata dhyanam. Y.S. 3.2. 
175 Yatlu7g{idhanidherlabdhau nopt1ya(1 khananmi! vine/, 

ma/l{ibhi! 'pi tatha sviitmacint{iJil mukta na ciiparafl. P.D. 9. 153. 
176Yedic Symbolism, pp. 559. 
177 A Construdive Survey ofUpanishadic Philosophy, pp. 244-245. 
178 Omityl!tadk,wramidmit sarvmh tasyopavyiikhyiinlllil bhiitmil bhavadbhavi,\yaditi sarvam01ik£1ra eva. 

Yacccinyat trikl7lc7tltmil tadapy01ikclra eva. Ma.l. 
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comprehended by means of different kinds of tapas and observance of self-

continence, brahmacarya. 179 Concerning this mantra Ranade says that the symbol in 

sh011, stands for both the means and the end of spirituat life. 180 

Kcqhopani~ad says that Om is the most glorious and the greatest support of the 

knower and this is the most unique mental support towards self-realization or the 

realization of the Atman. The one, who knows Om as the only sustaining power and 

the protector of the Universe, becomes adorable in the brahmaloka. 181 Here, the word 

"a/ambana" is very significant. It means that Om is the most unique mental assistance 

in collecting all the thoughts and other mental faculties and converging them there 

into one-pointed focal point from which mental energy can flow, unhampered by even 

the general mental inhibitions aberrations. And this "iilamabana" takes· us towards 

our ultimate goal, which is the only worthwhile object to achieve in life. Gftti also 

says-

Omityekiik~ararn Brahma vytiharanmtimanusmaran, 

Ya(z prayiiti tyajandeham sa ytiti paramtirizgatim. (B. G. 8.13) 

Patw1fali also says that repetition of prm;ava and the development of its truth leads 

one to the attainment of the inner self and absence of impediments. 182 

In the context of meditation, Kathopani~ad gives us additional information 

about the Sagu~zopiisanii. Between the two views of Reality as existence and non-

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

179 Sarve vedcl yat jladamllmananti 
tap(tfisi sarvcl~lf ca yat vadanti, 

Yadicchanto brahmacmymiz caranti 
Tat te padaliz smilgrahe~za bravfmyomityetat. Ka. 1.2.15. 

1
Ro A Construc•ive Survey ofUpanishadic Philosophy, pp.245. 

181 Etadc71ambanmiz .\:re,l·fam etadl7lambanmh param, 
Etadtilambanmil.)Fu/twl brahmaloke mahfyate. Ka.1.2.17. 

182 Tajjapastadarthabhiivanam. Y.S. 1.28. 
Tata(z pratyakcetan{idhigamo 'pyantar{iyllbhllva.l'ca. Ibid., 1.29. 
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means the conditional aspect of Atman and the non-existence means the non-dual 

Atman. Then he should confirm the essential nature of this conditioned Atman as 

attributeless. One who meditates as such, the essence of Reality, which is Pure 

C . . 1 d I . 183 s' I 1 . . .1 1 . 184 onscwusness, 1s revea e to 11m. mitcara a so grves a s1m1 ar exp anatlon. 

Sauuld!Ii: 

The most impmiant and the final phase of the yogic process is samtidhi. When 

the meditation itself having the manifestation of the object of meditation remains in 

the mind and it becomes as if devoid of its cognitional character, due to tr.e coming in 

of the real nature of the designed object, then it is called samadhi. 185 Kathopani~ad 

says it with a slight differences that when the five sense-organs, which are the means 

of cognition and perception, along with the mind stay at rest and when the intellect 

ceases to function, that state is called the highest. 186 That means the attainment of that 

highest or transcendental state is called samtidhi where our entire functioning faculty 

stop their operation and only the object of meditation remains in the mind of the 

knower. Sv. ami Chinmayananda's explanation is relevant in this context. He says, " 

Here we have the clearest exposition as far as language and intellect can go, of that 

State of Etemal Auspiciousness experienced, when the soul meets the Soul 

(sanuldhi)." Again, "The Upani~ad wants us to reach a state where the sense-organs, 

183 Astltyevopalabdhavya(z tattvablu"lvena cobhayo(z, 
Astftyevopalabdltmya tattvabhiiva(z prasfdati. Ka. 2.3.13. 

184 Astftyewltmopalabdhavya(z satkl"llyo buddhyiidyupl7dhi(z. Yadii tu tadrahito 'vikriya Atmii kl"lrm1ca 
ktlra~wvyatireke~z nasti 'vaciirambhwzmh vikl"lro mlmadheymil mrttiketyeva satyam · (Cha. 6. I .4) iti 
Srutestadl7 ymya nirupl7dhika:,yl7loligasya sadasadlldipratyayavi~myatvavargitasyl"ltmana(ztattvabht7vo 
blwvati. Ka. S. B. 2.2.13. 

185 Tadew7rtharl1(/tranirblulsmil svanlpa§unyamiva Samadhi. Y.S.3.3. 
ISh Yadl7 pa!lcl7vat(l'!antejFu7m7ni manasa sah, 

bwldhi.\:ca 1w vice,l·tati tllnu"lhu(z paramd1i1 gatim. Ka. 2.3.10. 
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the mind and the intellect are all at rest. And this state is defined by the sruti as the 

state of vitally experiencing the Supreme Absolute Reality, the Self. " 187 

Method of knowledge: 

The altemative path of the mystic realization, which is known also as bird's 

way, is the path of knowledge. Unlike the yogic path, it is not a combination of 

physiological and psychological activities, but is purely psychological in nature. Like 

the yogic way, it also stresses the need of a competent preceptor and a capable 

disciple. 1 ss This path has mainly three steps - Sravana, Manana and .Nididhyiisana, 

leading ultimately to the final state, i.e. realization or liberation. 189 "The triple course, 

consisting of sravarya, manana, and nididhyasana, is the direct approach to Nirgurya 

Brahman with no meditating means. It is a steep, straight away without any curve or 

slope or resting place. It does not befit all seekers of Libearation, eamest though they 

be. Only the most qualified spiritual aspirants (uttama adhikaris) are capable of 

following it."190 

In Ka!hopani~·ad no direct mention of sravana, manana and nididhytisana are 

meet with. But we can get enough references implying such an idea for the knowledge 

of Brahman. The most distinct reference that gives us the closest proximity of such an 

idea is- "Etacchrutvii samparigrhya martya(z pravrhya dharmyam -anumetamlipya. " 

The literal meaning of this line is that the mortal being, having heard and grasped well 

the subtle principle (the self), abstracting the virtuous Atman and attain it. But when 

we evaluate it to synthesize the idea of Ka!hopani~ad, we get a clear picture of such a 

.... 

