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PREFACE

TO

SACRED BOOKS OF THE EAST.

(AMERICAN EDITION.)

John Bright, after carefully reading a translation

of Plato by Benjamin Jovvett, expressed his surprise

that so able a scholar should have spent so many

years on such a book. Though he was not a clas

sical scholar himself, John Bright was a man of

great experience, of independent thought, of culti

vated taste, and of wide sympathies ; a man, more

over, ' who had seen the cities of many men and

had known their thoughts,' and yet Plato's Dia

logues were to him a strange and unmeaning book,

a book hardly deserving a translation in our time.

Can we expect a more kindly or more intelligent

reception for the translations of the Sacred Books,

of the East ? Many of them would probably have

found even less favour in the eyes of John Bright

than Plato, though it is well known that the subject

of which they treat, religion, was very near to his

heart.

But the real East is far more removed from the

West than is Greece, and the spirit of classical antiq

uity must always appeal far more powerfully even

to those who are not scholars by profession than the

religious and philosophical thoughts of Oriental na

tions. Add to this that the Sacred Books of the

(a)
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East belong mostly to a very distant period in the

growth of the human mind, and are therefore re

moved from us, not only in space, but in time also,

and we could hardly be surprised if even men of

such wide sympathies as John Bright should shut

these books after reading a few pages of them only.

There are few literary works which we can appre

ciate without being educated and, so to say, accli

matised to the atmosphere in which they grew up.

And though religion might seem to form an excep

tion, as being common to all mankind, yet religion

also has, in different countries and in different periods

of history, assumed such strange guises and disguises

that the very name of religion would probably be

denied to some of them, particularly by those who

are most zealously devoted to whatever may be their

own inherited form of faith. It is difficult for us

to imagine that there could have been a religion

without a belief in God, yet that religion which prob

ably has the largest number of followers at present,

and has been in existence for five hundred years

longer than Christianity, recognises no God, in our

•sense of the word, no creator, no ruler of the world,

no Father of mankind. And yet, in spite of all that,

no one can deny that it has proved a most beneficial

religion ; it has rescued many of the nations of Asia

from utter barbarism, nay, it has, even when carica

tured as Modern Buddhism, gained the hearts of

many people both in Europe and America.

The object with which I undertook this transla

tion of the Sacred Books of the East, has certainly

not been that of proselytising. All I wished for was,

with the assistance of some of my friends, to place

before the English-speaking world a scholarly and
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faithful translation of books on which millions of

our fellow-men have staked the salvation of their

souls. Such books cannot be indifferent to the true

historian, nay, to any human being, if only on the

old principle of Nihil humani a me alienum puto.

So far my interests were only those of the his

torian, but I gladly confess that I had a secret hope

also that by such a publication of the Sacred Books

of all religions that were in possession of books of

canonical authority, some very old prejudices might

be removed, and the truth of St. Augustine's words

might be confirmed, that there is no religion without

some truth in it, nay, that the ancients, too, were in

possession of some Christian truths.1 ' What is now

called the Christian religion,' he wrote, ' has existed

among the ancients, and was not absent from the be

ginning of the human race until Christ came in the

flesh, from which time the true religion, which ex

isted already, began to be called Christian.'

These are bold words, but even without going so

far as St. Augustine, we may well hope that a study

of the Sacred Books of the East may produce a

kindlier feeling on the part of many people, and more

particularly of missionaries, towards those who are

called heathen, or even children of Satan, though

they have long, though ignorantly, worshipped the

God who is to be declared unto them.

Another hope was that a study of other religions,

if based on really trustworthy documents, would

enable many people to understand and appreciate

■August. Retr., T., 13. . . . 'Res ipsa, quae nunc religio Christiana

nuncupatur, erat, apud antiquos, nee defuit ab initio generis humani, qu-

ousque Christus veniret in carnem, unde vera religio, quae jam erat, coepit

appellari Christiana.'
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their own religion more truly and more fairly. Just

as a comparative study of languages has thrown an

entirely new light on the nature and historical growth

of our own language, a comparative study of relig

ions also, I hoped, would enable us to gain a truer

insight into the peculiar character of Christianity,

by seeing both what it shares in common with other

religions, and what distinguishes it from all its peers.

We learn both by comparing and by contrasting,

and it is hardly too much to say, that he who knows

one religion only, knows none.

The Upanishads.

Each religion has its own lesson to teach us, but

there are few religions more instructive than that

which is founded on the books with which our series

begins, the Upanishads. These Upanishads stand at

the end of the Vedas, and are therefore, or because

they place before us the end or the highest objects

of the Vedas, called Vedanta, i.e., end of the Veda.

They are often no doubt very strange in their form.

They are fragments only, sometimes in prose, some

times in poetry. They are not the works of one

author, and contain the strangest mixture of wisdom

and folly. But they teach us, nevertheless, more of

the historical origin and growth of religion in gen

eral, than any other book.

They teach us, first of all, that religion and phi-

bsophy were in their origin inseparably united, and

that the unholy divorce between them was a mis

fortune of later times. The Upanishads form the

foundation of what may be called the Vedic relig

ion, as well as of Vedic or Vedantic philosophy.

On the one hand they lead to religious Monothe-
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ism, represented by the worship of such gods as

Pra^apati, lord of creatures, Vi^va-Karman, maker

of all things, and on the other to philosophic Mon

ism. The concepts which form the foundation of

that philosophical Monism, or of the Vedanta phi

losophy, are Brahman and Atman.

Brahman is ' that from whence comes the origin

of the universe ; ' Atman is the Self, the Self of

man as well as of God or Brahman. Both words

are of Vedic growth, but if we want to discover

their deepest roots and their earliest development,

we are led back far beyond the Vedas, and far be

yond the limits of literary chronology in India.

What the Upanishads have to teach is that the two,

Atman and Brahman, are one, while it is the object

of the Vedantic philosophy to defend that truth

against all objections, and to draw all the conse

quences that flow from it.

On these two ideas a complete philosophical sys

tem, the Vedanta or Uttara-mi-ma#zsa, has been

erected, which need not fear comparison with any

other philosophy. Nay, it has been truly said that

without a knowledge of it no one can in future call

himself a philosopher, as little as he could do so

without a knowledge of Kant. The book in which

the Vedanta philosophy has been elaborated, the

Vedanta-Sutras, has been most successfully trans

lated in this series by Professor Thibaut of Benares,

while German readers will find a German transla

tion 1 of Professor Deussen extremely valuable.

The same scholar has also given us a German trans

lation of the Upanishads, which deserves the high-

1 Die Sutras des Vedanta, nebst dem vollstandigen Commentar des Sam-

kara, 1887.
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est credit. I had, in the Sacred Books of The East,

given a translation of the twelve important or classi

cal Upanishads only, classical, because they form

the chief basis of the Vedanta philosophy. But we

possess a list of one hundred and eight Upanishads,

most of them, however, of far more modern date,

and of small importance. To how . late a date

Upanishads have been composed in India, may be

seen from the title of one of them, the Allopani-

shad, i.e., the Upanishad of Allah.

Professor Deussen's translation comprises sixty

Upanishads, and it was my intention to publish an

English translation of some of the more important

of these also, in a third volume of this collection.

This, however, has now become unnecessary.

I have often called attention to the fact that there

are many passages in the Upanishads which, though

explained by native commentators according to the

traditions of various schools, remain as yet very ob

scure, and difficult to render into any modern lan

guage. We owe much in this branch of study to

the labours of Anquetil Duperron, Windischmann,

Weber, and Boehtlingk, but most of all to the most

recent translator, Professor Duessen. Each one has

contributed something, but there is still much left

to be improved, and to be finished by those who

come after us. In these studies everybody does

the best he can ; and scholars should never forget

how easy it is to weed a field that has once been

ploughed, and how difficult to plough unbroken

soil. The passages, the text of which is unsettled,

and the translation in consequence doubtful, do not,

however, affect the general purport of the Upani

shads. They supply material for the exercise of a
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scholar's critical ingenuity, sometimes even for angry

and tedious controversy, but they leave the general

teaching of these ancient treatises quite untouched.

Readers of these translations may, therefore, rest as

sured that they get in them the sense of the origi

nals, rendered as accurately and as faithfully as in the

best translations of Greek or Roman classics, and

that little, if anything, is lost to them of the ancient

guesses at truth embodied in the Upanishads,

F. Max Muller.

Oxford, November 5, 1897.
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* The general inclinations which are naturally implanted in my

soul to some religion, it is impossible for me to shift off: but there

being such a multiplicity of religions in the world, I desire now

seriously to consider with my self which of them all to restrain these

my general inclinations to. And the reason of this my enquiry is

not, that I am in the least dissatisfied with that religion I have

already embraced; but because 'tis natural for all men to have an

overbearing opinion and esteem for that particular religion they are

born and bred-up in. That, tlierefore, I may not seem biassed by the

prejudice ofeducation, I am resolved to prove and examine them all;

that Imay see and holdfast to that which is best. ....

1 Indeed there was never any religion so barbarous and diabolical,

but it waspreferred before all other religions whatsoever, by them that

didprofess it; otherwise they would not haveprofessed it. ....

' Andwhy, say they, may notyou be mistaken as well as we? Espe

cially when there is, at least, six to one againstyour Christian religion;

all ofwhich think they serve God aright; and expect happiness thereby

as well asyou And hence it is that in my looking outfor the

truest religion, being conscious to my self how great an ascendant

Christianity holds over me beyond the rest, as being that religion

whereinto I was born and baptised, that which the supreme authority

has enjoined and my parents educated me in; that which every one

I meet withal highly approves of, and which I my selfhave, by a long

continued profession, made almost natural to me: Iam resolved to be

more jealous and suspicious of this religion, than ofthe rest, and be

sure not to entertain it any longer without being convinced by solidand

substantial arguments, ofthe truth andcertainty ofit. That, therefore,

I may make diligent and impartial enquiry into all religions andso be

sure tofind out the best, Ishallfor a time, look upon my selfas one not

at all interested in any particular religion whatsoever, much less in the

Christian religion; but only as one who desires, in general, to serve and

obey Him that made me, in a right manner, and thereby to be made

Partaker ofthat happiness my nature is capable of

Bishop Beveridge (1636-1707).

Private Thoughts on Religion, Part I, Article 3.
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PREFACE

TO

THE SACRED BOOKS OF THE EAST.

I must begin this series of translations of the

Sacred Books of the East with three cautions:—

the first, referring to the character of the original

texts here translated ; the second, with regard to the

difficulties in making a proper use of translations ;

the third, showing what is possible and what is im

possible in rendering ancient thought into modern

speech.

Readers who have been led to believe that the

Vedas of the ancient Brahmans, the Avesta of the

Zoroastrians, the Inpiteka ot the Buddhists, the

Kings "oT~Confucius, or the Koran of Mohammed

are TJOoks full of primeva1~"wisdom and religious

enthusiasm, or at least ol sound and simple moraT

teaching, will be disappointed on consulting these

volumes. Looking at many ot the books that have

lately been published on the religions of the ancient

world, I do not wonder that such a belief should

have been raised ; but I have long felt that it was

high time to dispel such illusions, and to place the

study of the ancient religions of the world on a

more real and sound, on a more truly historical

basis. It is but natural that those who write on
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ancient religions, and who have studied them from

translations only, not from original documents,

should have had eyes for their bright rather than

for their dark sides. The former absorb all the

attention of the student, the latter, as they teach

nothing, seem hardly to deserve any notice. Scholars

also who have devoted their life either to the

editing of the original texts or to the careful in

terpretation of some of the sacred books, are more

inclined, after they have disinterred from a heap of

rubbish some solitary fragments of pure gold, to

exhibit these treasures only than to display all the

refuse from which they had to extract them. I do

not blame diem for this, perhaps I should feel that I

was open to the same blame myself, for it is but

natural that scholars in their joy at finding one or

two fragrant fruits or flowers should gladly forget

the brambles and thorns that had to be thrown aside

in the course of their search.

But whether I am myself one of the guilty or not,

I cannot help calling attention to the real mischief

that has been done and is still being done by the

enthusiasm of those pioneers who have opened the

first avenues through the bewildering forest of the

sacred literature of the East. They have raised

expectations that cannot be fulfilled, fears also that,

as will be easily seen, are unfounded. Anyhow they

have removed the study of religion from that whole

some and matter-of-fact atmosphere in which alone

it can produce valuable and permanent results.

The time has come when the study of the ancient

religions of mankind must be approached in a dif

ferent, in a less enthusiastic, and more discrimi

nating, in fact, in a more scholarlike spirit. Not
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that I object to dilettanti, if they only are what by

their name they profess to be, devoted lovers, and not

mere amateurs^YThe religions of antiquity must

always be approached in a loving spirit, and the dry

and cold-blooded scholar is likely to do here as

much mischief as the enthusiastic sciolist But true

love does not ignore all faults and failings : on the

contrary, it scans them keenly, though only in order

to be able to understand, to explain, and thus to

excuse them. <To watch in the Sacred Books of

the East the dawn of the religious consciousness.

of man, must always remain one ofthe_mosj;

inspiring and hallowing sights in the whole history

of~the world ; and he whose heart cannot quiver

with the first quivering rays ~of humanISought

and human faith, as revealed in those ancient docu

ments, is, in his own way, as unhtTor these studies

"as, from another side, the man who shrinkTTrom

copying and collating ancient MSS., or toiling

through volumes of tedious commentary.) What we

want here, as everywhere else, is the truth, and the

whole truth ; and if the whole truth must be told,

it is that, however radiant the dawn of religious

thought, it is not without its dark clouds, its chilling

colds, its noxious vapours. Whoever does not

know these, or would hide them from his own sight

and from the sight of others, does not know and

can never understand the real toil and travail of the

human heart in its first religious aspirations ; and

not knowing its toil and travail, can never know the

intensity of its triumphs and its joys.

In order to have a solid foundation for a com

parative study of the religions of the East, we must

have before all things complete and thoroughly (
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faithful translations of their sacred books. Extracts

will no longer suffice. We do not know Germany,

if we know the Rhine ; nor Rome, when we have

admired St. Peter's. No one who collects and pub

lishes such extracts can resist, no one at all events,

so far as I know, has ever resisted, the temptation

of giving what is beautiful, or it may be what is

strange and startling, and leaving out what is com

monplace, tedious, or it may be repulsive, or, lastly,

what is difficult to construe and to understand. We

must face the problem in its completeness, and I

confess it has been for many years a problem to

me, aye, and to a great extent is so still, how the

Sacred Books of the East should, by the side of so

much that is fresh, natural, simple, beautiful, and

true, contain so much that is not only unmeaning,

artificial, and silly, but even hideous and repellent.

This is a fact, and must be accounted for in some

way or other.

To some minds this problem may seem to be no

problem at all. To those (and I do not speak of

Christians only) who look upon the sacred books of

all religions except their own as necessarily the out

come of human or superhuman ignorance and de

pravity, the mixed nature of their contents may

seem to be exactly what it ought to be, what they

expected it would be. But there are other and

more reverent minds who can feel a divine afflatus

in the sacred books, not only of their own, but of

other religions also, and to them the mixed character

of some of the ancient sacred canons must always

be extremely perplexing.

I can account for it to a certain extent, though

not entirely to my own satisfaction. Most of the
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ancient sacred books have been handed down by

oral tradition for many generations before they were

consigned to writing. In an age when there was

nothing corresponding to what we call literature,

every saying, every proverb, every story handed

down from father to son, received very soon a kind

of hallowed character. 'They became sacred heir

looms, sacred, because they came from an unknown

source/ from a distant age. J There was a stage in

the development of human thought, when the dis

tance that separated the living generation from their

grandfathers or great-grandfathers was as yet the

nearest approach to a conception of eternity, and

when the name of grandfather and great-grandfather

seemed the nearest expression of God \ Hence,

what had been said by these half-human, half-divine

ancestors, if it was preserved at all, was soon looked

upon as a more than human utterance. It was

received with reverence, it was never questioned

and criticised.

Some of these ancient sayings were preserved

because they were so true and so striking that they

could not be forgotten. They contained eternal

truths, expressed for the first time in human lan

guage. Of such oracles of truth it was said in India

that they had been heard, sruta, and from it arose

the word jruti, the recognised term for divine

revelation in Sanskrit.

But besides those utterances which had a vitality

of their own, strong enough to defy the power of

1 Bishop Callaway, Unkulunkulu, or the Tradition of Creation,

as existing among the Amazulu and other tribes of South Africa,

p. 7.
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time, there were others which might have struck

the minds of the listeners with great force under

the peculiar circumstances that evoked them, but

which, when these circumstances were forgotten, be

came trivial and almost unintelligible. A few verses

sung by warriors on the eve of a great battle would,

if that battle ended in victory, assume a charm

quite independent of their poetic merit. They

would be repeated in memory of the heroes

who conquered, and of the gods who granted

victory. But when the heroes, and the gods, and

the victory were all forgotten, the song of victory

and thanksgiving would often survive as a relic

of the past, though almost unintelligible to later

generations.

Even a single ceremonial act, performed at the

time of a famine or an inundation, and apparently

attended with a sudden and almost miraculous

success, might often be preserved in the liturgical

code of a family or a tribe with a superstitions awe

entirely beyond our understanding. It might be

repeated for some time on similar emergencies, till

when it had failed again and again it survived only

as a superstitious custom in the memory of priests

and poets.

Further, it should be remembered that in ancient

as in modern times, the utterances of men who had

once gained a certain prestige, would often receive

attention far beyond their merits, so that in many

a family or tribe the sayings and teachings of one

man, who had once in his youth or manhood uttered

words of inspired wisdom, would all be handed

down together, without any attempt to separate

the grain from the chaff.
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Nor must we forget that though oral tradition,

when once brought under proper discipline, is a

most faithful guardian, it is not without its dangers

in its incipient stages. Many a word may have been

misunderstood, many a sentence confused, as it was

told by father to son, before it became fixed in the

tradition of a village community, and then resisted

by its very sacredness all attempts at emendation.

Lastly, we must remember that those who handed

down the ancestral treasures of ancient wisdom,

would often feel inclined to add what seemed useful

to themselves, and what they knew could be pre

served in one way only, namely, if it was allowed to

form part of the tradition that had to be handed

down, as a sacred trust, from generation to genera

tion. The priestly influence was at work, even

before there were priests by profession, and when

the priesthood had once become professional, its

influence may account for much that would other

wise seem inexplicable in the sacred codes of the

ancient world.

These are some of the considerations which may

help to explain how, mixed up with real treasures of

thought, we meet in the sacred books with so many

passages and whole chapters which either never had

any life or meaning at all, or if they had, have, in the

form in which they have come down to us, com

pletely lost it. We must try to imagine what the .Old.

Testament would have been, if it_hvj_P"t been kapt

custincTfrom the Talmud"; rH-JJL" N_eg Testament,

If it had been mixed up riot only with the spurious

gospels, but with the records of the wranglings of

fhe early Councils, if we~wish to understand, to some

extent at least, the wild contusion ot sublime truth
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with vulgar stupidity that meets us in the pages of

the Veda, the Avesta, and the Tripifoka. The idea

of keeping the original and genuine tradition separate

from apocryphal accretions was an idea of later

growth, that could spring up only after the earlier

tendency of preserving whatever could be preserved

of sacred or half-sacred lore, had done its work, and

wrought its own destruction.

In using, what may seem to some of my fellow-

workers, this very strong and almost irreverent lan

guage with regard to the ancient Sacred Books of

the East, I have not neglected to make full allow

ance for that very important intellectual parallax

which, no doubt, renders it most difficult for a

Western observer to see things and thoughts under

exactly the same angle and in the same light as they

would appear to an Eastern eye. There are Western

expressions which offend Eastern taste as much as

Eastern expressions are apt to offend Western taste.

A symphony of Beethoven's would be mere noise to

an Indian ear, an Indian Sahglta seems to us with

out melody, harmony, or rhythm. All this I fully

admit, yet after making every allowance for national

taste and traditions, I still confidently appeal to the

best Oriental scholars, who have not entirely for

gotten that there is a world outside the four walls

of their study, whether they think that my con

demnation is too severe, or that Eastern nations

themselves would tolerate, in any of their classical

literary compositions, such violations of the simplest

rules of taste as they have accustomed themselves to

tolerate, if not to admire, in their sacred books.

/ But then it might no doubt be objected that books

( of such a character hardly deserve the honour of

\
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(bebeing translated into English, and that the sooner

) they are forgotten, the better. Such opinions have

I of late been freely expressed by some eminent

(writers, and supported by arguments worthy of the

\Khalif Omar himself.} In these days of anthrorxw

logical research, when no custom is too disgusting I

to be recorded, no rules of intermarriage too com- I

plicated to be disentangled, it may seem strange

that the few genuine relics of ancient religion which,

as by a miracle, have been preserved to us, should thus

have been judged from a purely aesthetic, and not from

an historical point ofview. There was some excuse for

this in the days of Sir William Jones and Colebrooke.

The latter, as is well known, considered ' the Vedas

as too voluminous for a complete translation of the

whole,' adding that ' what they contain would hardly

reward the labour of the reader ; much less that of

the translator1.' The former went still further in

the condemnation which he pronounced on Anquetil

Duperron's translation of the Zend-avesta. Sir W.

Jones, we must remember, was not only a scholar,

but also a man of taste, and the man of taste some

times gained a victory over the scholar. His con

troversy with Anquetil Duperron, the discoverer of

the Zend-avesta, is well known. It was carried on

by Sir W. Jones apparently with great success, and

yet in the end the victor has proved to be the

vanquished. It was easy, no doubt, to pick out from

Anquetil Duperron's translation of the sacred writings

of Zoroaster hundreds of passages which were or

seemed to be utterly unmeaning or absurd. This

arose partly, but partly only, from the imperfections

1 Colebrooke's Miscellaneous Essays, 1873, vol. ii, p. 102.

[3] b
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of the translation. Much, however, of what Sir W.

Jones represented as ridiculous, and therefore un

worthy of Zoroaster, and therefore unworthy of being

translated, forms an integral part of the sacred code of

the Zoroastrians. Sir W. Jones smiles at those who

' think obscurity sublime and venerable, like that of

ancient cloisters and temples, shedding,' as Milton

expresses it, ' a dim religious light V ' On possé

dait déjà,' he writes in his letter addressed to

Anquetil Duperron, and composed in very good

and sparkling French, ' plusieurs traités attribués à

Zardusht ou Zeratusht, traduits en Persan moderne ;

de prétendues conférences de ce législateur avec

Ormuzd, des prières, des dogmes, des lois religieuses.

Quelques savans, qui ont lu ces traductions, nous ont

assuré que les originaux étaient de la plus haute

antiquité, parce qu'ils renfermaient beaucoup de plati

tudes, de bévues, et de contradictions : mais nous

avons conclu par les mêmes raisons, qu'ils étaient

très-modernes, ou bien qu'ils n'étaient pas d'un

homme d'esprit, et d'un philosophe, tel que Zoroastre

est peint par nos historiens. Votre nouvelle tra

duction, Monsieur, nous confirme dans ce juge

ment : tout le collège des Guèbres aurait beau

nous l'assurer ; nous ne croirons jamais que le

charlatan le moins habile ait pu écrire les fadaises

dont vos deux derniers volumes sont remplis2.'

He at last sums up his argument in the following

words : ' Ou Zoroastre n'avait pas le sens commun,

ou il n'écrivit pas le livre que vous lui attribuez:

s'il n'avait pas le sens commun, il fallait le laisser

dans la foule, et dans l'obscurité ; s'il n'écrivit pas

1 Sir W. Jones's Works, vol. iv, p. 1 13. ' Ib., vol. x, p. 408.
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ce livre, il etait impudent de le publier sous son

nom. Ainsi, ou vous avez insulte le gout du public

en lui presentant des sottises, ou vous l'avez trompe.

en lui donnant des faussetes : et de chaque c6t6 vous

meritez son mepris V

This alternative holds good no longer. The

sacred code of Zoroaster or of any other of the

founders of religions may appear to us to be full of

absurdities, or may in fact really be so, and it may

yet be the duty of the scholar to publish, to translate,

and carefully to examine those codes as memorials

of the past, as the only trustworthy documents in

which to study the growth and decay of religion.

It does not answer to say that if Zoroaster was what

we believe him to have been, a wise man, in our

sense of the word, he could not have written the

rubbish which we find in the Avesta. If we are

once satisfied that the text of the Avesta, or the

Veda, or the Tripi/aka is old and genuine, and

that this text formed the foundation on which,

during many centuries, the religious belief of millions

of human beings was based, it becomes our duty,

both as historians and philosophers, to study these

books, to try to understand how they could have

arisen, and how they could have exercised for ages

an influence over human beings who in all other

respects were not inferior to ourselves, nay, whom

we are accustomed to look up to on many points as

patterns of wisdom, of virtue, and of taste.

The facts, such as they are, must be faced, if the

study of the ancient religions of the world is ever

to assume a really historical character ; and having

1 Works, vol. x, p. 437.

b2
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myselfgrudged no praise to what to my mind is really

beautiful or sublime in the early revelations of reli

gious truth, I feel the less hesitation in fulfilling the

duty of the true scholar, and placing before historians

and philosophers accurate, complete, and unembel-

lished versions of some of the sacred books of the

East. Such versions alone will enable them to form

a true and just estimate of the real development of

early religious thought, so far as we can still gain a

sight of it in literary records to which the highest

human or even divine authority has been ascribed

by the followers of the great religions of antiquity.

It often requires an effort to spoil a beautiful sen

tence by a few words which might so easily be

suppressed, but which are there in the original,

and must be taken into account quite as much

as (the pointed ears in the beautiful Faun of the

Capitol. \We want to know the ancient religions

such as they really were, not such as we wish they

should have been/} We want to know, not their

wisdom only, but their folly also ; and while we must

learn to look up to their highest points where they

' seem to rise nearer to heaven than anything we were

^acquainted with before, we must not shrink from

/looking down into their stony tracts, their dark

I abysses, their muddy moraines, in order to compre

hend both the heighth and the depth of the human

mind in its searchings after the Infinite.

I can answer for myself and for those who have

worked with me, that our translations are truthful,

that we have suppressed nothing, that we have

varnished nothing, however hard it seemed some

times even to write it down.

There is only one exception. There are in ancient
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books, and particularly in religious books, frequent

allusions to the sexual aspects of nature, which,

though perfectly harmless and innocent in them

selves, cannot be rendered in modern language with

out the appearance of coarseness. We may regret

that it should be so, but tradition is too strong on

this point, and I have therefore felt obliged to leave

certain passages untranslated, and to give the ori

ginal, when necessary, in a note. But this has been

done in extreme cases only, and many things which

we should feel inclined to suppress have been left in

all their outspoken simplicity, because those who

want to study ancient man, must learn to study him

as he really was, an animal, with all the strength

and weaknesses of an animal, though an animal that

was to rise above himself, and in the end discover his

true self, after many struggles and many defeats.

After this first caution, which I thought was due

to those who might expect to find in these volumes

nothing but gems, I feel I owe another to those

who may approach these translations under the

impression that they have only to read them in

order to gain an insight into the nature and character

of the religions of mankind. There are philosophers

who have accustomed themselves to look upon reli

gions as things that can be studied as they study the

manners and customs of savage tribes, by glancing

at the entertaining accounts of travellers or mis

sionaries, and then classing each religion under such

wide categories as fetishism, polytheism, monotheism,

and the rest. That is not the case. Translations

can do much, but they can never take the place of the

originals, and if the originals require not only to be
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read, but to be read again and again, translations of

sacred books require to be studied with much greater

care, before we can hope to gain a real under

standing of the intentions of their authors or venture

on general assertions.

Such general assertions, if once made, are difficult

to extirpate. It has been stated, for instance, that

the religious notion of sin is wanting altogether in

the hymns of the Rig-veda, and some important con

clusions have been based on this supposed fact. Yet

the gradual growth of the concept of guilt is one of

the most interesting lessons which certain passages

of these ancient hymns can teach us 1. It has been

asserted that in the Rig-veda Agni, fire, was adored

essentially as earthly sacrificial fire, and not as an

elemental force. How greatly such an assertion has

to be qualified, may be seen from a more careful

examination of the translations of the Vedic hymns

now accessible2. In many parts of the Avesta

fire is no doubt spoken of with great rever

ence, but those who speak of the Zoroastrians

as fire-worshippers, should know that the true fol

lowers of Zoroaster abhor that very name. Again,

there are certainly many passages in the Vedic

writings which prohibit the promiscuous communi

cation of the Veda, but those who maintain that

the Brahmans, like Roman Catholic priests, keep

their sacred books from the people, must have for

1 M. M., History of Ancient Sanskrit Literature, second edition,

1859. P-540 seq.

8 Ludwig, Rig-veda flbersetzt, vol.iii, p. 331 seq. Muir, Sanskrit

Texts, vol. v, p. 199 seq. On the later growth of Agni, see a

very useful essay by Holtzmann, ' Agni, nach den Vorstellungen des

MahSbtarata/ 1878.
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gotten the many passages in the Brahmawas, the

Sutras, and even in the Laws of Manu, where the

duty of learning the Veda by heart is inculcated for

every Brahmawa, Kshatriya, Vaisya, that is, for every

man except a 5"udra.

These are a few specimens only to show how

dangerous it is to generalise even where there exist

complete translations of certain sacred books. It is

far easier to misapprehend, or even totally to mis

understand, a translation than the original ; and it

should not be supposed, because a sentence or a

whole chapter seems at first sight unintelligible in

a translation, that therefore they are indeed devoid

of all meaning.

What can be more perplexing than the beginning

of the -Oandogya-upanishad ? ' Let a man medi

tate,' we read, or, as others translate it, ' Let a man

worship the syllable Om.' It may seem impossible

at first sight to elicit any definite meaning from

these words and from much that follows after.

But it would be a mistake, nevertheless, to con

clude that we have here vox et prseterea nihil.

Meditation on the syllable Om consisted in a long-

continued repetition of lKaT~3yllable with a view

of drawing the thoughts away from all other sub

jects, and thus concentrating them on some higher

object of thought of which that syllable was made to

be the symbol. This concentration of thought, eka-

grata or one-pointedness7as the Hindus called it, is

_something to us almost unknown. Our minds are

like kaleidoscopes of thoughts in constant motion ;

and to shut our mental eyes to everything else, while

dwelling on one thought only, has become to most

of us almost as impossible as to apprehend one
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musical note without harmonics. With the life we

are leading now, with telegrams, letters, newspapers,

reviews, pamphlets, and books ever breaking in upon

us, it has become impossible, or almost impossible,

ever to arrive at that intensity of thought which the

Hindus meant by ek a grata, and the attainment of

which was to them the indispensable condition of all

philosophical and religious speculation. The loss may

not be altogether on our side, yet a loss it is, and if we

see the Hindus, even in their comparatively mono

tonous life, adopting all kinds of contrivances in

order to assist them in drawing away their thoughts

from all disturbing impressions and to fix them on

one subject only, we must not be satisfied with

smiling at their simplicity, but try to appreciate the

object they had in view.

When by means of repeating the syllable Om,

which originally seems to have meant ' that,' or ' yes,'

they had arrived at a certain degree of mental tran

quillity, the question arose what was meant by this

Om, and to this question the most various answers

were given, according as the mind was to be led

up to higher and higher objects. Thus in one

passage we are told at first that Om is the beginning

of the Veda, or, as we have to deal with an Upanishad

of the Sama-veda, the beginning of the Sama-veda,

so that he who meditates on Om, may be supposed

to be meditating on the whole of the Sama-veda.

But that is not enough. Om is said to be the essence

of the Sama-veda, which, being almost entirely taken

from the Rig-veda, may itself be called the essence

of the Rig-veda. And more than that The Rig-veda

stands for all speech, the Sama-veda for all breath

or life, so that Om may be conceived again as the
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symbol of all speech and all life. Om thus becomes

the name, not only of all our physical and mental

powers, but especially of the living principle, the

Prawa or spirit. This is explained by the parable

in the second chapter, while in the third chapter,

that spirit within us is identified with the spirit in

the sun. He therefore who meditates on Om, medi

tates on the spirit in man as identical with the spirit

in nature, or in the sun ; and thus the lesson that

is meant to be taught in the beginning of the

.Oandogya-upanishad is really this, that none of the

Vedas with their sacrifices and ceremonies could

ever secure the salvation of the worshipper, i.e.

that sacred works, performed according to the rules

of the Vedas, are of no avail in the end, but that

meditation on Om alone, or that knowledge of

what is meant by Om alone, can procure true salva

tion, or true immortality. Thus the pupil is led on

step by step to what is the highest object of the

Upanishads, viz. the recognition of the self in man

as identical with the Highest Self or Brahman.

The lessons which are to lead up to that highest

conception of the universe, both subjective and

objective, are no doubt mixed up with much that

is superstitious and absurd ; still the main object is

never lost sight of. Thus, when we come to the

eighth chapter, the discussion, though it begins with

Om or the Udgltha, ends with the question of the

origin of the world ; and though the final answer,

namely, that Om means ether (aka^a), and that

ether is the origin of all things, may still sound to

us more physical than metaphysical, still the descrip

tion given of ether or akara, shows that more is

meant by it than the physical ether, and that ether
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is in fact one of the earlier and less perfect names

of the Infinite, of Brahman, the universal Self.

This, at least, is the lesson which the Brahmans

themselves read in this chapter x ; and if we look

at the ancient language of the Upanishads as re

presenting mere attempts at finding expression for

what their language could hardly express as yet,

we shall, I think, be less inclined to disagree with

the interpretation put on those ancient oracles by

the later Vedanta philosophers 2, or, at all events,

we shall hesitate before we reject what is difficult to

interpret, as altogether devoid of meaning.

This is but one instance to show that even behind

the fantastic and whimsical phraseology of the sacred

writings of the Hindus and other Eastern nations,

there may be sometimes aspirations after truth

which deserve careful consideration from the student

of the psychological development and the historical

growth of early religious thought, and that after

careful sifting, treasures may be found in what at

first we may feel inclined to throw away as utterly

worthless.

And now I come to the third caution. Let it

not be supposed that a text, three thousand

years old, or, even if of more modern date, still

widely distant from our own sphere of thought,

can be translated in the same manner as a book

1 The Upanishad itself says : ' The Brahman is the same as the

ether which is around us ; and the ether which is around us, is the

same as the ether which is within us. And the ether which is

within, that is the ether within the heart That ether in the heart

is omnipresent and unchanging. He who knows this obtains

omnipresent and unchangeable happiness.' Kh. Up. Ill, 1 2, 7-9.

* Cf. Yedanta-sutras I, I, 22.
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written a few years ago in French or German.

Those who know French and German well enough,

know how difficult, nay, how impossible it is, to

render justice to certain touches of genius which

the true artist knows how to give to a sen

tence. Many poets have translated Heine into

English or Tennyson into German, many painters

have copied the Madonna di San Sisto or the so-

called portrait of Beatrice Cenci. But the greater

the excellence of these translators, the more frank

has been their avowal, that the original is beyond

their reach. And what is a translation of modern

German into modern English compared with a trans

lation of ancient Sanskrit or Zend or Chinese into

any modern language ? It is an undertaking which,

from its very nature, admits of the most partial

success only, and a more intimate knowledge of the

ancient language, so far from facilitating the task

of the. translator, renders it only more hopeless.

/Modern words are round, ancient words are square,

[ and we may as well hope to solve the quadrature of

I the circle, as to express adequately the ancient

V thoughts of the Veda in modern English.

> We must not expect therefore that a translation

of the sacred books of the ancients can ever be more

than an approximation of our language to theirs,

of our thoughts to theirs. The translator, however,

if he has once gained the conviction that it is

impossible to translate old thought into modern

speech, without doing some violence either to the

one or to the other, will hardly hesitate in his choice

between two evils. He will prefer to do some

violence to language rather than to misrepresent

old thoughts by clothing them in words which do
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not fit them. If therefore the reader finds some

of these translations rather rugged, if he meets with

expressions which sound foreign, with combinations

of nouns and adjectives such as he has never seen

before, with sentences that seem too long or too

abrupt, let him feel sure that the translator has had

to deal with a choice of evils, and that when the

choice lay between sacrificing idiom or truth, he has

chosen the smaller evil of the two. I do not claim,

of course, either for myself or for my fellow-workers,

that we have always sacrificed as little as was

possible of truth or idiom, and that here and there

a happier rendering of certain passages may not be

suggested by those who come after us. I only wish

to warn the reader once more not to expect too

much from a translation, and to bear in mind that,

easy as it might be to render word by word, it is

difficult, aye, sometimes impossible, to render thought

by thought

I shall give one instance only from my own

translation of the Upanishads. One ofjhe most

important words in the ancient philosophy_of_the^

Brahmans is AtmanT nom. sing. Atma. It is

rendered in our dictionaries by ' breath, soul, the

principle of life and sensation, the individual soul,

the self, the abstract individual, self, one's self, the

reflexive pronour^the natural temperament or dis

position, essence, nature, character, peculiarity, the

person or the whole body, the body, the understand

ing, intellect, the mind, the faculty of thought and

reason, the thinking faculty, the highest principle

of life, Brahma, the supreme deity or soul of the

universe, care, effort, pains, firmness, the sun, fire,

wind, air, a son.'
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This will give classical scholars an idea of the

chaotic state from which, thanks to the excellent

work done by Boehtlingk, Roth, and others, Sanskrit

lexicology is only just emerging. Some of the mean

ings here mentioned ought certainly not to be

ascribed to it man. It never means, for instance,

the understanding, nor could it ever by itself be

translated by sun, fire, wind, air, pains or firmness.

But after deducting such surplusage, there still

remains a large variety of meanings which may,

under certain circumstances, be ascribed to atman.

When atman occurs in philosophical treatises,

such as the Upanishads and the Vedanta system

which is based on them, it has generally been trans

lated by soul, mind, or spirit I tried myself to use

one or other of these words, but the oftener I

employed them, the more I felt their inadequacy,

and was driven at last to adopt self and Self as

the least liable to misunderstanding.

No doubt in many passages it sounds strange in

English to use self, and in the plural selfs instead

of selves ; but that very strangeness is useful, for

while such words as soul and mind and spirit pass

over us unrealised, self and selfs will always ruffle

the surface of the mind, and stir up some reflection

in the reader. In English to speak even of the

I and the Non-I, was till lately considered harsh;

it may still be called a foreign philosophical idiom.

In German the Ich and Nicht-ich have, since the

time of Fichte, become recognised and almost

familiar, not only as philosophical terms, but as

legitimate expressions in the literary language of

the day. But while the Ich with Fichte expressed

the highest abstraction of personal existence, the
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corresponding word in Sanskrit, the Aham or

Ahankara, was always looked upon as a secondary

development only, and as by no means free from all

purely phenomenal ingredients. Beyond the Aham

or Ego, with all its accidents and limitations, such

as sex, sense, language, country, and religion, the

ancient sages of India perceived, from a very early

time, the Atman or the self, independent of all such

accidents.

The individual atman or self, however, was with

the Brahmans a phase or phenomenal modification

only of the Highest Self, and that Highest Self

was to them the last point which could be reached

by philosophical speculation. It was to them what

in other systems of philosophy has been called by

various names, to ov, the Divine, the Absolute! The

highest aim of all thought and study with the

Brahman of the Upanishads was to recognise his

own self as a mere limited reflection of the Highest

Self, to know his self in the Highest Self, and

through that knowledge to return to it, and regain

his identity with it. Here to know was to be, to

know the Atman was to be the Atman, and the

reward of that highest knowledge after death was

freedom from new births, or immortality.

That Highest Self which had become to the

ancient Brahmans the goal of all their mental ef

forts, was looked upon at the same time as the

starting-point of all phenomenal existence, the root

of the world, the only thing that could truly be said

to be, to be real and true. As the root of all that

exists, the Atman was identified with the Brahman,

which in Sanskrit is both masculine and neuter, and

with the Sat, which is neuter only, that which is,
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or Satya, the true, the real. It alone exists in the

beginning and for ever; it has no second. What

ever else is said to exist, derives its real being from

the Sat. How the one Sat became many, how

what we call the creation, what they call emanation

(irpooSot), constantly proceeds and returns to it, has

been explained in various more or less fanciful ways

by ancient prophets and poets. But what they

all agree in is this, that the whole creation, the

visible and invisible world, all plants, all animals,

all men are due to the one Sat, are upheld by it,

and will return to it

If we translate Atman by soul, mind, or spirit,

we commit, first of all, that fundamental mistake

of using words which may be predicated, in place of

a word which is a subject only, and can never be

come a predicate. We may say in English that

man possesses a soul, that a man is out of his mind,

that man has or even that man is a spirit, but we

could never predicate atman, or self, of anything

else. Spirit, if it means breath or life ; mind, if it

means the organ of perception and conception ;

soul, if, like /6aitanya, it means intelligence in

general, all these may be predicated of the Atman,

as manifested in the phenomenal world. But

they are never subjects in the sense in which the

Atman is; they have no independent being, apart

from Atman. Thus to translate the beginning of the

Aitareya-upanishad, Atma va idam eka evagra

aslt, by ' This (world) verily was before (the creation

of the world) soul alone ' (Roer) ; or, ' Originally

this (universe) was indeed soul only' (Colebrooke),

would give us a totally false idea. M. Regnaud

in his ' Materiaux pour servir a l'histoire de la philo
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sophie de l'lnde' (vol. ii, p. 24) has evidently felt

this, and has kept the word atman untranslated,

'Au commencement cet univers n'etait que l'atman.'

But while in French it would seem impossible to

find any equivalent for atman, I have ventured to

translate in English, as I should have done in

German, ' Verily, in the beginning all this was

Self, one only.'

Thus again when we read in Sanskrit, ' Know the

Self by the self,' itmanam atmana pasya, tempt

ing as it may seem, it would be entirely wrong to

render it by the Greek yvwdi a-eavrdv. The Brahman

called upon his young pupil to know not himself,

but his Self, that is, to know his individual self as

a merely temporary reflex of the Eternal Self.

Were we to translate this so-called atmavidya,

this self-knowledge, by knowledge of the soul, we

should not be altogether wrong, but we should never

theless lose all that distinguishes Indian from Greek

thought. It may not be good English to say to know

his self, still less to know our selfs, but it would be

bad Sanskrit to say to know himself, to know our

selves ; or, at all events, such a rendering would

deprive us of the greatest advantage in the study

of Indian philosophy, the opportunity of seeing in

how many different ways man has tried to solve the

riddles of the world and of his soul.

I have thought it best therefore to keep as close

as possible to the Sanskrit original, and where I

could not find an adequate term in English, I have

often retained the Sanskrit word rather than use a

misleading substitute in English. It is impossible, for

instance, to find an English equivalent for so simple

a word as Sat, to ov. We cannot render the Greek to
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ov and to nh ov by Being or Not-being, for both are

abstract nouns ; nor by ' the Being,' for this would

almost always convey a wrong impression. In Ger

man it is easy to distinguish between das Sein,

i.e. being, in the abstract, and das Seiende, to ov.

In the same way the Sanskrit sat can easily be ren

dered in Greek by to ov, in German by das Seiende,

but in English, unless we say ' that which is,' we are

driven to retain the original Sat.

From this Sat was derived in Sanskrit Sat-ya,

meaning originally 'endowed with being,' then 'true.'

This is an adjective ; but the same word, as a neuter,

is also used in the sense of truth, as an abstract ;

and in translating it is very necessary always to dis

tinguish between Satyam, the true, frequently the

same as Sat, to ov, and Satyam, truth, veracity.

One example will suffice to show how much the

clearness of a translation depends on the right ren

dering of such words as atman, sat, and satyam.

In a dialogue between Uddalaka and his son

.SVetaketu, in which the father tries to open his son's

mind, and to make him see man's true relation to

the Highest Self (.Oandogya-upanishad VI), the

father first explains how the Sat produced what we

should call the three elements 1, viz. fire, water, and

earth, which he calls heat, water, and food. Having

produced them (VI, 2, 4), the Sat entered into them,

but not with its real nature, but only with its ' living

self (VI, 3, 3), which is a reflection (abhasamatram)

of the real Sat, as the sun in the water is a reflection

1 Devatas, literally deities, but frequently to be translated by

powers or beings. Mahadeva Moreshvar Kunte, the learned editor

of the VedSnta-sutras, ought not (p. 70) to have rendered devata,

in Kh. Up. I, 1 1, 5, by goddess.

[3] c
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of the real sun. By this apparent union of the Sat

with the three elements, every form (rupa) and

every name (naman) in the world was produced :

and therefore he who knows the three elements is

supposed to know everything in this world, nearly

in the same manner in which the Greeks imagined

that through a knowledge of the elements, every

thing else became known (VI, 4, 7). The same

three elements are shown to be also the constituent

elements of man (VI, 5). Food or the earthy ele

ment is supposed to produce not only flesh, but

also mind ; water, not only blood, but also breath ;

heat, not only bone, but also speech. This is more

or less fanciful ; the important point, however, is

this, that, from the Brahmanic point of view, breath,

speech, and mind are purely elemental, or external

instruments, and require the support of the living

self, the givatman, before they can act.

Having explained how the Sat produces pro

gressively heat, how heat leads to water, water to

earth, and how, by a peculiar mixture of the three,

speech, breath, and mind are produced, the teacher

afterwards shows how in death, speech returns to

mind, mind to breath, breath to heat, and heat to

the Sat (VI, 8, 6). This Sat, the root of every

thing, is called pari devata, the highest deity, not

in the ordinary sense of the word deity, but as

expressing the highest abstraction of the human

mind. We must therefore translate it by the

Highest Being, in the same manner as we translate

devata, when applied to heat, water, and earth, not

by deity, but by substance or element.

The same Sat, as the root or highest essence

of all material existence, is called awiman, from

^
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a»u, small, subtile, infinitesimal, atom. It is an

abstract word, and I have translated it by subtile

essence.

The father then goes on explaining in various

ways that this Sat is underlying all existence,

and that we must learn to recognise it as the root,

not only of all the objective, but likewise of our

own subjective existence. ' Bring the fruit of a

Nyagrodha tree,' he says, 'break it, and what do

you find ? ' ' The seeds,' the son replies, ' almost

infinitesimal.' ' Break one of them, and tell me

what you see.' ' Nothing,' the son replies. Then

the father continues : ' My son, that subtile essence

which you do not see there, of that very essence

this great Nyagrodha tree exists.'

After that follows this sentence : ' Etadatmyam

Idam sarvam, tat satyam, sa atma, tat tvam asi

iSVetaketo.'

This sentence has been rendered by Rajendralal

Mitra in the following way : ' All this universe has

the (Supreme) Deity for its life. That Deity is

Truth. He is the Universal Soul. Thou art He,

O .SVetaketu V

This translation is quite correct, as far as the

words go, but I doubt whether we can connect any

definite thoughts with these words. In spite of the

division adopted in the text, I believe it will be

necessary to join this sentence with the last words

of the preceding paragraph. This is clear from

the commentary, and from later paragraphs, where

this sentence is repeated, VI, 9, 4, &c. The division

1 Anquetil Duperron translates: 'Ipso hoc modo (ens) illud est

subtile: et hoc omne, unus itma est: et id verum et rectum est,

O Sopatkit, tatoumes, id est, ille Stma tu as.'

C 2
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in the printed text (VI, 8, 6) is wrong, and VI, 8, 7

should begin with sa ya esho '#ima, i. e. that which

is the subtile essence.

The question then is, what is further to be said

about this subtile essence. I have ventured to

translate the passage in the following way :

' That which is the subtile essence (the Sat, the

root of everything), in it all that exists has its self,

or more literally, its self-hood. It is the True (not

the Truth in the abstract, but that which truly and

really exists). It is the Self, i. e. the Sat is what is

called the Self of everything V Lastly, he sums up,

and tells .Svetaketu that, not only the whole world,

but he too himself is that Self, that Satya, that

Sat.

No doubt this translation sounds strange to

English ears, but as the thoughts contained in the

Upanishads are strange, it would be wrong to

smoothe down their strangeness by clothing them

in language familiar to us, which, because it is

familiar, will fail to startle us, and because it fails

to startle us, will fail also to set us thinking.

To know oneself to be the Sat, to know that all

that is real and eternal in us is the Sat, that all came

from it and will, through knowledge, return to it,

requires an independent effort of speculative thought.

We must realise, as well as we can, the thoughts of

the ancient .ffz'shis, before we can hope to translate

diem. It is not enough simply to read the half-reli

gious, half-philosophical utterances which we find in

1 The change of gender in sa for tad is idiomatic. One could

not say in Sanskrit tad alma, it is the Self, but sa atma. By sa,

he, the Sat, that which is, is meant. The commentary explains

sa atm£ by tat sat, and continues tat sat tat tvam asi (p. 443).
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the Sacred Books of the East, and to say that they

are strange, or obscure, or mystic. Plato is strange,

till we know him ; Berkeley is mystic, till for a time

we have identified ourselves with him. So it is with

these ancient sages, who have become the founders

of the great religions of antiquity. They can never

be judged from without, they must be judged from

within. We need not become Brahmans or Bud

dhists or Taosze altogether, but we must for a time,

if we wish to understand, and still more, if we are

bold enough to undertake to translate their doc

trines. Whoever shrinks from that effort, will see

hardly anything in these sacred books or their

translations but matter to wonder at or to laugh at ;

possibly something to make him thankful that he is

not as other men. But to the patient reader these

same books will, in spite of many drawbacks, open a

new view of the history of the human race, of that

one race to which we all belong, with all the fibres

of our flesh, with all the fears and hopes of our soul.

We cannot separate ourselves from those who be

lieved in these sacred books. There is no specific

difference between ourselves and the Brahmans, the

Buddhists, the Zoroastrians, or the Taosze. Our

powers of perceiving, of reasoning, and of believing

may be more highly developed, but we cannot claim

the possession of any verifying power or of any

power of belief which they did not possess as well.

Shall we say then that they were forsaken of God,

while we are His chosen people ? God forbid !

There is much, no doubt, in their sacred books

which we should tolerate no longer, though we must

not forget that there are portions in our own sacred

books, too, which many of us would wish to be absent,
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•which, from the earliest ages of Christianity, have

been regretted by theologians of undoubted piety,

and which often prove a stumblingblock to those

who have been won over by our missionaries to the

simple faith of Christ. But that is not the question.

The question is, whether there is or whether there is

not, hidden in every one of the sacred books, some

thing that could lift up the human heart from this

earth to a higher world, something that could make

man feel the omnipresence of a higher Power, some

thing that could make him shrink from evil and in

cline to good, something to sustain him in the short

journey through life, with its bright moments of

happiness, and its long hours of terrible distress.

If some of those who read and mark these trans

lations learn how to discover some such precious

grains in the sacred books of other nations, though

hidden under heaps of rubbish, our labour will not

have been in vain, for there is no lesson which at

the present time seems more important than to learn

that in every religion there are such precious grains ;

that we must draw in every religion a broad distinction

between what is essential and what is not, between

the eternal and the temporary, between the divine

and the human ; and that though the non-essential

may fill many volumes, the essential can often be

comprehended in a few words, but words on which

' hang all the law and the prophets.'
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PROGRAM OF A TRANSLATION

OF

THE SACRED BOOKS OF THE EAST.

I here subjoin the program in which I first put

forward the idea of a translation of the Sacred

Books of the East, and through which I invited the

co-operation of Oriental scholars in this undertaking.

The difficulty of finding translators, both willing

and competent to take a part in it, proved far

greater than I had anticipated. Even when I had

secured the assistance of a number of excellent

scholars, and had received their promises of prompt

co-operation, illness, domestic affliction, and even

death asserted their control over all human affairs.

Professor Childers, who had shown the warmest

interest in our work, and on whom I chiefly de

pended for the Pali literature of the Buddhists, was

taken from us, an irreparable loss to Oriental scholar

ship in general, and to our undertaking in particular.

Among native scholars, whose co-operation I had

been particularly desired to secure, Rajendralal Mitra,

who had promised a translation of the Vayu-pura»a,

was prevented by serious illness from fulfilling his

engagement. I n other cases sorrow and sickness have

caused, at all events, serious delay in the translation

of the very books which were to have inaugurated

this Series. However, new offers of assistance have

come, and I hope that more may still come from

Oriental scholars both in India and England, so

that the limit of time which had been originally
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assigned to the publication of twenty-four volumes

may not, I hope, be much exceeded.

The Sacrbd Books of the East, Translated, with Introduc

tions and Notes, by various Oriental Scholars, and Edited

by F. Max Moller.

Apart from the interest which the Sacred Books of all religions

possess in the eyes of the theologian, and, more particularly, of the

missionary, to whom an accurate knowledge of them is as indispen

sable as a knowledge of the enemy's country is to a general, these

works have of late assumed a new importance, as viewed in the

character of ancient historical documents. In every country where

Sacred Books have been preserved, whether by oral tradition or by

writing, they are the oldest records, and mark the beginning of

what may be called documentary, in opposition to purely tradi

tional, history.

There is nothing more ancient in India than the Vedas; and, if

we except the Vedas and the literature connected with them, there

is again no literary work in India which, so far as we know at

present, can with certainty be referred to an earlier date than that

of the Sacred Canon of the Buddhists. Whatever age we may

assign to the various portions of the Avesta and to their final

arrangement, there is no book in the Persian language of greater

antiquity than the Sacred Books of the followers of Zarathuxtra,

nay, even than their translation in Pehlevi. There may have been

an extensive ancient literature in China long before Khung-fu-jze

and Lao-jze, but among all that was rescued' and preserved of it,

the five King and the four Shu claim again the highest antiquity.

As to the Koran, it is known to be the fountain-head both of the

religion and of the literature of the Arabs.

This being the case, it was but natural that the attention of the

historian should of late have been more strongly attracted by these

Sacred Books, as likely to afford most valuable information, not

only on the religion, but also on the moral sentiments, the social

institutions, the legal maxims of some of the most important nations

of antiquity. There are not many nations that have preserved

sacred writings, and many of those that have been preserved have

but lately become accessible to us in their original form, through

the rapid advance of Oriental scholarship in Europe. Neither

Greeks, nor Romans, noT Germans, nor Celts, nor Slaves have

left us anything that deserves the name of Sacred Books. The
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Homeric Poems are national Epics, like the Ramayawa, and the

Nibelunge, and the Homeric Hymns have never received that

general recognition or sanction which alone can impart to the

poetical effusions of personal piety the sacred or canonical cha

racter which is the distinguishing feature of the Vedic Hymns.

The sacred literature of the early inhabitants of Italy seems to have

been of a liturgical rather than of a purely religious kind, and

whatever the Celts, the Germans, the Slaves may have possessed

of sacred traditions about their gods and heroes, having been

handed down by oral tradition chiefly, has perished beyond all

hope of recovery. Some portions of the Eddas alone give us an

idea of what the religious and heroic poetry of the Scandinavians

may have been. The Egyptians possessed Sacred Books, and

some of them, such as the Book of the Dead, have come down to

us in various forms. There is a translation of the Book of the

Dead by Dr. Birch, published in the fifth volume of Bunsen's

Egypt, and a new edition and translation of this important work

may be expected from the combined labours of Birch, Chabas,

Lepsius, and Naville. In Babylon and Assyria, too, important

fragments of what may be called a Sacred Literature have lately

come to light. The interpretation, however, of these Hieroglyphic

and Cuneiform texts is as yet so difficult that, for the present, they

are of interest to the scholar only, and hardly available for histo

rical purposes.

Leaving out of consideration the Jewish and Christian Scriptures,

it appears that the only great and original religions which profess

to be founded on Sacred Books1, and have preserved them in

manuscript, are :—

i. The religion of the Brahmans.

2. The religion of the followers of Buddha.

3. The religion of the followers of Zarathujtra.

4. The religion of the followers of Khung-fu-jze.

5. The religion of the followers of Lao-jze.

6. The religion of the followers of Mohammed.

A desire for a trustworthy translation of the Sacred Books of

these six Eastern religions has often been expressed. Several have

been translated into English, French, German, or Latin, but in

some cases these translations are difficult to procure, in others they

are loaded with notes and commentaries, which are intended for

1 Introduction to the Science of Religion, by F. Max Mliller

(Longmans, 1873), P- 104-
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students by profession only. Oriental scholars have been blamed

for not having as yet supplied a want so generally felt, and so fre

quently expressed, as a complete, trustworthy, and readable transla

tion of the principal Sacred Books of the Eastern Religions. The

reasons, however, why hitherto they have shrunk from such an

undertaking are clear enough. The difficulties in many cases of

giving complete translations, and not selections only, are very great.

There is still much work to be done in a critical restoration of the

original texts, in an examination of their grammar and metres, and

in determining the exact meaning of many words and passages.

That kind of work is naturally far more attractive to scholars than

a mere translation, particularly when they cannot but feel that,

with the progress of our knowledge, many a passage which now

seems clear and easy, may, on being re-examined, assume a new

import. Thus while scholars who are most competent to under

take a translation, prefer to devote their time to more special

researches, the work of a complete translation is deferred to the

future, and historians are left under the impression that Oriental

scholarship is still in so unsatisfactory a state as to make any

reliance on translations of the Veda, the Avesta, or the Tao-te

King extremely hazardous

It is clear, therefore, that a translation of the principal Sacred

Books of the East can be carried out only at a certain sacrifice.

Scholars must leave for a time their own special researches in

order to render the general results already obtained accessible to

the public at large. And even then, really useful results can be

achieved viribusunitis only. If four of the best Egyptologists

have to combine in order to produce a satisfactory edition and

translation of one of the Sacred Books of ancient Egypt, a much

larger number of Oriental scholars will be required for translating

the Sacred Books of the Brahmans, the Buddhists, the Zoroastrians,

the followers of Khung-fu-jze, Lao-jze, and Mohammed.

Lastly, there was the most serious difficulty of all, a difficulty

which no scholar could remove, viz. the difficulty of finding the

funds necessary for carrying out so large an undertaking. No

doubt there exists at present a very keen interest in questions

connected with the origin, the growth, and decay of religion. But

much of that interest is theoretic rather than historical. How

people might or could or should have elaborated religious ideas, is

a topic most warmly discussed among psychologists and theolo

gians, but a study of the documents, in which alone the actual

growth of religious thought can be traced, is much neglected.
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A faithful, unvarnished prose translation of the Sacred Books of

India, Persia, China, and Arabia, though it may interest careful

students, will never, I fear, excite a widespread interest, or com

mand a circulation large enough to make it a matter of private

enterprise and commercial speculation.

No doubt there is much in these old books that is startling by

its very simplicity and truth, much that is elevated and elevating,

much that is beautiful and sublime ; but people who have vague

ideas of primeval wisdom and the splendour of Eastern poetry will

soon find themselves grievously disappointed. It cannot be too

strongly stated, that the chief, and, in many cases, the only interest

of the Sacred Books of the East is historical ; that much in them is

extremely childish, tedious, if not repulsive ; and that no one but

the historian will be able to understand the important lessons which

they teach. It would have been impossible to undertake a trans

lation even of the most important only of the Sacred Books of the

East, without the support of an Academy or a University which

recognises the necessity of rendering these works more generally

accessible, on the same grounds on which it recognises the duty of

collecting and exhibiting in Museums the petrifactions of bygone

ages, little concerned whether the public admires the beauty of

fossilised plants and broken skeletons, as long as hard-working

students find there some light for reading once more the darker

pages in the history of the earth.

Having been so fortunate as to secure that support, having also

received promises of assistance from some of the best Oriental

scholars in England and India, I hope I shall be able, after the

necessary preparations are completed, to publish about three

volumes of translations every year, selecting from the stores of the

six so-called ' Book-religions ' those works which at present can be

translated, and which are most likely to prove useful. All trans

lations will be made from the original texts, and where good

translations exist already, they will be carefully revised by compe

tent scholars. Such is the bulk of the religious literature of the

Brahmans and the Buddhists, that to attempt a complete translation

would be far beyond the powers of one generation of scholars.

Still, if the interest in the work itself should continue, there is no

reason why this series of translations should not be carried on,

even after those who commenced it shall have ceased from their

labours.

What I contemplate at present, and I am afraid at my time of

life even this may seem too sanguine, is no more than a Series
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of twenty-four volumes, the publication of which will probably

extend over eight years. In this Series I hope to comprehend the

following books, though I do not pledge myself to adhere strictly

to this outline :—

i. From among the Sacred Books of the Brahmans I hope to

give a translation of the Hymns of the Rig-'veda. While I shall

continue my translation of selected hymns of that Veda, a traduc

tion raisonn^e which is intended for Sanskrit scholars only, on

the same principles which I have followed in the first volume l,

explaining every word and sentence that seems to require elucida

tion, and carefully examining the opinions of previous commen

tators, both native and European, I intend to contribute a freer

translation of the hymns to this Series, with a few explanatory

notes only, such as are absolutely necessary to enable readers who

are unacquainted with Sanskrit to understand the thoughts of the

Vedic poets. The translation of perhaps another Sawhita, one or

two of the Brahmanas, or portions of them, will have to be included

in our Series, as well as the principal Upanishads, theosophic trea

tises of great interest and beauty. There is every prospect of an

early appearance of a translation of the Bhagavad-git3, of the most

important among the sacred Law-books, and of one at least of the

Pura«as. I should have wished to include a translation of some of

the Gain books, of the Granlh of the Sikhs, and of similar works

illustrative of the later developments of religion in India, but there

is hardly room for them at present.

2. The Sacred Books of the Buddhists will be translated chiefly

from the two original collections, the Southern in Pali, the

Northern in Sanskrit. Here the selection will, no doubt, be most

difficult. Among the first books to be published will be, I hope,

Sfttras from the Dfgha Nikaya, a part of the Vinaya-pi/aka, the

Dhammapada, the Divyavadina, the Lalita-vistara, or legendary

life of Buddha.

3. The Sacred Books of the Zoroastrians lie within a smaller

compass, but they will require fuller notes and commentaries in

order to make a trar station intelligible and useful.

4. The books which enjoy the highest authority with the fol

lowers of Khung-fu-jze are the King and the Shu. Of the former

the Shu King or Book of History ; the Odes of the Temple and

1 Rig-veda-sanhita, The Sacred Hymns of the Brahmans, trans

lated and explained by F. Max Miiller. Vol. i. Hymns to the

Maruts or the Storm-Gods. London, 1869.
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the Altar, and other pieces illustrating the ancient religious views

and practices of the Chinese, in the Shih King or Book of Poetry ;

the Yi King ; the Lt Ki ; and the Hsiao King or Classic of Filial

Piety, will all be given, it is hoped, entire. Of the latter, the Series

will contain the A!ung Yung or Doctrine of the Mean ; the Ta Hsio

or Great Learning ; all Confucius' utterances in the Lun Ytt or Con

fucian Analects, which are of a religious nature, and refer to the

principles of his moral system; and Mang-jze's Doctrine of the

Goodness of Human Nature.

5. For the system of L&o-jze we require only a translation of

the Tao-teh King with some of its commentaries, and, it may be,

an authoritative work to illustrate the actual operation of its

principles.

6. For Islam, all that is essential is a trustworthy translation of

the Koran.

It will be my endeavour to divide the twenty-four volumes which

are contemplated in this Series as equally as possible among the

six religions. But much must depend on the assistance which I

receive from Oriental scholars, and also on the interest and the

wishes of the public.

F. MAX MULLER.

Oxford, October, 1876.

The following distinguished scholars, all of them

occupying the foremost rank in their own special

departments of Oriental literature, are at present

engaged in preparing translations of some of the

Sacred Books of the East : S. Beal, R. G. Bhan-

darkar, G. Buhler, A. Burnell, E. B. Cowell, J.

Darmesteter, T. W. Rhys Davids, J. Eggeling,

V. Fausboll, H. Jacobi, J. Jolly, H. Kern, F. Kiel-

horn, J. Legge, H. Oldenberg, E. H. Palmer, R.

Pischel, K. T. Telang, E. W. West.

The works which for the present have been

selected for translation are the following :

I. Ancient Vedic Religion.

Hymns of the Rig-vt&a..

The 6atapatha-brahma«a.
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The Upanishads.

The Grz'hya-sutras of Hirawyakesin and others.

II. Law-books in prose.

The Sutras of Apastamba, Gautama, Baudhayana,

Vasish/>&a, Vishmi, &c.

III. Law-books in verse.

The Laws of Manu, Ya^iiavalkya, &c.

IV. Later Brahmanism.

The Bhagavad-glta.

The Vayu-purawa.

V. Buddhism.

i. Pali Documents.

The Mahaparinibbana Sutta, the Te i»ga Sutta,

the Mahasudassana Sutta, the Dhamma^akkappa-

vattana Sutta ; the Suttanipata ; the Mahavagga,

the A'ullavagga, and the Patimokkha.

2. Sanskrit Documents.

The Divyavadana and SaddharmapuWarika.

3. Chinese Documents.

The Phu-yao King, or life of Buddha.

4. Prakrit C7aina Documents.

The A&iranga Sutra, Dasavaikalika Sutra, Sutra-

krz'tanga, and Uttaradhyayana Sutra.

VI. Parsi Religion.

1. Zend Documents.

The Vendldad.
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2. Pehlevi and Parsi Documents.

The BundahLs\ Bahman Yasht, Shayast-U-sh&yast,

Didistani Dini, Mainydi Khard.

VII. Mohammedanism.

The Koran.

VIII. Chinese Religion,

i. Confucianism.

The Shu King, Shih King, Hsiao King, Yl King,

LI Kl, Lun Yii, and M&ng-jze.

2. Taoism.

The T&o-teh King, ATwang-jze, and Kan Ying

Phien.
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TRANSLITERATION OF ORIENTAL

ALPHABETS.

The system of transcribing Oriental words with

Roman types, adopted by the translators of the

Sacred Books of the East, is, on the whole, the

same which I first laid down in my Proposals for

a Missionary Alphabet, 1854, and which afterwards

I shortly described in my Lectures on the Science

of Language, Second Series, p. 169 (ninth edition).

That system allows of great freedom in its appli

cation to different languages, and has, therefore,

recommended itself to many scholars, even if they

had long been accustomed to use their own system

of transliteration.

It rests in fact on a few principles only, which

may be applied to individual languages according to

the views which each student has formed for him

self of the character and the pronunciation of the

vowels and consonants of any given alphabet.

It does not differ essentially from the Standard

Alphabet proposed by Professor Lepsius. It only

endeavours to realise, by means of the ordinary

types which are found in every printing office, what

my learned friend has been enabled to achieve, it

may be in a more perfect manner, by means of

a number of new types with diacritical marks, cast

expressly for him by the Berlin Academy.

The general principles of what, on account of its

easy application to all languages, I have called the

Missionary Alphabet, are these :

1. No letters are to be used which do not exist

in ordinary founts.
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2. The same Roman type is always to represent

the same foreign letter, and the same foreign letter

is always to be represented by the same Roman

type.

3. Simple letters are, as a rule, to be represented

by simple, compound by compound types.

4. It is not attempted to indicate the pronuncia

tion of foreign languages, but only to represent

foreign letters by Roman types, leaving the pro

nunciation to be learnt, as it is now, from gram

mars or from conversation with natives.

5. The foundation of every system of translitera

tion must consist of a classification of the typical

sounds of human speech. Such classification may

be more or less perfect, more or less minute, accord

ing to the objects in view. For ordinary purposes

the classification in vowels and consonants, and of

consonants again in gutturals, dentals, and labials

suffices. In these three classes we distinguish hard

(not-voiced) and sonant (voiced) consonants, each

being liable to aspiration ; nasals, sibilants, and

semivowels, some of these also, being either voiced

or not-voiced.

6. After having settled the typical sounds, we

assign to them, as much as possible, the ordinary

Roman types of the first class.

7. We then arrange in every language which

possesses a richer alphabet, all remaining letters,

according to their affinities, as modifications of the

nearest typical letters, or as letters of the second

and third class. Thus linguals in Sanskrit are treated

as nearest to dentals, palatals to gutturals.

8. The manner of expressing such modifications

is uniform throughout. While all typical letters of

[3] d
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the first class are expressed by Roman types, modi

fied letters of the second class are expressed by

italics, modified letters of the third class by small

capitals. Only in extreme cases, where another class

of modified types is wanted, are we compelled to

have recourse either to diacritical marks, or to a

different fount of types.

9. Which letters in each language are to be

considered as primary, secondary, or tertiary may,

to a certain extent, be left to the discretion of

individual scholars.

10. As it has been found quite impossible to

devise any practical alphabet that should accurately

represent the pronunciation of words, the Missionary

Alphabet, by not attempting to indicate minute

shades of pronunciation, has at all events the

advantage of not misleading readers in their pro

nunciation of foreign words. An italic /, for instance,

or a small capital t, serves simply as a warning that

this is not the ordinary t, though it has some affinity

with it. How it is to be pronounced must be learnt

for each language, as it now is, from a grammar

or otherwise. Thus / in Sanskrit is the lingual /.

How that is to be pronounced, we must learn from

the Pratisakhyas, or from the mouth of a highly

educated .Srotriya. We shall then learn that its

pronunciation is really that of what we call the

ordinary dental t, as in town, while the ordinary

dental t in Sanskrit has a pronunciation of its own,

extremely difficult to acquire for Europeans.

11. Words or sentences which used to be printed

in italics are spaced.
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TransliterationofOrientalAlphabetsadoptedfortheTranslations

oftheSacredBooksoftheEast.

CONSONANTS. Gutturalea.

1Tenuis

2Haapirata..

3Media

4,,aspirata...
5Gutturo-labialis..,

8„If'lis,

6Nasalis,

7Spiritusasper

9„asperfaucalis
10„lenisfaucalis

11„asperfricatus
12„lenisfricatus

Gutturalesmodificatae

(palatales,&o.)

13Tenuis
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16„aspirata» 17.,Nasalis
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Chinese.
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Arabic.
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Persian.
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38Tenuis

39„aspirata......

40Media

41„aspirata

42Nasalis

43Semivocalis

44„fricata

45,.diacritica...

46Spiritusasper
47„lenis

Labiales.

48Tenuis

49„aspirata...

50Media

51„aspirata...

52Tenuissima

53Nasalis

54Semivocalis
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56Spiritusasper... 57„lenis

58Anusvara

59Visarga
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Approximate Pronunciation of the Roman Letters

as representing the Sanskrit Alphabet.

\ ft IT as in new

a

a

i

V as in 8am

Vt n psalm

J „ knit

OWELS.

y
1 .. yet

V •> sharp

Dentals.

i

ri

neat

fiery

t n as in tin (sasrsjfss)
n

th 1 „ lanthorn

Ti d

dh

<T ■■ din

li
■5J

friendly V ,, landholder

li

u

^

7

n f .. nay

"FS „ letfull 1»>

0 H fool / TO )iii

e 5 date s *T „ grass,,

ai

o

au

aisle

note

proud

Linguals.

Z as in town (JfrSSKSl)

Z „ outhouse

"S „ done

ii

t

*T >* th

d

Consonants. dh <T „ rodhook

Gutturals. n V „ no

k V as in kite r t „ red

kh * inkhorn sh i? „ shun
•>

g n gate
Labials.

H as in pan

1R ,, topheavy

* „ bed

ii

ii

springhead

sing

hear

P

n(ng)*
ph

b

Palatals. l.h >T „ clubhouse

h ^ as in church m If „ mill

kh church-history

jolly

V ^ „ live

9
ST

T5

m

h

* „ Anusvara(£')

gh bridge-house W: „ Visarga (brSfhta*)
M

Proper names have frequentlybeen left in their ordinaryspelling, e.g.

Rajendra, instead of Rajendra. In words which have almost become

English, the diacritical marks have often been omitted, e.g. Big-veda,

instead of ifig-veda ; Brahman, instead of Brahmana; Confucius,

Zoroaster, Koran, &c.





INTRODUCTION

TO

THE UPANISHADS.

First Translation of the Upanishads.

Dara Shukoh, Anquetil Duperron, Schopenhauer.

The ancient Vedic literature, the foundation of the

whole literature of India, which has been handed down

in that country in an unbroken succession from the earliest

times within the recollection of man to the present day,

became known for the first time beyond the frontiers of

India through the Upanishads. The Upanishads were

translated from Sanskrit into Persian by, or, it may be, for

Dara Shukoh, the eldest son of Shah Jehan, an enlightened

prince, who openly professed the liberal religious tenets of

the great Emperor Akbar, and even wrote a book intended

to reconcile the religious doctrines of Hindus and Moham

medans. He seems first to have heard of the Upanishads

during his stay in Kashmir in 1640. He afterwards in

vited several Pandits from Benares to Delhi, who were to

assist him in the work of translation. The translation )

was finished in 1657. Three years after the accomplish

ment of this work, in 1659, the prince was put to death by )

his brother Aurangzib1, in reality, no doubt, because he

was the eldest son and legitimate successor of Shah Jehan,

but under the pretext that he was an infidel, and dangerous

to the established religion of the empire.