187 Karhopani~ad-a dialogue with death, pp. 251-252. 
18~ Mysticism and the Upani~ads, pp.84. 
189 Atmii v£7 are dra.y{avya(z .\'rotavyo mantavyo nididhyiisitavya(z. Br. 4.5.6. 
190 Methods of Knowledge, pp.288. 
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process with a same value of srava!Ja, manana and nididhyiisana. In Sankara 's 

commentary also, such an idea is reflected where he says that srava!Ja, manana and 

nididhyllsana as the means of self-realization has been imparted to Niiciketii by Yama 

through the words 'srutvii ', 'saniparigrhya' and 'pravrhya' respectively while the 

self-realization by the word 'iipya '. 191 Swami Chinrnayananda also says, " In this 

stanza Lord Death, therefore, says that a seeker who has attentively heard and 

understood intellectually the indications given in the last stanza can come to an 

intimate experience of this life centre within him, if he properly meditates upon the 

pregnant significances of the last stanza. Having known the Real Essence in us to be 

the immm1al and all-pervading Pure Intelligence, we shall have all our false and 

delusory identifications with our body-mind-intellect equipment rolled off in our true 

attachment with the Truth Principle in us." 192 

Besides, in Kafhopani~ad, the necessity of a realized guru and a competent 

student is strongly emphasized. If a guru is not to hear, then what else? So, we can put 

forth this arguement in favour of our stand that Kafhaopani~ad admits the way of 

§rava(za. manana and nididhyiisana. As well when Kathopani~ad Says "Utti~fhata, 

jiigrata priipya variin-nibodhata", it definitely indicates that be free from the worldly 

attachment and go to the guru, learn about and realize Atman which carries the similar 

idea of .\'ravana tradition. In a mantra, the statement follows as - "Naisii tarkena . . . 

matirclpaneycl proktcln-yenaiva sujficlnllya pre~·fa". Here also we find an indication of 

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

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

... 
191 Tacchrutw7ccllyaprascldcltsamyagiitmabhilvena parigr(zyopt7dilya martyo maranadharma 

dhamu7danapetmiz dharmyali1 pravr(zyodyamya prthakrtya .(arlrilde(z GIJWh siik,\·mametamiltmilnam 
tlpya pre/pya sa martyo vodw7nmodate modanfymi1 har,mlifyamiltmiinmillabdhva. Ka. S. B. 1.2.13. 

192 Ka~hopani~ad-a dialogue with death, pp. 95. 
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produced in the fom1 of sentential meamng to the knower, leads him to self-

realization. Finally, the representational knower Naciketil also at the beginning hear to 

Yama about brahmavidyil, contemplates upon it and finally meditating on this truth 

· without any doubt, gets the self-realization. Hence Kafhopani~ad strongly holds the 

practice of §rava~za, manana and nididhyilsana as a process of self-realization. 

Sraval)a: 

Srava~Ja means audition or hearing. The aspirant or the knower is required to 

acquire a perfect knowledge of Brahman and his identity with him. The guru or the 

one, who has already realized Brahman, conveys this message to the knower. In 

Kafhopani~(u/ also, we see that Yama, in all the times, has tried to give this truth to 

Nilciketa. But as the Mahavakyas of other Upani~ads serve this purpose more 

effectively than the other teachings, Kafhopani~ad has no such mahilvilkyas. 

However, we have a technical statement. "Etad vai Tat" which is available in most of 

the mantras conveying the message "This is verily That". It is strong enough to 

support our analysis of this path. 

Manana: 

The second step is manana or contemplation. It is hundred times more 

important than §ntva~Ja. 193 Hea1ing the words of the preceptor generates no result, 

unless and until it is translated into action. Contemplating on the words of the teacher 

is the most important step. In order to establish the identity between the individual 

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

19
' Srute(z .1'atagunwiz vidylinmananmiz manamldapi, Nididhyc1smiz lak,mgw:zamanantariz nirvikalpakam. 

Vivekcw;HimaJ:li, 364. 
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m his mind. This vehement and continuous deep thinking is called manana. 

Vic(vclranyamuni says that analyzing the advice of the guru through the logical 

reasoning to arrive at the possibility of its validity is the act of manana. 194 When we 

start to discuss about manana in relation to Kafhopani~ad, we have no Mahlivlikya 

here. But the analyzing of the deeper meaning or idea from the words of Yama on 

bralzmavidyn and finally getting the right meaning is manana. Here, we will try to 

evaluate the sentence "Etada vai Tat"- to a better expianation of manana in the light 

of the Mahavclkyas like- Tat tvarh asi, etc. 

To get the meaning of a sentence, we have to analyze it, depending on its 

significative powers, because a word can give more than one meaning and it is our 

duty to bring out the actual meaning, contextually relevant, without any contradiction. 

In the earlier Vedantic texts, significative power is of three types- mukhyavrtti, 

gu~wvrtti and fak~·a~ulvrtti as in the Paficaprakriyii. But in the later prakarm:za texts 

like Vedantasara, Vedanta Paribha~a. etc. we have only two significative powers-

primary and implied. Primary is same as mukhyavrtti195 while implied 1s same as 

lal9·cmavrtti which also includes gw;avrtti within its purview. 196 

"Etad vai Tat"- in this sentence we have three words- Etad, Vai and Tat. 