When the Upanishads had once been translated from

Sanskrit into Persian, at that time the most widely read

language of the East and understood likewise by many

European scholars, they became generally accessible to

1 Elphinstone, History of India, ed. Cowell, p. 610.
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all who took an interest in the religious literature of

India. It is true that under Akbar's reign (1556-1586)

similar translations had been prepared \ but neither those

nor the translations of Dara Shukoh attracted the attention

of European scholars till the year 1775. In that year

Anquetil Duperron, the famous traveller and discoverer

of the Zend-avesta, received one MS. of the Persian trans

lation of the Upanishads, sent to him by M. Gentil, the

French resident at the court of Shuja ud daula, and brought

to France by M. Bernier. After receiving another MS.,

Anquetil Duperron collated the two, and translated the

Persian translation 2 into French (not published), and into

Latin. That Latin translation was published in 1801 and

1802, under the title of ' Oupnek'hat, id est, Secretum tegen-

dum : opus ipsa in India rarissimum, continens antiquam et

arcanam, seu theologicam et philosophicam doctrinam, e

quatuor sacris Indorum libris Rak baid, Djedjer baid, Sam

baid, Athrban baid excerptam ; ad verbum, e Persico

idiomate, Samkreticis vocabulis intermixto, in Latinum

conversum : Dissertationibus et Annotationibus diffici-

liora explanantibus, illustratum : studio et opera Anquetil

Duperron, Indicopleustae. Argentorati, typis et impensis

fratrum Levrault, vol. i, 1801 ; vol. ii, 1802 s.'

This translation, though it attracted considerable interest

among scholars, was written in so utterly unintelligible a

style, that it required the lynxlike perspicacity of an intre

1 M. M., Introduction to the Science of Religion, p. 79.

' Several other MSS. of this translation have since come to light; one at

Oxford, Codices Wilsoniani, 399 and 400. Anquetil Duperron gives the following

title of the Persian translation : ' Hanc interpretationem ran Oupnekhathai quo-

rnmvis quatuor librorum Beid, quod, designatum cum secreto magno (per

secretum magnum) est, et integrum cognitionem luminis luminum, hie Fakii

sine tristitia (Sultan) Mohammed Dara Schakoh ipse, cum signincatione recta,

cum sinceritate, in tempore sex mensium (postremo die, secundo rov Schonbeh,

vigesimo) sexto mensis rov Ramazzan, anno 1067 rov Hedjri (Christi, 1657) in

urbe Delhi, in maosione nakhenoudeh, cum absolutione ad finemfecit pervenire.'

The MS. was copied by Atma Ram in the year 1 767 A.D. Anquetil Duperron

adds: 'Absolutum est hoc Apographum versionis Latinse rav quinquaginta

Oupnekhatha, ad verbum, e Persico idiomate, Samskreticis vocabulis inter

mixto, facte, die 9 Octobris, 1796, 18 Brumaire, anni 4, Reipublic. Gall.

Parisiis.'

' M. M„ History of Ancient Sanskrit Literature, second edition, p. 315.
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pid philosopher, such as Schopenhauer, to discover a thread

through such a labyrinth. Schopenhauer, however, not only

found and followed such a thread, but he had the courage to

proclaim to an incredulous age the vast treasures of thought

which were lying buried beneath that fearful jargon.

As Anquetil Duperron's volumes have become scarce, I

shall here give a short specimen of his translation, which

corresponds to the first sentences of my translation of the

AT^andogya-upanishad (p. i) :—'Oum hoc verbum (esse)

adkit ut sciveris, sic to maschghouli fac (de eo medi-

tare), quod ipsum hoc verbum aodkit est; propter illud

quod hoc (verbum) oum, in Sam Beid, cum voce alta,

cum harmonia pronunciatum fiat

'Adkiteh porro cremor (optimum, selectissimum)

est: quemadmodum ex (prae) omni quieto (non moto),

et moto, pulvis (terra) cremor (optimum) est; et e (prae)

terra aqua cremor est; et ex aqua, comedendum (victus)

cremor est ; (et) e comedendo, comedens cremor est ; et e

comedente, loquela (id quod dicitur) cremor est; et e

loquela, alet rov Beid, et ex alet, to siam, id est, cum har

monia (pronunciatum) ; et e Sam, rd adkit, cremor est ;

id est, oum, voce alta, cum harmonia pronunciare, aokit,

cremor cremorum (optimum optimorum)est. Major, ex

(prae) adkit, cremor alter non est.'

Schopenhauer not only read this translation carefully,

but he makes no secret of it, that his own philosophy is

powerfully impregnated by the fundamental doctrines of

the Upanishads. He dwells on it again and again, and it

seems both fair to Schopenhauer's memory and highly

important for a true appreciation of the philosophical value

of the Upanishads, to put together what that vigorous

thinker has written on those ancient rhapsodies of truth.

In his 'Welt als Wille und Vorstellung,' he writes,

in the preface to the first edition, p. xiii :

1 If the reader has also received the benefit of the Vedas, the

access to which by means of the Upanishads is in my eyes

the greatest privilege which this still young century (1818)

may claim before all previous centuries, (for I anticipate

that the influence of Sanskrit literature will not be less pro
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found than the revival of Greek in the fourteenth century,)—if

then the reader, I say, has received his initiation in primeval

Indian wisdom, and received it with an open heart, he will

be prepared in the very best way for hearing what I have

to tell him. It will not sound to him strange, as to many

others, much less disagreeable ; for I might, if it did not

sound conceited, contend that every one of the detached

statements which constitute the Upanishads, may be de

duced as a necessary result from the' fundamental thoughts

which I have to enunciate, though those deductions them

selves are by no means to be found there.'

Atid again1:

' If I consider how difficult it is, even with the assistance

of the best and carefully educated teachers, and with all

the excellent philological appliances collected in the course

of this century, to arrive at a really correct, accurate, and

living understanding of Greek and Roman authors, whose

language was after all the language of our own predecessors

in Europe, and the mother of our own, while Sanskrit, on

the contrary, was spoken thousands of years ago in distant

India, and can be learnt only with appliances which are as

yet very imperfect ;—if I add to this the impression which

the translations of Sanskrit works by European scholars,

with very few exceptions, produce on my mind, I cannot

resist a certain suspicion that our Sanskrit scholars do not

understand their texts much better than the higher class of

schoolboys their Greek. Of course, as they are not boys,

but men of knowledge and understanding, they put together,

out of what they do understand, something like what the

general meaning may have been, but much probably creeps

in ex in gen io. It is still worse with the Chinese of our

European Sinologues.

' If then I consider, on the other hand, that Sultan

Mohammed Dara Shukoh, the brother of Aurangzib, was

born and bred in India, was a learned, thoughtful, and

enquiring man, and therefore probably understood his

Sanskrit about as well as we our Latin, that moreover

1 Schopenhauer, Parerga, third edition, II, p. 426.
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he was assisted by a number of the most learned Pandits,

all this together gives me at once a very high opinion of

his translation of the Vedic Upanishads into Persian. If,

besides this, I see with what profound and quite appro

priate reverence Anquetil Duperron has treated that

Persian translation, rendering it in Latin word by word,

retaining, in spite of Latin grammar, the Persian syntax,

and all the Sanskrit words which the Sultan himself had

left untranslated, though explaining them in a glossary,

I feel the most perfect confidence in reading that transla

tion, and that confidence soon receives its most perfect

justification. For how entirely does the Oupnekhat breathe

throughout the holy spirit of the Vedas ! How is every

one who by a diligent study of its Persian Latin has

become familiar with that incomparable book, stirred by

that spirit to the very depth of his soul ! How does every

line display its firm, definite, and throughout harmonious

meaning ! From every sentence deep, original, and sublime

thoughts arise, and the whole is pervaded by a high and

holy and earnest spirit. Indian air surrounds us, and

original thoughts of kindred spirits. And oh, how thoroughly

is the mind here washed clean of all early engrafted Jewish

superstitions, and of all philosophy that cringes before those

superstitions 1 In the whole world there is no study, except

that of the originals, so beneficial and so elevating as that

of the Oupnekhat. It has been the solace of my life, it

will be the solace of my death !

'Though1 I feel the highest regard for the religious and

philosophical works of Sanskrit literature, I have riot been

able to derive much pleasure from their poetical composi

tions. Nay, they seem to me sometimes as tasteless and

monstrous as the sculpture of India.

' In 2 most of the pagan philosophical writers of the first

Christian centuries we see the Jewish theism, which, as

Christianity, was soon to become the faith of the people,

shining through, much as at present we may perceive

shining through in the writings of the learned, the native

1 Loc. cit. II, pp. 435. a Loc. cit. I, p. 59.
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pantheism of India, which is destined sooner or later to

become the faith of the people. Ex oriente lux.'

This may seem strong language, and, in some respects,

too strong. But I thought it right to quote it here, be

cause, whatever may be urged against Schopenhauer, he

was a thoroughly honest thinker and honest speaker, and

no one would suspect him of any predilection for what has

been so readily called Indian mysticism. That Schelling

and his school should use rapturous language about the

Upanishads, might carry little weight with that large class

of philosophers by whom everything beyond the clouds

of their own horizon is labelled mysticism. But that

Schopenhauer should have spoken of the Upanishads as

1 products of the highest wisdom' (Ausgeburt der hochsten

Weisheit)1, that he should have placed the pantheism

there taught high above the pantheism of Bruno, Male-

branche, Spinoza, and Scotus Erigena, as brought to light

again at Oxford in 1681 2, may perhaps secure a more con

siderate reception for these relics of ancient wisdom than

anything that I could say in their favour.

Rammohun Roy.

Greater, however, than the influence exercised on the

philosophical thought of modern Europe, has been the

impulse which these same Upanishads have imparted to

the religious life of modern India. In about the same year

(1774 or 1775) when the first MS. of the Persian translation

of the Upanishads was received by Anquetil Duperron,

Rammohun Roy3 was born in India, the reformer and

reviver of the ancient religion of the Brahmans. A man

who in his youth could write a book ' Against the Idolatry

of all Religions,' and who afterwards expressed in so many

exact words his ' belief in the divine authority of Christ *,'

was not likely to retain anything of the sacred literature of

his own religion, unless he had perceived in it the same

1 Loc. cit II, p. 438.

* Loc cit. I, p. 6. These passages were pointed out to me by Professor NoW.

* Bora 1774, died at a. 30 a.m., on Friday, 38th September, 1833.

* Last Days of Rammohun Roy by Mary Carpenter, 1866, p. 135.
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divine authority which he recognised in the teaching of

Christ He rejected the Puriwas, he would not have been

swayed in his convictions by the authority of the Laws of

Manu, or even by the sacredness of the Vedas. He was

above all that. But he discovered in the Upanishads and

in the so-called Vedanta something different from all the

rest, something that ought not to be thrown away, some

thing that, if rightly understood, might supply the right

native soil in which alone the seeds of true religion, aye, of

true Christianity, might spring up again and prosper in India,

as they had once sprung up and prospered from out the

philosophies of Origen or Synesius. European scholars

have often wondered that Rammohun Roy, in his defence

of the Veda, should have put aside the Sawhitas and the

Frahma«as, and laid his finger on the Upanishads only, as

the true kernel of the whole Veda. Historically, no doubt,

he was wrong, for the Upanishads presuppose both the

hymns and the liturgical books of the Veda. But as the

ancient philosophers distinguished in the Veda between the

Karma-ka«//a and the Gfiana-kaWa, between works and

knowledge ; as they themselves pointed to the learning of

the sacred hymns and the performance of sacrifices as a

preparation only for that enlightenment which was re

served as the highest reward for the faithful performance

of all previous duties \ Rammohun Roy, like Buddha and

other enlightened men before him, perceived that the time

for insisting on all that previous discipline with its minute

prescriptions and superstitious observances was gone, while

the knowledge conveyed in the Upanishads or the Vedanta,

enveloped though it may be in strange coverings, should

henceforth form the foundation of a new religious life4.

He would tolerate nothing idolatrous, not even in his

mother, poor woman, who after joining his most bitter

opponents, confessed to her son, before she set out on her

4 M. M., History of Ancient Sanskrit Literature, p. 319.

■ 'The adoration of the invisible Supreme Being is exclusively prescribed

by the Upanishads or the principal parts of the Vedas and also by the Vedant.'

Rammohun Roy, Translation of the Kena-upanishad, Calcutta, 1816, p. 6.

M. M., History of Ancient Sanskrit Literature, p. 320.
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last pilgrimage to Juggernaut, where she died, that 'he was

right, but that she was a weak woman, and grown too old

to give up the observances which were a comfort to her.' It

was not therefore from any regard of their antiquity or

their sacred character that Rammohun Roy clung to the

Upanishads, that he translated them into Bengali, Hindi,

and English, and published them at his own expense. It

was because he recognised in them seeds of eternal truth,

and was bold enough to distinguish between what was

essential in them and what was not,—a distinction, as he

often remarked with great perplexity, which Christian

teachers seemed either unable or unwilling to make1.

The death of that really great and good man during his

stay in England in 1833, was one of the severest blows that

have fallen on the prospects of India. But his work has not

been in vain. Like a tree whose first shoot has been killed

by one winter frost, it has broken out again in a number of

new and more vigorous shoots, for whatever the outward

differences may be between the Adi Brahmo Samaj of De-

bendranath Tagore, or the Brahmo Samaj of India of

Keshub Chunder Sen, or the Sadharan Brahmo Samaj,

the common root of them all is the work done, once for all,

by Rammohun Roy. That work may have disappeared

from sight for a time, and its present manifestations may

seem to many observers who are too near, not very

promising. But in one form or another, under one name

or another, I feel convinced that work will live. ' In India,'

Schopenhauer writes, ' our religion will now and never strike

root : the primitive wisdom of the human race will never be

pushed aside there by the events of Galilee. On the con

trary, Indian wisdom will flow back upon Europe, and

produce a thorough change in our knowing and thinking.'

Here, again, the great philosopher seems to me to have

allowed himself to be carried away too far by his enthu

siasm for the less known. He is blind for the dark sides

of the Upanishads, and he wilfully shuts his eyes against

the bright rays of eternal truth in the Gospels, which even

1 Last Days, p. II.
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Rammohun Roy was quick enough to perceive behind the

mists and clouds of tradition that gather so quickly round

the sunrise of every religion.

Position of the Upanishads in Vedic Literature.

If now we ask what has been thought of the Upanishads

by Sanskrit scholars or by Oriental scholars in general, it

must be confessed that hitherto they have not received at

their hands that treatment which in the eyes of philo

sophers and theologians they seem so fully to deserve.

When the first enthusiasm for such works as Sakuntala

and Gita-Govinda had somewhat subsided, and Sanskrit

scholars had recognised that a truly scholarlike study of

Indian literature must begin with the beginning, the exclu

sively historical interest prevailed to so large an extent

that the hymns of the Veda, the Brahmawas, and the

Sutras absorbed all interest, while the Upanishads were

put aside for a time as of doubtful antiquity, and there

fore of minor importance-.

My real love for Sanskrit literature was first kindled by

the Upanishads. It was in the year 1844, when attending

Schelling's lectures at Berlin, that my attention was drawn

to those ancient theosophic treatises, and I still possess my

collations of the Sanskrit MSS. which had then just arrived

at Berlin, the Chambers collection, and my copies of com

mentaries, and commentaries on commentaries, which I

made at that time. Some of my translations which I

left with Schelling, I have never been able to recover,

though to judge from others which I still possess, the

loss of them is of small consequence. Soon after leaving

Berlin, when continuing my Sanskrit studies at Paris under

Burnouf, I put aside the Upanishads, convinced that for a

true appreciation of them it was necessary to study, first of

all, the earlier periods of Vedic literature, as represented by

the hymns and the Brahmawas of the Vedas.

In returning, after more than thirty years, to these

favourite studies, I find that my interest in them, though

it has changed in character, has by no means diminished.

[3] e
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It is true, no doubt, that the stratum of literature

which contains the Upanishads is later than the Saw-

hitas, and later than the Brahmawas, but the first germs

of Upanishad doctrines go back at least as far as the

Mantra period, which provisionally has been fixed between

ioco and 800 B. C. Conceptions corresponding to the

general teaching of the Upanishads occur in certain hymns

of the Rig-veda-sawhita, they must have existed there

fore before that collection was finally closed. One hymn

in the Sawmita of the Rig-veda (I, 191) was designated

by Katyayana, the author of the Sarvanukrama«ika, as

an Upanishad. Here, however, upanishad means rather

a secret charm than a philosophical doctrine. Verses

of the hymns have often been incorporated in the Upa

nishads, and among the Oupnekhats translated into Persian

by Dira Shukoh we actually find the Purusha-sukta,

the 90th hymn of the tenth book of the Rig-veda1,

forming the greater portion of the Bark'heh Soukt. In the

Sawhitl of the Ya^ur-veda, however, in the Va^asaneyi-

jakhA, we meet with a real Upanishad, the famous ls& or

l.ravasya-upanishad, while the Sivasawkalpa, too, forms part

of its thirty-fourth book 2. In the Brahmawas several Upani

shads occur, even in portions which are not classed as

Arawyakas, as, for instance, the well-known Kena or Tala-

vakara-upanishad. The recognised place, however, for the

ancient Upanishads is in the Ara«yakas, or forest-books,

which, as a rule, form an appendix to the Brahmawas, but

are sometimes included also under the general name of

Brahmawa. Brahmawa, in fact, meaning originally the

sayings of Brahmans, whether in the general sense of

priests, or in the more special of Brahman-priest, is a name

applicable not only to the books, properly so called,

but to all old prose traditions, whether contained in the

Sawhit&s, such as the Taittiriya-saw/hita, the Brahmawas,

the Arawyakas, the Upanishads, and even, in certain cases,

in the Sutras. We shall see in the introduction to the

Aitareya-ara«yaka, that that Ara«yaka is in the beginning

1 See Weber, Indische Studien, IX, p. 1 seq.

* See M. M., History of Ancient Sanskrit Literature, p. 317.
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a Brahmawa, a mere continuation of the Aitareya-brah-

ma»a, explaining the Mahavrata ceremony, while its last

book contains the Sutras or short technical rules explain

ing the same ceremony which in the first book had been

treated in the style peculiar to the Brahmawas. In the same

Aitareya-arawyaka, III, 2, 6, 6, a passage of the Upanishad

is spoken of as a Brahmawa, possibly as something like a

Brahma«a, while something very like an Upanishad occurs

in the Apastamba-sutras, and might be quoted therefore

as a Sutra1. At all events the Upanishads, like the

Arawyakas, belong to what Hindu theologians call Sruti,

or revealed literature, in opposition to Smrz'ti, or traditional

literature, which is supposed to be founded on the former,

and allowed to claim a secondary authority only ; and the

earliest of these philosophical treatises will always, I be

lieve, maintain a place in the literature of the world, among

the most astounding productions of the human mind in any

age and in any country.

Different Classes of Upanishads.

The ancient Upanishads, i.e. those which occupy a

place in the Sawhitas, Brahmawas, and Ara«yakas, must

be, if we follow the chronology which at present is com

monly, though, it may be, provisionally only, received

by Sanskrit scholars, older than 6oo B. C, i. e. anterior

to the rise of Buddhism. As to other Upanishads, and

their number is very large, which either stand by them

selves, or which are ascribed to the Atharva-veda, it is

extremely difficult to fix their age. Some of them are,

no doubt, quite modern, for mention is made even of

an Allah-upanishad ; but others may claim a far higher

antiquity than is generally assigned to them on internal

evidence. I shall only mention that the name of Atharva-

jiras, an Upanishad generally assigned to a very modern

date, is quoted in the Sutras of Gautama and Baudhayana2;

1 Apastamba, translated by IJuhler, Sacred Books of the East, vol. ii, p. 75.

* Gautama, translated by Buhler, Sacred Books of the East, vol. ii, p. 373,

and Introduction, p. lvi.

e 2
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that the Svetajvatara-upanishad, or the Svetlrvatarawam

Mantropanishad, though bearing many notes of later periods

of thought, is quoted by Sankara in his commentary on

the Vedanta-sutras 1 ; while the Nr/siwhottaratapaniya-

upanishad forms part of the twelve Upanishads explained

by Vidyara«ya in his Sarvopanishad-arthanubhuti-prak«Lra.

The Upanishads comprehended in that work are :

t. Aitareya-upanishad.

3. Taittiriya-upanishad.

3. A"Mndogya-upanishad.

4. Muw/aka-upanishad.

5. Prajna-upanishad.

6. Kaushitaki-upanishad.

7. Maitrayawtya-upanishad.

8. KaAfcavalll-upanishad.

9. .SVetiLrvatara-upanishad.

10. Bnhad-arawyaka-upanishad.

11. Talavakara (Kena)-upanishad.

13. Nrisiwzhottaratapaniya-upanishad 2.

The number of Upanishads translated by Dara Shukoh

amounts to 50 ; their number, as given in the Mahavakya-

muktavall and in the Muktika-upanishad, is 108 3. Pro

fessor Weber thinks that their number, so far as we know

at present, may be reckoned at 335 4. In order, however,

to arrive at so high a number, every title of an Upanishad

would have to be counted separately, while in several cases

it is clearly the same Upanishad which is quoted under dif

ferent names. In an alphabetical list which I published in

1865 (Zeitschrift der Deutschen Morgenlandischen Gesell-

schaft XIX, 137-158), the number of real Upanishads

reached 149. To that number Dr. Burnell5 in his Catalogue

1 Vedanta-sutras I, I, n.

* One misses the Isi or l»avSsya-npanishad in this list. The Upanishads

chiefly studied in Bengal are the Brihad-&ranyaka, Aitareya, Kh&ndogya, Taitti-

rtya, t.'.i, Kena, Ka//<a, Frasna, Munrfaka, and Manrfiikya, to which should be

added the Svet&svatara. M. M., History of Ancient Sanskrit Literature, p. 325.

" Dr. Burnell thinks that this is an artificial computation, 108 being a sacred

number in Southern India. See Kielhom in Gough's Papers on Ancient Sanskrit

Literature, p. 193.

* Weber, History of Sanskrit Literature, p. 155 note.

s Indian Antiquary, II, 267.
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(p. 59) added 5, Professor Haug (Brahma und die Brah-

manen) 16, making a sum total of 170. New names, however,

are constantly being added in the catalogues of MSS. pub

lished by Biihler, Kielhorn, Burnell, Rajendralal Mitra, and

others, and I shall reserve therefore a more complete list of

Upanishads for a later volume.

Though it is easy to see that these Upanishads belong to

very different periods of Indian thought, any attempt to fix

their relative age seems to me for the present almost hopeless.

No one can doubt that the Upanishads which have had

a place assigned to them in the Sawhitas, Brahmawas, and

Ara«yakas are the oldest. Next to these we can draw a

line to include the Upanishads clearly referred to in the

Vedanta-sutras, or explained and quoted by .Sankara, by

Sayawa, and other more modern commentators. We can

distinguish Upanishads in prose from Upanishads in mixed

prose and verse, and again Upanishads in archaic verse from

Upanishads in regular and continuous AnushAibh .Slokas.

We can also class them according to their subjects, and, at

last, according to the sects to which they belong. But

beyond this it is hardly safe to venture at present. Attempts

have been made by Professor Weber and M. Regnaud to

fix in each class the relative age of certain Upanishads, and

I do not deny to their arguments, even where they conflict

with each other, considerable weight in forming a preliminary

judgment. But I know of hardly any argument which is

really convincing, or which could not be met by counter

arguments equally strong. Simplicity may be a sign of

antiquity, but it is not so always, for what seems simple,

may be the result of abbreviation. One Upanishad may

give the correct, another an evidently corrupt reading,

yet it does not follow that the correct reading may not be

the result of an emendation. It is quite clear that a large

mass of traditional Upanishads must have existed before

they assumed their present form. Where two or three or

four Upanishads contain the same story, told almost in the

same words, they are not always copied from one another,

but they have been settled independently, in different locali

ties, by different teachers, it may be, for different purposes.
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Lastly, the influence of Sakhas or schools may have told

more or less on certain Upanishads. Thus the Maitrayawiya-

upanishad, as we now possess it, shows a number of irregular

forms which even the commentator can account for only as

peculiarities of the Maitraya«lya-jakh4 l. That Upanishad,

as it has come down to us, is full of what we should call

clear indications of a modern and corrupt age. It contains

in VI, 37, a jloka from the Manava-dharma-jastra, which

startled even the commentator, but is explained away by

him as possibly found in another Sakha, and borrowed from

there by Manu. It contains corruptions of easy words which

one would have thought must have been familiar to every

student. Thus instead of the passage as found in the Kh&a-

dogya-upanishad VIII, 7, 1, ya atmapahatapapma vi^aro

vimr/tyur vuoko 'vi^ighatso 'pipasaA, &c, the text of the

Maitraya«iya-upanishad (VII, 7) reads, atmapahatapapma

v^aro vimn'tyur vijoko 'vi&kitso 'vipajaA. But here again

the commentator explains that another Sakha reads 'vigi-

ghatsa, and that avipaja is to be explained by means of

a change of letters as apipasa. Corruptions, therefore, or

modern elements which are found in one Upanishad, as

handed down in one Sakha, do not prove that the same

existed in other Sakhas, or that they were found in the

original text.

All these questions have to be taken into account before

we can venture to give a final judgment on the relative age

of Upanishads which belong to one and the same class.

I know of no problem which offers so many similarities

with the one before us as that of the relative age of the

four Gospels. All the difficulties which occur in the Upa

nishads occur here, and no critical student who knows the

difficulties that have to be encountered in determining the

relative age of the four Gospels, will feel inclined, in the

present state of Vedic scholarship, to speak with confidence

on the relative age of the ancient Upanishads.

1 They are generally explained as Mandasa, but in one place (Maitr. Up.

II, 4) the commentator treats such irregularities as etaMAakh&sanketapa-'ta*, a

reading peculiar to the Maiti ayaniya school. Some learned remarks on this point

may be seen in an article by Dr. L. Schroeder, Uber die Maitrayant Samhita.
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Critical Treatment of the Text of the

Upanishads.

With regard to a critical restoration of the text ofthe Upa

nishads, I have but seldom relied on the authority of new

MSS., but have endeavoured throughout to follow that text

which is presupposed by the commentaries, whether they are

the work of the old 5arikara£arya, or of the more modern

Sarikarananda, or Sayawa, or others. Though there still

prevails some uncertainty as to the date of Sarikariliarya,

commonly assigned to the eighth century A. D., yet I doubt

whether any MSS. of the Upanishads could now be found

prior to 1000 A. D. The text, therefore, which Sarikara

had before his eyes, or, it may be, his ears, commands, I

think, a higher authority than that of any MSS. likely to

be recovered at present.

It may be objected that Sankara's text belonged to one

locality only, and that different readings and different

recensions may have existed in other parts of India.

That is perfectly true. We possess various recensions of

several Upanishads, as handed down in different Sakhas of

different Vedas, and we know of various readings recorded

by the commentators. These; where they are of import

ance for our purposes, have been carefully taken into

account.

It has also been supposed that Sankara, who, in writing

his commentaries on the Upanishad, was chiefly guided by

philosophical considerations, his chief object being to use

the Upanishads as a sacred foundation for the Vcdanta

philosophy, may now and then have taken liberties with

the text. That may be so, but no stringent proof of

it has as yet been brought forward, and I therefore

hold that when we succeed in establishing throughout

that text which served as the basis of Sarikara's com

mentaries, we have done enough for the present, and have

fulfilled at all events the first and indispensable task in a

critical treatment of the text of the Upanishads.

But in the same manner as it is easy to see that the text
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of the Rig-veda, which is presupposed by Sayawa's com

mentary and even by earlier works, is in many places

palpably corrupt, we cannot resist the same conviction with

regard to the text of the Upanishads. In some cases the

metre, in others grammar, in others again the collation of

analogous passages enable us to detect errors, and pro

bably very ancient errors, that had crept into the text

long before Saftkara composed his commentaries.

Some questions connected with the metres of the Upani

shads have been very learnedly treated by Professor Gilde-

meister in his essay, ' Zur Theorie des .Sloka.' The lesson

to be derived from that essay, and from a study of the

Upanishads, is certainly to abstain for the present from

conjectural emendations. In the old Upanishads the same

metrical freedom prevails as in the hymns ; in the later

Upanishads, much may be tolerated as the result of con

scious or unconscious imitation. The metrical emendations

that suggest themselves are generally so easy and so

obvious that, for that very reason, we should hesitate before

correcting what native scholars would have corrected long

ago, if they had thought that there was any real necessity

for correction.

It is easy to suggest, for instance, that in the Va^asaneyi-

sawhita-upanishad, verse 5, instead of tad antar asya sar-

vasya tadusarvasyasya bahyata^, the original text may have

been tad antar asya sarvasya tadu sarvasya bahyataA ; yet

Sankara evidently read sarvasyasya, and as the same

reading is found in the text of the Va^asaneyi-sawmita,

who would venture to correct so old a mistake ?

Again, if in verse 8, we left out yathatathyataA, we

should get a much more regular metre,

Kavir manishi paribhfiA svyambhuA

arthan vyadadha£ £Aasvatibhya^ samabhyaA.

Here vyada forms one syllable by what I have proposed

to call synizesis1, which is allowed in the Upanishads as

well as in the hymns. All would then seem right, except

1 Rig-veda, translated by M. M., vol. i, Preface, p. cxliii.
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that it is difficult to explain how so rare a word as yatha-

tathyata// could have been introduced into the text.

In verse 10 one feels tempted to propose the omission of

eva in anyad ahur avidyaya, while in verse 1 1 , an eva inserted

after vtdyaw* fca. would certainly improve the metre.

In verse 15 the expression satyadharmaya drzsh/aye is

archaic, but perfectly legitimate in the sense of ' that we

may see the nature of the True,' or ' that we see him whose

nature is true.' When this verse is repeated in the Maitr.

Up. VI, 35, we find instead, satyadharmaya vishwave, ' for

the true Vish»u.' But here, again, no sound critic would

venture to correct a mistake, intentional or unintentional,

which is sanctioned both by the MSS. of the text and by

the commentary.

Such instances, where every reader feels tempted at once

to correct the textus receptus, occur again and again,

and when they seem of any interest they have been men

tioned in the notes. It may happen, however, that the

correction, though at first sight plausible, has to be sur

rendered on more mature consideration. Thus in the

Va^asaneyi-sawhita-upanishad, verse a, one feels certainly

inclined to write cva.m tve nanyatheto 'sti, instead of evawz

tvayi nanyatheto 'sti. But tve, if it were used here, would

probably itself have to be pronounced dissyllabically, while

tvayi, though it never occurs in the Rig-veda, may well

keep its place here, in the last book of the Va^asaneyi-

sawhita, provided we pronounce it by synizesis, i.e. as one

syllable.

Attempts have been made sometimes to go beyond

•Sarikara, and to restore the text, as it ought to have been

originally, but as it was no longer in Sankara's time. It is

one thing to decline to follow Sankara in every one of his

interpretations, it is quite another to decline to accept the

text which he interprets. The former is inevitable, the

latter is always very precarious.

Thus I see, for instance, that M. Regnaud, in the Errata

to the second volume of his excellent work on the Upani-

shads (MateYiaux pour servir a l'histoire de la philosophic

de l'lnde, 1878) proposes to read in the Bnhad-ara«yaka



lxxiV UPANISHADS.

upanishad IV, 3, 1-8, sara anena vadishya iti, instead of sa

mene na vadishya iti. Sarikara adopted the latter reading,

and explained accordingly, that Ya^navalkya went to king

kanaka, but made up his mind not to speak. M. Regnaud,

reading sam anena vadishya iti, takes the very opposite

view, namely, that Yiffiavalkya went to king kanaka,

having made up his mind to have a conversation with him.

As M. Regnaud does not rest this emendation on the author

ity of any new MSS., we may examine it as an ingenious

conjecture ; but in that case it seems to me clear that, if

we adopted it, we should have at the same time to omit

the whole sentence which follows. Sankara saw clearly

that what had to be accounted or explained was why the

king should address the Brahman first, sanira// eva purvam

papra££Aa; whereas if Ya^navalkya had come with the

intention of having a conversation with the king, he, the

Brahman, should have spoken first. This irregularity is

explained by the intervening sentence, in which we are re

minded that on a former occasion, when kanaka and Ya^fia-

valkya had a disputation on the Agnihotra, Ya^navalkya

granted kanaka a boon to choose, and he chose as his boon

the right of asking questions according to his pleasure.

Having received that boon, kanaka was at liberty to

question Ya^fiiavalkya, even though he did not like it,

and hence kanaka is introduced here as the first to ask a

question.

All this hangs well together, while if we assume that

Yag-fiavalkya came for the purpose of having a conversation

with kanaka, the whole sentence from 'atha haya^^anakar

ka.' to 'purvam pa.pra.kk/ia.' would be useless, nor would there

be any excuse for kanaka beginning the conversation, when

Ya^fiavalkya came himself on purpose to question him.

It is necessary, even when we feel obliged to reject an

interpretation of Sankara's, without at the same time

altering the text, to remember that 5aftkara, where he is

not blinded by philosophical predilections, commands the

highest respect as an interpreter. I cannot help thinking

therefore that M. Regnaud (vol. i, p. 59) was right in trans

lating the passage in the KA&nd. Up. V, 3, 7, tasmad u
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sarvcshu lokeshu kshattrasyaiva prajasanam abhut, by 'que

le kshatriya seul l'a enseignde dans tous les mondes.' For

when he proposes in the ' Errata ' to translate instead, ' c'est

pourquoi l'empire dans tous les mondes fut attribuc au

kshatriya seulement,' he forgets that such an idea is foreign

to the ordinary atmosphere in which the Upanishads move.

It is not on account of the philosophical knowledge possessed

by a few Kshatriyas, such as Canaka or Pravahawa, that the

privilege of government belongs everywhere to the second

class. That rests on a totally different basis. Such excep

tional knowledge, as is displayed by a few kings, might be

an excuse for their claiming the privileges belonging to the

Brahmans, but it would never, in the eyes of the ancient

Indian Aryas, be considered as an argument for their claim

ing kingly power. Therefore, although I am well aware that

prajas is most frequently used in the sense of ruling, I have

no doubt that Sankara likewise was fully aware of that,

and that if he nevertheless explained prarasana here in the

sense of prarastr*tva»* jishyawam, he did so because this

meaning too was admissible, particularly here, where we

may actually -translate it by proclaiming, while the other

meaning, that of ruling, would simply be impossible in the

concatenation of ideas, which is placed before us in the

Upanishad.

It seems, no doubt, extremely strange that neither the

last redactors of the text of the Upanishads, nor the com

mentators, who probably knew the principal Upanishads by

heart, should have perceived how certain passages in one

Upanishad represented the same or nearly the same text

which is found in another Upanishad, only occasionally

with the most palpable corruptions.

Thus when the ceremony of offering a mantha or mash

is described, we read in the .Oandogya-upanishad V, a, 6,

that it is to be accompanied by certain words which on the

whole are intelligible. But when the same passage occurs

again in the Brzhad-arawyaka, those words have been

changed to such a degree, and in two different ways in the

two Sakhas of the Madhyandinas and Ka«vas, that, though

the commentator explains them, they are almost unintel-
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ligible. I shall place the three passages together in three

parallel lines :

I. AV^andogya-upanishad V, a, 6

II. Br*had-ara«yaka, Madhyandina-jakhA, XIV, 9, 3, 10

III. Bnhad-arawyaka-upanishad, Kawva-jakha, VI, 3, 5

I. Amo namasy ama hi te sarvam idam sa hi^yeshAiaA

II. amo 'sy amaw hi te mayi sa hi

III. Ama/tfsy ama/«hi te mahi sa hi

I. jresh/Ao ri^adhipatiA sa mi gya.ishtAya.rn jrai-

II. ra^-ejano 'dhipatiA sa m& ra^ejano

III. ra^ejano

I. sht/tyam ra^yam adhipatya/w gamayatv aham evedaw*

II. 'dhipatiw* karotv iti.

III. 'dhipatiwt karotv iti.

I. sarvam asaniti.

II.