'Etad' means this, here, especially as pointing to what is nearest to the speaker. 'Tat' 

means just opposite to 'Etad '. 'Vai' as explained by Monior Williams, means a 

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

it. It is translatable by 'indeed', 'truly', 'certainly', 'verily', 'just', etc. 197 Thus, the 

194 Yuktyc7 samblulvitatwlnusandhanmiz mananantu tat. P.D. 1.53. 
195 Paclartha.vca dvividha(t-.l'akyo lak,lya.fceti. Tatra .faktirmlma padtintimarthe,1·u mukhytivrtti., 

V. P. pp. 93. 
196 Gau~tyapi lak,1·itlak,m~zaiva. Yatlul 'siliho miinavaka" ityatra 'sitiha' 

.vabdawlcyasambandhikrawyildisambadhena mc7navakasya pratfti(z. Ibid., pp.96. 
197 Monior Williams, A Sanskrit-English dictionary, pp. 1020. 
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literal meaning of this sentence is "This is verily That." If we observe in our day-to-

day life also, the pronouns 'This' and 'That' are used to indicate objects where one is 

nearer to us than the other. The nearer one is indicated by 'This' and the further one is 

by 'That'. Therefore, in the context of brahmavidyti, the term 'This' is used to 

indicate the individual Self (aparok~atvadivisi~facaitanyarh) and 'That' to indicate 

Supreme Self (parok~atvadivisi~facaitanyarh). Swami Chinrnayananda says, " 

Naturally, it becomes evident that the Self, which is the core of ourselves being the 

most intimate part in us, is rightly indicated by the term "this."198 Again, " Here the 

Upani~·ad says, "this is that": meaning the individual-self is the Supreme Self. Besides 

this Ved(/ntik interpretation of the one-ness of the individual Self and the Total-Self, 

we met here, accepting the dramatic background of the Upani~ad, explain the passage 

as "that is the Atman thou hast wanted to know"- about which even Gods are 

puzzled." 199 Till now, the word meaning of the terms "This", "Vai" and "That" in the 

statement "Etad vai Tat" have been explained to show that they stand for the 

individual-Self, Supreme Self and their mutual identity. But as the entire statement is 

indicative of the Oneness of"This" and "That"- a total identity between the individual 

Self and Supreme Self, we have to go for further analysis. 

The literal meaning in the manner of the sentence 'the blue lotus' does not fit 

in with the statement "Etad vai Tat". In the sentence 'the blue lotus', 'blue' is the blue 

colour and meaning of the word 'lotus' is the flower called lotus. They both exclude 

other colours and other objects respectively. Thus, these two words mutually stand in 

the relation of qualifier and qualified. This interpretation of this sentence, since it does 

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

19~ Ka!hopani~ad-a dialogue with death, pp. 179. 
199 Ibid., pp. 179. 
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"This is verily That", "That" is the consciousness associated with remoteness, etc. 

(parok~·atvadivisiHacaitanya) and "This" is the consciousness, associated with 

immediacy, etc. (aparok~atvadivisi~!acaitanya). Being contrary ideas, they cannot be 

qualifier and qualified through a direct meaning. This interpretation involves a 

contradiction with direct perception and other means of knowledge and so 

inconsistent. 200 

Sarw{jiWtman also in his work "Paficaprakriya" says that "Mukhyavrtti" is indeed 

prohibited in respect to the pratygtitman (the Supreme Self within us all) on account 

of the fact that (in case of the pratygatman) mundane things such as relation (~a~!hf), 

quality (gu~za), activity (kriya), universal (jati), or convention (ratj.hi), which are the 

basis for mukhyavrtti, don't exist. Indeed, there is no possibility of relation and the 

rest existing in the pratyagatman, of which all qualifications have been prohibited, 

according to the sruti passage, "Not this, not this", and which is beyond lhe range of 

speech and mind, where by mukhyavrtti would be applicable."201 Therefore, it has 

been said, " What is meant by the sentence 'thou art that' is not arrived at, either 

through its 'sequence of meaning' or as 'qualified by something'. The real meaning of 

the sentence, according to scholars, is an absolute homogeneous principle or pure 

consciousness. 202 

How the great statement discard the two qualified meanings (viicyilrtha) and 

reveals the identity can be shown as such also. The statement "Etad vai Tat", has 

three words; "Etad'' and "Tat" means jlva and ISvara and 'vai" means clearly the idea 

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

200 Pratyak,l'iidipramll(w-virodlu7dw7kyl7rtho na smi!gacchate. V. S. 157. 
201 Language and Release, pp. 48-49. 
202 Smi!Slzrgo w7 vW,1'[0 w7 viikyllrtho mltra sammata(l, akhm:ujaikarasatvena vakyartho vidu,1'lirh mata(l. 

va. v. 38. 
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by indirect knowledge, omnipotent and Jfva is qualified by doership, enjoyership, joy, 

son·ow, etc., known by direct knowledge. Thus, direct meaning of "Etad'' and "Tat" 

are not adequate to clearly serve and bring out the full significance of them "vai'' 

which suggest the identity between these two. As the direct meaning of etad and tat 

contradicts their total identity, we must consider the depth meaning of these terms and 

recognize "Etad'' as the witnessing consciousness and "Tat" as the Supreme 

Brahman. And, it is possible only through the suggestive import of the te~s.203 Now, 

it has been already established that primary meaning has nothing to do anything with 
... 

this great statement. We have to go for deeper meaning depending on its secondary 

significative power. So, implication is the only way to derive the actual meaning. 