III.

The text in the A^andogya-upanishad yields a certain

sense, viz. ' Thou art Ama by name, for all this together

exists in thee. He is the oldest and best, the king, the

sovereign. May he make me the oldest, the best, the king,

the sovereign. May I be all this.' This, according to the

commentator, is addressed to Pra«a, and Ama, though a

purely artificial word, is used in the sense of Prawa, or

breath, in another passage also, viz. B«had-ara«yaka-up. I,

3, 23. If therefore we accept this meaning of Ama, the

rest is easy and intelligible.

But ifwe proceed to theBr*had-ara«yaka, in the Madhyan-

dina-jakha, we find the commentator proposing the fol

lowing interpretation : ' O Mantha, thou art a full knower,

complete knowledge of me belongs to thee.' This meaning

is obtained by deriving amaA from a + man, in the sense of

knower, and then taking amam, as a neuter, in the sense of

knowledge, derivations which are simply impossible.

Lastly, if we come to the text of the Ka«va-jakha, the

grammatical interpretation becomes bolder still. .Sankara

does not explain the passage at all, which is strange, but

Anandagiri interprets amawzsi tvam by 'Thou knowest
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(all),' and amawhi te mahi, by ' we know thy great

(shape),' which are again impossible forms.

But although there can be little doubt here that the

reading of the Jsf^andogya-upanishad gives us the original

text, or a text nearest to the original, no sound critic

would venture to correct the readings of the Brihad-

aranyaka. They are corruptions, but even as corrup

tions they possess authority, at all events up to a certain

point, and it is the fixing of those certain points or chrono

logical limits, which alone can impart a scientific character

to our criticism of ancient texts.

In the Kaushttaki-brahmawa-upanishad Professor Cowell

has pointed out a passage to me, where we must go beyond

the text as it stood when commented on by the Sankara-

nanda. In the beginning of the fourth adhyaya all MSS.

of the text read savasan, and this is the reading which

the commentator seems anxious to explain, though not

very successfully. I thought that possibly the commentator

might have had before him the reading sa vasan, or so 'va-

san, but both would be very unusual. Professor Cowell in

his Various Readings, p. xii, conjectured sawvasan, which

would be liable to the same objection. He now, however,

informs me that, as B. has sawtvan, and C. satvan, he

believes the original text to have been Satvan-Matsyeshu.

This seems to me quite convincing, and is borne out by the

reading of the Berlin MS., so far as it can be made out

from Professor Weber's essay on the Upanishads, Indische

Studien I, p. 419. I see that Boehtlingk and Roth in

their Sanskrit Dictionary, s. v. satvat, suggest the same

emendation.

The more we study the nature of Sanskrit MSS., the

more, I believe, we shall feel convinced that their proper

arrangement is one by locality rather than by time. I have

frequently dwelt on this subject in the introductions to the

successive volumes of my edition of the Rig-veda and its

commentary by Saya«a£arya, and my convictions on this

point have become stronger ever since. A MS., however

modern, from the south of India or from the north, is

more important as a check on the textus receptus of
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any Sanskrit work, as prevalent in Bengal or Bombay,

than ever so many MSS., even if of greater antiquity,

from the same locality. When therefore I was informed

by my friend Dr. Biihler that he had discovered in

Kashmir a MS. of the Aitareya-upanishad, I certainly ex

pected some real help from such a treasure. The MS. is

described by its discoverer in the last number of the Journal

of the Bombay Asiatic Society, p. 34 1, and has since been

sent to me by the Indian Government. It is written on

birch bark (bhur^a), and in the alphabet commonly called

-Sarada. The leaves are very much injured on the margin,

and it is almost impossible to handle them without some

injury. In many places the bark has shrunk, probably on

being moistened, and the letters have become illegible.

Apart from these drawbacks, there remain the difficulties

inherent in the Saradi alphabet which, owing to its nu

merous combinations, is extremely difficult to read, and

very trying to eyes which are growing weak. However,

I collated the Upanishad from the Aitareya-arawyaka,

which turned out to be the last portion only, viz. the

Sawhita-upanishad (Ait. Ar. Ill, 1-2), or, as it is called

here, Sawmitara/iya, and I am sorry to say my expectations

have been disappointed. The MS. shows certain graphic

peculiarities which Dr. Biihler has pointed out. It is particu

larly careful in the use of the sibilants, replacing the Visarga

by sibilants, writing s + s and s + s instead of A + s and

A + s; distinguishing also the Cihvamuliya and Upadhma-

niya. If therefore the MS. writes antastha, we may be

sure that it really meant to write so, and not anta//stha, or,

as it would have written, antasstha. It shows equal care in

the use of the nasals, and generally carries on the sandhi

between different paragraphs. Here and there I met with

better readings than those given in Rajendralal Mitra's

edition, but in most cases the commentary would have been

sufficient to restore the right reading. A few various read

ings, which seemed to deserve being mentioned, will be found

1 Journal of the Bombay Branch of the Royal Asiatic Society, 1877. Extra

Number, containing the Detailed Report of a Tour in search of Sanskrit MSS.,

made in Kasmir, Rajputana, and Central India, by G. Biihler.
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in the notes. The MS., though carefully written, is not

free from the ordinary blunders. At first one feels inclined

to attribute some importance to every peculiarity of a new

MS., but very soon one finds out that what seems peculiar,

is in reality carelessness. Thus Ait. Ar. Ill, i, 5, 2, the

Kashmir MS. has purvam aksharaw rupam, instead of

what alone can be right, purvarupam. Instead of prcifaya

pajubhiA it writes repeatedly pra^aya pajubhiA, which

is impossible. In III, 2, 2, it leaves out again and again

manomaya between £Aandomaya and v&nmaya ; but that

this is a mere accident we learn later on, where in the same

sentence manomayo is found in its right place. Such cases

reduce this MS. to its proper level, and make us look with

suspicion on any accidental variations, such as I have

noticed in my translation.

The additional paragraph, noticed by Dr. Biihler, is very

indistinct, and contains, so far as I am able to find out,

janti verses only.

I have no doubt that the discovery of new MSS. of the

Upanishads and their commentaries will throw new light

on the very numerous difficulties with which a translator

of the Upanishads, particularly in attempting a complete

and faithful translation, has at present to grapple. Some of

the difficulties, which existed thirty years ago, have been

removed since by the general progress of Vedic scholar

ship, and by the editions of texts and commentaries and

translations of Upanishads, many of which were known at

that time in manuscript only. But I fully agree with M.

Regnaud as to the difficultes considerables que les

meilleures traductions laissent subsister, and which

can be solved only by a continued study of the Upanishads,

the Arawyakas, the Brahmawas, and the Vedanta-sutras.

Meaning of the word Upanishad.

How Upanishad became the recognised name of the

philosophical treatises contained in the Veda is difficult to

explain. Most European scholars are agreed in deriving
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upa-ni-shad from the root sad, to sit down, preceded by

the two prepositions ni, down, and up a, near, so that it

would express the idea of session, or assembly of pupils

sitting down near their teacher to listen to his instruction.

In the TrikaWajesha, upanishad is explained by samipasa-

dana, sitting down near a person '.

Such a word, however, would have been applicable, it

would seem, to any other portion of the Veda as well as to

the chapters called Upanishad, and it has never been ex

plained how its meaning came thus to be restricted. It is

still more strange that upanishad, in the sense of session or

assembly, has never, so far as I am aware, been met with.

Whenever the word occurs, it has the meaning of doctrine,

secret doctrine, or is simply used as the title of the philo

sophic treatises which constitute the ,fnanaka«^a, the know

ledge portion, as opposed to the karmakaWa, the work or

ceremonial portion, of the Veda.

Native philosophers seem never to have thought of deriv

ing upanishad from sad, to sit down. They derive it either

from the root sad, in the sense of destruction, supposing

these ancient treatises to have received their name because

they were intended to destroy passion and ignorance by

means of divine revelation2, or from the root sad, in the

sense of approaching, because a knowledge of Brahman

comes near to us by means of the Upanishads, or because

we approach Brahman by their help. Another explanation

proposed by Sankara in his commentary on the Taittiriya-

upanishad II, 9, is that the highest bliss is contained in the

Upanishad (paraw jreyo 'sykm nisha«»am).

These explanations seem so wilfully perverse that it is

difficult to understand the unanimity of native scholars.

We ought to take into account, however, that very

general tendency among half-educated people, to ac

quiesce in any etymology which accounts for the most

prevalent meaning of a word. The Arawyakas abound in

1 Panini I, 4, 79, has upanishatkritya.

■ M. M., History of Ancient Sanskrit Literature, p. 318 ; Colebrooke, Essays,

I, 93 ; Regnaud, Materiaux, p. 7.
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such etymologies, which probably were never intended as

real etymologies, in our sense of the word, but simply as

plays on words, helping to account somehow for their

meaning. The Upanishads, no doubt, were meant to

destroy ignorance and passion, and nothing seemed more

natural therefore than that their etymological meaning

should be that of destroyers1.

The history and the genius of the Sanskrit language

leave little doubt that upanishad meant originally session,

particularly a session consisting of pupils, assembled at a

respectful distance round their teacher.

With upa alone, sad occurs as early as the hymns of the

Rig-veda, in the sense of approaching respectfully 2 :—

Rig-veda IX, n, 6. Namasa It upa sidata, 'approach

him with praise.' See also Rig-veda X, 73, 11 ; I, 65, 1.

In the A7*andogya-upanishad VI, 13, 1, a teacher says

to his pupil, atha mi pratar upasidathaA, ' come to me (for

advice) to-morrow morning.'

In the same Upanishad VII, 8, 1, a distinction is made

between those who serve their teachers (pari^arita), and

those who are admitted to their more intimate society

(upasatta, comm. samipagaA, antarangaA, priyaA).

Again, in the ./Oandogya-upanishad VII, 1, we read of

a pupil approaching his teacher (upasasada or upasasada),

and of the teacher telling him to approach with what he

knows, i. e. to tell him first what he has learnt already

(yad vettha tena mopasida3).

In the Sutras (Gobhillya GrAya-sutra II, 10, 38) upasad

is the recognised term for the position assumed by a pupil

with his hands folded and his eyes looking up to the

teacher who is to instruct him.

It should be stated, however, that no passage has yet

been met with in which upa-ni-sad is used in the sense of

pupils approaching and listening to their teacher. In the

1 The distinction between possible and real etymologies is as modem as

that between legend and history.

1 See M. M.'s History of Ancient Sanskrit Literature, p. 31 8.

* See also ^Aand. Up. VI, 7, 2.

[3] f
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only passage in which upanishasada occurs (Ait. Ar. II, a,

i), it is used of Indra sitting down by the side of Vijva-

mitra, and it is curious to observe that both MSS. and

commentaries give here upanishasasada, an entirely irre

gular form.

The same is the case with two other roots which are

used almost synonymously with sad, viz. as and vis. We

find upa + as used to express the position which the pupil

occupies when listening to his teacher, e.g. Pa». Ill, 4, 72,

upasito gurum bhavan, 'thou hast approached the Guru,' or

upasito gurur bhavata, ' the Guru has been approached by

thee.' We find pari + upa + as used with regard to relations

assembled round the bed of a dying friend, Kfi&nd. Up.

VI, 15; or of hungry children sitting round their mother,

and likened to people performing the Agnihotra sacrifice

(Ktend. Up. V, 24, 5). But I have never met with upa-ni-as

in that sense.

We likewise find upa-vij used in the sense of sitting

down to a discussion (A!"^and. Up. I, 8, 2), but I have never

found upa + ni + vi.r as applied to a pupil listening to his

teacher.

The two prepositions upa and ni occur, however, with

pat, to fly, in the sense of flying down and settling near a

person, K/ikad. Up. IV, 7, 2 ; IV, 8, 2. And the same pre

positions joined to the verb sri, impart to it the meaning of

sitting down beneath a person, so as to show him respect :

Bri\\. Ar. I, 4, 11. 'Although a king is exalted, he sits

down at the end of the sacrifice below the Brahman,'

brahmaivantata upanurayati.

Sad, with upa and ni, occurs in upanishadin only, and

has there the meaning of subject, e.g. 5atap. Brahm. IX, 4,

3, 3, kshatraya tad viram adhastad upanishadiniw karoti,

'he thus makes the Vis (citizen) below, subject to the

Kshatriya.'

Sometimes nishad is used by the side of upaniahad, and so

far as we can judge, without any difference of meaning1.

All we can say therefore, for the present, is that upani-

1 Mahabhatata, Sanliparva, 1613.
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shad, besides being the recognised title of certain philo

sophical treatises, occurs also in the sense of doctrine and

of secret doctrine, and that it seems to have assumed this

meaning from having been used originally in the sense of

session or assembly in which one or more pupils receive

instruction from a teacher.

Thus we find the word upanishad used in the Upanishads

themselves in the following meanings :

i. Secret or esoteric explanation, whether true or false.

2. Knowledge derived from such explanation.

3. Special rules or observances incumbent on those who

have received such knowledge.

4. Title of the books containing such knowledge.

I. Ait. Ar. Ill, 1, 6, 3. ' For this Upanishad, i.e. in order

to obtain the information about the true meaning of Saw-

hita, Tarukshya served as a cowherd for a whole year.'

Taitt. Up. I, 3. ' We shall now explain the Upanishad of

the Saw*hita.'

Ait. Ar. Ill, 2, 5, 1. ' Next follows this Upanishad of the

whole speech. True, all these are Upanishads of the whole

speech, but this they declare especially.'

Talav. Up. IV, 7. 'As you have asked me to tell you the

Upanishad, the Upanishad has now been told you. We

have told you the Brahmi Upanishad,' i. e. the true meaning

of Brahman.

In the /if//and. Up. Ill, 11, 3, after the meaning of

Brahman has been explained, the text says : ' To him who

thus knows this Brahma upanishad (the secret doctrine of

Brahman) the sun does not rise and does not set.' In the

next paragraph brahma itself is used, meaning either

Brahman as the object taught in the Upanishad, or, by a

slight change of meaning, the Upanishad itself.

.Oand. Up. I, 13, 4. ' Speech yields its milk to him who

knows this Upanishad (secret doctrine) of the Samans in

this wise.'

KA&nd. Up. VIII, 8, 4. When Indra and Viroiana had

both misunderstood the teaching of Pra^apati, he says:

' They both go away without having perceived and without

having known the Self, and whoever of these two, whether

f2
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Devas or Asuras, will follow this doctrine (upanishad), will

perish.'

II. In the .Oand. Up. I, 1, after the deeper meaning of

the Udgitha or Om has been described, the advantage of

knowing that deeper meaning is put forward, and it is said

that the sacrifice which a man performs with knowledge,

with faith, and with the Upanishad, i. e. with art under

standing of its deeper meaning, is more powerful.

III. In the Taittirlya-upanishad, at the end of the second

chapter, called the Brahmanandavalli, and again at the end

of the tenth chapter, the text itself says : Ity upanishad,

'this is the Upanishad, the true doctrine.'

IV. In the Kaushitaki-upanishad II, I ; 2, we read : ' Let

him not beg, this is the Upanishad for him who knows this.'

Here upanishad stands for vrata or rahasya-vrata, rule.

Works on the Upanishads.

Anquetil Duperron, Oupnek'hat, 1801, 1803. See page

clii.

Rammohun Roy, Translation of Several Principal Books,

Passages, and Texts of the Veds. Second edition. London,

1833.

Translation of the Moonduk-Oopnnishud of the Uthnrvn Ved, p. 13.

Translation of the Cena Upanishad, one of the Chapters of the Sama Veda,

p. 41.

Translation of the Knt'h-Oopunishud of the Ujoor-Ved, p. 55.

Translation of the Ishopanishad, one of the Chapters of the Yajur Veda, p. 81.

H. T. Colebrooke, Miscellaneous Essays, in three volumes,

K. J. H. Windischmann, Die Philosophic im Fortgange

der Weltgeschichte, 1837-34.

F. W. Windischmann, Sancara, seu de theologumenis

Vedanticorum, 1833.

E. Roer, The Taittiriya, Aitareya, Svetlrvatara, Kena
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extracts from the commentary of 6ankara ; Bibliotheca
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A. Weber, Analyse der in Anquetil du Perron's Uber-
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p. 247 et seq.

A. E. Gough, The Philosophy of the Upanishads ; Cal

cutta Review, CXXXI.

P. Regnaud, Mate>iaux pour servir a l'histoirc de la Phi

losophic de ITnde. Paris, 1876.

Editions of the Upanishads, their commentaries and

glosses have been published in the Tattvabodhini patrika,

and by Poley (who has also translated several Upani

shads into French), by Roer, Cowell, Rajendralal Mitra,

Hara£andra Vidyabhushawa, VLrvanatha Sastri, Rama-

maya Tarkaratna, and others. For fuller titles see Gilde-

meister, Bibliotheca Sanscrita, and E. Haas, Catalogue of

Sanskrit and Pali Books in the British Museum, s. v. Upa

nishads.
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I.

THE AT//ANDOGYA-UPANISHAD.

The AV/andogya-upanishad belongs to the Sama-veda.

Together with the Br/had-ara«yaka, which belongs to the

Ya^ur-veda, it has contributed the most important ma

terials to what may be called the orthodox philosophy of

India, the Vedanta1, i.e. the end, the purpose, the highest

object of the Veda. It consists of eight adhyayas or lec

tures, and formed part of a AV/andogya-brahmawa, in which

it was preceded by two other adhyayas. While MSS. of

the A/zandogya-upanishad and its commentary are fre

quent, no MSS. of the whole Brahmawa has been met with

in Europe. Several scholars had actually doubted its ex

istence, but Rajendralal Mitra g, in the Introduction to his

translation of the A/<andogya-upanishad, states that in

India ' MSS. of the work are easily available, though as

yet he has seen no commentary attached to the Brahma«a

portion of any one of them.' ' According to general accep-

' Vedanta, as a technical term, did not mean originally the last portions of

the Veda, or chapters placed, as it were, at the end of a volume of Vedic

literature, but the end, i. e. the object, the highest purpose of the Veda.

There arc, of course, passages, like the one in the Taittiriya-aranyaka (ed.

Rajendralal Mitra, p. 820), which have been misunderstood both by native and

European scholars, and where vedanta means simply the end of the Veda :—yo

vedadau s^araA prokto vedante Ja pratishMuaA, 'the Om which is pronounced

at the beginning of the Veda, and has its place also at the end of the Veda.'

Hero vedi'nta stands simply in opposition t<> vedadau, and it is impossible to

translate it, :is Siyawa does, by Vedanta or Upanishad. Vedanta, in the sense of

philosophy.occurs in the Taittiriya-aranj akacp. Si 7\in a verse of the Narayaniya-

upanishad, repeated in the Muni/aka-upauishad 111, 2, 6, and elsewhere,

vedantavig-nanasunis/Mtarthai, ' those who have well understood the object of the

knowledge arising from the Vedanta,' not 'from the last books of the Veda;'

and Svetasvatara-up. VI, 22, vedante paramam gubyam, 'the highest mystery in

the V edanta.' Afterwards it is used in the plural also, e. g. Kshurikopanishad,

10 (Bibl. Ind. p. 210), pun./ariketi vedantcshu nigadyate, ' it is called punJarSka

in the Vcdantas,' i.e. in the A'Aandogya and other Upanishads, as the com

mentator says, but not in the last books of each Veda. A curious passage is

found in the Gautama-sutras XIX, 11, where a distinction seems to be made

bctveen Upauisbnd and Vedanta. Sacred Books, vol. ii, p. 272.

' A'Aamiogyx-upanishad, translated by Rajendralal Mitra, Calcutta, 1862,

Introduction, p. 17.
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tation,' he adds, ' the work embraces ten chapters, of which

the first two are reckoned to be the Brahmawa, and the rest

is known under the name of A'^andogya-upanishad. In

their arrangement and style the two portions differ greatly,

and judged by them they appear to be productions of very

different ages, though both are evidently relics of pretty

remote antiquity. Of the two chapters of the KAandogya-

brahmawa1, the first includes eight suktas (hymns) on the

ceremony of marriage, and the rites necessary to be ob

served at the birth of a child. The first sukta is intended

to be recited when offering an oblation to Agni on the

occasion of a marriage, and its object is to pray for pros

perity in behalf of the married couple. The second prays

for long life, kind relatives, and a numerous progeny. The

third is the marriage pledge by which the contracting

parties bind themselves to each other. Its spirit may be

guessed from a single verse. In talking of the unanimity

with which they will dwell, the bridegroom addresses his

bride, " That heart of thine shall be mine, and this heart of

mine shall be thine2." The fourth and the fifth invoke

Agni, Vayu, Aandramas, and SQrya to bless the couple and

ensure healthful progeny. The sixth is a mantra for

offering an oblation on the birth of a child ; and the seventh

and the eighth are prayers for its being healthy, wealthy,

and powerful, not weak, poor, or mute, and to ensure a

profusion of wealth and milch-cows. The first sOkta of the

second chapter is addressed to the Earth, Agni, and Indra,

with a prayer for wealth, health, and prosperity; the

second, third, fourth, fifth, and sixth are mantras for offer

ing oblations to cattle, the manes, Surya, and divers minor

deities. The seventh is a curse upon worms, insects, flies,

and other nuisances, and the last, the concluding mantra of

the marriage ceremony, in which a general blessing is

invoked for all concerned.'

After this statement there can be but little doubt that

1 It begins, Om, deva savitnA, pra suva ya^Ham pra Suva yajiiapatim

bbagaya. The second begins, yaA praiyam disi sarpara^a esha te baliA.

' Yad etad dhn'dayam lava tad astu hn'dayam mama, Yad idam hn'dayam

mama tad astu hn'dayam tava.
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this Upanishad originally formed part of a Brahmawa.

This may have been called either by a general name,

the Brahmawa of the /f/zandogas, the followers of the

Sama-veda, or, on account of the prominent place occupied

in it by the Upanishad, the Upanishad-brahmawa *. In

that case it would be one of the eight Brahmawas of the

Sama-veda, enumerated by Kumarila Bha//a and others2,

and called simply Upanishad, scil. Brahmawa.

The text of the Upanishad with the commentary of

Sankara and the gloss of Anandagiri has been published in

the Bibliotheca Indica. The edition can only claim the

character of a manuscript, and of a manuscript not always

very correctly read.

A translation of the Upanishad was published, likewise

in the Bibliotheca Indica, by Rajendralal Mitra.

It is one of the Upanishads that was translated into

Persian under the auspices of Dara Shukoh3, and from

Persian into French by Anquetil Duperron, in his Oup-

nekhat, i.e. Secretum Tegendum. Portions of it were

translated into English by Colebrooke in his Mis

cellaneous Essays, into Latin and German by F. W.

VVindischmann, in his Sankara, seu de theologumenis

Vedanticorum (Bonn, 1833), and in a work published

by his father, K. J. H. Windischmann, Die Philosophic

im Fortgang der Weltgeschichte (Bonn, 1827-34).

Professor A. Weber has treated of this Upanishad in his

Indische Studien I, 254 ; likewise M. P. Regnaud in his

Materiaux pour servir a l'histoire de la philosophic de

Tlnde (Paris, 1876) and Mr. Gough in several articles on

'the Philosophy of the Upanishads,' in the Calcutta

Review, No. CXXXI.

I have consulted my predecessors whenever there was a

serious difficulty to solve in the translation of these ancient

texts. These difficulties are very numerous, as those know

1 The same Dame seems, however, to be given to the adhySya of the Talava-

kara-brahmana, which contains the Kena-upanishad.

* M. M., History of Ancient Sanskrit Literature, p. 348. Most valuable

information on the literature of the Sama-veda may be found in Dr. fiumell's

editions of the smaller Brahmanas of that Veda.

* M. M., History of Ancient Sanskrit Literature, p. 315.
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best who have attempted to give complete translations of

these ancient texts. It will be seen that my translation

differs sometimes very considerably from those of my pre

decessors. Though I have but seldom entered into any

controversy with them, they may rest assured that I have

not deviated from them without careful reflection.

II.

THE TALAVAKARA.UPANISHAD.

This Upanishad is best known by the name of Kena-

upanishad, from its first word. The name of brahmi-

upanishad (IV, 7) can hardly be considered as a title. It

means 'the teaching of Brahman,' and is used with reference

to other Upanishads also1. Sankara, in his commentary,

tells us that this Upanishad forms the ninth adhyaya of

a Brahmawa, or, if we take his words quite literally, he says,

'the beginning of the ninth adhyaya is "the Upanishad

beginning with the words Keneshitam, and treating of the

Highest Brahman has to be taught." ' In the eight pro

ceeding adhyayas, he tells us, all the sacred rites or

sacrifices had been fully explained, and likewise the medi

tations (upasana) on the pra«a (vital breath) which belongs

to all these sacrifices, and those meditations also which

have reference to the fivefold and sevenfold Samans.

After that followed Giyatra-saman and the Vawwa, the

genealogical list. All this would naturally form the subject

of a Sama-veda-brlhmawa, and we find portions corres

ponding to the description given by Sankara in the Khkn-

dogya-upanishad, e.g. the fivefold Saman, II, 2; the seven

fold Saman, II, 8; the GAyatra-saman, III, 12, 1.

Ananda^fiana tells us that our Upanishad belonged to

the Sakha of the Talavakaras.

All this had formerly to be taken on trust, because

no Brahmawa was known containing the Upanishad. Dr.

Burnell, however, has lately discovered a Brahmana of the

Sama-veda which comes very near the description given by

Sankara. In a letter dated Tanjore, 8th Dec. 1878, he

1 ike before, p. Ixzxiii.
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writes : ' It appears to me that you would be glad to know

the following about the Kena-upanishad, as it occurs in my

MS. of the Talavakara-brahmawa.

1 The last book but one of this Brahma«a is termed

Upanishad-brahma«a. It consists of 145 kha»rfas treating

of the Gayatra-saman, and the 134th is a Wamsa. The

Kena-upanishad comprises the 135-145 khaWas, or the

tenth anuvakaof a chapter. The 139th section begins: Ira

va idam agra astt, &c.

' My MS. of the Talavakara-brahmawa agrees, as regards

the contents, exactly with what Sankara says, but not in

the divisions. He says that the Kena-upanishad begins the

ninth adhyaya, but that is not so in my MS. Neither

the beginning nor the end of this Upanishad is noticed

particularly.

' The last book of this Brahma«a is the Arsheya-brah-

ma«a, which I printed last February.

' Among the teachers quoted in the Brahma«a I have

noticed both Tkndya and Satyikyam. I should not be

surprised to find in it the difficult quotations which are

incorrectly given in the MSS. of Saya«a's commentary on

the Rig-veda. The story of Apala, quoted by Sayawa in

his commentary on the Rig-veda. VIII, 80, as from the

Sa/yayanaka, is found word for word, except some trivial

var. lectiones, in sections 320-221 of the Agnish/oma book

of the Talavakara-brahmawa. The Skty&yanms seem to

be closely connected with the Talavakara-jakha.'

From a communication made by Dr. Burnell to the

Academy (1 Feb. 79), I gather that this Talavakara-brah-

ma;;a is called by those who study it ' Caimintya-br&hmawa,'

after the Sakha of the Sama-veda which they follow. The

account given in the Academy differs on some particulars

slightly from that given in Dr. Burnell's letter to me. He

writes : ' The largest part of the Brahmawa treats of the

sacrifices and the Samans used at them. The first chapter

is on the Agnihotra, and the Agnish/oma and other rites

follow at great length. Then comes a book termed

Upanishad-brahmawa. This contains 145 sections in four

chapters. It begins with speculations on the Gayatra
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saman, followed by a Vama ; next, some similar matter

and another Va#«a. Then (§§ 135-138) comes the Kena-

upanishad (Talavakara). The last book is the Arsheya.

The Upanishad forms the tenth anuvaka of the fourth

chapter, not the beginning of a ninth chapter, as iSahkara

remarks.'

The Kena-upanishad has been frequently published and

translated. It forms part of Dara Shukoh's Persian, and

Anquetil Duperron's Latin translations. It was several times

published in English by Rammohun Roy (Translations of

Several Principal Books, Passages, and Texts of the Veda,

London, 183a, p. 41), in German by Windischmann. Poley,

and others. It has been more or less fully discussed by

Colebrooke, Windischmann, Poley, Weber, Roer, Gough,

and Regnaud in the books mentioned before.

Besides the text of this Upanishad contained in the

Brahmawa of the Sama-veda, there is another text, slightly

differing, belonging to the Atharva-veda, and there are

commentaries on both texts (Colebrooke, Misc. Essays,

1873, II, p. 80).

III.

THE AITAREYA-ARAiVYAKA.

In giving a translation of the Aitareya-upanishad, I found

it necessary to give at the same time a translation of that

portion of the Aitareya-ara/zyaka which precedes the Upani

shad. The Arawyakas seem to have been from the begin

ning the proper repositories of the ancient Upanishads,

though it is difficult at first sight to find out in what relation

the Upanishads stood to the Arawyakas. The Arawyakas

are to be read and studied, not in the village (grame), but

in the forest, and so are the Upanishads. But the subjects

treated in the Upanishads belong to a very different order

from those treated in the other portions of the Arawyakas,

the former being philosophical, the latter liturgical.

The liturgical chapters of the Arawyakas might quite as

well have formed part of the Brahma/zas, and but for the

restriction that they are to be read in the forest, it is diffi

cult to distinguish between them and the Brahmawas. The
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first chapter of the Aitareya-arawyaka is a mere continua

tion of the Aitareya-brahmarca, and gives the description

of the Mahavrata, the last day but one of the Gavama-

yana, a sattra or sacrifice which is supposed to last a whole

year. The duties which are to be performed by the Hotrt

priests are described in the Aitareya-arawyaka ; not all,

however, but those only which are peculiar to the Maha

vrata day. The general rules for the performance of the

Mahavrata are to be taken over from other sacrifices, such

as the VLsva^-it, ^Taturvi/«ja, &c, which form the type

(prakr;ti) of the Mahavrata. Thus the two jastras or recita

tions, called dgya-praiiga, are taken over from the Visvagit,

the jastras of the Hotrakas from the Afaturviwwa. The

Mahavrata is treated here as belonging to the Gavamayana

sattra, which is described in a different Sakhl, see Tait-

tiriya Sawmita VII, 5, 8, and partly in other Vedas. It is

the day preceding the udayaniya, the last day of the sattra.

It can be celebrated, however, by itself also, as an ekaha or

ahina sacrifice, and in the latter case it is the tenth day of

the Ekadajaratra (eleven nights sacrifice) called Pu«</arika.

S&yawa does not hesitate to speak of the Aitareya-

arawyaka as a part of the Brahma#a ' ; and a still earlier

authority, .Sankara, by calling the Aitareya-upanishad by

the name of Bahvrj£a-brahma«a-upanishad *, seems to

imply that both the Upanishad and the Arawyaka may be

classed as Brahmawa.

The Aitareya-arawyaka appears at first sight a miscella

neous work, consisting of liturgical treatises in the first,

fourth, and fifth Arawyakas, and of three Upanishads, in

the second and third Arawyakas. This, however, is not

the case. The first Arawyaka is purely liturgical, giving

a description of the Mahavrata, so far as it concerns the

Hotrt priest. It is written in the ordinary Brahmawa style.

Then follows the first Upanishad, Arawyaka II, 1-3, showing

1 Aitareyabr&hmane 'sti kanrfara aranyakabhidbam (introduction), a remark

which he repeats in the fifth Aranyaka. He also speaks of the Aranyaka-

vratarupam brShmanam ; see p. cxiv, 1. 24.

1 In the same manner the Kaushitaki- upanishad is properly called Kanshitaki-

br&hmana-upanishad, though occurring in the Aranyaka ; see Kaushitaki-brah-

mana-upantehad, ed. Cowell, p. 30.
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how certain portions of the Mahavrata, as described in the

first Arawyaka, can be made to suggest a deeper meaning,

and ought to lead the mind of the sacrificer away from the

purely outward ceremonial to meditation on higher subjects.

Without a knowledge of the first Arawyaka therefore the

first Upanishad would be almost unintelligible, and though

its translation was extremely tedious, it could not well

have been omitted.

The second and third Upanishads are not connected

with the ceremonial of the Mahavrata, but in the fourth

and fifth Arawyakas the Mahavrata forms again the prin

cipal subject, treated, however, not as before in the style

of the Brahma«as, but in the style of Sutras. The fourth

Arawyaka contains nothing but a list of the Mahanamni

hymns1, but the fifth describes the Mahavrata again, so

that if the first Ara«yaka may be looked upon as a portion

of the Aitareya-brahmawas, the fifth could best be classed

with the Sutras of Ajvalayana.

To a certain extent this fact, the composite character of

the Aitareya-ara/zyaka, is recognised even by native scholars,

who generally do not trouble themselves much on such

questions. They look both on the Aitareya-brahmawa

and on the greater portion of Aitareya-arawyaka as the

works of an inspired JRishi, Mahidasa Aitareya 2, but they

consider the fourth and fifth books of the Ara«yaka as

contributed by purely human authors, such as Ajvalayana

and .Saunaka, who, like other Sutrakaras, took in verses

belonging to other Sakhas, and did not confine their rules

to their own Sakha only.

There are many legends about Mahidasa, the reputed

author of the Aitareya-brahmawa and Ara«yaka. He is

1 See Boehtlingk and Roth, s. v. ' Neun Vedische Verse die in ihrera voll-

stindigen Wortlaut aber noch nicht nachgewiesen sind.' Weber, Indische Stndien

VIII, 68. How these hymns are to be employed we learn from the Asvaliyana-

sfltras VII, u, io, where we are told that if the Udgatn's sing the Sakvara

Saman as the PrishtAastotra, the nine verses beginning with Vida maghavan,

and known by the name of Mahanamni, are to be joined in a peculiar manner.

The only exense given, why these Mahanamnis are mentioned here, and not in

the Brahmana, is that they are to be stndied in the forest.

* M. M., History of Ancient Sanskiit Literature, pp. 177, 335.
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quoted several times as Mahidasa Aitareya in the Arawyaka

itself, though not in the Brahmawa. We also meet his

name in the AT^andogya-upanishad (III, 16, 7), where we

are told that he lived to an age of 1 1 6 years 1. All this,

however, would only prove that, at the time of the compo

sition or collection of these Arawyakas and Upanishads,

a sage was known of the name of Mahidasa Aitareya,

descended possibly from Itara or Itara, and that one text

of the Brahmawas and the Arawyakas of the Bahvn'^as was

handed down in the family of the Aitareyins.

Not content with this apparently very obvious explana

tion, later theologians tried to discover their own reasons for

the name of Aitareya. Thus Saya«a, in his introduction

to the Aitareya-brahmawa2, tells us that there was once

a Rishi who had many wives. One of them was called

Itara, and she had a son called Mahidasa. His father

preferred the sons of his other wives to Mahidasa, and once

he insulted him in the sacrificial hall, by placing his other

sons on his lap, but not Mahidasa. Mahidasa's mother,

seeing her son with tears in his eyes, prayed to her tutelary

goddess, the Earth (sviyakuladevata Bhumi^), and the

goddess in her heavenly form appeared in the midst of

the assembly, placed Mahidasa on a throne, and on account

of his learning, gave him the gift of knowing the Brahmawa,

consisting of forty adhyayas, and, as Sayawa calls it, another

Brahma«a, ' treating of the Ara«yaka duties ' (arawyakavra-

tarupam brahmawam).

Without attaching much value to the legend of Itara,

we see at all events that Saya«a considered what we call

the Aitareyarawyaka as a kind of Brahmawa, not however

the whole of it, but only the first, second, and third Ara-

«yakas (atha mahavratam ityadikam a£arya a^arya ityan-

tam). How easy it was for Hindu theologians to invent

such legends we see from another account of Mahidasa,

given by Anandatirtha in his notes on the Aitareya-upani-

1 Not 1600 years, as I printed by mistake ; for 24 + 44 + 48 make 116 years.

Rajendralal Mitn should Dot have corrected his right rendering 116 into 1600.

Ait. Ar. Introduction, p. 3.