When the direct meaning ( vacyartha) is not sufficient tu bring out fully the pregnant 

import of the scriptures, the suggestive meaning (lak~yartha) is taken by the 

intelligent student everywhere.204 Now, we will discuss how lak~·a~a brings out the 

actual purport of this statement. Vedanta Paribha~a gives us two types of division of 

la!9·a~za. In the first type, it is of two kinds- Kevalalak~a~a and La~itala~a~a. In the 

second type - it is of three kinds. And this second type is the only acceptable division 

m books like- Vedantasara, Paficaprakriya, etc. These three kinds of 

/ak~a~ul(implication) are- Jahalla~a~a. Ajahallak~a~ii and Jahadajahallak~a~a. 

Jahallak~a~zii: 

When the direct meaning of a sentence is discarded in order to get the indirect 

meaning, it is called Jahallak~·a~a. For example, "Gangayarh gho~a(l. " The direct 

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

103 Mllmlntaravirodlze tu mukhyilrtha~yiiparigrahe. mukhyilrthenilvinilbhute pratftirlak,ml}ocyate. 
Ibid., 47. 

204 Ibid., pp. 76. 
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impossible. Here, the word Gmigii discards its direct meaning and implies "the bank" 

thereby conveying the meaning that the village of the cowherds is on the bank of 

Ganga. But in the sentence "Etad vai Tat", the contradiction is involved in one part 

only, viz. as regards immediacy or remoteness etc. But the other part, viz. Pure 

Consciousness, is identical and does not involve in any contradiction. So, it should not 

be abandoned. Hence, in case of this sentence, Jahallak~m:zii is not admissible. 

Ajalzal/ak!ja~zii: 

Ajahallak~af}ii is one, where the direct meaning of a sentence is not discarded 

but also hints the implied meaning. As for instance, 'Sof}a(l dhiivati" which literally 

means "the red is running", the word "red" does not discard its meaning but hints at 

the implied meaning of"a red coloured horse". But in the sentence "Etad vai Tat", the 

literal meaning, conveying an identical consciousness associated with remoteness, 

immediacy, etc. is self-contradictory. Hence, it is impossible to get the meaning 

without discarding any part of it. So, Ajahalla~af}ii is inadmissible. 

Jalzadajalzal/ak!ja~zii: 

When one part of the direct meaning of a sentence is discarded and another 

part is retained, it is a case of Jahadajahallak~af}ii. For example, in the sentence "This 

is that Devadatta", the association of time and place with "This" and "That" are 

eliminated from the sentence but the person called Devadatta retains its meaning. 

Likewise, in the great sentence "Etad vai Tat", the contradictory factors of 

remoteness and immediacy, omniscience and partial knowledge, etc., associated with 

"Tat" and "Etad'' respectively, is discarded and Pure Consciousness, which IS 

common to both, is accepted. Hence, the real meanmg of that great sentence IS 

derived by applying this last form of lak~af}ii. 
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This is the function what a knower should follow in the time of manana. 

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

Nididhyiisana: 

When, not even a speck of doubt remains about the identity of the individual 

self with Brahman, the knower meditates on this truth and nothing else. This deep 

absorption in the Brahman as one's own self is called the 1iididhyiisana.Z05 This 

meditation is not like that of the symbolic one. The knower does not meditate on the 

self as Brahman but aims to apprehend it as Brahman by repudiating all limiting 

adjuncts superimposed on it. Taking reference from Brhadarm;yaka Upani~ad, 

Swami Satprakashananda says, "It is to be noted that the term 'nididhyasana' in this 

context does not mean the kind of meditation (dhyiina) that is usually practiced with a 

symbol. It is more like a process of knowledge or right apprehension.206 In case of 

Kafhopani~wd, it may be the meditation on the truth i.e. the unity of an individual self 

and Brahman or Naciketa's one pointed meditation after getting free from all doubts 

in relation to Brahman and the phenomenal world with due contemplation. 

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

realized. 

Inclusion of attaining svargaloka in the epistemology of 

Kafhopani:jad: 

While Kathopani:wd establishes Atman as th~ final object, what is the 

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

2115 T£1hhylilil nirvicikitse 'rthe cetasa(t sthiipitasya yat, 
Ekafl7natvametaddhi nididhylisanamucyate. P. D. 154. 

211
(> Methods of Knowledge, pp.288. 
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thing is clear that the three boons of Naciketd is equally important and if we take this 

world as the ground or starting point and the brahmvidya as the final goal in the 

journey, then the mention of this resort (svarga) definitely carries some significance. 

Thus, it also proves that in the process of knowing of the final object, the knowledge 

of svarga also functions as an instrument. Without reaching svargaloka, we cannot go 

on towards immortality or self-realization. We get three important information when 

Yama says- Anantalokdptimatho prati~fdriz viddvi tvametariz nihitariz guhtiytim. 

This fire is the means of attaining heaven. 

Fire is the support and the strength of the Universe. 

It is seated in the secret cavity of the h~rt of the learned, which gives 

an indication of fire as Atman. 

Here, fire clearly indicates the ritualistic activities. But, unconsciously there 1s a 

message that fire is not all about sacrifice. It has something to do with the final goal of 

the journey of human being. This fire can be the symbol of Self or Atman, meditating 

on which one can be liberated. Chinmayananda says in his commentary," There is a 

declaration that the outer fire is to be considered as the vital heat energy in the 

perforn1er's own heart. Thus, though Ka_tha begins with the ritual religion of the 

Brahnuu;a-s, it does not stop there; as every other Upani~ad it pushes the thought and 

the technique further. It is hinted at here that the sacrifice in itself is not all; its 

significance is to be subjectively realized by the performer-for his final and eternal 

liberation. "207 Later, the Upani~ad makes it very clear that for the attainment of the 

knowledge of Brahman, knowledge of svarga is necessary. 208 All the penances are 

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

lo
7 Ka!hopani~ad-a dialogue with death, pp. 31. 