* M. M., History of Ancient Sanskrit Literature, p. 336.
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shad. He, as Colebrooke was the first to point out, takes

Mahidasa ' to be an incarnation of Narayawa, proceeding

from VLfila, son of Ab^a,' and he adds, that on the sudden

appearance of this deity at a solemn celebration, the whole

assembly of gods and priests (suraviprasangha) fainted, but

at the intercession of Brahma, they were revived, and after

making their obeisance, they were instructed in holy science.

This avatara was called Mahidasa, because those venerable

personages (mahin) declared themselves to be his slaves

(dasa)1.

In order properly to understand this legend, we must

remember that Anandatirtha, or rather VLrvervaratirtha,

whose commentary he explains, treated the whole of the

Mahaitareya-upanishad from a Vaish«ava point of view, and

that his object was to identify Mahidisa with Narayawa.

He therefore represents Narayawa or Hari as the avatara

of Vijala, the son of Brahman (abfasuta), who appeared

at a sacrifice, as described before, who received then and

there the name of Mahidasa (or Mahidasa), and who taught

this Upanishad. Any other person besides Mahidasa would

have been identified with the same ease by VLrvejvara-

tirtha with Vishwu or Bhagavat.

A third legend has been made up out of these two by

European scholars who represent Mahidasa as the son of

Vuala and Itari, two persons who probably never met

before, for even the Vaishwava commentator does not

attempt to take liberties with the name of Aitareya, but

simply states that the Upanishad was called Aitareyi, from

Aitareya.

Leaving these legends for what they are worth, we may

at all events retain the fact that, whoever was the author of

the Aitareya-brahmawa and the first three books of the

Aitareya-arawyaka, was not the author of the two con

cluding Arawyakas. And this is confirmed in different

ways. Sayawa, when quoting in his commentary on the

Rig-veda from the last books, constantly calls it a Sittra of

•Saunaka, while the fourth Ara//yaka is specially ascribed

1 Colebrooke, Miscellaneous £ssays,.i8j7„ II, p. 4).
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to Ajvalayana, the pupil and successor of 5aunaka 1. These

two names of Saunaka and Ajvalayana are frequently in

termixed. If, however, in certain MSS. the whole of the

Aitareya-arawyaka is sometimes ascribed either to Arvala-

yana or Saunaka, this is more probably due to the colophon

of the fourth and fifth Arawyakas having been mistaken for

the title of the whole work than to the fact that such MSS.

represent the text of the Arawyaka, as adopted by the

school of Ajvalayana.

The Aitareya-arawyaka consists of the following five

Ara»yakas :

The first Arawyaka has five Adhyayas :

1. First Adhyaya, Atha mahavratam, has four Khandas, 1-4.

2. Second Adhyaya, A tva ratham, has four Khandas, 5-8.

3. Third Adhyaya, Hinkarena, has eight1 Khandas, 9-16.

4. Fourth Adhyaya, Atha sQdadohaA, has three Khandas, 17-19.

5. Fifth Adhyaya, Vaiam tamsati, has three Khandas, 20-22.

The second Arawyaka has seven Adhyayas :

6. First Adhyaya, Esha panthaA, has eight Khandas, 1-8.

7. Second Adhyaya, Esha imam lokaru, has four Khandas, 9-12.

8. Third Adhyaya, Yo ha va atmanani, has eight (not three)

Khandas, 13-20.

9. Fourth Adhyaya, Atma va idam, has three Khandas, 21-23.

10. Fifth Adliyaya, Purushe ha va, has one Khanda, 24.

1 1. Sixth Adhyaya, Ko 'yam at met i , has one Khanda, 25.

S 13- Seventh Adhyaya, Van me manasi, has one Khanda, 26.

The third Arawyaka has two Adhyayas :

13. First Adhyaya, AthataA samhitaya upanishat, has six Khandas,

1-6.

14. Second Adhyaya, Piano vam-a iti sthaviraA SakalyaA, has six

Khandas, 7-12.

a

c

>.

The fourth Arawyaka has one Adhyaya :

15. First Adhyaya, Vida maghavan, has one Khanda (the Maha-

namnt's).

The fifth Arawyaka has three Adhyayas:

16. First Adhyaya, Mahavratasya paBJavimsatim, has six Khandas,

1-6.

17. Second Adhyaya, (GriviU) Yasyedam, has five Khandas, 7-1 1.

18. Third Adhyaya, (Oru) Indtagni, has four Khandas, 11-14.

1 M. M., History of Ancient Sanskrit Literature, p. 235.

* Not six, as in Kajendralal Mitra's edition.
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With regard to the Upanishad, we must distinguish

between the Aitareya-upanishad, properly so-called, which

fills the fourth, fifth, and sixth adhyayas of the second

Arawyaka, and the Mahaitareya-upanishad *, also called by

a more general name Bahwz'/fca-upanishad, which comprises

the whole of the second and third Ara«yakas.

The Persian translator seems to have confined himself to

the second Ara«yaka2, to which he gives various titles,

Sarbsar, Asarbeh, Antrteheh. That Antrteheh ij^iil is a

misreading of i^xj! was pointed out long ago by Burnouf,

and the same explanation applies probably to i^—l asar

beh, and if to that, then to Sarbsar also. No explanation

has ever been given why the Aitareya-upanishad should

have been called Sarvasara, which Professor Weber thinks

was corrupted into Sarbsar. At all events the Aitareya-

upanishad is not the Sarvasara-upanishad, the Oupnek'hat

Sarb, more correctly called Sarvopanishatsara, and ascribed

either to the Taittiriyaka or to the Atharva-veda s.

The Aitareya-upanishad, properly so called, has been

edited and translated in the Bibliotheca Indica by Dr.

Roer. The whole of the Aitareya-arawyaka with Sayawa's

commentary was published in the same series by Rajen-

dralal Mitra.

Though I have had several MSS. of the text and com

mentary at my disposal, I have derived little aid from

them, but have throughout endeavoured to restore that

text which .Sahkara (the pupil of Govinda) and Sayawa

had before them. Sayawa, for the Upanishad portion, fol

lows Sarikara's commentary, of which we have a gloss by

Ananda^fiana.

Colebrooke In his Essays (vol. ii, p. 42) says that he

1 This may have been the origin of a Aishi Mahaitareya, by the side of the

AVshi Aitareya, mentioned in the Asvalayana Gn'hya-sfitra9 III, 4 (ed. Stenzler).

Professor Weber takes Aitareya and Mahaitareya here as names of works, bnt

he admits that in the Sankhayana Gnhya-sfltras they are clearly names of

-Rishis (Ind. Stud. I, p. 389).

* He translates II, I -II, 3, 4, leaving out the rest of the third adhyaya;

.afterwards II, 4—II, 7.

• Bibliotheca Indica, ibe Atbarva/ia-upauishadi, p. 394.

[3] g
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possessed one gloss by Naraya«endra on Sankara's com

mentary, and another by Anandatirtha on a different gloss

for the entire Upanishad. The gloss by Naraya«endra l,

however, is, so Dr. Rost informs me, the same as that of

Ananda^nana, while, so far as I can see, the gloss contained

in MS. E. I. H. 2386 (also MS. Wilson 401), to which Cole-

brooke refers, is not a gloss by Anandatirtha at all, but a

gloss by Vuvejvaratirtha on a commentary by Anandatir-

thabhagavatpada^arya, also called Purwapra^fia&irya, who

explained the whole of the Mahaitareya-upanishad from a

Vaishwava point of view.

IV.

THE kaushItaki-brAhmaa^a-upanishad.

The Kaushitaki-upanishad, or, as it is more properly

called, the Kaushitaki-brahmawa-upanishad, belongs, like

the Aitareya-upanishad, to the followers of the Rig-veda. It

was translated into Persian under the title of Kokhenk, and

has been published in the Bibliotheca Indica with .Sarika-

rananda's commentary and an excellent translation by

Professor Cowell.

Though it is called the Kaushitaki-brahmana-upanishad,

it does not form part of the Kaushitaki-brahmawa in 30

adhyayas which we possess, and we must therefore account

for its name by admitting that the Arawyaka, of which it

formed a portion, could be reckoned as part of the Brah-

rnawa literature of the Rig-veda (see Aitareya-ara/zyaka,

Introduction, p. xcii), and that hence the Upanishad might

be called the Upanishad of the Brahmawa of the Kaushi-

takins *.

From a commentary discovered by Professor Cowell

it appears that the four adhyayas of this Upanishad

1 A MS. in the Notices of Sanskrit MSS., vol. ii, p. 133, ascribed to Abhi-.

navanarayanendra, called Atmasha/kabhashya/ika, begins like the'gloss edited

by Dr. Roer, and ends like Sayana's commentary on the seventh adhyaya, as

edited by Kajendralal Mitra. The same name is given in MS. Wilson 94,

frimatkaivalyendTasarasvatipi^yapadasishya-trtmadabhinavanariyanendrasara-

svatt •

1 A Maha-kanshitaki-brahmawa is quoted, but has not yet been met with.



INTRODUCTION. XC1X

were followed by five other adhyayas, answering, so far as

we can judge from a few extracts, to some of the adhyayas

of the Aitareya-arawyaka, while an imperfect MS. of an

Arawyaka in the Royal Library at Berlin (Weber, Catalogue,

p. ao) begins, like the Aitareya-arawyaka, with a descrip

tion of the Mahavrata, followed by discussions on the uktha

in the second adhyaya ; and then proceeds in the third

adhyaya to give the story of A!"itra Gangyayani in the same

words as the Kaushitaki-uprnishad in the first adhyaya.

Other MSS. again adopt different divisions. In one MS.

of the commentary (MS. A), the four adhyayas of the

Upanishad are counted as sixth, seventh, eighth, and ninth

(ending with ityara«yake navamo 'dhyayaA); in another

(MS. P) the third and fourth adhyayas of the Upanishad

are quoted as the fifth and sixth of the Kaushitakyarawyaka,

possibly agreeing therefore, to a certain extent, with the

Berlin MS- In a MS. of the Sankhayana Arawyaka in

the Royal Library at Berlin, there are 15 adhyayas, 1 and a

corresponding to Ait. Ar. 1 and 5 ; 3-6 containing the Kau-

shitaki-upanishad ; 7 and 8 corresponding to Ait. Ar. 3 1.

Poley seems to have known a MS. in which the four

adhyayas of the Upanishad formed the first, seventh,

eighth, and ninth adhyayas of a Kaushitaki-brahmawa.

As there were various recensions of the Kaushitaki-brah-

ma«a (the Sankhayana, Kauthuma, &c), the Upanishad

also exists in at least two texts. The commentator, in

some of its MSS., refers to the various readings of the

5akhas, explaining them, whenever there seems to be

occasion for it. I have generally followed the text which is

presupposed by .Sahkarananda's Dipika, and contained in

MSS. F, G (Cowell, Preface, p. v), so far as regards the

third and fourth adhyayas. According to Professor Cowell,

Vidyara«ya in his Sarvopanishadarthanubhutiprakaja fol

lowed the text of the commentary, while Sankara^arya,

if we may trust to extracts in his commentary on the

Vedanta-sutras, followed the other text, contained in MS.

A (Cowell, Preface, p. v).

" See Weber, History of Sanskrit Literature, p. 50.

g2
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The style of the commentator differs in so marked a

manner from that of Sankara^arya, that even without the

fact that the author of the commentary on the Kaushitaki-

upanishad is called Sankarananda, it would have been

difficult to ascribe it, as has been done by some scholars,

to the famous .Sarikara^arya. 5ankarananda is called the

teacher of Madhava^arya (Hall, Index, p. 98), and the dis

ciple of Anandatma Muni (Hall, Index, p. 116).

I have had the great advantage of being able to consult

for the Kaushttaki-upanishad, not only the text and com

mentary as edited by Professor Cowell, but also his excellent

translation. If I differ from him in some points, this is but

natural, considering the character of the text and the many

difficulties that have still to be solved, before we can hope

to arrive at a full understanding of these ancient philoso

phic,! 1 treatises.

THE VAGASANEYI-SAtJ/HITA-UPANISHAD.

The VA^asaneyi-sawhita-upanishad, commonly called

from its beginning, ts& or Lavasya, forms the fortieth and

concluding chapter of the Sawmita of the White Ya^-ur-veda.

If the Sa/zmitas are presupposed by the Brahmawas, at

least in that form in which we possess them, then this

Upanishad, being the only one that forms part of a

Sawmita, might claim a very early age. The Sawhita of

the White Ya,fur-veda, however, is acknowledged to be of

modern origin, as compared with the Sawhita of the Black

Ya^-ur-veda, and it would not be safe therefore to ascribe

to this Upanishad a much higher antiquity than to those

which have found a place in the older Brahma«as and

Arawyakas.

There are differences between the text, as contained in

the Ya^-ur-veda-sawhita, and the text of the Upanishad by

itself. Those which are of some interest have been men

tioned in the notes.

In some notes appended to the translation of this

Upanishad I have called attention to what seems to me

N
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its peculiar character, namely, the recognition of the

necessity of works as a preparation for the reception of

the highest knowledge. This agrees well with the position

occupied by this Upanishad at the end of the Sawmita, in

which the sacrificial works and the hymns that are to

accompany them are contained. The doctrine that the

moment a man is enlightened, he becomes free, as taught

in other Upanishads, led to a rejection of all discipline

and a condemnation of all sacrifices, which could hardly

have been tolerated in the last chapter of the Ya^ur-veda-

sawhita, the liturgical Veda par excellence.

Other peculiarities of this Upanishad are the name Is,

lord, a far more personal name for the highest Being than

Brahman ; the asurya (demoniacal) or asurya (sunless)

worlds to which all go who have lost their self; Mataruvan,

used in the sense of prawa or spirit ; asnaviram, without

muscles, in the sense of incorporeal ; and the distinction

between sambhuti and asambhuti in verses 12-14.

The editions of the text, commentaries, and glosses, and

the earlier translations may be seen in the works quoted

before, p. lxxxiv.
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A7/AND0GYA-UPANISHAD.

FIRST PRAPA7WAKA.

First Khanda\

1. Let a man meditate on the syllable2 Om,

called the udgltha ; for the udgltha (a portion of the

Sama-veda) is sung, beginning with Om.

The full account, however, of Om is this :—

2. The essence3 of all beings is the earth, the

essence of the earth is water, the essence of water

1 The .ffMndogya-upanishad begins with recommending medi

tation on the syllable Om, a sacred syllable that had to be pro

nounced at the beginning of each Veda and of every recitation of

Vedic hymns. As connected with the Sama-veda, that syllable Om

is called udgitha. Its more usual name is prawava. The object

of the Upanishad is to explain the various meanings which the

syllable Om may assume in the mind of a devotee, some of them

being' extremely artificial and senseless, till at last the highest

meaning of Om is reached, viz. Brahman, the intelligent cause of

the universe.

* Akshara means both syllable and the imperishable, i.e. Brahman.

* Essence, rasa, is explained in different ways, as origin, sup

port, end, cause, and effect. Rasa means originally the sap of

trees. That sap may be conceived either as the essence extracted

from the tree, or as what gives vigour and life to a tree. In the

former case it might be transferred to the conception of effect, in

the latter to that of cause. In our sentence it has sometimes the

one, sometimes the other meaning. Earth is the support of all

beings, water pervades the earth, plants arise from water, man lives

by plants, speech is the best part of man, the Rig-veda the best

part of speech, the Sama-veda the best extract from the Rik,

udgltha, or the syllable Om, the crown of the Sama-veda.

[3] B
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the plants, the essence of plants man, the essence

of man speech, the essence of speech the Rig-veda,

the essence of the Rig-veda the Sama-veda1, the

essence of the Sama-veda the udgltha (which is

Om).

3. That udgltha (Om) is the best of all essences,

the highest, deserving the highest place 2, the

eighth.

4. What then is the Rik ? What is the Saman ?

What is the udgltha ? This is the question.

5. The Rik indeed is speech, Saman is breath,

the udgltha is the syllable Om. Now speech and

breath, or Rik and Saman, form one couple.

6. And that couple is joined together in the

syllable Om. When two people come together,

they fulfil each other's desire.

7. Thus he who knowing this, meditates on the

syllable (Om), the udgltha, becomes indeed a ful-

filler of desires.

8. That syllable is a syllable of permission, for

whenever we permit anything, we say Om, yes.

Now permission is gratification. He who knowing

this meditates on the syllable (Om), the udgltha,

becomes indeed a gratifier of desires.

9. By that syllable does the threefold know

ledge (the sacrifice, more particularly the Soma-

sacrifice, as founded on the three Vedas) proceed.

When the Adhvaryu priest gives an order, he

says Om. When the Hotrz priest recites, he says

Om. When the Udgatr? priest sings, he says Om,

1 Because most of the hymns of the Sima-veda are taken from

the Rig-veda.

* Parardhya is here derived from para, highest, and ardha, place.

The eighth means the eighth or last in the series of essences.
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—all for the glory of that syllable. The threefold

knowledge (the sacrifice) proceeds by the greatness

of that syllable (the vital breaths), and by its essence

(the oblations) *.

10. Now therefore it would seem to follow, that

both he who knows this (the true meaning of the

syllable Om), and he who does not, perform the

same sacrifice *. But this is not so, for knowledge

and ignorance are different. The sacrifice which

a man performs with knowledge, faith, and the

Upanishad 3 is more powerful. This is the full

account of the syllable Om.

1 These are allusions to sacrificial technicalities, all intended to

show the importance of the syllable Om, partly as a mere word,

used at the sacrifices, partly as the mysterious name of the Highest

Self. As every priest at the Soma-sacrifices, in which three classes

of priests are always engaged, has to begin his part of the cere

monial with Om, therefore the whole sacrifice is said to be de

pendent on the syllable Om, and to be for the glory of that syllable,

as an emblem of the Highest Self, a knowledge of whom is the

indirect result of all sacrifices. The greatness of the syllable Om

is explained by the vital breaths of the priest, the sacrificer, and his

wife ; its essence by rice, corn, &c, which constitute the oblations.

Why breath and food are due to the syllable Om is explained by the

sacrifice, which is dependent on that syllable, ascending to the Sim,

the sun sending rain, rain producing food, and food producing

breath and life.

a He who simply pronounces the syllable Om as part of his

reci'ation at a sacrifice, and he who knows the hidden meaning of

tha syllable, both may perform the same sacrifice. But that per

formed by the latter is more powerful, because knowledge is better

than ignorance. This is, as usual, explained by some comparisons.

It is true that both he who knows the quality of the haritaki and he

who does not, are purged alike if they take it. But on the other hand,

if a jeweller and a mere clod sell a precious stone, the knowledge of

the former bears better fruit than the ignorance of the latter.

* Upanishad is here explained by yoga, and yoga by devatidi-

vishayam upasanam, meditation directed to certain deities. More

B 2
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Second Khamda1.

i. When the Devas and Asuras 2 struggled toge

ther, both of the race of Pra^apati, the Devas took

the udgitha3 (Om), thinking they would vanquish

the Asuras with it.

2. They meditated on the udgttha 8 (Om) as

the breath (scent) in the nose *, but the Asuras

pierced it (the breath) with evil. Therefore we smell

by the breath in the nose both what is good-

smelling and what is bad-smelling. For the breath

was pierced by evil.

3. Then they meditated on the udgitha (Om) as

speech, but the Asuras pierced it with evil. There

fore we speak both truth and falsehood. For

speech is pierced by evil.

4. Then they meditated on the udgitha (Om) as

the eye, but the Asuras pierced it with evil. There-

likely, however, it refers to this very upanishad, i. e. to the udgftha-

vidya, the doctrine of the secret meaning of Om, as here explained.

1 A very similar story is told in the BnTiad-arawyaka I, 1, 3, 1.

But though the coincidences between the two are considerable,

amounting sometimes to verbal identity, the purport of the two

seems to be different. See Vedanta-sutra III, 3, 6.

1 Devas and Asuras, gods and demons, are here explained by

the commentator as the good and evil inclinations of man; Pra-

^apati as man in general.

• UdgJth a stands, according to the commentator, for the sacri

ficial act to be performed by the Udgatrz-, the Sama-veda pri.*st,

with the udgitha hymns ; and as these sacrificial acts always form

part of the Gyotish/oma &c, these great Soma-sacrifices are really

intended. In the second place, however, the commentator takes

udgitha in the sense of Udgitri', the performer of the udgitha,

which is or was by the Devas thought to be the breath in the

nose. I have preferred to take udgitha in the sense of Om, and

all that is implied by it.

4 They asked that breath should recite the udgitha. Comm.
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fore we see both what is sightly and unsightly. For

the eye is pierced by evil.

5. Then they meditated on the udgltha (Om) as

the ear, but the Asuras pierced it with evil. There

fore we hear both what should be heard and what

should not be heard. For the ear is pierced by

evil.

6. Then they meditated on the udgltha (Om) as

the mind, but the Asuras pierced it with evil.

Therefore we conceive both what should be con

ceived and what should not be conceived. For

the mind is pierced by evil.

7. Then comes this breath (of life) irrthe mouth1.

They meditated on the udgltha (Om) as that breath.

When the Asuras came to it, they were scattered,

as (a ball of earth) would be scattered when hitting

a solid stone.

8. Thus, as a ball of earth is scattered when hit

ting on a solid stone, will he be scattered who wishes

evil to one who knows this, or who persecutes him ;

for he is a solid stone.

9. By it (the breath in the mouth) he distinguishes

neither what is good nor what is bad-smelling, for

that breath is free from evil. What we eat and

drink with it supports the other vital breaths (i. e.

the senses, such as smell, &c.) When at the time

of death he2 does not find that breath (in the

1 Mukhya prana is used in two senses, the principal or vital

breath, also called jreshMa, and the breath in the mouth, also called

asanya.

8 According to the commentator, the assemblage of the other

vital breaths or senses is here meant. They depart when the

breath of the mouth, sometimes called sarvambhari, all-supporting,

does no longer, by eating and drinking, support them.
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mouth, through which he eats and drinks and lives),

then he departs. He opens the mouth at the time

of death (as if wishing to eat).

10. Ahgiras * meditated on the udgitha (Om) as

that breath, and people hold it to be Angiras, i. e.

the essence of the members (anganaw rasa^) ;

ii. Therefore Brzhaspati meditated on udgitha

(Om) as that breath, and people hold it to be Brt-

haspati, for speech is brzhatl, and he (that breath) is

the lord (pati) of speech ;

12. Therefore Ayasya meditated on the udgitha

(Om) as that breath, and people hold it to be

Ayasya, because it comes (ayati) from the mouth

(asya) ;

13. Therefore Vaka Dalbhya knew it. He was

the Udgatrz (singer) of the Naimishiya-sacrificers,

and by singing he obtained for them their wishes.

14. He who knows this, and meditates on the

syllable Om (the imperishable udgitha) as the breath

of life in the mouth, he obtains all wishes by singing.

So much for the udgitha (Om) as meditated on with

reference to the body *.

1 The paragraphs from 10 to 14 are differently explained

by Indian commentators. By treating the nominatives angiras,

br/'haspatis.and ayasyas(here the printed text reads ayasyam)

as accusatives, or by admitting the omission of an iti after them,

they connect paragraphs 9, 10, and 11 with paragraph 12, and thus

gain the meaning that Vaka Dalbhya meditated on the breath in the

mouth as Angiras, BriTiaspati, and Ayasya, instead of those saints

having themselves thus meditated ; and that he, knowing the secret

names and qualities of the breath, obtained, when acting as Udga'tri'

priest, the wishes of those for whom he sacrificed. Tena is diffi

cult to explain, unless we take it in the sense of tenanujish/aA,

taught by him.

2 Adhyitma means with reference to the body, not with refer

ence to the self or the soul. Having explained the symbolical
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Third Khaa-da.

1. Now follows the meditation on the udgitha

with reference to the gods. Let a man meditate

on the udgitha (Om) as he who sends warmth (the

sun in the sky). When the sun rises it sings as

Udgatrz for the sake of all creatures. When it rises

it destroys the fear of darkness. He who knows this,

is able to destroy the fear of darkness (ignorance).

2. This (the breath in the mouth) and that (the

sun) are the same. This is hot and that is hot.

This they call svara (sound), and that they call pra-

tyasvara1 (reflected sound). Therefore let a man

meditate on the udgitha (Om) as this and that (as

breath and as sun).

3. Then let a man meditate on the udgitha

(Om) as vyana indeed. If we breathe up, that is

pra#a, the up-breathing. If we breathe down, that

is apana, the down-breathing. The combination of

prawa and apana is vyana, back-breathing or holding

in of the breath. This vyana is speech. Therefore

when we utter speech, we neither breathe up nor

down.

4. Speech is Rik, and therefore when a man utters

a Rik verse he neither breathes up nor down.

meaning of Om as applied to the body and its organs of sense, he

now explains its symbolical meaning adhidaivatam, i. e. as applied

to divine beings.

1 As applied to breath, svara is explained by the commentator

in the sense of moving, going out ; praty&svara, as applied to the

sun, is explained as returning every day. More likely, however,

svara as applied to breath means sound, Om itself being called

svara (Kh. Up. I, 4, 3), and prasvara in the Rig-veda-pratijakhya,

882. As applied to the sun, svara and pratyasvara were probably

taken in the sense of light and reflected light.
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Rik is Saman, and therefore when a man utters a

Saman verse he neither breathes up nor down.

Saman is udgitha, and therefore when a man

sings (the udgitha, Om) he neither breathes up

nor down.

5. And other works also which require strength,

such as the production of fire by rubbing, running

a race, stringing a strong bow, are performed with

out breathing up or down. Therefore let a man

meditate on the udgitha (Om) as vyana.

6. Let a man meditate on the syllables of the

udgitha, i. e. of the word udgitha. U t is breath

(prawa), for by means of breath a man rises (ut-

tish^ati). Gi is speech, for speeches are called

gira& Tha is food, for by means of food all

subsists (sthita).

7. Ut is heaven, gi the sky, tha the earth. Ut

is the sun, gi the air, tha the fire. Ut is the

Sama-veda, gi the Yafur-veda, tha the Rig-veda1;

1 The commentator supplies explanations to all these fanciful

etymologies. The heaven is ut, because it is high ; the sky is gf,

because it gives out all the worlds (gira«&t); earth is tha, because it

is the place (sthana) of living beings. The sun is u t, because it is

high. The wind is gi, because it gives out fire, &c. (gira»it) ; fire

is tha, because it is the place (sthina) of the sacrifice. The Sama-

veda is ut, because it is praised as svarga ; the Ya^nr-veda is

gt, because the gods take the oblation offered with a Ya^us ; the

Rig-veda is tha, because the Sama verses stand in it. All this is

very childish, and worse than childish, but it is interesting as

a phase of human folly which is not restricted to the Brahmans

of India. I take the following passage from an interesting article,

' On the Ogam Beithluisnin and on Scythian Letters,' by Dr. Charles

Graves, Bishop of Limerick. 'An Irish antiquary,' he says, 'writing

several hundred years ago, proposes to give an account of the

origin of the names of the notes in the musical scale.

' " It is asked here, according to Saint Augustine, What is chant

ing, or why is it so called ? Answer. From this word cantakna ;
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Speech yields the milk, which is the milk of speech

itself1, to him who thus knowing meditates on those

and canialena is the same thing as /em's can/us, i. e. a soft, sweet

chant to God, and to the Virgin Mary, and to all the Saints.

And the reason why the word puincc (puncta) is so called is be

cause the points (or musical notes) ul, re, mi, fa, sol, la, hurt the

devil and puncture him. And it is thus that these points are to be

understood : viz. When Moses the son of Amram with his people

in their Exodus was crossing the Red Sea, and Pharaoh and his

host were following him, this was the chant which Moses had to

protect him from Pharaoh and his host—these six points in praise

of the Lord :—

' "The first point of these, i.e. ul: and ul in the Greek is the

same as liberal in the Latin ; and that is the same as saer in

the Gaelic ; i. e. O God, said Moses, deliver us from the harm

of the devil.

' " The second point of them, i.e. re: and re is the same as saer;

i. e. O God, deliver us from everything hurtful and malignant.

'"The third point, i.e. mi: and mi in the Greek is the same as

militum in the Latin ; and that is the same as ridere (a knight) in

the Gaelic ; i. e. O God, said Moses, deliver us from those knights

who are pursuing us.

' " The fourth point, i. e.fa : and fa in the Greek is the same as

famulus in the Latin; and that is the same as mug (slave) in the

Gaelic ; i. e. O God, said Moses, deliver us from those slaves who

are pursuing us.

' "The fifth point, i. e. sol: and sol is the same as grian (sun);

and that is the same as righteousness ; because righteousness and

Christ are not different ; i. e. O Christ, said Moses, deliver us.

'"The sixth point, i.e. la, is the same as lav ; and that is the

same as indail (wash) ; i. e. O God, said Moses, wash away our

sins from us.

' "And on the singing of that laud Pharaoh and his host were

drowned.

' "Understand, 0 man, that in whatever place this laud, i.e. this

chant, is sung, the devil is bound by it, and his power is extirpated

thence, and the power of God is called in."

' We have been taught that the names of the first six notes

1 The milk of speech consists in rewards to be obtained by the

Rig-veda, &c. Or we may translate, Speech yields its milk to him

who is able to milk speech.



IO JfflANDOGYA-UPANISHAD.

syllables of the name of udgltha, he becomes rich

in food and able to eat food.

8. Next follows the fulfilment of prayers. Let

a man thus meditate on the Upasarawas, i. e. the

objects which have to be approached by meditation :

Let him (the Udgatr*) quickly reflect on the Saman

with which he is going to praise ;

9. Let him quickly reflect on the Rik in which

that Saman occurs ; on the Jiishl (poet) by whom

it was seen or composed ; on the Devata (object)

which he is going to praise ;

10. On the metre in which he is going to praise ; on

the tune with which he is going to sing for himself;

1 1 . On the quarter of the world which he is going

to praise. Lastly, having approached himself (his

name, family, &c.) by meditation, let him sing the

hymn of praise, reflecting on his desire, and avoiding

all mistakes in pronunciation, &c. Quickly1 will the

desire be then fulfilled to him, for the sake of which he

may have offered his hymn of praise, yea, for which

he may have offered his hymn of praise2.

in the gamut were suggested by the initial syllables of the first

six hemistichs in one of the stanzas of a hymn to St. John :

Ut queant laxis

i?fflonare fibris

Mm gestorum

Famuli tuorum,

Solve polluti

Labii reatum,

•Sancte ibannes.'

1 Abhylro ha yat, lit. depend on it that it will be fulfilled, but

always explained by quickly. See Kh. Up. II, 1, 4 ; III, 19, 4 ;

V, 10, 7. Frequently, but wrongly, written with a dental s.

* The repetition of the last sentence is always an indication

that a chapter is finished. This old division into chapters is of

great importance for a proper study of the Upanishads.
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Fourth Khanda.

1. Let a man meditate on the syllable Om, for

the udgltha is sung beginning with Om. And this

is the full account of the syllable Om :—

2. The Devas, being afraid of death, entered

upon (the performance of the sacrifice prescribed

in) the threefold knowledge (the three Vedas). They

covered themselves with the metrical hymns. Be

cause they covered (kAad) themselves with the

hymns, therefore the hymns are called /Wandas.

3. Then, as a fisherman might observe a fish in

the water, Death observed the Devas in the Rik,

Ya^us, and Saman-(sacrifices). And the Devas seeing

this, rose from the Rik, Ya^us, and Saman-sacrifices,

and entered the Svara ', i. e. the Om (they meditated

on the Om).

4. When a man has mastered the Rig-veda, he

says quite loud Om ; the same, when he has mas

tered the Saman and the Ya^us. This Svara is the

imperishable (syllable), the immortal, free from fear.

Because the Devas entered it, therefore they be

came immortal, and free from fear.

5. He who knowing this loudly pronounces (pra-

«auti) 2 that syllable, enters the same (imperish

able) syllable, the Svara, the immortal, free from

fear, and having entered it, becomes immortal, as

the Devas are immortal.

1 Cf. I, 3, 2.

* Pra»auti, he lauds, i. e. he meditates on. Comm.
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Fifth Khavjda.

i. The udgitha is the prawava 1, the prawava is

the udgitha. And as the udgitha is the sun2, so is

the pra«ava, for he (the sun) goes sounding Om.

2. ' Him I sang praises to, therefore art thou my

only one,' thus said Kaushitaki to his son. ' Do thou

revolve his rays, then thou wilt have many sons.'

So much in reference to the Devas.

3. Now with reference to the body. Let a man

meditate on the udgitha as the breath (in the mouth),

for he goes sounding Om 3.

4. 'Him I sang praises to, therefore art thou my

only son,' thus said Kaushitaki to his son. ' Do thou

therefore sing praises to the breath as manifold, if

thou wishest to have many sons.'

5. He who knows that the udgitha is the pra-

»ava, and the pra»ava the udgitha, rectifies from

the seat of the Hotri priest any mistake committed

by the Udgatrz priest in performing the udgitha,

yea, in performing the udgitha.

Sixth Khajvba.

1. The Rik (veda) is this earth, the Saman (veda)

is fire. This Saman (fire) rests on that Rik (earth)4.

Therefore the Saman is sung as resting on the Rik.

1 Pra«ava is the name used chiefly by the followers of the Rig-

veda, udgitha the name used by the followers of the Sama-veda.

Both words are intended for the syllable Om.

2 Cf. Kh. Up. I, 3, 1.

8 The breath in the mouth, or the chief breath, says Om, i. e.

gives permission to the five senses to act, just as the sun, by

saying Om, gives permission to all living beings to move about.

4 The Sama verses are mostly taken from the Rig-veda.
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Si is this earth, ama is fire, and that makes

Sama.

2. The Rik is the sky, the Saman air. This

Saman (air) rests on that Rik (sky). Therefore the

Saman is sung as resting on the Rik. Sa is the sky,

ama the air, and that makes Sama.

3. Rik is heaven, Saman the sun. This Saman

(sun) rests on that Rik (heaven). Therefore the

Saman is sung as resting on the Rik. S a is heaven,

ama the sun, and that makes Sama.

4. Rik is the stars, Saman the moon. This

Saman (moon) rests on that Rik (stars). Therefore

the Saman is sung as resting on the Rik. Sa is the

stars, ama the moon, and that makes Sama.

5. Rik is the white light of the sun, Saman the

blue exceeding darkness * (in the sun). This Saman

(darkness) rests on that Rik (brightness). There

fore the Saman is sung as resting on the Rik.

6. Sa is the white light of the sun, ama the blue

exceeding darkness, and that makes Sama.

Now that golden 2 person, who is seen within the

sun, with golden beard and golden hair, golden

altogether to the very tips of his nails,

7. Whose eyes are like blue lotus's 3, his name is

ut, for he has risen (udita) above all evil. He also

who knows this, rises above all evil.

8. Rik and Saman are his joints, and therefore

he is udgltha. And therefore he who praises him

1 The darkness which is seen by those who can concentrate

their sight on the sun.

* Bright as gold.

5 The colour of the lotus is described by a comparison with the

Kapyasa, the seat of the monkey (kapipnsh/Mnto yena upavlrati).

It was probably a botanical name.
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(the ut) is called the Ud-gatr*1 (the out-singer). He

(the golden person, called ut) is lord of the worlds

beyond that (sun), and of all the wishes of the Devas

(inhabiting those worlds). So much with reference

to the Devas.

Seventh Khanda.

i . Now with reference to the body. Rik is speech,

Saman breath2. This Saman (breath) rests on that

Rik (speech). Therefore the Saman is sung as

resting on the Rik. Sa is speech, ama is breath,

and that makes Sama.

2. Rik is the eye, S&man the self3. This Saman

(shadow) rests on that Rik (eye). Therefore the

Saman is sung as resting on the Rik. Si is the

eye, ama the self, and that makes Sama.

3. Rik is the ear, Saman the mind. This Saman

(mind) rests on that Rik (ear). Therefore the

Saman is sung as resting on the Rik. Sa is the

ear, ama the mind, and that makes Sama.

4. Rik is the white light of the eye, Saman the

blue exceeding darkness. This Saman (darkness)

rests on the Rik (brightness). Therefore the Saman

is sung as resting on the Rik. Sa is the white light

of the eye, ama the blue exceeding darkness, and

that makes Sama.

5. Now the person who is seen in the eye, he is

Rik, he is Saman, Uktha 4, Ya^ns, Brahman. The

form of that person (in the eye) is the same 8 as the

' Name of the principal priest of the Sama-veda.

a Breath in the nose, sense of smelling. Comm.