208 Tapd1isi sarVlL(li ca yadvadanti. Ka. 1.2.15. 
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realization of Brahman is possible. Here, tapas means all severe and consc10us 

practices of self-control. Tapas is the endurance of paun, the suffering and 

mortification, a siidhaka is willing to bear during and at the end of his sadhanii 

towards personal self denial which is considered necessary for the attainment of the 

highest goal- Om, Atman or the Self. We can also call the purifying religious 

austerities as tapas. 209 That means sacrifice, etc. through the function of purifying 

cilia, make itself an instrument for the knowledge of Brahman. As soon as the 

purification of the internal organ is perfom1ed through such activities, the knower's 

inclination moves towards liberation. 

Thus, sacrifices are essential for crossing the bridge of this world to reach the 

imperishable Supreme Brahman.210 It is supported by other sruti passages also-

.. Tametarh veddnuvacanena brahmm;a vividi~anti yajfiena danena tapas a 'nasakena" 

(Br. 4.4.22). Fror1 our day-to-day life also we can say that experience of the previous 

deeds, either it is wrong or right, we have done, is the ground for our highest 

activities. If we don't know the nature of a thing, we cannot determine its result or 

productivity. So, we have to know from an experienced authority about it. So is the 

case of svargaloka. Thus, it is established that the inclusion of the attainment of 

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

209 ka!hopani~ad-what after death, pp.l70. 
210 Ya(l seturfjiinllnllmak,wrmil brahma yatparam, 

A hhaywi1 titlr,wtiilil pllrmi1 nclciketmil .\:akemahi. Ka.l.3.2. 
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CHAPTER V 

KNOWLEDGE 

The concept of knowledge in a cognitive process: 

Knowledge is the basis of all practical activities of a knower in relation to 

object. It inherently refers to an object that is known and it always belongs to a 

subject that knows. There can be no knowledge existing independently by itself 

without implying a knower and a thing known. When we say that I have the 

knowledge of a particular object, it means we have all the information about that 

particular object as what really it is. Knowledge is the revelation of the objective 

world to a subject. It is a subjective phenomenon representing the world ofreality.211 

Knowledge in Kafltopani!jad: 

Explaining knowledge from the Upani~adic point of view, Paul Deussen says, 

"Knowledge --- not 'much learning,' but the understanding of metaphysical truths-

was the impelling motive of the thinkers of the Upanishads. Because ofthe theoretical 

importance of knowledge in that period of speculative activity, and also because of 

the discrediting of the popular polytheistic religion by philosophical reasoning, there 

took place in India during the times of the Upanishads a movement similar to that 

which produced the sophists in Grace, namely, a re-adjustment of the accepted ethics 

and a substitution of philosophic insight for traditional morality."212 Accordingly, 

knowledge in Kathopani~ad means the understanding of the metaphysical reality or 

211 The Basic Ways of Knowing, PP. 72. 
212 Philosophy of the Upanishads. PP.58. 
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truth as propagated in different layers. In the first chapter, where we have already 

established three layers of realities- sensuous, worldly suprasensuous and 

suprasensuous, of which the first two are conditional reality while the third one is the 

Ultimate Reality. Consequently, according to the different objects and their respective 

cognitive process, their results will be also different. Therefore, the concept of 

knowledge will be also different. But the nature of the knowledge of conditional 

realities is same. So, we have here only two layers-worldly and non-worldly or 

empirical and transcendental. In this chapter, we make our discussion in relation to 

these two layers. Regarding these, Kathopani~ad has beautifully established two 

different concepts of knowledge as absolute knowledge and rational knowledge. 

Some scholars say these two as higher knowledge and lower knowledge respectively. 

But from the point of view of non-dual Brahman or the final purpose of the 

Ka_thopani~wul we can say these as integrated and fragmented knowledge. Now the 

question is what is integrated and what is fragmented? 

(a) Integrated knowledge: 

In a sentence, integrated knowledge means the knowledge of Brahman. In case 

of this knowledge, where Atman or Self is the object, which is also the inner self of 

the knower, it cannot be a knowledge of practical value, as we use in our day-to-day 

life. In such a condition, Atman will be a product achievable through an action or then 

it would be a thing made or born. Knowledge (of Brahman) in the Upani~adic 

parlance does not mean "to know" merely but has a much deeper significance. "To 

know" (Brahman) in fact means a realization of the non-dual Brahman, a total 

transfom1ation of the personality. It can be categorised as indirect and direct. 



101 

Acquiring the knowledge of Brahman, as "Brahman exists" is one thing and the 

knowledge of Brahman as the realization of the unity of individual self and Brahman 

is another thing. Vidyclrm;-ya muni says that to know the existence of Brahman is 

indirect knowledge, whereas one's identification with Brahman by eradicating one's 

previous identification with the impure mortal body is the direct knowledge.213 We 

are discussing here about the second type, which is the final goal of Kathopani~ad 

otherwise liberation or emancipation. Kafhopani~ad clearly says that the notion of the 

unity of the self is the final stage of knowledge. It describes this state as ''parama 

padam", ''para gati!J."214 Smikara also in his commentary of this Upani~ad says that 

the realization of the Atmatattva as non-dual or integrated form is the highest limit of 

knowledge. 215 Gmi also says it as ''paramaril gatim".216 

When knowledge comes in a uniform, when one sees unity in diversity, i.e. 

non-difference with Brahman, it is called integrated knowledge. It is the knowledge in 

the form of the unity of the individual self and Brahman. In other words, it is the 

realization of the sole Reality. There remains no duality. Sreyas leads one to this 

knowledge. It is not produced, it is realized. It is an outcome of inward speculation. It 

comes in the form of 'Aharil Brahmtismi ·. 

When one gets the knowledge as one, his attachments and desires end up and 

the sense-organs which have the natural tendency of an outward journey, becomes 

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

Kafhopani~ad constantly says about this integrated knowledge. Through the 

113 Asti brahmeti cedved parok~ajiilinameva tat, Aharil brahmeti cedved sak~atkaral:t sa ucyate. 

214 Vijiilinastlrathilyastu mana[lpragrahviin nara(z, 
So 'ddhvana(z pc7ranu7pnoti tad v(I'IJO(l paramaliz padam. Ka., 1.3.0. 
Puru .. wlnna parmi! killcit sli ktl,l"fli sii parli gati(z. Ibid., 1.3.11. 

:
15 

.. Jtlllnasya hye,wi pan/ n(l'f£7 yadatmakaitvavijt1linam. Ka. S. B., 1.2.8. 
~ 16 A1:1'akto 'k,wraityuktastanulhu(z paramcltil gatim. B. G., 8.21. 

P. D., 6.16. 
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previously discussed cognitive processes, when the knower becomes fully aware of 

the real nature of his i1merself, then there remains no difference at all.217 Clarifying 

this concept it further says that as the pure water poured into pure water becomes the 

same i.e. remains the same without developing any new properties, similarly, the one 

who knows of this unity between the individual self and the Brahman, his self 

becomes one with the Brahman.218 This mantra reasserts the oneness of the Divine 

Presence in man and the Totality of Divinity that pervades everywhere. Other §ruti 

also says that when to the man of realization all beings becomes the very Self, then 

what delusion and what sorrow can there be tor that seer of oneness.219 

At this moment the individual realizes his own real nature as Pure 

Consciousness. With this self-realization, he experiences his oneness with the all-

pervading and immortal Truth. When pure water is poured into pure water there can 

be only be pure water alone. Similarly in realizing oneself to be the eternal Factor, 

one at once realizes his own oneness with the One that alone is the One. The 

individual-self is the Supreme Self. 220 When the knower realizes the non-dual nature, 

nothing exists to become an object of thought to him. Since there is nothing to be 

known, it is stated that there is no perception of any object then. The cycle of 

existence ceases because liberation- the fruit of right knowledge immediately follows, 

after the self-realization. There remains no distinction between the knower, knowing 

object and the knowledge. Sruti also says, "Ekena vijfiiinena sarvarh vijfi{itam 

hhavati. " Swikara also supporting this v1ew says that the vision of the absolute 

217 /vlanasaivedamdptavymil neha nt7m7sti kiiicana. Ka., 2.1.11. 
m Yathodakmi1 .l'uddhe Juddham iisiktmi1 tcidrgeva bhavati, 

Evmi1 mtmervijclnata dtJnd bhavati Gautama. Ibid., 2.1.15. 
219 Yasn1 insarw7ui bhlltdnylitmaiw7bhadvijlinata(z, 

Tatra ko moha(1 ka(1 .\:aka ekatvamanupa.\yata(t. Isa., 7. 
22° Kathoapanishad-a dialogue with dea~h. pp. 204. 
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Reality is devoid of the distinction of knowledge, known and knower.221 In the 

Brahnza-Siltra also, Sankara says, " Existence is consciousness; conscious11ess is 

existence; there is absolutely no difference between the two."222 

This absolute knowledge or real nature of Brahman IS beyond language. 

Language is unable to express the essential nature of that Pure Consciousness as the 

modem Physics views about the essential nature of this universe. We can remind here 

the great Sruti - "neti neti'' (Br. 2.3.6). In the same way, Kafhopani~ad also talks 

about the nature of absolute knowledge or Brahman as asabdam, asparsam etc.Z23 

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

(b) Fragmented knowledge: 

Fragmented knowledge is the knowledge of this world as it is, in the multiple 

forms. Wherever there is duality, there is fragmentation. Fragmented knowledge is an 

outcome of external activities. Preyas leads one to this knowledge. It is produced in 

the fonn of' I know the pot', 'I know Hari', etc. The world in its fragmented structure 

gives space to our sense-organs for movement. It creates the intensity of the 

attachment and desire. So, the Jfva, enjoys the pleasure, comes from the outward 

movement of the sense-organs. But in reality, there is no diversity. Whatever is here 

visible as the world, the same is there as Brahman and what is there, the same is here. 

Only the ignorant people see this diversity and get the knowledge in the fragmented 

fom1. And he, who does not see the essential unity and sees disparity, moves in the 

221 Yattu Brahmm:10 vijnanam tatsavitrprakasavadagnyu~l)atvavaccha Brahmasvariipavyatiriktam 
svarupameva tat. Tai. S. B., 2.1. 

m Sattaiva bodhah bodha eva ca satta, nanayoh parasparavyavrttirasti, B.S. S. B., 3.2.21. 
223 A .{abdamaspar.{amriipamavyaymh 

tat lui 'raswit nityamagandhavacca yat. Ka., 1.3.15. 
Anyatra dlwmu7danyatn7dhamu/t anyatriisnult krWkrtt7t, 
A nyatra b/ulttlcca bhavy£/cca yattat pa.{yari tad vad. Ibid., 1.2.14. 
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cycle of birth and death. 224 As the water that reins on the highest peak goes down the 

peak, scattered in various ways and directions, similarly, the one who is ever watching 

the qualities and attributes of objects, is ever running after objects all the time seeing 

them as different from the Self.225 Thus it is the knowledge of the visible world 

concerning the separate existence of every object. 

Any epistemological study shows that as soon as knowledge is produced, 

behaviour of the knower starts accordingly. So, we can get a clear picture of the 

nature of these two different concepts of knowledge, examining the statements of the 

K{qhopani~·ad regarding the nature of the knower, after getting the respective 

knowledge. 

Nature of a knower of integrated knowledge after rt:alization: 

1. A realized knower gives up joy and sorrow. As soon as the knower realizes the 

integral nature of the universe, there remains no duality and in such a 

sit~ation, where is the possibility of feeling joy and sorrow? Kafhopani~ad 

repeatedly mentions references in this context- "Matva dhfro har~asokau 

jahtiti" (1.2.12113), "Akratuh pasyati vftasokau dhatuh 

prasad{/nmahinulnamatmana~z" (1.2.20), "Mahtintam vibhumatmtinam matvti 

dhiro Jl(l socati" ( 1.2.22). 