8 The shadow-self, the likeness or image thrown upon the eye;

see Kh. Up. VIII, 9, 1.

4 A set of hymns to be recited, whereas the SSman is sung, and

ihe Ya^us muttered.

• Cf. Kh. Up. I, 6, 6.
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form of the other person (in the sun), the joints of the

one (Rik and Saman) are the joints of the other, the

name of the one (ut) is the name of the other.

6. He is lord of the worlds beneath that (the

self in the eye), and of all the wishes of men.

Therefore all who sing to the vlwa. (lyre), sing him,

and from him also they obtain wealth.

7. He who knowing this sings a Saman, sings to

both (the adhidaivata and adhyatma self, the person

in the sun and the person in the eye, as one and

the same person). He obtains through the one,

yea, he obtains the worlds beyond that, and the

wishes of the Devas;

8. And he obtains through the other the worlds

beneath that, and the wishes of men.

Therefore an Udgatrz priest who knows this, may

say (to the sacrificer for whom he officiates) ;

9. 'What wish shall I obtain for you by my

songs?' For he who knowing this sings a Saman

is able to obtain wishes through his song, yea,

through his song.

Eighth Khaatda.

1. There were once three men, well-versed in

udgftha1, .Silaka 6alavatya, /ifaikitayana Dalbhya,

and Pravahawa Gaivali. They said : ' We are well-

versed in udgltha. Let us have a discussion on

udgttha.'

2. They all agreed and sat down. Then Prava-

ha»a Gaivali 2 said : ' Sirs, do you both speak first,

' Cognisant of the deeper meanings of udgitha, i. e. Om.

He, though not being a Brahmawa, turns out to be the only

one who knows the true meaning of udgttha, i. e. the Highest

Brahman.
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for I wish to hear what two Brahmawas1 have to

say.'

3. Then .Silaka 6al4vatya said to ^sfaikitayana

Dalbhya : ' Let me ask you.'

' Ask,' he replied.

4. 'What is the origin of the Saman?' 'Tone

(svara),' he replied.

' What is the origin of tone ? ' ' Breath,' he

replied.

' What is the origin of breath ? ' ' Food,' he

replied.

' What is the origin of food ? ' ' Water,' he

replied.

5. ' What is the origin of water ? ' ' That world

(heaven),' he replied.

' And what is the origin of that world ? '—

He replied: 'Let no man carry the Saman

beyond the world of svarga (heaven). We place

(recognise) the Saman in the world of svarga, for

the Saman is extolled as svarga (heaven).'

6. Then said .Silaka .Salavatya to .A'aikitayana

Dalbhya: 'O Dalbhya, thy Saman is not firmly

established. And if any one were to say, Your

head shall fall off (if you be wrong), surely your

head would now fall.'

7. ' Well then, let me know this from you, Sir,'

said Dalbhya.

' Know it,' replied Silaka Salavatya.

' What is the origin of that world (heaven) ? '

' This world,' he replied.

' And what is the origin of this world ? '—

He replied : * Let no man carry the Saman be

yond this world as its rest. We place the Saman

1 In V, 3, 5, Pravahawa ffaivali is distinctly called a ra^anyabandhu.
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in this world as its rest, for the Saman is extolled

as rest.'

8. Then said Pravaha»a <7aivali to .Silaka .Sali

vatya : 'Your Saman (the earth), O Salavatya, has

an end. And if any one were to say, Your head

shall fall off (if you be wrong), surely your head

would now fall.'

'Well then, let me know this from you, Sir,' said

.Salavatya.

' Know it,' replied Gaivali.

Ninth Khajvba.

1. ' What is the origin of this world ? ' ' Ether V

he replied. For all these beings take their rise

from the ether, and return into the ether. Ether

is older than these, ether is their rest.

2. He is indeed the udgitha (Om = Brahman),

greater than great (parovariyas), he is without end.

He who knowing this meditates on the udgitha,

the greater than great, obtains what is greater than

great, he conquers the worlds which are greater

than great.

3. Atidhanvan Saunaka, having taught this udgi

tha to Udara-ja»rfilya, said : ' As long as they will

know in your family this udgitha, their life in this

world will be greater than great.

4. ' And thus also will be their state in the other

world.' He who thus knows the udgitha, and

meditates on it thus, his life in this world will be

greater than great, and also his state in the other

world, yea, in the other world.

1 Ether, or we might translate it by space, both being intended,

however, as names or symbols of the Highest Brahman. See

Vedanta-sutra 1, 1, 22.

£3] c



1 8 tftfANDOGYA-UPANISHAD.

Tenth Khajvda.'

i. When the Kurus had been destroyed by (hail)

stones1, Ushasti A'akriyawa lived as a beggar with

his virgin* wife at Ibhyagrama.

2. Seeing a chief eating beans, he begged of

him. The chief said : ' I have no more, except

those which are put away for me here.'

3. Ushasti said : ' Give me to eat of them.' He

gave him the beans, and said : ' There is something

to drink also.' Then said Ushasti : ' If I drank of

it, I should have drunk what was left by another,

and is therefore unclean.'

4. The chief said : ' Were not those beans also

left over and therefore unclean ? '

' No,' he replied ; ' for I should not have lived,

if I had not eaten them, but the drinking of water

would be mere pleasure *.'

5. Having eaten himself, Ushasti gave the re

maining beans to his wife. But she, having eaten

before, took them and put them away.

6. Rising the next morning, Ushasti said to

her : ' Alas, if we could only get some food, we

might gain a little wealth. The king here is going

to offer a sacrifice, he should choose me for all the

priestly offices.'

1 When they had been killed either by stone weapons, or by a

shower of stones, which produced a famine in the land. Comm.

* A/lkf is not the name of the wife of Ushasti, nor does it mean

strong enough to travel. .Sankara explains it as anvpa^atapayo-

dharadislrivyafi^and, and Anandagiri adds, Svairasam£are 'pi na

vyabhikdr&rahketi darrayitum d/ikycti vueshanam. She was so

young that she was allowed to run about freely, without exciting

any suspicion. Another commentator says, GriMd bahirgantu-

marhd anupa^dtapayodhard.

5 Or, according to the commentator, ' water I can get whenever

I like.*
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7. His wife said to him : ' Look, here are those

beans of yours.' Having eaten them, he went to

the sacrifice which was being performed.

8. He went and sat down on the orchestra near

the Udgatrts, who were going to sing their hymns of

praise. And he said to the Prastotn (the leader) :

9. ' Prastotre, if you, without knowing ' the deity

which belongs to the prastava (the hymns &c. of

the PrastotW), are going to sing it, your head will

fall off.'

10. In the same manner he addressed the Udgatn:

' Udgatrz, if you, without knowing the deity which

belongs to the udgltha (the hymns of the UdgatW),

are going to sing it, your head will fall off.'

11. In the same manner he addressed the Pra-

tihartr* : ' Pratihartrz, if you, without knowing the

deity which belongs to the pratih&ra (the hymns of

the PratihartW), are going to sing it, your head will

fall off.'

They stopped, and sat down in silence.

Eleventh Khawda.

1. Then the sacrificer said to him: 'I should

like to know who you are, Sir.' He replied : ' I am

Ushasti A'akrayana.'

2. He said : ' I looked for you, Sir, for all these

sacrificial offices, but not finding you 2, I chose

others.'

1 The commentator is at great pains to show that a priest may

officiate without knowing the secret meanings here assigned to

certain parts of the sacrifice, and without running any risk of

punishment. Only, if another priest is present, who is initiated,

then the uninitiated, taking his place, is in danger of losing his

head.

2 Should it be avittva, as in I, 2, 9 ?

C 2
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3. ' But now, Sir, take all the sacrificial offices.'

Ushasti said : ' Very well ; but let those, with my

permission, perform the hymns of praise. Only as

much wealth as you give to them, so much give

to me also.'

The sacrificer assented.

4. Then the Prastotr? approached him, saying :

' Sir, you said to me, " Prastotrz, if you, without

knowing the deity which belongs to the prastava,

are going to sing it, your head will fall off,"—which

then is that deity ? '

5. He said : ' Breath (pr&»a). For all these beings

merge into breath alone, and from breath they arise.

This is the deity belonging to the prastava. If,

without knowing that deity, you had sung forth

your hymns, your head would have fallen off, after

you had been warned by me.'

6. Then the Udgatr* approached him, saying :

1 Sir, you said to me, " Udgatr/, if you, without

knowing the deity which belongs to the udgttha,

are going to sing it, your head will fall off,"—

which then is that deity ? '

7. He said: 'The sun (aditya). For all these

beings praise the sun when it stands on high. This

is the deity belonging to the udgftha. If, without

knowing that deity, you had sung out your hymns,

your head would have fallen off, after you had been

warned by me.'

8. Then the Pratihartr* approached him, saying :

' Sir, you said to me, " Pratihartrz, if you, without

knowing the deity belonging to the pratihara, are

going to sing it, your head will fall off/—which

then is that deity?'

9. He said : ' Food (anna). For all these beings
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live when they partake of food. This is the deity

belonging to the pratihira. If, without knowing

that deity, you had sung your hymns, your head

would have fallen off, after you had been warned

by me V

Twelfth Khanda,

1. Now follows the udgttha of the dogs. Vaka

Dalbhya, or, as he was also called, Gliva Maitreya,

went out to repeat the Veda (in a quiet place).

2. A white (dog) appeared before him, and other

dogs gathering round him, said to him : ' Sir, sing

and get us food, we are hungry.'

3. The white dog said to them : ' Come to me

to-morrow morning.' Vaka Dalbhya, or, as he was

also called, Gliva Maitreya, watched.

4. The dogs came on, holding together, each dog

keeping the tail of the preceding dog in his mouth,

as the priests do when they are going to sing praises

with the Vahishpavamana hymn *. After they had

settled down, they began to say Hin.

5. • Om, let us eat ! Om, let us drink ! Om, may

the divine Varu«a, Prafapati, Savitf* 8 bring us food !

Lord of food, bring hither food, bring it, Om ! '

1 There are certain etymological fancies for assigning each

deity to a certain portion of the Sima-veda ceremonial. Thus

prawa is assigned to the prastava, because both words begin

with pra. Aditya is assigned to the udgttha, because the sun

is ut Anna, food, is assigned to the pratihara, because food

is taken, pratihrt'yate, &c.

* This alludes to a ceremony where the priests have to walk

in procession, each priest holding the gown of the preceding

priest

" The commentator explains Varu«a and Pra^-Spati as epithets

of Savitn, or the sun, meaning rain-giver and man-protector.
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Thirteenth Khajvda1.

i. The syllable Haua is this world (the earth),

the syllable Hai3 the air, the syllable Atha the

moon, the syllable lha the self, the syllable 1 * is

Agni, fire.

2. The syllable U is the sun, the syllable E is the

Nihava or invocation, the syllable Auhoi 6 is the

Viive Devas, the syllable Hin is Pra^apati, Svara6

(tone) is breath (prawa), the syllable Ya is food, the

syllable Vag 7 is Vira^.

3. The thirteenth stobha syllable, viz. the indis

tinct syllable Huii, is the Undefinable (the Highest

Brahman).

4. Speech yields the milk, which is the milk of

speech itself to him who knows this Upanishad

(secret doctrine) of the Samans in this wise. He

becomes rich in food, and able to eat food ",—yea,

able to eat food.

1 The syllables here mentioned are the so-called stobhaks ha

ras, sounds used in the musical recitation of the Saman hymns,

probably to fill out the intervals in the music for which there were

no words in the hymns. These syllables are marked in the MSS.

of the Sama-veda, but their exact character and purpose are not

quite clear.

J A stobha syllable used in the Rathantara Saman.

' Used in the Vamadevya Saman.

4 The Saman addressed to Agni takes the syllable J as nidhana.

° The stobha syllables used in the Saman addressed to the

Vwve Devas.

6 See Kh. Up. I, 4, 4.

7 The commentator takes vag as a stobha, as a syllable

occurring in hymns addressed to Vira^, and as implying either

the deity Vira^ or food.

* I. e. wealthy and healthy.
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SECOND PRAPAr/fAKA.

First Khawca.

1. Meditation on the whole1 of the Saman is

good, and people, when anything is good, say it is

Saman ; when it is not good, it is not Saman.

2. Thus they also say, he approached him with

Saman, i. e. becomingly ; and he approached him

without Saman, i.e. unbecomingly.

3. And they also say, truly this is Saman for us,

i. e. it is good for us, when it is good ; and truly

that is not Saman for us, i.e. it is not good for

us, when it is not good.

4. If any one knowing this meditates on the

Saman as good, depend upon it all good qualities

will approach quickly, aye, they will become his

own2.

Second Khawda.

1. Let a man meditate on the fivefold Saman3

as the five worlds. The hinkara is the earth, the

prastava the fire, the udgltha the sky, the pratihara

the sun, the nidhana heaven ; so in an ascending

line.

2. In a descending line, the hinkara is heaven,

1 Hitherto meditation on certain portions only of the Sama-

veda and the Sama-saerifice had been enjoined, and their deeper

meaning explained. Now the same is done for the whole of the

Saman.

• a. Kh. Up. in, 19, 4.

* The five forms in which the Saman is used for sacrificial

purposes. The Saman is always to be understood as the Good,

as Dharma, and as Brahman.
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the prastava the sun, the udgitha the sky, the

pratihara the fire, the nidhana the earth.

3. The worlds in an ascending and in a descend

ing line belong to him who knowing this meditates

on the fivefold Saman as the worlds 1.

Third Khanda.

1. Let a man meditate on the fivefold Saman

as rain. The hinkara is wind (that brings the

rain) ; the prastava is, ' the cloud is come ; ' the

udgitha is, ' it rains ; ' the pratihara, ' it flashes, it

thunders ; '

2. The nidhana is, ' it stops.' There is rain for

him, and he brings rain for others who thus knowing

meditates on the fivefold Saman as rain.

Fourth Khamda.

1. Let a man meditate on the fivefold Saman

in all waters. When the clouds gather, that is the

hinkara ; when it rains, that is the prastava ; that

which flows in the east 8, that is the udgitha ; that

which flows in the west 3, that is the pratihara ; the

sea is the nidhana.

2. He does not die in water4, nay, he is rich in

1 The commentator supplies some fanciful reasons why each of

the five Samans is identified with certain objects. Earth is said to

be the hinkara, because both always come first. Agni is prastava,

because sacrifices are praised in the fire (prastuyante). The sky is

udgitha, because it is also called gagana, and both words have the

letter g in common. The sun is pratihira, because everybody

wishes the sun to come towards him (prati). Heaven is nidhana,

because those who depart from here are placed there (nidhf-

yante), &c.

1 The Ganges, &c. Comm.

* The NarmadS, &c. Comm.

* The commentator adds, 'unless he wishes to die in the

Ganges.'
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water who knowing this meditates on the fivefold

Saman as all waters.

Fifth Khanda.

1. Let a man meditate on the fivefold Saman as

the seasons. The hinkara is spring, the prastava

summer (harvest of yava, &c), the udgttha the

rainy season, the pratihara autumn, the nidhana

winter.

2. The seasons belong to him, nay, he is always

in season (successful) who knowing this meditates

on the fivefold Saman as the seasons.

Sixth Khanda.

1. Let a man meditate on the fivefold Saman in

animals. The hinkara is goats, the prastava sheep,

the udgitha cows, the pratihara horses, the nidhana

man.

2. Animals belong to him, nay, he is rich in

animals who knowing this meditates on the fivefold

Saman as animals.

Seventh Khanda.

1. Let a man meditate on the fivefold Saman,

which is greater than great, as the prawas (senses).

The hinkara is smell1 (nose), the prastava speech

(tongue), the udgitha sight (eye), the pratihara

hearing (ear), the nidhana mind. These are one

greater than the other.

2. What is greater than great belongs to him,

nay, he conquers the worlds which are greater than

1 PrS«a is explained by ghra«a, smell; possibly ghrSaa may

have been the original reading. Anyhow, it cannot be the mukhya

pra«a here, because it is distinctly represented as the lowest sense.
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great, who knowing this meditates on the fivefold

Saman, which is greater than great, as the pra«as

(senses).

Eighth Khanda.

r. Next for the sevenfold Saman. Let a man

meditate on the sevenfold Saman in speech.

Whenever there is in speech the syllable hun1,

that is hinkara, pra is the prastava, a is the adi,

the first, i. e. Om,

2. Ud is the udgttha, pra the pratihara, upa the

upadrava, ni the nidhana.

3. Speech yields the milk, which is the milk of

speech itself, to him who knowing this meditates on

the sevenfold Saman in speech. He becomes rich in

food, and able to eat food.

Ninth Khaatda.

1. Let a man meditate on the sevenfold Saman

as the sun. The sun is Saman, because he is

always the same (sama) ; he is Saman because he

is the same, everybody thinking he looks towards

me, he looks towards me 2.

2. Let him know that all beings are dependent

on him (the sun). What he is before his rising,

that is the hinkara. On it animals are dependent.

Therefore animals say hin (before sunrise), for they

share the hinkara of that Saman (the sun).

3. What he is when first risen, that is the pra

stava. On it men are dependent. Therefore men

love praise (prastuti) and celebrity, for they share

the prastava of that Saman.

1 These are again the stobhaksharas, or musical syllables used

in the performance of the SSrnan hymns; see p. 22.

* Cf. Kh. Up. II, 2, 2. Comm.
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4. What he is at the time of the sahgava1, that

is the adi, the first, the Om. On it birds are de

pendent. Therefore birds fly about in the sky

without support, holding themselves, for they share

the adi 2 (the Om) of that Saman.

5. What he is just at noon, that is the udgitha.

On it the Devas are dependent (because they are

brilliant). Therefore they are the best of all the

descendants of Pra^pati, for they share the udgi

tha of that Saman.

6. What he is after midday and before afternoon,

that is the pratihara. On it all germs are depend

ent. Therefore these, having been conceived (pra-

tihma), do not fall, for they share the pratihara of

that Saman.

7. What he is after the afternoon and before

sunset, that is the upadrava. On it the animals

of the forest are dependent. Therefore, when they

see a man, they run (upadravanti) to the forest as

a safe hiding-place, for they share the upadrava of

that Saman.

8. What he is when he first sets, that is the

nidhana. On it the fathers are dependent. There

fore they put them s down (nidadhati), for they

share the nidhana of that Saman. Thus a man

meditates on the sevenfold Saman as the sun.

1 When the sun puts forth his rays, and when the cows are

together with their calves, i.e. as Rajendralal Mitra says, after

the cows have been milked and are allowed by the cowherds to

suckle their young.

* The tertium comparationis is here the ft of adi and the

a of ftdftya, i. e. holding. The d might have been added.

* The cakes for the ancestral spirits, or the spirits themselves.



28 tfffANDOGYA-UPANISHAD.

Tenth Khaawa.

i. Next let a man meditate on the sevenfold

Saman which is uniform in itself1 and leads beyond

death. The word hinkara has three syllables, the word

prastava has three syllables : that is equal (sama).

2. The word adi (first, Om) has two syllables,

the word pratihara has four syllables. Taking one

syllable from that over, that is equal (sama).

3. The word udgttha has three syllables, the

word upadrava has four syllables. With three and

three syllables it should be equal. One syllable being

left over, it becomes trisyllabic. Hence it is equal.

4. The word nidhana has three syllables, there

fore it is equal. These make twenty-two syllables.

5. With twenty-one syllables a man reaches the

sun (and death), for the sun is the twenty-first * from

here ; with the twenty-second he conquers what is

beyond the sun : that is blessedness, that is freedom

from grief.

6. He obtains here the victory over the sun

(death), and there is a higher victory than the

victory over the sun for him, who knowing this

meditates on the sevenfold Saman as uniform in

itself, which leads beyond death, yea, which leads

beyond death.

Eleventh Khajvda 3.

1. The hinkara is mind, the prastava speech, the

udgitha sight, the pratihara hearing, the nidhana

1 Atmasammita is explained by the commentator either as

having the same number of syllables in the names of the different

Samans, or as equal to the Highest Self.

* There are twelve months, five seasons, three worlds, then

follows the sun as the twenty-first Comm.

* After having explained the secret meaning of the whole Slma
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breath. That is the Gayatra Saman, as interwoven

in the (five) pra«as *.

2. He who thus knows this Gayatra interwoven

in the prawas, keeps his senses, reaches the full life,

he lives long2, becomes great with children and

cattle, great by fame. The rule of him who thus

meditates on the Gayatra is, ' Be not high-minded.'

Twelfth Khajvda.

1. The hinkira is, he rubs (the fire-stick); the

prastava, smoke rises ; the udgltha, it burns ; the

pratihara, there are glowing coals ; the nidhana, it

goes down ; the nidhana, it is gone out This is

the Rathantara Saman as interwoven in fire 8.

2. He who thus knows this Rathantara inter

woven in fire, becomes radiant4 and strong. He

reaches the full life, he lives long, becomes great

with children and cattle, great by fame. The rule

is, ' Do not rinse the mouth or spit before the fire.'

Thirteenth Khajvda.

1, 2. Next follows the Vamadevya as interwoven

in generation *.

veda ceremonial, as it is to be understood by meditation only

(dhyana), he proceeds to explain the secret meaning of the same

ceremonial, giving to each its proper name in proper succession

(gayatra, rathantara, Ac), and showing the hidden purport of

those names.

1 Cf. Kh. Up. II, 1, 1, where pra«a is explained differently.

The Gayatrl itself is sometimes called prawa.

a The commentator generally takes ^yok in the sense of bright.

* The Rathantara is used for the ceremony of producing fire.

* Brahmavar^asa is the 'glory of countenance' produced by

higher knowledge, an inspired look. Annada, lit. able to eat,

healthy, strong.

* Upamantrayate sa hihkaro, ^napayate sa prastavaA, striya saha
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Fourteenth Khajvba.

i. Rising, the sun is the hinkara, risen, he is the

prastava, at noon he is the udgltha, in the afternoon

he is the pratihara, setting, he is the nidhana. That

is the Brihat Saman as interwoven in the sun l.

2. He who thus knows the Brihat as interwoven

in the sun, becomes refulgent 2 and strong, he

reaches the full life, he lives long, becomes great

with children and cattle, great by fame. His rule

is, ' Never complain of the heat of the sun.'

Fifteenth Khajvsa.

i. The mists gather, that is the hinkara; the

cloud has risen, that is the prastava ; it rains, that

is the udgttha ; it flashes and thunders, that is the

pratihara ; it stops, that is the nidhana. That is

the Vairupa Saman, as interwoven in Par^anya, the

god of rain.

2. He who thus knows the Vairupa as interwoven

in Par^anya, obtains all kinds of cattle (virupa), he

reaches the full life, he lives long, becomes great

with children and cattle, great by fame. His rule

is, ' Never complain of the rain.'

Sixteenth Khanda.

i. The hinkara is spring, the prastava summer,

the udgltha the rainy season, the pratihara autumn,

scte sa udgitha^, pratistn saha sete sa pratih&raA, kalam gwWuti

tan nidhanam, para/n ga&kk&ti tan nidhanam. Etad vamadevyam

mithune protam. 2. Sa ya evam etad vamadevyam mithune pro-

taw veda, mithuni bhavati, mithunan mithunat pra^iyate, sarvam

ayur eti, £yog £ivati, mahan pra^ayi pajubhir bhavati, mahan

kirttya. Na kaw^ana pariharet tad vratam.

1 The sun is brihat. The Brrtiat Saman is to-be looked upon

as the sun, or the Brihat has Aditya for its deity.

8 The same as brahmavar£asin.
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the nidhana winter. That is the Vaira^a Saman,

as interwoven in the seasons.

2. He who thus knows the Vaira^a, as interwoven

in the seasons, shines (vira^ati) through children,

cattle, and glory of countenance. He reaches the

full life, he lives long, becomes great with children

and cattle, great by fame. His rule is, * Never

complain of the seasons.'

Seventeenth Khay.da.

1. The hinkara is the earth, the prastava the sky,

the udgltha heaven, the pratihara the regions, the

nidhana the sea. These are the .Sakvarl Samans,

as interwoven in the worlds \

2. He who thus knows the .Sakvarls, as inter

woven in the worlds, becomes possessed of the

worlds, he reaches the full life, he lives long, be

comes great with children and cattle, great by fame.

His rule is, ' Never complain of the worlds.'

Eighteenth Khaatja.

1. The hinkara is goats, the prastava sheep,

the udgltha cows, the pratihara horses, the nidhana

man. These are the Revatl Samans, as interwoven

in animals.

2. He who thus knows these Revatis, as inter

woven in animals, becomes rich in animals2, he

reaches the full life, he lives long, becomes great

with children and cattle, great by fame. His rule

is, ' Never complain of animals.'

1 The .Sakvaris are sung with the Mahanimnts. These are said

to be water, and the worlds are said to rest on water.

2 Re vat means rich.
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Nineteenth Khanda.

i. The hinkara is hair, the prastava skin, the

udgitha flesh, the pratihara bone, the nidhana

marrow. That is the Ya^-fiaya^filya Saman, as

interwoven in the members of the body.

2. He who thus knows the Ya/Myaffilya, as

interwoven in the members of the body, becomes

possessed of strong limbs, he is not crippled in any

limb, he reaches the full life, he lives long, becomes

great with children and cattle, great by fame. His

rule is, ' Do not eat marrow for a year,' or ' Do

not eat marrow at all.'

Twentieth Khanda.

i. The hinkara is fire, the prastava air, the ud-

gttha the sun, the pratihara the stars, the nidhana

the moon. That is the Ra^ana Saman, as inter

woven in the deities.

2. He who thus knows the Ra^ana, as inter

woven in the deities, obtains the same world, the

same happiness, the same company as the gods, he

reaches the full life, he lives long, becomes great

with children and cattle, great by fame. His rule

is, ' Do not speak evil of the Brahmawas.'

Twenty-first Khanda.

i. The hinkara is the threefold knowledge, the

prastava these three worlds, the udgitha Agni (fire),

Vayu (air), and Aditya (sun), the pratihara the stars,

the birds, and the rays, the nidhana the serpents,

Gandharvas, and fathers. That is the Saman, as

interwoven in everything.

2. He who thus knows this Saman, as interwoven

in everything, he becomes everything.
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3. And thus it is said in the following verse:

' There are the fivefold three (the three kinds of

sacrificial knowledge, the three worlds &c. in their

fivefold form, i.e. as identified with the hinkara, the

prastiva, &c), and the other forms of the Saman.

Greater than these there is nothing else besides.'

4. He who knows this, knows everything. All

regions offer him gifts. His rule is, ' Let him

meditate (on the Saman), knowing that he is

everything, yea, that he is everything1.'

Twenty-second Kha.yda2.

1. The udgitha, of which a poet said, I choose

the deep sounding note of the Saman as good for

cattle, belongs to Agni ; the indefinite note belongs

to Prag"apati, the definite note to Soma, the soft and

smooth note to Vayu, the smooth and strong note to

Indra, the heron-like note to Brzhaspati, the dull

note to Varuwa. Let a man cultivate all of these,

avoiding, however, that of Varu«a.

2. Let a man sing8, wishing to obtain by his

song immortality for the Devas. ' May I obtain by

my song oblations (svadha) for the fathers, hope

for men, fodder and water for animals, heaven for

the sacrificer, food for myself,' thus reflecting on

these in his mind, let a man (UdgatW priest) sing

praises, without making mistakes in pronuncia

tion, &c.

1 Here ends the Samopasana.

* These are lucubrations on the different tones employed in

singing the Saman hymns, and their names, such as vinardi, ani-

rukta, nirukta, mridu jlaksh«a, dakshwa balavad, kraunfo, apa-

dhvanta.

* It would be better if the first ity agayet could be left out.

The commentator ignores these words.

C3] D
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3. All vowels (svara) belong to Indra, all sibilants

(ushman) to Pra^apati, all consonants (sparca) to

MWtyu (death). If somebody should reprove him

for his vowels, let him say, ' I went to Indra as

my refuge (when pronouncing my vowels) : he will

answer thee.'

4. And if somebody should reprove him for his

sibilants, let him say, ' I went to Pra^apati as my

refuge : he will smash thee.' And if somebody

should reprove him for his consonants, let him say,

' I went to Mrityu as my refuge : he will reduce

thee to ashes.'

5. All vowels are to be pronounced with voice

(ghosha) and strength (bala), so that the Udgatr*

may give strength to Indra. All sibilants are to be

pronounced, neither as if swallowed (agrasta) l, nor

as if thrown out (nirasta)2, but well opened3 (vivma),

so that the Udgatr* may give himself to Pra/a-

pati. All consonants are to be pronounced slowly,

and without crowding them together *, so that the

Udgatr* may withdraw himself from Mrz'tyu.

1 Grasa, according to the Rig-veda-pr£tMkhya 766, is the

stiffening of the root of the tongue in pronunciation.

* Nirasa, according to the Rig-veda-pratuakhya 760, is the with

drawing of the active from the passive organ in pronunciation.

8 The opening, vivr/ta, may mean two things, either the opening

of the vocal chords (kha), which imparts to the ushmans their

surd character (Rig. Prat. 709), or the opening of the organs

of pronunciation (karawa), which for the ushmans is aspr/'sh/am

sthitam (Rig. Prat. 719), or vivrita (Ath. Prat, I, 31; Taitt. Prat.

II, 5)-

* Anabhinihita, for thus the commentaries give the reading, is

explained by anabhinikshipta. On the real abhinidhana, see Rig.

Prat. 393. The translation does not follow the commentary. The

genitive pra^apate^ is governed by paridadani.
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Twenty-third Khajvda.

1. There are three branches of the law. Sacrifice,

study, and charity are the first 1,

2. Austerity the second, and to dwell as a Brah-

ma^arin in the house of a tutor, always mortifying

the body in the house of a tutor, is the third. All

these obtain the worlds of the blessed; but the

Brahmasawzstha alone (he who is firmly grounded

in Brahman) obtains immortality.

3. Pra^apati brooded on the worlds. From them,

thus brooded on, the threefold knowledge (sacrifice)

issued forth. He brooded on it, and from it, thus

brooded on, issued the three syllables, BhM, BhuvaA,

Svaft.

4. He brooded on them, and from them, thus

brooded on, issued the Om. As all leaves are

attached to a stalk, so is all speech (all words)

attached to the Om (Brahman). Om is all this,

yea, Om is all this.

Twenty-fourth Kha^oa.

1. The teachers of Brahman (Veda) declare, as

the Prata^-savana (morning-oblation) belongs to the

Vasus, the Madhyandina-savana (noon-libation) to

1 Not the first in rank or succession, but only in enumerating

the three branches of the law. This first branch corresponds to the

second stage, the Irrama of the householder. Austerity is meant

for the Vflnaprastha, the third Jbrama, while the third is intended

for the Brahmaiarin, the student, only that the naishMika or per

petual BrahmaMrin here takes the place of the ordinary student.

The Brahmasarastha would represent the fourth axrama, that, of

the Sannyasin or parivra^, who has ceased to perform .any works,

even the tapas or austerities of the Vanaprastha.

D 2
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the Rudras, the third Savana (evening-libation) to

the Adityas and the Vuve Devas,

2. Where then is the world of the sacrificer ? He

who does not know this, how can he perform the

sacrifice ? He only who knows, should perform it1.

3. Before the beginning of the Prataranuvaka

(matin-chant), the sacrificer, sitting down behind the

household altar (garhapatya), and looking towards

the north, sings the Saman, addressed to the

Vasus :

4. ' Open the door of the world (the earth), let

us see thee, that we may rule (on earth).'

5. Then he sacrifices, saying : ' Adoration to

Agni, who dwells on the earth, who dwells in the

world ! Obtain that world for me, the sacrificer !

That is the world for the sacrificer ! '

6. ' I (the sacrificer) shall go thither, when this life

is over. Take this ! (he says, in offering the liba

tion.) Cast back the bolt ! ' Having said this,

he rises. For him the Vasus fulfil the morning-

oblation.

7. Before the beginning of the Madhyandina-

savana, the noon-oblation, the sacrificer, sitting down

behind the Agnidhrlya altar, and looking towards

the north, sings the Saman, addressed to the

Rudras :

8. ' Open the door of the world (the sky), let us

see thee, that we may rule wide (in the sky).'

9. Then he sacrifices, saying : ' Adoration to

1 The commentator is always very anxious to explain that

though it is better that a priest should know the hidden meaning

of the sacrificial acts which he has to perform, yet there is nothing

to prevent a priest, who has not yet arrived at this stage of know

ledge, from performing his duties.
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Vayu (air), who dwells in the sky, who dwells in

the world. Obtain that world for me, the sacri-

ficer ! That is the world for the sacrificer ! '

10. ' I (the sacrificer) shall go thither, when this

life is over. Take this ! Cast back the bolt ! '

Having said this, he rises. For him the Rudras

fulfil the noon-oblation.

11. Before the beginning of the third oblation,

the sacrificer, sitting down behind the Ahavaniya

altar, and looking towards the north, sings the

Saman, addressed to the Adityas and Visve

Devas :

12. 'Open the door of the world (the heaven),

let us see thee, that we may rule supreme (in

heaven).' This is addressed to the Adityas.

13. Next the Samai addressed to the Visve

Devas : ' Open the door of the world (heaven),

let us see thee, that we may rule supreme (in

heaven).'

14. Then he sacrifices, saying : ' Adoration to

the Adityas and to the Visve Devas, who dwell in

heaven, who dwell in the world. Obtain that world

for me, the sacrificer !'

1 5. ' That is the world for the sacrificer ! I

(the sacrificer) shall go thither, when this life is

over. Take this ! Cast back the bolt ! ' Having

said this, he rises.

16. For him the Adityas and the Visve Devas

fulfil the third oblation. He who knows this,

knows the full measure of the sacrifice, yea, he

knows it.
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THIRD PRAPAr^AKA.

First Khanda1.

1 . The sun is indeed the honey 2 of the Devas.

The heaven is the cross-beam (from which) the sky

(hangs as) a hive, and the bright vapours are the

eggs of the bees 3.

2. The eastern rays of the sun are the honey-

cells in front. The Rik verses are the bees, the

Rig-veda (sacrifice) is the flower, the water (of the

sacrificial libations) is the nectar (of the flower).

3. Those very Rik verses then (as bees) brooded

over the Rig-veda sacrifice (the flower) ; and from it,

thus brooded on, sprang as its (nectar) essence, fame,

glory of countenance, vigour, strength, and health4.

4. That (essence) flowed forth and went towards

the sun6. And that forms what we call the red

(rohita) light of the rising sun.

1 After the various meditations on the Sama-veda sacrifice, the

sun is next to be meditated on, as essential to the performance of

all sacrifices.

2 Everybody delights in the sun, as the highest reward of all

sacrifices.

8 I am not certain whether this passage is rightly translated.

Rajendralal Mitra speaks of an arched" bamboo, whence the atmo

sphere hangs pendant like a hive, in which the vapours are the

eggs. Apupa means a cake, and may mean a hive. In order to

understand the simile, we ought to have a clearer idea of the con

struction of the ancient bee-hive.

4 Annddya, explained as food, but more likely meaning power

to eat, appetite, health. See III, 13, 1.

5 The commentator explains: The Rik verses, on becoming

part of the ceremonial, perform the sacrifice. The sacrifice (the

flower), when surrounded by the Rik verses (bees), yields its essence,

the nectar. That essence consists in all the rewards to be obtained

through sacrifice, and as these rewards are to be enjoyed in the
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Second Khanda.

1. The southern rays of the sun are the honey-

cells on the right. The Ya^us verses are the bees,

the Ya/ur-veda sacrifice is the flower, the water (of

the sacrificial libations) is the nectar (of the flower).

2. Those very Ya^us verses (as bees) brooded

over the Ya/ur-veda sacrifice (the flower) ; and from it,

thus brooded on, sprang as its (nectar) essence, fame,

glory of countenance, vigour, strength, and health.

3. That flowed forth and went towards the sun.

And that forms what we call the white (.rakla) light

of the sun.

Third Khanda.

1. The western rays of the sun are the honey-

cells behind. The Saman verses are the bees, the

Sama-veda sacrifice is the flower, the water is the

nectar.

2. Those very Saman verses (as bees) brooded

over the Sama-veda sacrifice ; and from it, thus

brooded on, sprang as its (nectar) essence, fame,

glory of countenance, vigour, strength, and health.

3. That flowed forth and went towards the sun.

And that forms what we call the dark (kWsh»a)

light of the sun.

Fourth Khaatu.

1. The northern rays of the sun are the honey-

cells on the left. The (hymns of the) Atharvarigiras

are the bees, the Itihasa-purawa1 (the reading of the

old stories) is the flower, the water is the nectar.

next world and in the sun, therefore that essence or nectar is said

to ascend to the sun.

1 As there is no Atharva-veda sacrifice, properly so-called, we

have corresponding to the Atharva-veda hymns the so-called fifth
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2. Those very hymns of the Atharvangiras (as

bees) brooded over the Itihasa-purawa ; and from it,

thus brooded on, sprang as its (nectar) essence, fame,

glory of countenance, vigour, strength, and health.

3. That flowed forth, and went towards the sun.

And that forms what we call the extreme dark

(para/z knsh»am) light of the sun.

Fifth Khanda.

1. The upward rays of the sun are the honey-

cells above. The secret doctrines are the bees,

Brahman (the Om) is the flower, the water is the

nectar.

2. Those secret doctrines (as bees) brooded over

Brahman (the Om) ; and from it, thus brooded on,

sprang as its (nectar) essence, fame, glory of coun

tenance, brightness, vigour, strength, and health.

3. That flowed forth, and went towards the sun.

And that forms what seems to stir in the centre of

the sun.

4. These (the different colours in the sun) are

the essences of the essences. For the Vedas are

essences (the best things in the world) ; and of them

(after they have assumed the form of sacrifice)

these (the colours rising to the sun) are again the

essences. They are the nectar of the nectar. For

the Vedas are nectar (immortal), and of them these

are the nectar.

Veda, the Itihasa-purawa. This may mean the collection of legends

and traditions, or the old book of traditions. At all events it is

taken as one Pura«a, not as many. These ancient stories were

repeated at the Ajvamedha sacrifice during the so-called Pariplava

nights. Many of them have been preserved in the Brihmanas;

others, in a more modern form, in the Mahabharata. See Weber,

Indische Studien, I, p. 258, note.
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Sixth Khanda.

1. On the first of these nectars (the red light,

which represents fame, glory of countenance, vigour,

strength, health) the Vasus live, with Agni at their

head. True, the Devas do not eat or drink, but

they enjoy by seeing the nectar.

2. They enter into that (red) colour, and they

rise from that colour *.

3. He who thus knows this nectar, becomes one

of the Vasus, with Agni at their head, he sees the

nectar and rejoices. And he, too, having entered

that colour, rises again from that colour.

4. So long as the sun rises in the east and sets

in the west2, so long does he follow the sovereign

supremacy of the Vasus.

Seventh Khaatda.

1. On the second of these nectars the Rudras live,

with Indra at their head. True, the Devas do not

eat or drink, but they enjoy by seeing the nectar.

2. They enter into that white colour, and they rise

from that colour.

3. He who thus knows this nectar, becomes one

of the Rudras, with Indra at their head, he sees the

1 This is differently explained by the commentator. He takes

it to mean that, when the Vasus have gone to the sun, and see

that there is no opportunity for enjoying that colour, they rest;

but when they see that there is an opportunity for enjoying it,

they exert themselves for it. I think the colour is here taken

for the colour of the rooming, which the Vasus enter, and from

which they go forth again.

* 1. East: Vasus: red: Agni. 2. South: Rudras: white:

Indra. 3. West : Aditya : dark : Varuwa. 4. North : Marut : very

dark : Soma. 5. Upward : Sadhya : centre : Brahman.
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nectar and rejoices. And he, having entered that

colour, rises again from that colour.

4. So long as the sun rises in the east and sets

in the west, twice as long does it rise in the south

and set in the north ; and so long does he follow

the sovereign supremacy of the Rudras.

Eighth Khawda.

1. On the third of these nectars the Adityas

live, with Varu»a at their head. True, the Devas

do not eat or drink, but they enjoy by seeing the

nectar.

2. They enter into that (dark) colour, and they

rise from that colour.

3. He who thus knows this nectar, becomes one

of the Adityas, with Varuwa at their head, he sees

the nectar and rejoices. And he, having entered

that colour, rises again from that colour.

4. So long as the sun rises in the south and sets

in the north, twice as long does it rise in the west

and set in the east ; and so long does he follow the

sovereign supremacy of the Adityas.

Ninth Kiiaatda.

1. On the fourth of these nectars the Maruts live,

with Soma at their head. True, the Devas do not

eat or drink, but they enjoy by seeing the nectar.

2. They enter in that (very dark) colour, and they

rise from that colour.

3. He who thus knows this nectar, becomes one

of the Maruts, with Soma at their head, he sees the

nectar and rejoices. And he, having entered that

colour, rises again from that colour.

4. So long as the sun rises in the west and sets
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in the east, twice as long does it rise in the north

and set in the south ; and so long does he follow the

sovereign supremacy of the Maruts.

Tenth Khaivda.

1. On the fifth of these nectars the Sadhyas live,

with Brahman at their head. True, the Devas do

not eat or drink, but they enjoy by seeing the

nectar.

2. They enter into that colour, and they rise from

that colour.

3. He who thus knows this nectar, becomes one

of the Sadhyas, with Brahman at their head ; he sees

the nectar and rejoices. And he, having entered

that colour, rises again from that colour.

4. So long as the sun rises in the north and sets

in the south, twice as long does it rise above, and

set below ; and so long does he follow the sovereign

power of the Sadhyas l.

1 The meaning of the five Khzndas from 6 to 10 is clear, in so

far as they are intended to show that he who knows or meditates

on the sacrifices as described before, enjoys his reward in different

worlds with the Vasus, Rudras, &c. for certain periods of time, till at

last he reaches the true Brahman. Of these periods each succeed

ing one is supposed to be double the length of the preceding one.

This is expressed by imagining a migration of the sun from east

to south, west, north, and zenith. Each change of the sun marks

a new world, and the duration of each successive world is com

puted as double the duration of the preceding world. Similar ideas

have been more fully developed in the Purawas, and the commen

tator is at great pains to remove apparent contradictions between

the Paurawik and Vaidik accounts, following, as Ananda^Mnagiri

remarks, the Dravi</a>tarya (p. 173, 1. 13).
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Eleventh Khajvba.

i. When from thence he has risen upwards, he

neither rises nor sets. He is alone, standing in the

centre. And on this there is this verse :

2. ' Yonder he neither rises nor sets at any time.

If this is not true, ye gods, may I lose Brahman.'

3. And indeed to him who thus knows this Brah-

ma-upanishad (the secret doctrine of the Veda) the

sun does not rise and does not set. For him there

is day, once and for all *.

4. This doctrine (beginning with III, 1, 1) Brah

man (m. Hira»yagarbha) told to Pra^ipati (Vira^-),

Prafapati to Manu, Manu to his offspring (Iksh-

vaku, &c.) And the father told that (doctrine of)

Brahman (n.) to Uddalaka Arum.

5. A father may therefore tell that doctrine of

Brahman to his eldest son a, or to a worthy pupil.

But no one should tell it to anybody else, even if

he gave him the whole sea-girt earth, full of treasure,

for this doctrine is worth more than that, yea,

it is worth more.

Twelfth Khanda.

1. The Gayatrt 3 (verse) is everything whatsoever

here exists. Gayatrl indeed is speech, for speech

1 Cf. Kh. Up. VIII, 4, 2.

s This was the old, not the present custom, says Anandagiri.

Not the father, but an a^arya, has now to teach his pupils.

3 The Gayatrt is one of the sacred metres, and is here to be

meditated on as Brahman. It is used in the sense of verse, and

as the name of a famous hymn. The Giyatrt is often praised as

the most powerful metre, and whatever can be obtained by means

of the recitation of Gayatrt verses is described as the achievement

of the Gayatrt. The etymology of gayatrt from gai and tri is, of

course, fanciful.
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sings forth (gaya-ti) and protects (traya-te) every

thing that here exists.

2. That Gayatri is also the earth, for everything

that here exists rests on the earth, and does not go

beyond.

3. That earth again is the body in man, for in

it the vital airs (pra«as\ which are everything)

rest, and do not go beyond.

4. That body again in man is the heart within

man, for in it the pra«as (which are everything)

rest, and do not go beyond.

5. That Gayatri has four feet2 and is sixfold3.

And this is also declared by a Rik verse (Rig-veda

X, 90, 3) :—

6. ' Such is the greatness of it (of Brahman,

under the disguise of Gayatri *) ; greater than it is

the Person6 (purusha). His feet are all things.

The immortal with three feet is in heaven (i.e. in

himself).'

1 The praaas may be meant'for the five senses, as explained in

Kh. I, 2, 1 ; II, 7, 1 ; or for the five breathings, as explained im

mediately afterwards in III, 13, 1. The commentator sees in

them everything that here exists (Kh. Up. Ill, 15, 4), and thus

establishes the likeness between the body and the Giyatri. As

Gayatri is the earth, and the earth the body, and the body the

heart, Gayatri is in the end to be considered as the heart.

1 The four feet are explained as the four quarters of the Gayatri

metre, of six syllables each. The Gayatri really consists of three

feet of eight syllables each.

' The Gayatri has been identified with all beings, with speech,

earth, body, heart, and the vital airs, and is therefore called sixfold.

This, at least, is the way in which the commentator accounts for

the epithet ' sixfold.'

* Of Brahman modified as Gayatri, having four feet, and being

sixfold.

• The real Brahman, unmodified by form and name.
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• 7. The Brahman which has been thus described

(as immortal with three feet in heaven, and as Gaya-

tri) is the same as the ether which is around us ;

8. And the ether which is around us, is the same

as the ether which is within us. And the ether

which is within us,

9. That is the ether within the heart. That ether

in the heart (as Brahman) is omnipresent and un

changing. He who knows this obtains omnipresent

and unchangeable happiness.

Thirteenth Khanda1.

1. For that heart there are five gates belonging

to the Devas (the senses). The eastern gate is the

Pra»a (up-breathing), that is the eye, that is Aditya

(the sun). Let a man meditate on that as brightness

(glory of countenance) and health. He who knows

this, becomes bright and healthy.

2. The southern gate is the Vyana (back-

breathing), that is the ear, that is the moon. Let

a man meditate on that as happiness and fame.

He who knows this, becomes happy and famous.

3. The western gate is the Apana (down-

breathing), that is speech, that is Agni (fire). Let

a man meditate on that as glory of countenance

and health. He who knows this, becomes glorious

and healthy.

4. The northern gate is the Samana (on-

breathing), that is mind, that is Par^anya (rain).

Let a man meditate on that as celebrity and beauty.

1 The meditation on the five gates and the five gate-keepers

of the heart is meant to be subservient to the meditation on

Brahman, as the ether in the heart, which, as it is said at the end,

is actually seen and heard by the senses as being within the heart.
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He who knows this, becomes celebrated and beau

tiful.

5. The upper gate is the Udana (out-breathing),

that is air, that is ether. Let a man meditate on

that as strength and greatness. He who knows

this, becomes strong and great.

6. These are the five men of Brahman, the door

keepers of the Svarga (heaven) world. He who

knows these five men of Brahman, the door-keepers

of the Svarga world, in his family a strong son is

born. He who thus knows these five men of

Brahman, as the door-keepers of the Svarga world,

enters himself the Svarga world.

7. Now that light which shines above this

heaven, higher than all, higher than everything,

in the highest world, beyond which there are no

other worlds, that is the same light which is

within man. And of this we have this visible

proof ! :

8. Namely, when we thus perceive by touch the

warmth here in the body2. And of it we have this

audible proof: Namely, when we thus, after stopping

our ears, listen to what is like the rolling of a car

riage, or the bellowing of an ox, or the sound of a

burning fire 3 (within the ears). Let a man meditate

on this as the (Brahman) which is seen and heard.

1 The presence of Brahman in the heart of man is not to rest

on the testimony of revelation only, but is here to be established

by the evidence of the senses. Childish as the argument may

seem to us, it shows at all events how intently the old Brahmans

thought on the problem of the evidence of the invisible.

1 That warmth must come from something, just as smoke comes

from fire, and this something is supposed to be Brahman in

the heart.

8 Cf. Ait. At. Ill, 2, 4, 11-13.
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He who knows this, becomes conspicuous and cele

brated, yea, he becomes celebrated.

Fourteenth Khajvca.

1. All this is Brahman (n.) Let a man medi

tate on that (visible world) as beginning, ending,

and breathing1 in it (the Brahman).

Now man is a creature of will. According to

what his will is in this world, so will he be when he

has departed this life. Let him therefore have this

will and belief:

2. The intelligent, whose body is spirit, whose

form is light, whose thoughts are true, whose nature

is like ether (omnipresent and invisible), from whom

all works, all desires, all sweet odours and tastes

proceed ; he who embraces all this, who never

speaks, and is never surprised,

/ 3. He is my self within the heart, smaller than a

corn of rice, smaller than a corn of barley, smaller

than a mustard seed, smaller than a canary seed or the

kernel of a canary seed. He also is my self within the

heart, greater than the earth, greater than the sky,

greater than heaven, greater than all these worlds. /

4. He from whom all works, all desires, all sweet

odours and tastes proceed, who embraces all this,

who never speaks and who is never surprised, he,

my self within the heart, is that Brahman (n.) When

I shall have departed from hence, I shall obtain him

(that Self). He who has this faith 2 has no doubt ;

thus said S&ndilya.3, yea, thus he said.

1 Galin is explained by ga., born, la, absorbed, and an, breathing.

It is an artificial term, but fully recognised by the Vedanta school,

and always explained in this manner.

' Or he who has faith and no doubt, will obtain this.

3 This chapter is frequently quoted as the SaWilya-vidya,

Vedantasara, init; Vedanta-sutra III, 3, 31.
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Fifteenth Kiiaa-ca1.

1. The chest which has the sky for its circum

ference and the earth for its bottom, does not

decay, for the quarters are its sides, and heaven

its lid above. That chest is a treasury, and all

things are within it.

2. Its eastern quarter is called £uhu, its southern

Sahamana, its western Ra^fil, its northern Subhuta2.

The child of those quarters is Viyu, the air, and

he who knows that the air is indeed the child of

the quarters, never weeps for his sons. ' I know the

wind to be the child of the quarters, may I never

weep for my sons.'

3. ' I turn to the imperishable chest with such

and such and such V ' I turn to the Pra«a (life)

with such and such and such.' ' I turn to BhM

with such and such and such.' ' I turn to Bhuva^

with such and such and such.' ' I turn to Sva^

with such and such and such.'

4. 'When I said, I turn to Pr&«a, then Priwa

means all whatever exists here—to that I turn.'

5. 'When I said, I turn to Bhu/*, what I said

is, I turn to the earth, the sky, and heaven.'

1 The object of this section, the Kojavi^flana, is to show how

the promise made in III, 1 3, 6, ' that a strong son should be bom

in a man's family,' is to be fulfilled.

a These names are explained by the commentator as follows :

Because people offer libations (^uhvati), turning to the east, therefore

it is called Guhu. Because evil doers suffer (sahante) in the town

of Yama, which is in the south, therefore it is called Sahamana

The western quarter is called Ri^flv, either because it is sacred

to king Varuwa (ra^an), or on account of the red colour (raga)

of the twilight. The north is called Subhuta, because wealthy

beings (bhutimat), like Kuvera &c, reside there.

* Here the names of the sons are to be pronounced.

[3] E
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6. ' When I said, I turn to BhuvaA, what I said

is, I turn to Agni (fire), Vayu (air), Aditya (sun).'

7. 'When I said, I turn to Sva/i, what I said is,

I turn to the Rig-veda, Ya^ir-veda, and Sama-veda.

That is what I said, yea, that is what I said.'

Sixteenth Khajvda1.

1. Man is sacrifice. His (first) twenty-four years

are the morning-libation. The Gayatrl has' twenty-

four syllables, the morning-libation is offered with

Gayatr! hymns. The Vasus are connected with

that part of the sacrifice. The Pra«as (the five

senses) are the Vasus, for they make all this to

abide (vasayanti).

2. If anything ails him in that (early) age, let him

say: ' Ye Pra»as, ye Vasus, extend this my morning-

libation unto the midday-libation, that I, the sacrificer,

may not perish in the midst of the Pra»as or Vasus.'

Thus he recovers from his illness, and becomes whole.

3. The next forty-four years are the midday-

libation. The Trish/ubh has forty-four syllables,

the midday-libation is offered with TrishAibh hymns.

The Rudras are connected with that part of it.

The Prawas are the Rudras, for they make all

this to cry (rodayanti).

4. If anything ails him in that (second) age, let

him say : ' Ye Pra«as, ye Rudras, extend this my

midday-libation unto the third libation, that I, the

sacrificer, may not perish in the midst of the

Pra»as or Rudras.' Thus he recovers from his ill

ness, and becomes whole.

5. The next forty-eight years are the third

1 The object of this Kha«</a is to show how to obtain long

life, as promised before.
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libation. The 6agati has forty-eight syllables, the

third libation is offered with Cagatl hymns. The

Adityas are connected with that part of it. The

Pra«as are the Adityas. for they take up all this

(adadate).

6. If anything ails hini in that (thirdj age, let him

say : ' Ye Prawas, ye Adityas, extend this my third

libation untp the full age, that I, the sacrificer, may

not perish in the midst of the Prawas or Adityas.'

Thus he recovers from his illness, and becomes whole.

7. Mahidasa Aitareya (the son of Itara), who

knew this, said (addressing a disease) : ' Why dost

thou afflict me, as I shall not die by it ? ' He lived

a hundred and sixteen years (i.e. 24 + 44 + 48). He,

too, who knows this lives on to a hundred and six

teen years.

Seventeenth Kha.n-.da1.

1. When a man (who is the sacrificer) hungers,

thirsts, and abstains from pleasures, that is the

Diksha (initiatory rite).

2. When a man eats, drinks, and enjoys pleasures,

he does it with the Upasadas (the sacrificial days on

which the sacrificer is allowed to partake of food).

3. When a man laughs, eats, and delights him

self, he does it with the Stuta-Jastras (hymns sung

and recited at the sacrifices).

4. Penance, liberality, righteousness, kindness,

truthfulness, these form his Dakshiuas (gifts be

stowed on priests, &c.)

5. Therefore when they say, ' There will be a

1 Here we have a representation of the sacrifice as performed

without any ceremonial, and as it is often represented when

performed in thought only by a man living in the forest.

E 2
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birth,' and ' there has been a birth ' (words used at

the Soma-sacrifice, and really meaning, ' He will

pour out the Soma-juice,' and ' he has poured out

the Soma-juice'), that is his new birth. His death

is the Avablm'tha ceremony (when the sacrificial

vessels are carried away to be cleansed).

6. Ghora Angirasa, after having communicated

this (view of the sacrifice) to KWsh«a, the son of

Devakt '—and he never thirsted again (after other

knowledge)—said : ' Let a man, when his end ap

1 The curious coincidence between Krishna. Devakfputra, here

mentioned as a pupil of Ghora Angirasa, and the famous Krishna.,

the son of Devakf, was first pointed out by Colebrooke, Miscell.

Essays, II, 177. Whether it is more than a coincidence, is difficult

to say. Certainly we can build no other conclusions on it than

those indicated by Colebrooke, that new fables may have been

constructed elevating this personage to the rank of a god. We

know absolutely nothing of the old Krishna Devakfputra except

his having been a pupil of Ghora Angirasa, nor does there seem

to have been any attempt made by later BrahmanS to connect

their divine Krishna, the son of Vasudeva, with the Kr?'sh«a

Devakfputra of our Upanishad. This is all the more remarkable

because the author of the .SaHrfilya-sutras, for instance, who i5

very anxious to find a jrauta authority for the worship of Krishna,

Vasudeva as the supreme deity, had to be satisfied with quoting

such modern compilations as the Naraya»opanishad, Atharvariras,

VI, 9, brahmawyo devaklputro brahmanyo madhusudana^ (see

Sanrfilya-sutras, ed. Ballantyne, p. 36, translated by Cowell, p. 51),

without venturing to refer to the Krishna. Devakfputra of the

A"Mndogya-upanishad. The occurrence of such names as Kn'sh«a,

Vasudeva, Madhusudana stamps Upanishads, like the Atmabodha-

upanishad, as modern (Colebrooke, Essays, I, 10 r), and the same

remark applies, as Weber has shown, to the Gopalatapar.f-upani-

shad (Bibliotheca Indica, No. 183), where we actually find such

names as .Srikr/sh»a Govinda, Gopf^anavallabha, Devaky&m g&tan

(p. 38), &c. Professor Weber has treated these questions very

fully, but it is not quite clear to me whether he wishes to go

beyond Colebrooke and to admit more than a similarity of name

between the pupil of Ghora Angirasa and the friend of the Gopfs.
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proaches, take refuge with this Triad > : " Thou art

the imperishable," "Thou art the unchangeable,"

" Thou art the edge of Pra»a." ' On this subject

there are two Rik verses (Rig-veda VIII, 6, 30):—

7. ' Then they see (within themselves) the ever-

present light of the old seed (of the world, the Sat),

the highest, which is lighted in the brilliant (Brah

man).' Rig-veda I, 50, 10:—

' Perceiving above the darkness (of ignorance)

the higher light (in the sun), as the higher light

within the heart, the bright source (of light and

life) among the gods, we have reached the highest

light, yea, the highest light2.'

Eighteenth Khaatda8.

1. Let a man meditate on mind as Brahman (n.),

this is said with reference to the body. Let a

man meditate on the ether as Brahman (n.), this is

said with reference to the Devas. Thus both the

meditation which has reference to the body, and the

meditation which has reference to the Devas, has

been taught.

2. That Brahman (mind) has four feet (quarters).

1 Let him recite these three verses.

! Both these verses had to be translated here according to their

scholastic interpretation, but they had originally a totally different

meaning. Even the text was altered, div& being changed to divi,

svaA to sve. The first is taken from a hymn addressed to Indra,

who after conquering the dark clouds brings back the light of

the sun. When he does that, then the people see again, as

the poet says, the daily light of the old seed (from which the sun

rises) which is lighted in heaven. The other verse belongs to

a hymn addressed to the sun. Its simple meaning is: 'Seeing

above the darkness (of the night) the rising light, the Sun, bright

among the bright, we came towards the highest light.'

3 This is a further elucidation of Kh. Up. Ill, 14, 2.
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Speech is one foot, breath is one foot, the eye is one

foot, the ear is one foot—so much with reference to

the body. Then with reference to the gods, Agni

(fire) is one foot, Vayu (air) is one foot, Aditya (sun)

is one foot, the quarters are one foot. Thus both

the worship which has reference to the body, and

the worship which has reference to the Devas, has

been taught.

3. Speech' is indeed the fourth foot of Brahman.

That foot shines with Agni (fire) as its light, and

warms. He who knows this, shines and warms through

his celebrity, fame, and glory of countenance.

4. Breath is indeed the fourth foot of Brahman.

That foot shines with Vayu (air) as its light, and

warms. He who knows this, shines and warms through

his celebrity, fame, and glory of countenance.

5. The eye is indeed the fourth foot of Brahman.

That foot shines with Aditya (sun) as its light, and

warms. He who knows this, shines and warms through

his celebrity, fame, and glory of countenance.

6. The ear is indeed the fourth foot of Brahman.

That foot shines with the quarters as its light, and

warms. He who knows this, shines and warms through

his celebrity, fame, and glory of countenance.

Nineteenth Khanda.

1. Aditya (the sun1) is Brahman, this is the doc

trine, and this is the fuller account of it :—

In the beginning this was non-existent11. It be

1 Aditya, or the sun, had before been represented as one of

the four feet of Brahman. He is now represented as Brahman,

or as to be meditated on as such.

2 Not yet existing, not yet developed in form and name, and

therefore as if not existing.
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came existent, it grew. It turned into an egg1.

The egg lay for the time of a year. The egg

broke open. The two halves were one of silver,

the other of gold.

2. The silver one became this earth, the golden

one the sky, the thick membrane (of the white) the

mountains, the thin membrane (of the yoke) the

mist with the clouds, the small veins the rivers, the

fluid the sea.

3. And what was born from it that was Aditya,

the sun. When he was born shouts of hurrah arose,

and all beings arose, and all things which they de

sired. Therefore whenever the sun rises and sets,

shouts of hurrah arise, and all beings arise, and all

things which they desire.

4. If any one knowing this meditates on the sun

as Brahman, pleasant shouts will approach him and

will continue, yea, they will continue.

FOURTH PRAPATOAKA.

First Kuanda 2.

1. There lived once upon a time G&najruti Pau-

trayawa (the great-grandson of Ganarruta), who was

a pious giver, bestowing much wealth upon the

1 Am/a. instead of anda is explained as a Vedic irregularity.

A similar cosmogony is given in Manu's Law Book, I, ia seq.

See Kellgren, Mythus de ovo mundano, Helsingfors, 1849.

a Vayu (air) and Prawa (breath) had before been represented

as feet of Brahman, as the second pair. Now they are repre

sented as Brahman, and as to be meditated on as such. This

is the teaching of Raikva. The language of this chapter is very

obscure, and I am not satisfied with the translation.
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people, and always keeping open house. He built

places of refuge everywhere, wishing that people

should everywhere eat of his food.

2. Once in the night some Ha#*sas (flamingoes)

flew over his house, and one flamingo said to an

other: 'Hey, Bhallaksha, Bhallaksha (short-sighted

friend). The light (glory) of G<Lm.sruti Pautrayawa

has spread like the sky. Do not go near, that it

may not burn thee.'

3. The other answered him : ' How can you speak

of him, being what he is (a ra/anya, noble), as if he

were like Raikva with the car x ? '

4. The first replied : ' How is it with this Raikva

with the car of whom thou speakest ? '

The other answered : ' As (in a game of dice) all

the lower casts 2 belong to him who has conquered

with the Krita. cast, so whatever good deeds other

people perform, belong to that Raikva. He who

knows what he knows, he is thus spoken of by me.'

5. (7anamiti Pautrayawa overheard this conversa

tion, and as soon as he had risen in the morning, he

said to his door-keeper (kshatfr-z) : ' Friend, dost thou

speak of (me, as if I were) Raikva with the car ?'

He replied : ' How is it with this Raikva with the

car?'

6. The king said : 'As (in a game of dice), all the

lower casts belong to him who has conquered with

the Kn'ta cast, so whatever good deeds other people

perform, belong to that Raikva. He who knows

what he knows, he is thus spoken of by me.'

1 Sayugvan is explained as possessed of a car with yoked

horses or oxen. Could it have meant originally, 'yoke-fellow,

equal,' as in Rig-veda X, 130, 4? Anquetil renders it by 'semper

cum se ipso camelum solutum habens.'

* Instead of adhareya^, we must read adhare 'ya/4.
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7. The door-keeper went to look for Raikva, but

returned saying, ' I found him not' Then the king

said : 'Alas! where a Brahma«a should be searched

for (in the solitude of the forest), there go for him.'

8. The door-keeper came to a man who was

lying beneath a car and scratching his sores *. He

addressed him, and said : ' Sir, are you Raikva with

the car ? '

He answered : ' Here I am.'

Then the door-keeper returned, and said: ' I have

found him.'

Second Khandx.

1. Then Canajruti Pautraya«a took six hundred

cows, a necklace, and a carriage with mules, went

to Raikva and said :

2. ' Raikva, here are six hundred cows, a neck

lace, and a carriage with mules ; teach me the deity

which you worship.'

3. The other replied : ' Fie, necklace and carriage

be thine, O .Sildra, together with the cows.'

Then (Janairuti Pautraya«a took again a thou

sand cows, a necklace, a carriage with mules, and his

own daughter, and went to him.

4. He said to him : ' Raikva, there are a thou

sand cows, a necklace, a carriage with mules, this

wife, and this village in which thou dwellest. Sir,

teach me ! '

5. He, opening her mouth 2, said : ' You have

1 It is curious that in a hymn of the Atharva-veda (V, 22, 5, 8)

takman, apparently a disease of the skin, is relegated to the MahS-

vr/shas, where Raikva dwelt. Roth, Zur Literatur des Veda, p. 36.

1 To find out her age. The commentator translates, ' Raikva,

knowing her mouth to be the door of knowledge, i.e. knowing

that for her he might impart his knowledge to Ganarruti, and that
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brought these (cows and other presents), O 5udra,

but only by that mouth did you make me speak.'

These are the Raikva-paraa villages in the country

of the Mahav^z'shas (mahapuwyas) where Raikva

dwelt under him \ And he said to him :

Third Khanda.

1. 'Air (vayu) is indeed the end of all2. For

when fire goes out, it goes into air. When the sun

goes down, it goes into air. When the moon goes

down, it goes into air.

2. ' When water dries up, it goes into air. Air

indeed consumes them all. So much with reference

to the Devas.

3. ' Now with reference to the body. Breath

(prawa) is indeed the end of all. When a man sleeps,

speech goes into breath, so do sight, hearing, and

mind. Breath indeed consumes them all.

4. ' These are the two ends, air among the Devas,

breath among the senses (pra»a<&).'

5. Once while Saunaka Kapeya and Abhipra-

tarin Kakshaseni were being waited on at their

meal, a religious student begged of them. They

gave him nothing.

6. He said : ' One god—who is he ?—swallowed

the four great ones 3, he, the guardian of the world.

G&najruti by bringing such rich gifts had become a proper receiver

of knowledge, consented to do what he had before refused.'

1 The commentator supplies addt, the king gave the villages

to him.

* Sawvarga, absorption, whence sawvargavidya, not sawsarga.

It is explained by sawvarj-ana, sa«graha«a, and sawgrasana, in

the text itself by adana, eating.

* This must refer to Vayu and Prawa swallowing the four, as

explained in IV, 3, 2, and IV, 3, 3. The commentator explains
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O Kapeya, mortals see him not, O Abhipratarin,

though he dwells in many places. He to whom this

food belongs, to him it has not been given V

7. Saunaka Kapeya, pondering on that speech,

went to the student and said : ' He is the self of the

Devas, the creator of all beings, with golden tusks,

the eater, not without intelligence. His greatness

is said to be great indeed, because, without being

eaten, he eats even what is not food 2. Thus do we,

O Brahmaiarin, meditate on that Being.' Then he

said : ' Give him food.

8. They gave him food. Now these five (the

eater Vayu (air), and his food, Agni (fire), Aditya

(sun), A'andramas (moon), Ap (water)) and the

other five (the eater Prawa (breath), and his food,

speech, sight, hearing, mind) make ten, and that

is the Krz'ta (the highest 3) cast (representing the

ten, the eaters and the food). Therefore in all

quarters those ten are food (and) Krtta. (the highest

cast). These are again the Vir&f 4 (of ten syllables)

it by Pra^Spati, who is sometimes called Ka. In one sense

it would be Brahman, as represented by Vayu and Prawa.

1 The food which you have refused to me, you have really

refused to Brahman.

s .Saunaka wishes the student to understand that though ' mortals

see him not,' he sees and knows him, viz. the god who, as

Vayu, swallows all the gods, but produces them again, and who,

as pra«a, swallows during sleep all senses, but produces them

again at the time of waking.

3 The words are obscure, and the commentator does not throw

much light on them. He explains, however, the four casts of

the dice, the Kn'ta=4, the Treta=3, the Dvapara = 2, the Kali= 1,

making together 10, the Krtta cast absorbing the other casts,

and thus counting ten.

4 Vir&g, name of a metre of ten syllables, and also a name

of food. One expects, ' which is the food and eats the food.'
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which eats the food. Through this all this becomes

seen. He who knows this sees all this and becomes an

eater of food, yea, he becomes an eater of food.

Fourth Khanda.1.

i. Satyakama, the son of Cabala, addressed his

mother and said : ' I wish to become a Brahma^'arin

(religious student), mother. Of what family am I?'

2. She said to him : ' I do not know, my child,

of what family thou art. In my youth when I had

to move about much as a servant (waiting on the

guests in my father's house), I conceived thee. I do

not know of what family thou art. I am Cabala by

name, thou art Satyakama (Philalethes). Say that

thou art Satyakama Cabala.'

3. He going to Gautama Haridrumata said to

him, ' I wish to become a Brahma/'arin with you,

Sir. May I come to you, Sir ?'

4. He said to him : ' Of what family are you, my

friend ? ' He replied : ' I do not know, Sir, of what

family I am. I asked my mother, and she answered :

" In my youth when I had to move about much as

a servant, I conceived thee. I do not know of what

family thou art. I am 6"abala by name, thou art

Satyakama," I am therefore Satyakama Cabala, Sir.'

5. He said to him : ' No one but a true Brah

ma«a would thus speak out. Go and fetch fuel,

friend, I shall initiate you. You have not swerved

from the truth.'

Having initiated him, he chose four hundred

lean and weak cows, and said : ' Tend these, friend.'

1 This carries on the explanation of the four feet of Brahman,

as first mentioned in III, 18, 1. Each foot or quarter of Brahman

is represented as fourfold, and the knowledge of these sixteen parts

is called the Shorfajakalavidya.
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He drove them out and said to himself, ' I shall not

return unless I bring back a thousand.' He dwelt a

number of years (in the forest), and when the cows

had become a thousand,

Fifth Khanda.

i . The bull of the herd (meant for Viyu) said to

him : ' Satyakama ! ' He replied : ' Sir ! ' The bull

said : ' We have become a thousand, lead us to the

house of the teacher ;

2. 'And I will declare to you one foot of Brahman.'

' Declare it, Sir,' he replied.

He said to him : ' The eastern region is one quar

ter, the western region is one quarter, the southern

region is one quarter, the northern region is one

quarter. This is a foot of Brahman, consisting of

the four quarters, and called PrakcUavat (endowed

with splendour).

3. ' He who knows this and meditates on the foot

of Brahman, consisting of four quarters, by the name

of Praklsavat, becomes endowed with splendour in

this world. He conquers the resplendent worlds,

whoever knows this and meditates on the foot of

Brahman, consisting of the four quarters, by the

name of Prakasavat.

Sixth Khawda.

1. 'Agni will declare to you another foot of

Brahman.'

(After these words of the bull), Satyakama, on

the morrow, drove the cows (towards the house of

the teacher). And when they came towards the

evening, he lighted a fire, penned the cows, laid

wood on the fire, and sat down behind the fire,

looking to the east



62 K77ANDOGYA-UPANISHAD.

2. Then Agni (the fire) said to him: 'Satyakama!'

He replied : 'Sir.'

3. Agni said : • Friend, I will declare unto you

one foot of Brahman.'

' Declare it, Sir,' he replied.

He said to him : ' The earth is one quarter, the

sky is one quarter, the heaven is one quarter, the

ocean is one quarter. This is a foot of Brahman,

consisting of four quarters, and called Anantavat

(endless),

4. ' He who knows this and meditates on the foot

of Brahman, consisting of four quarters, by the name

of Anantavat, becomes endless in this world. He

conquers the endless worlds, whoever knows this

and meditates on the foot of Brahman, consisting of

four quarters, by the name of Anantavat.

Seventh Khanda.

1. 'A Hawsa (flamingo, meant for the sun) will

declare to you another foot of Brahman.'

(After these words of Agni), Satyakama, on the

morrow, drove the cows onward. And when they

came towards the evening, he lighted a fire, penned

the cows, laid wood on the fire, and sat down behind

the fire, looking toward the east.

2. Then a Hawzsa flew near and said to him :

' Satyakama.' He replied : ' Sir.'

3. The Ha?#sa said : ' Friend, I will declare unto

you one foot of Brahman.'

' Declare it, Sir,' he replied.

He said to him : ' Fire is one quarter, the sun

is one quarter, the moon is one quarter, lightning is

one quarter. This is a foot of Brahman, consisting

of four quarters, and called Cyotishmat (full of light).
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4. ' He who knows this and meditates on the

foot of Brahman, consisting of four quarters, by the

name of Cyotishmat, becomes full of light in this

world. He conquers the worlds which are full of

light, whoever knows this and meditates on the

foot of Brahman, consisting of four quarters, by the

name of ^yotishmat.

Eighth Khawda.

1. 'A diver-bird (Madgu, meant for Pra«a) will

declare to you another foot of Brahman.'

(After these words of the Hawsa), Satyakama, on

the morrow, drove the cows onward. And when they

came towards the evening, he lighted a fire, penned

the cows, laid wood on the fire, and sat down be

hind the fire, looking toward the east.

2. Then a diver flew near and said to him :

' Satyakama.' He replied : ' Sir.'