2. He, who reaches that highest goal, from where there is no return to the world, 

is a realized one. 226 The Supreme Goal is the realization of our identity with 

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

~~~ Yadeveha tadamutra yadamutra tadanviha. 
Mrtyo(t sa mrtyumclpnoti ya iha mlneva pa.\yati. Ibid., 2.1.10. 

~~5 Yathodakwit durge V[:I'JCllit parvate,1·u vidhlivati, 
Evwit dhamuln prthak pa.\yan tlinevanuvidhclvati. Ibid., 2.1.14. 

2~6 Sa tu tatpadanulpnoti yasnu7td bhiiyo na jtlyate. Ibid., 1.3.8. 
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intellect equipments, the ego sense totally end. Birth and death belong to the 

ignorance- created sense of ego; when it is ended forever in the knowledge of 

our Real Nature, the chain of birth and death also end. Gita also says that 

attaining Brahman one never return to this world. 227 

3. He, who has realized the Atman, becomes free from the jaws of death.228 

"There is no doubt, indeed, that no other fear in life is so common to all as the 

dread of death. Here the word "death" is to be understood not in its limited 

aspects of men and beings breathing their last leaving their forms on the 

surface of the globe to perish and decay. 'Death' is used here in its widest 

scope bringing within its embrace all the finiteness in the world of matter. "229 

4. Having known what is eternally immortal in this mortal world, the wise don't 

desire anything in this transient world.230 After realization, there remains 

nothing second. So, the natural tendency of the sense-organs to go outward 

and the desire for enjoyments of the objects of this world and the next come to 

an end. 

5. Kafhopani~·ad says that the Atman by which a man cognizes sound, touch, 

colour, taste and smell and their dualistic contacts and joys, what is there in 

this world which is unknowable to that Atman?231 This statement gives us a 

reason to sum up the concept of integrated knowledge as non-dual and also the 

non-difference between the knower, knowable objects and knowledge. 

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

~17 Yadgatw7 na nivartante taddhlima parammiz mama. B. G., 15.6. 
1~ 8 Alll/((vanantmiz mahata(z parmi! dhruvmil 

nidiyya tanmrtyumukhilt pramucyate. Ka.1.3.15. 
11~ Kathoapanishad-a dialogue with death, pp. 164. 
~30 A tha dhih7 mll[fatvmiz viditvil dhruvamadhruve,wiha na prilrthayante. Ka.2.1.2. 
231 Yena riipwil rasmiz gandhmil.\:abd(//1 spar.\:c7ca maithundn, Etenaiva vijc7nilti kimatra pari.\:(1yate. 
Ibid .. 2.1.3. 
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6. Having realized, the knower does not grieve and is liberated.232 

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

and manifest as manifold, eternal among the non-eternals, the intelligence in 

the intelligent, fulfills desires of many though one, as existing in his own Self, 

the eternal happiness belongs to him.233 Here "the eternal happiness" means 

liberation, because no other happiness can be eternal. 

8. One who knows Brahman becomes immorta1.234 Those who know the highest 

Brahman, the Source of All Life, the substratum for the eternal play of change, 

to be the Vital Factor in themselves, they shall attain immortality. 

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

body, he will be liberated from the bondage of the world.235 

10. Naciketti, the representational knower, realizing his inner-self becomes free 

from all impurities and death and attained Brahman.236 That means a knower of 

this knowledge gets immortality and becomes Brahman. 

Nature of a knower of fragmented knowledge: 

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

death.237 "Attain that goal," means the attainment of the knowledge of 

m Anu,1·(aya Jlll .\'ocati vimukta.\'ca vimucyate. Ibid., 2.2.1. 
DJ Eko Wl.l'f sarvablult£7ntartltnu/ 

ekmit rzlpmit baltudlul ya(1 karoti, 
Tanu/tmasthmit ye 'nupa.(yanti dhfrli(l 

te,l'lllit sukhmi1 .\'ii.l'vatmit netare,1iim. Ibid., 2.2.12. 
Tanultmasthmit ye 'nupa.(yanti dhfn/(1 

te.l'lllit .l'£7ntih .1'ii.\'vatf netaresiim. Ibid., 2.2.13. 
2
J

4 Ya eiad vidun;zrtaste bhavantf. Ka.2.3.2. 
!JS Jlw ceda.\'akad boddhwit prtlk .l'arfrasya vistrasa(t. Ibid., 2.3.4. 
23

'' M k - . N 'k ' I I bdh -rtyupro ·flun act ·eta t w a va 
· vidyclm et[uil yogavidhbit ca krtsnam, 

Brahmapn7pto virajo 'blnld vimrtyu(l 
anyo preymil yo vid adhylltma meva.lbid., 2.3.18. 
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Brahman or self-realization. So, the indication is to the knower of a 

fragmented knowledge who accepts the world as it is. 

2. The childish, ignorant people follow their sense-organs and pursue external 

pleasures, and thereby fall into the widespread trap laid down by death.238 We 

have already said that he who follows their sense-organs and runs after 

worldly objects acquires the fragmented knowledge. And such a knower of 

fragmented knowledge is trapped by death. 

3. In this life, if one is not able to comprehend Brahman or integrated 

knowledge, before the death of the body, he has to take a body again in the 

world of creation.239 Knowledge is of two kinds only. So, unable to 

comprehend the integrated knowledge means able to comprehend only 

fragmented knowledge. And, such a knower after departing from his present 

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

wretched plane of limitations and finiteness. 

Thus, we get two types of knowledge-

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

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

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

own self m the form of 'I am Brahman'. And this is the final knowledge of 

the Kafhopani~ad. 

237 Nasa tatpadamlipnoti S(//izsc/r{//i/ clidhigacchati. Ibid., 1.3. 7. 
ns Parclca(t kc7mc7nanuyanti blilli(z 

te mrtymyanti vitata.!>ya pc7.\:am. Ibid., 2.1.2. 
239 lha ceda.1'akad boddhwit prlik .\:arfrasya vistrasa(t, 

Tata(1 sarge,1·u loke,1·u .\:arlratvc/ya kalpyate. Ibid., 2.3.4. 
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In case of fragmented knowledge, the individual being goes on identifying 

himself with the mortal body with limited capabilities and powers. He feels happy and 

unhappy with the corporal comforts and discomforts he receives and travels in the 

cycle ofbirth and death. 

In case of integrated knowledge, the individual being discriminates between 

self and non-self, which finally results in his emancipation. The knower feels that he 

is the Atman, which is self-effulgent, quite and equanimous. The knower realizes the 

identity between his inner self and Brahman. He feels all the names; forms and 

activities are nothing but Brahman. Ignorance being the cause of bondage, knowledge 

naturally is the cause of freedom. Such a knower becomes immortal and gets 

liberation. 
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CONCLUSION 

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

the Ka,thopani~·ad to know the reality whatever it is empirical or transcendental. But 

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

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

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

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

Ka,thopani~·ad'' within our available sources. From this discussion, we can draw the 

following conclusions: 

1. This "Nidely studied Upani~ad is very clear in explaining the reality of this 

world and beyond. It shares much more parallels and recurrences of ideas and 

texts with other Upani~ads, Indian philosophical systems, Gftii, etc. which 

stratifies its authenticity in its exploration of philosophical speculation. 

2. The central issue of the Ka,thopani~ad is the Niiciketii's quest for truth-whether 

man survives after death or not? So, it is the surest indication that the search 

for truth has turned from the world of external nature to the world of internal 

nature. Thus, primarily it is the epistemology of Pure Consciousness. 

3. The three boons, asked by Nciciketci are very significant in relation to our 

discussion as they represent the three layers of reality, which is basically one. 

4. Ka,thopani~ad follows the style of dialogue or guru-sisya pamamparii, which 

helps us to identify the concept of knower and the importance of a guru for 

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

hold. 

5. Ka!h~pani~ad has explained its metaphysical stand broadly in three layers­

sensuous worlds, suprasensuous world and beyond world, of which the first 

two are subject to merge into the third one i.e. the Ultimate Reality. Thus, 

objects can be divided only as- eternal and non-eternal or worldly and non­

worldly. 

6. Objects are known subjectively through different processes. We get a process 

of sensory perception for the external world while a sacrificial act enhanced by 

verbal testimony for worldly suprasensuous object. And for the attainment of 

the final object, the process of yoga and the triple cause- sravm:za, manana and 

nididhydsana have been introduced with a proper guidance of a guru. The 

process of attaining the final object is not so explicit in Kathopani~ad, but we 

have made an attempt to synthesize the available materials with special 

reference to other Upani~ads and secondary text. In two layers, the processes 

can be shown as following. 

In case of empirical-

Knower~ knowing process (external ways like pratyak!ja, anumiina etc. for 

which sense-object contact is required, sacrificial ceremonies guided by a guru) 

--f Objects (external world)~Knowledge (worldly, which creates results of 

temporal nature and binds soul in the birth cycle). 



In case of transcendental-

Knower~ knowing process (Yoga, Upasauii, tapas or tlrava!za, manana and 

uididhyiisaua)-+ object (Atman)-+ knowledge (realization of Ultimate Reality) 

Ill 

7. Sreyas and preyas are two approaches, a human being can follow, choosing 

one of them. They lead to different goal through different experiences. Sreyas 

is used for the actions of highest value while the preyas is used for the lower 

value. From the point of view of knowledge, sreyas is the vision of integral 

nature of the universe whether preyas is the normal vision of plurality of the 

universe as it is. The vision of integrated nature ofthe universe is not an act of 

perception but a process of realization. Therefore, Kafhopani~ad says that 

Atman cannot be known through the logical reasoning but by realizing the 

unity of the individual self and Brahman. 

8. The concept of integral universe is same as that of the modem physics. It is a 

fact that the real nature of this universe is in an energy form. Though we see 

the external world in various fom1s, essentially they are one in nature. 

Variations are only a transformation of the real nature i.e. energy. But Science 

is unable to explain the nature of this energy through language. This is the 

stand of the Kafhopani~ad also. Brahman is the sole Reality; the world is 

nothing but Brahman. Due to ignorance, we see the many in One. But the 

nature of this Ultimate Reality is beyond language. An aspirant can only 

realize it. 

9. Upani~ads, which represent the highest human intellect of the Indian 

intellectual tradition and the backbone of the most Indian philosophical 

systems, are treated as some impractical documents of an old and superstitious 

society in this era of technology. A very few people are aware of the 
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underlying philosophy of the Upani:wds. But as a matter of fact, Upsni~ads are 

the most intense review of human life. They have great practical value in the 

individual level as well as the mass level. Upani~ads give us a picture of a life 

of high profile personality. How can we get the success in our life in the right 

direction -Kathopani~ad shows us through the epistemological discussions. It 

can be a necessary prelude to an understanding of life in depth and, through 

that, to a total philosophy of life. And in the mass level, it gives an idea of an 

integral society or universe where the vision of an individual turns into 

oneness in place of manyness. There remains no discrimination in any aspect 

of a society if every individual tries to identify himself with everything else. 

After doing the study on epistemology in Kathopani~ad, we feel that the 

whole Upani~adic literature demands a study from this point of view as they can 

come more close to the general people and practical life. A single text based study can 

not gives us the details discussion of the Upani~ads as they share the same ideas 

synthetically. So, our attempt is like an infant in this field. It has just open up a door 

of a new approach. More prominent research works are required to make it perfect in 

the proper way in the coming days. 
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