3. The diver said : ' Friend, I will declare unto

you one foot of Brahman.'

' Declare it, Sir,' he replied.

He said to him : ' Breath is one quarter, the eye

is one quarter, the ear is one quarter, the mind is

one quarter. This is a foot of Brahman, consisting

of four quarters, and called Ayatanavat (having a

home).

' He who knows this and meditates on the foot

of Brahman, consisting of four quarters, by the

name of Ayatanavat, becomes possessed of a home

in this world. He conquers the worlds which offer

a home, whoever knows this and meditates on the

foot of Brahman, consisting of four quarters, by the

name of Ayatanavat.'
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Ninth Khajvca.

i. Thus he reached the house of his teacher.

The teacher said to him: ' Satyakama.' He re

plied: 'Sir.'

2. The teacher said : ' Friend, you shine like

one who knows Brahman. Who then has taught

you1?' He replied: 'Not men. But you only,

Sir, I wish, should teach me a ;

3. ' For I have heard from men like you, Sir,

that only knowledge which is learnt from a teacher

(A/£arya), leads to real good.' Then he taught him

the same knowledge. Nothing was left out, yea,

nothing was left out.

Tenth Khajvda3.

1. Upakosala Kamalayana dwelt as a Brahma-

/£&rin (religious student) in the house of Satyakama

Cabala. He tended his fires for twelve years. But

the teacher, though he allowed other pupils (after

they had learnt the sacred books) to depart to their

own homes, did not allow Upakorala to depart.

2. Then his wife said to him : ' This student, who

is quite exhausted (with austerities), has carefully

tended your fires. Let not the fires themselves blame

you, but teach him.' The teacher, however, went

away on a journey without having taught him.

3. The student from sorrow was not able to eat.

1 It would have been a great offence if Satyakama had accepted

instruction from any man, except his recognised teacher.

* The text should be, bhagavi/ws tv eva me kame bruyat (me

kanie=mameMM.yam).

' The Upakorala-vidya teaches first Brahman as the cause, and

then in its various forms, and is therefore called atmavidya and

agnividya.
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Then the wife of the teacher said to him : ' Student,

eat! Why do you not eat?' He said: 'There are

many desires in this man here, which lose themselves

in different directions. I am full of sorrows, and

shall take no food.'

4. Thereupon the fires said among themselves :

' This student, who is quite exhausted, has carefully

tended us. Well, let us teach him.' They said to

him :

5. ' Breath is Brahman, Ka (pleasure) is Brahman,

Kha (ether) is Brahman.'

He said : ' I understand that breath is Brahman,

but I do not understand Ka or Kha V

They said : ' What is Ka is Kha, what is Kha is

Ka2.' They therefore taught him Brahman as

breath, and as the ether (in the heart) 3.

Eleventh Khanda.

1. After that the Garhapatya fire4 taught him:

' Earth, fire, food, and the sun (these are my forms, or

1 I do not understand, he means, how Ka, which means pleasure,

and is non-eternal, and how Kha, which means ether, and is not

intelligent, can be Brahman.

4 The commentator explains as follows:—Ka is pleasure, and

Kha is ether, but these two words are to determine each other

mutually, and thus to form one idea. Ka therefore does not

mean ordinary pleasures, but pleasures such as belong to Kha,

the ether. And Kha does not signify the ordinary outward ether,

but the ether in the heart, which alone is capable of pleasure.

What is meant by Ka and Kha is therefore the sentient ether

in the heart, and that is Brahman, while Prawa, breath, is Brahman,

in so far as it is united with the ether in the heart.

s And as its ether, i.e. as the ether in the heart, the Brahman,

with which prawa is connected. Comm.

4 The household altar.

[3] F
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forms of Brahman). The person that is seen in

the sun, I am he, I am he indeed l.

2. ' He who knowing this meditates on him,

destroys sin, obtains the world (of Agni' Garha-

patya), reaches his full age, and lives long; his

descendants do not perish. We guard him in this

world and in the other, whosoever knowing this

meditates on him.'

Twelfth Khanda.

i. Then the Anvaharya fire2 taught him:

•Water, the quarters, the stars, the moon (these

are my forms). The person that is seen in the

moon, I am he, I am he indeed.

2. ' He who knowing this meditates on him,

destroys sin, obtains the world (of Agni Anva

harya), reaches his full age, and lives long; his

descendants do not perish. We guard him in this

world and in the other, whosoever knowing this

meditates on him.'

Thirteenth Khanda.

i. Then the Ahavaniya3 fire taught him : ' Breath,

ether, heaven, and lightning (these are my forms).

The person that is seen in the lightning, I am he,

I am he indeed.

1 Fanciful similarities and relations between the fires of the three

altars and their various forms and manifestations are pointed out

by the commentator. Thus earth and food are represented as

warmed and boiled by the fire. The sun is said to give warmth

and light like the fire of the altar. The chief point, however, is

that in all of them Brahman is manifested.

* The altar on the right. Anvaharya is a sacrificial oblation,

chiefly one intended for the manes.

* The Ahavaniya altar is the altar on the eastern side of the

sacrificial ground.
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2. ' He who knowing this meditates on him,

destroys sin, obtains the world (of Agni Ahava-

niya), reaches his full age, and lives long; his

descendants do not perish. We guard him in this

world and in the other, whosoever knowing this

meditates on him.'

Fourteenth Khanda.

1 . Then they all said : ' Upako^ala, this is our

knowledge, our friend, and the knowledge of the

Self, but the teacher will tell you the way (to

another life).'

2. In time his teacher came back, and said to

him: ' Upakofala.' He answered: 'Sir.' The

teacher said : ' Friend, your face shines like that of

one who knows Brahman. Who has taught you ?'

' Who should teach me, Sir ?' he said. He denies,

as it were. And he said (pointing) to the fires :

'Are these fires other than fires?'

The teacher said: 'What, my friend, have these

fires told you ?'

3. He answered: 'This' (repeating some of what

they had told him).

The teacher said : ' My friend, they have taught

you about the worlds, but I shall tell you this ; and

as water does not cling to a lotus leaf, so no evil

deed clings to one who knows it.' He said ; ' Sir,

tell it me.'

Fifteenth Khanda.

1. He said : ' The person that is seen in the eye,

that is the Self. This is the immortal, the fearless,

this is Brahman1. Even though they drop melted

1 This is also the teaching of Pra^apati in VIII, .7, 4.

F 2
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butter or water on him, it runs away on both

sides K

2. 'They call him Sawyadvama, for all blessings

(vama) go towards him (sawzyanti). All blessings

go towards him who knows this.

3. ' He is also VamanJ, for he leads (nayati) all

blessings (vama). He leads all blessings who

knows this.

4. ' He is also Bhamani, for he shines (bhati)

in all worlds. He who knows this, shines in all

worlds.

5. ' Now (if one who knows this, dies), whether

people perform obsequies for him or no, he goes

to light (ariis) 2, from light to day, from day to

the light half of the moon, from the light half of

the moon to the six months during which the sun

goes to the north, from the months to the year,

from the year to the sun, from the sun to the moon,

from the moon to the lightning. There is a person

not human,

6. ' He leads them to Brahman. This is the path

of the Devas, the path that leads to Brahman.

Those who proceed on that path, do not return

to the life of man, yea, they do not return.'

Sixteenth Khanda3.

1. Verily, he who purines (Vayu) is the sacrifice,

for he (the air) moving along, purifies everything.

1 It does so in the eye, and likewise with the person in the eye,

who is not affected by anything. Cf. Kh. Up. IV, 14, 3.

* The commentator takes light, day, &c. as persons, or devatas.

Cf. Kh. Up. V, 10, 1.

' If any mistakes happen during the performance of a sacri

fice, as described before, they are remedied by certain interjectional

s
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Because moving along he purifies everything, there

fore he is the sacrifice. Of that sacrifice there are

two ways, by mind and by speech.

2. The Brahman priest performs one of them

in his mind \ the Hotrz, Adhvaryu, and Udgatrz

priests perform the other by words. When the

Brahman priest, after the Prataranuvaka ceremony

has begun, but before the recitation of the Paridha-

niyi hymn, has (to break his silence and) to speak,

3. He performs perfectly the one way only (that

by words), but the other is injured. As a man

walking on one foot, or a carriage going on one

wheel, is injured, his sacrifice is injured, and with

the injured sacrifice the sacrificer is injured ; yes,

having sacrificed, he becomes worse.

4. But when after the Prataranuvaka ceremony

has begun, and before the recitation of the Paridha

niya hymn, the Brahman priest has not (to break

his silence and) to speak, they perform both ways

perfectly, and neither of them is injured.

5. As a man walking on two legs and a carriage

going on two wheels gets on, so his sacrifice gets on,

and with the successful sacrifice the sacrificer gets

on ; yes, having sacrificed, he becomes better.

syllables (vyShrz'ti), the nature of which is next described. All this

is supposed to take place in the forest.

1 While the other priests perform the sacrifice, the Brahman

priest has to remain silent, following the whole sacrifice in his

mind, and watching that no mistake be committed. If a mistake

is committed, he has to correct it, and for that purpose certain

corrective penances (prilya.r&tta) are enjoined. The performance

of the Brahman priest resembles the meditations of the sages in

the forest, and therefore this chapter is here inserted.
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Seventeenth Khajvba.

i. Pra^apati brooded over the worlds, and from

them thus brooded on he squeezed out the essences,

Agni (fire) from the earth, Vayu (air) from the sky,

Aditya (the sun) from heaven.

2. He brooded over these three deities, and

from them thus brooded on he squeezed out the

essences, the Rik verses from Agni, the Ya^us

verses from Vayu, the Saman verses from Aditya.

3. He brooded over the threefold knowledge

(the three Vedas), and from it thus brooded on he

squeezed out the essences, the sacred interjection

Bhus from the Rik verses, the sacred interjection

Bhuvas from the Ya^us verses, the sacred inter

jection Svar from the Saman verses.

4. If the sacrifice is injured from the Rig-veda.

side, let him offer a libation in the Garhapatya fire,

saying, Bhu^, Svaha ! Thus does he bind together

and heal, by means of the essence and the power

of the Rik verses themselves, whatever break the

Rik sacrifice may have suffered.

5. If the sacrifice is injured from the Yafur-veda

side, let him offer a libation in the Dakshiwa fire,

saying, Bhuva^, Svaha ! Thus does he bind together

and heal, by means of the essence and the power

of the Ya^us verses themselves, whatever break the

Ya^us sacrifice may have suffered.

6. If the sacrifice is injured by the Sama-veda

side, let him offer a libation in the Ahavanlya fire,

saying, Sva^, Svaha ! Thus does he bind together

and heal, by means of the essence and the power

of the Saman verses themselves, whatever break the

Saman sacrifice may have suffered.
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7. As one binds (softens) gold by means of

lavawa * (borax), and silver by means of gold, and

tin by means of silver, and lead by means of tin,

and iron (loha) by means of lead, and wood by

means of iron, or also by means of leather,

8. Thus does one bind together and heal any

break in the sacrifice by means of (the Vyahmis or

sacrificial interjections which are) the essence and

strength of the three worlds, of the deities, and of

the threefold knowledge. That sacrifice is healed 2

in which there is a Brahman priest who knows this.

9. That sacrifice is inclined towards the north

(in the right way) in which there is a Brahman priest

who knows this. And with regard to such a Brah

man priest there is the following Gatha3: ' Where-

ever it falls back, thither the man * goes,'—viz. the

Brahman only, as one of the Ritv'ig priests. ' He saves

the Kurus as a mare ' (viz. a Brahman priest who

1 Lava»a, a kind of salt, explained by kshara and /aftka or

/ankana. It is evidently borax, which is still imported from the

East Indies under the name of tincal, and used as a flux in chemi

cal processes.

8 Bhesha^ukn'ta, explained by bhesha^ena 'iva kriuA sawskr/'taA,

and also by &kitsakena smikshitena 'esha yzgfto bhavati,' which

looks as if the commentator had taken it as a genitive of

bhesha^akn't.

* This GitM (or, according to .Santera, Anugatha) is probably

a Gayatri, though Anandagiri says that it is not in the Gayatri

or any other definite metre. It may have been originally ' yato

yata avartate, tattad gaM/iati manava^, kurun arv&bhirakshati.'

This might be taken from an old epic ballad, ' Wherever the army

fell back, thither the man went ; the mare (mares being preferred

to stallions in war) saves the Kurus.' That verse was applied to the

Brahman priest succouring the sacrifice, whenever it seemed to waver,

and protecting the Kurus, i.e. the performers of the sacrifice.

4 Manava, explained from mauna, or manana, but possibly ori

ginally, a descendant of Manu.
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knows this, saves the sacrifice, the sacrificer, and all

the other priests). Therefore let a man make him

who knows this his Brahman priest, not one who

does not know it, who does not know it.

FIFTH PRAPA777AKA1.

First Khajvda.

1. He who knows the oldest and the best be

comes himself the oldest and the best. Breath

indeed is the oldest and the best.

2. He who knows the richest, becomes himself

the richest. Speech indeed is the richest

3. He who knows the firm rest, becomes himself

firm in this world and in the next. The eye indeed

is the firm rest

4. He who knows success, his wishes succeed,

both his divine and human wishes. The ear indeed

is success.

5. He who knows the home, becomes a home

of his people. The mind indeed is the home.

6. The five senses quarrelled together 2, who was

the best, saying, I am better, I am better.

1 The chief object is to show the different ways on which people

proceed after death. One of these ways, the Devapatha that leads

to Brahman and from which there is no return, has been described,

IV, 15. The other ways for those who on earth know the

conditioned Brahman only, have to be discussed now.

8 The same fable, the priwasawvada or prawavidyi, is told in

the B//hadara»yaka VI, i, 1-14, the Aitareya Ar. II, 4, the Kaush.

Up. Ill, 3, and the Pra.rna Up. II, 3. The last is the simplest

version of all, but it does not follow therefore that it is the oldest.

It would be difficult to find two fables apparently more alike, yet

in reality differing from each other more characteristically than this

fable and the fable told to the plebeians by Menenius Agrippa.
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7. They went to their father Prafapati and said :

' Sir, who is the best of us ?' He replied : ' He by

whose departure the body seems worse than worst, /

he is the best of you.'

8. The tongue (speech) departed, and having

been absent for a year, it came round and said :

' How have you been able to live without me ?'

They replied : ' Like mute people, not speaking, but

breathing with the breath, seeing with the eye,

hearing with the ear, thinking with the mind. Thus r

we lived.' Then speech went back.

9. The eye (sight) departed, and having been

absent for a year, it came round and said : ' How |

have you been able to live without me?' They

replied : ' Like blind people, not seeing, but breath

ing with the breath, speaking with the tongue,

hearing with the ear, thinking with the mind. Thus /

we lived.' Then the eye went back.

10. The ear (hearing) departed, and having been

absent for a year, it came round and said : ' How

have you been able to live without me?' They*

replied : ' Like deaf people, not hearing, but breath

ing with the breath, speaking with the tongue,

thinking with the mind. Thus we lived.' Then

the ear went back. (

1 1 . The mind departed, and having been absent

for a year, it came round and said : 'How have

you been able to live without me ?' They replied :

' Like children whose mind is not yet formed, but

breathing with the breath, speaking with the tongue,

seeing with the eye, hearing with the ear. Thus we |

lived.' Then the mind went back.

12. The breath, when on the point of departing,

tore up the other senses, as a horse, going to start, I
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might tear up the pegs to which he is tethered '.

They came to him and said : ' Sir, be thou (our lord);

thou art the best among us. Do not depart from us !'

13. Then the tongue said to him: ' If I am the

richest, thou art the richest.' The eye said to him :

1 If I am the firm rest, thou art the firm rest *.'

14. The ear said to him : ' If I am success, thou

art success.' The mind said to him : ' If I am the

home, thou art the home.'

15. And people do not call them, the tongues,

the eyes, the ears, the minds, but the breaths

(pra»a, the senses). For breath are all these.

Second Khajvda.

1. Breath said: 'What shall be my food?'

They answered : ' Whatever there is, even unto

dogs and birds.' Therefore this is food for Ana

(the breather). His name is clearly Ana8. To

him who knows this there is nothing that is not

(proper) food.

2. He said: 'What shall be my dress?' They

answered : ' Water.' Therefore wise people, when

they are going to eat food, surround their food be

fore and after with water 4. He (pra«a) thus gains

a dress, and is no longer naked s.

1 Parfvfja, fetter, nitti, pedica, a word now well known, but

which Burnouf (Commentaire sur le Yacna, Notes, CLXXIV)

tried in vain to decipher.

1 Burnouf rightly preferred pratish/^fisi to pratish/Ao 'si, though

the commentary on the corresponding passage of the Brrtiadara-

wyaka seems to favour tatpratish//4o 'si.

3 Ana, breather, more general than pra-ana=pra«a, forth -

breather, and the other more specified names of breath.

4 They rinse the mouth before and after every meal.

* We expect, .'He who knows this' instead of piiwa, but as
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3. Satyakama Cabala, after he had communi

cated this to Gosruti Vaiyaghrapadya, said to him :

' If you were to tell this to a dry stick, branches

would grow, and leaves spring from it.'

4. If * a man wishes to reach greatness, let him

perform the Dlksha a (preparatory rite) on the day of

the new moon, and then, on the night of the full

moon, let him stir a mash of all kinds of herbs

with curds and honey, and let him pour ghee on the

fire (avasathya laukika), saying, ' Svaha to the oldest

and the best.' After that let him throw all that

remains (of the ghee) 3 into the mash.

5. In the same manner let him pour ghee on

the fire, saying, ' Svaha to the richest.' After that

let him throw all that remains together into the

mash.

In the same manner let him pour ghee on the fire,

saying, ' Svaha to the firm rest.' After that let him

throw all that remains together into the mash.

In the same manner let him pour ghee on the

fire, saying, ' Svaha to success.' After that let him

throw all that remains together into the mash.

6. Then going forward and placing the mash

pra»a may apply to every individual pra«a, the usual finishing

sentence was possibly dropt on purpose.

1 The oblation here described is called mantha, a mortar, or

what is pounded in a mortar, i.e. barley stirred in some kind of

gravy. See Gaim. N. M. V. p. 406.

1 Not the real dikshS, which is a preparatory rite for great

sacrifices, but penance, truthfulness, abstinence, which take the

place of dikshi with those who live in the forest and devote

themselves to updsana, meditative worship.

' What is here called sampatam avanayati is the same as

sawsravam avanayati in the Brih. Ar. VI, 3, 2. The commentator

says : Sruvavalepanam a^yam mantham sa/nsravayati.



76 X7/AND0GYA-UPANISHAD.

in his hands, he recites: 'Thou (Prawa) art Ama1

by name, for all this together exists in thee. He

is the oldest and best, the king, the sovereign.

May he make me the oldest, the best, the king,

the sovereign. May I be all this.'

7. Then he eats with the following Rik verse at

every foot: 'We choose that food'—here he swal

lows—'Of the divine Savitrz (prawa)'—here he

swallows—' The best and all-supporting food'—here

he swallows—' We meditate on the speed of Bhaga

(Savitrz, prawa)'—here he drinks all.

8. Having cleansed the vessel, whether it be a

kawsa or a /fcamasa, he sits down behind the fire on

a skin or on the bare ground, without speaking or

making any other effort. If in his dream he sees a

woman, let him know this to be a sign that his

sacrifice has succeeded.

9. On this there is a .Sloka : ' If during sacri

fices which are to fulfil certain wishes he sees in

his dreams a woman, let him know success from

this vision in a dream, yea, from this vision in

a dream.'

Third Khaatx>a2.

1. .SVetaketu Aruweya went to an assembly3 of

the Pan&ilas. Pravahawa Gaivali * said to him :

'Boy, has your father instructed you?' 'Yes, Sir,'

he replied..

2. ' Do you know to what place men go from

here ?' ' No, Sir,' he replied.

1 Cf. Brih. Ar. I, 1, 3, 22.

2 This story is more fully told in the Br/hadara»yaka VI, 2,

»Satapatha-brahma»a XIV, 8, 16.

' Samiti, or parishad, as in the Brill. Ar.

* He is the same Kshatriya sage who appeared in I, 8, 1, silencing

the Bi.ihmans.
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' Do you know how they return again ? ' ' No,

Sir,' he replied.

' Do you know where the path of Devas and the

path of the fathers diverge ? ' ' No, Sir,' he replied.

3. ' Do you know why that world ' never becomes

full ? ' 'No, Sir,' he replied.

' Do you know why in the fifth libation water is

called Man 2 ?' 'No, Sir,' he replied.

4. 'Then why did you say (you had been) in

structed ? How could anybody who did not know

these things say that he had been instructed ? '

Then the boy went back sorrowful to the place of his

father, and said : ' Though you had not instructed

me, Sir, you said you had instructed me.

5. ' That fellow of a R4fanya asked me five

questions, and I could not answer one of them.'

The father said : ' As you have told me these

questions of his, I do not know any one of them *.

If I knew these questions, how should I not have

told you * ? '

6. Then Gautama went to the king's place, and

when he had come to him, the king offered him

proper respect. In the morning the king went out

on his way to the assembly3. The king said to him :

1 That of the fathers. Comm.

a Or, according to others, why the water has a human voice ;

purushavS^aA in Br/h. Ar. XIV, 9, 3.

8 I doubt whether the elliptical construction of these sentences

is properly filled out by the commentator. In the Brihadarawyaka

the construction is much easier. ' You know me well enough to

know that whatever I know, I told you.'

4 I read avedishyam, though both the text and commentary

give avadishyam. Still viditavdn asmi points to an original

avedishyam, and a parallel passage, VI, 1, 7, confirms this

emendation.

6 Cf. Kh. Up. V, n, 5.
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' Sir, Gautama, ask a boon of such things as men

possess.' He replied : ' Such things as men possess

may remain with you. Tell me the speech which

you addressed to the boy.'

7. The king was perplexed, and commanded

him, saying : ' Stay with me some time.' Then he

said : 'As (to what) you have said to me, Gautama,

this knowledge did not go to any Brahma«a before

you, and therefore this teaching belonged in all

the worlds to the Kshatra class alone. Then he

began:

Fourth Khajvda1.

1. 'The altar (on which the sacrifice is supposed

to be offered) is that world (heaven), O Gautama;

its fuel is the sun itself, the smoke his rays, the

light the day, the coals the moon, the sparks the

stars.

2. ' On that altar the Devas (or pri«as, repre

sented by Agni, &c.) offer the jraddha libation

(consisting of water). From that oblation rises

Soma, the king2 (the moon).

Fifth Khaawa.

1. 'The altar is Par^anya (the god of rain), O

Gautama ; its fuel is the air itself, the smoke

the cloud, the light the lightning, the coals the

thunderbolt, the sparks the thunderings s.

1 He answers the last question, why water in the fifth libation

is called Man, first.

* The sacrificers themselves rise through their oblations to

heaven, and attain as their reward a Soma-like nature.

s Hraduni, generally explained by hail, but here by stanayitnu-

jabda-i, rumblings.
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2. ' On that altar the Devas offer Soma, the king

(the moon). From that oblation rises rain 1.

Sixth Khajvba.

i. 'The altar is the earth, O Gautama; its fuel

is the year itself, the smoke the ether, the light

the night, the coals the quarters, the sparks the

intermediate quarters.

2. ' On that altar the Devas (pra«as) offer rain.

From that oblation rises food (corn, &c.)

Seventh Khajvda.

i. 'The altar is man, O Gautama; its fuel

speech itself, the smoke the breath, the light the

tongue, the coals the eye, the sparks the ear.

2. ' On that altar the Devas (pra«as) offer food.

From that oblation rises seed.

Eighth Khajvda.

i. ' The altar is woman, O Gautama 2.

2. ' On that altar the Devas (pra«as) offer seed.

From that oblation rises the germ.

Ninth Khaatca.

i. ' For this reason is water in the fifth oblation

called Man. This germ, covered in the womb, having

dwelt there ten months, or more or less, is born.

2. ' When born, he lives whatever the length of

his life may be. When he has departed, his friends

carry him, as appointed, to the fire (of the funeral

pile) from whence he came, from whence he sprang.

1 The water, which had assumed the nature of Soma, now

becomes rain.

' Tasya upastha eva samid, yad upamantrayate sa dhflmo,

yonir ar&r, yad antaA karoti te ngara abhinanda vishphulingaA.
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Tenth Khaatja.

i. 'Those who know this1 (even though they

still be grz'hasthas, householders) and those who in

the forest follow faith and austerities (the vana-

prasthas, and of the parivrafakas those who do not

yet know the Highest Brahman) go2 to light (ar^is),

from light to day, from day to the light half of the

moon, from the light half of the moon to the six

months when the sun goes to the north, from the

six months when the sun goes to the north to the

year, from the year to the sun, from the sun to the

moon, from the moon to the lightning. There is

a person not human3,—

2. ' He leads them to Brahman (the conditioned

Brahman). This is the path of the Devas.

3. ' But they who living in a village practise (a life

of) sacrifices, works of public utility, and alms, they

go to the smoke, from smoke to night, from night

to the dark half of the moon, from the dark half of

the moon to the six months when the sun goes to

the south. But they do not reach the year.

4. ' From the months they go to the world of the

fathers, from the world of the fathers to the ether,

from the ether to the moon. That is Soma, the

king. Here they are loved (eaten) by the Devas,

yes, the Devas love (eat) them *.

1 The doctrine of the five fires, and our being born in them,

i. e. in heaven, rain, earth, man, and woman.

2 Cf.ATii.Up. IV, 15, 5.

8 Instead of mSnava, human, or amanava, not human, the Br/h.

Ar. reads manasa, mental, or created by manas, mind.

4 This passage has been translated, ' They are the food of the

gods. The gods do eat it.' And this is indeed the literal meaning

of the words. But bha^ (co enjoy) and bhaksh (to eat) are often
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5. ' Having dwelt there, till their (good) works

are consumed, they return again that way as they

came1, to the ether, from the ether to the air. Then

the sacrificer, having become air, becomes smoke,

having become smoke, he becomes mist,

6. ' Having become mist, he becomes a cloud,

having become a cloud, he rains down. Then he

is born as rice and corn, herbs and trees, sesamum

and beans. From thence the escape is beset with , ..

most difficulties. For whoever the persons may be 'jrr&MA -

that eat the food, and beget offspring, he hence- n/wvaWtl,

forth becomes like unto them. —-X—__

used by theosophical writers in India, in the more general sense of

cherishing or loving, and anna in the sense of an object of desire,

love, and protection. The commentators, however, as the use of

bhaksh in this sense is exceptional, or as it has no support in

the use of the ancients, warn us here against a possible mis

understanding. If those, they say, who have performed sacrifices

enter at last into the essence of Soma, the moon, and are eaten by

the Devas, by Indra, &c, what is the use of their good works ?

No, they reply, they are not really eaten. Food (anna) means

only what is helpful and delightful; it is not meant that they

are eaten by morsels, but that they form the delight of the Devas.

Thus we hear it said that men, women, and cattle are food for

kings. And if it is said that women are loved by men, they are, in

being loved, themselves loving. Thus these men also, being loved

by ihe Devas, are happy and rejoice with the Devas. Their body,

in order to be able to rejoice in the moon, becomes of a watery

substance, as it was said before, that the water, called the •Sraddha'

libation, when offered in heaven, as in the fire of the altar, becomes

Soma, the king {Kh. Up. V, 4, 1). That water becomes, after

various changes, the body of those who have performed good

works, and when a man is dead and his body burnt (Kh. Up. V,

9, 2), the water rises from the body upwards with the smoke, and

carries him to the moon, where, in that body, he enjoys the fruits!

of his good works, as long as they last. When they are consumed,

like the oil in a lamp, he has to return to a new round of (

existences.

1 But only to a certain point.

[3] o
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7. ' Those whose conduct has been good, will

quickly attain some good birth, the birth of a Brah-

ma«a, or a Kshatriya, or a Vaisya. But those whose

conduct has been evil, will quickly attain an evil

\ birth, the birth of a dog, or a hog, or a Kandkla..

8. ' On neither of these two ways those small crea

tures (flies, worms, &c.) are continually returning of

whom it may be said, Live and die. Theirs is a

third place.

' Therefore that world never becomes full 1 (cf.

V, 3> *)■

1 In this' manner all the five questions have been answered.

First, why in the fifth oblation water is called man ; secondly, to

what place men go after death, some by the path of the Devas,

others by the path of the fathers, others again by neither of these

paths ; thirdly, how they return, some returning to Brahman, others

returning to the earth ; fourthly, where the paths of the Devas and

the fathers diverge, viz. when from the half-year the path of the

Devas goes on to the year, while that of the fathers branches off

to the world of the fathers ; fifthly, why that world, the other

world, does never become full, viz. because men either go on to

Brahman or return again to this world.

Many questions are raised among Indian philosophers on the

exact meaning of certain passages occurring in the preceding para

graphs. First, as to who is admitted to the path of the Devas ?

Householders, who know the secret doctrine of the five fires

or the five libations of the Agnihotra, as described above, while

other householders, who only perform the ordinary sacrifices, with

out a knowledge of their secret meaning, go by the path of the

fathers. Secondly, those who have retired to the forest, and whose

worship there consists in faith and austerities, i. e. Vanaprasthas

and Parivi%akas, before they arrive at a knowledge of the true

Brahman. The question then arises, whether religious students

also enter the path of the Devas? This is affirmed, because

Purawas and Smrrtis assert it, or because our text, if properly

understood, does not exclude it. Those, on the contrary, who

know not only a conditioned, but the highest unconditioned Brah

man, do not proceed on the path of the Devas, but obtain Brahman

immediately.

Again, there is much difference of opinion whether, after a man
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' Hence let a man take care to himself1 ! And thus

it is said in the following 61oka 2 :—

9. ' A man who steals gold, who drinks spirits,

has been in the moon, consuming his works, he can be born again.

Birth is the result of former works, and if former works are alto

gether consumed, there can be no new birth. This, however, is

shown to be an erroneous view, because, besides the good sacrificial

works, the fruits of which are consumed in the moon, there are

other works which have to be enjoyed or expiated, as the case

may be, in a new existence.

The great difficulty or danger in the round of transmigration )

arises when the rain has fructified the earth, and passes into herbs

and trees, rice, corn, and beans. For, first of all, some of the rain

does not fructify at once, but falls into rivers and into the sea, to be

swallowed up by fishes and sea monsters. Then, only after these

have been dissolved in the sea, and after the sea water has been '

attracted by the clouds, the rain falls down again, it may be on

desert or stony land. Here it may be swallowed by snakes or *

deer, and these may be swallowed by other animals, so that the

round of existence seems endless. Nor is this all. Some rain 1

may dry up, or be absorbed by bodies that cannot be eaten.

Then, if the rain is absorbed by rice, corn, &c, and this be -

eaten, it may be eaten by children or by men who have renounced

marriage, and thus again lose the chance of a new birth. Lastly,

there is the danger arising from the nature of the being in whom

the food, such as rice and corn, becomes a new seed, and likewise

from the nature of the mother. All these chances have to be met

before a new birth as a Brahmawa, Kshatriya, or Vauya can be'

secured.

Another curious distinction is here made by Sankara in his

commentary. There are some, he says, who assume the form of

rice, corn, &c, not in their descent from a higher world, as described

in the Upanishad, but as a definite punishment for certain evil

deeds they have committed. These remain in that state till the

results of their evil deeds are over, and assume then a new body,

according to their work, like caterpillars. With them there is also

a consciousness of these states, and the acts which caused them to

1 Let him despise it. Comm.

3 Evidently an old Trish/ubh verse, but irregular in the third

line, See Manu XI, 54.

G 2
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who dishonours his Guru's bed, who kills a Brah

man, these four fall, and as a fifth he who associates

with them.

10. ' But he who thus knows the five fires is not

defiled by sin even though he associates with them.

He who knows this, is pure, clean, and obtains the

world of the blessed, yea, he obtains the world

of the blessed.'

Eleventh Khawda1.

i. Pra^Jna^ila Aupamanyava, Satyaya^na Paulu-

shi, Indradyumna Bhallaveya, Cana 6arkarakshya,

and Budfila Arvataraxvi, these five great house

holders and great theologians came once together

and held a discussion as to What is our Self, and

what is Brahman".

2. They reflected and said : ' Sirs, there is that

Uddalaka Anmi, who knows at present that Self,

assume this or that body, leave impressions behind, like dreams.

This is not the case with those who in their descent from the

moon, pass, as we saw, through an existence as rice, corn, &c.

They have no consciousness of such existences, at least not in their

descent. In their ascent to the moon, they have consciousness, as

a man who climbs up a tree knows what he is about. But in their

descent, that consciousness is gone, as it is when a man falls down

from a tree. Otherwise a man, who by his good works had de

served rewards in the moon, would, while corn is being ground, suffer

tortures, as if he were in hell, and the very object of good works,

as taught by the Veda, would be defeated. As we see that a man

struck by a hammer can be carried away unconscious, so it is in

the descent of souls, till they are born again as men, and gain

a new start for the attainment of the Highest Brahman.

1 The same story is found in the .Satapatha-brahmawa X, 6, i, i.

9 Atman and Brahman are to be taken as predicate and subject.
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called Vaisvanara. Well, let us go to him.' They

went to him.

3. But he reflected : ' Those great householders

and great theologians will examine me, and I shall

not be able to tell them all ; 'therefore I shall

recommend another teacher to them.'

4. He said to them : ' Sirs, Arvapati Kaikeya

knows at present that Self, called Vauvanara. Well,

let us go to him.' They went to him.

5. When they arrived (the king) ordered proper

presents to be made separately to each of them.

And rising the next morning1 he said: 'In my

kingdom there is no thief, no miser, no drunkard,

no man without an altar in his house, no ignorant

person, no adulterer, much less an adulteress. 1 2

am going to perform a sacrifice, Sirs, and as much

wealth as I give to each Ritv'ig priest, I shall give

to you, Sirs. Please to stay here.'

6. They replied : ' Every man ought to say for

what purpose he comes. You know at present that

Vaijvanara Self, tell us that.'

7. He said : ' To-morrow I shall give you an

answer.' Therefore on the next morning they ap

proached him, carrying fuel in their hands (like

students), and he, without first demanding any pre

paratory rites 3, said to them :

1 The commentator explains that the king, seeing that they would

not accept his presents, and thinking that they did not consider him

worthy of bestowing presents on them, made these remarks.

2 When they still refused his presents, he thought the presents

he had offered were too small, and therefore invited them to a

sacrifice.

* He was satisfied with the humility of the Brahmans, who, being

Brahmans, came to him, who was not a Brahman, as pupils. Gene
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Twelfth Khaatda.

1. ' Aupamanyava, whom do you meditate on as

the Self?' He replied: 'Heaven only, venerable

king.' He said : . ' The Self which you meditate on

is the Vaisvanara Self, called Sute^as (having good

light). Therefore every kind of Soma libation is

seen in your house1.

2. ' You eat food, and see your desire (a son, &c),

and whoever thus meditates on that Vawvanara Self,

eats food, sees his desire, and has Vedic glory (arising

from study and sacrifice) in his house. That, how

ever, is but the head of the Self, and thus your

head would have fallen (in a discussion), if you had

not come to me.'

Thirteenth Khama.

i . Then he said to Satyaya^fia Paulushi : ' O Pra-

^inayogya, whom do you meditate on as the Self ? '

He replied : * The sun only, venerable king.' He

said : ' The Self which you meditate on is the Vaisva-

nara Self, called Vwvarupa (multiform). Therefore

much and manifold wealth is seen in your house.

2. ' There is a car with mules, full of slaves and

jewels. You eat food and see your desire, and who

ever thus meditates on that Vaisvanara Self, eats

food and sees his desire, and has Vedic glory in

his house.

' That, however, is but the eye of the Self, and

you would have become blind, if you had not come

to me.'

rally a pupil has first to pass through several initiatory rites before

he is admitted to the benefit of his master's teaching.

1 Soma is said to be suta in the Ekaha, prasuta in the Ahina,

asuta in the Sattra-sacrifices.
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Fourteenth Khayda.

1. Then he said to Indradyumna Bhallaveya : ' O

Vaiyaghrapadya, whom do you meditate on as the

Self?' He replied: 'Air only, venerable king.' He

said : ' The Self which you meditate on is the Vai-

.rvanara Self, called Przthagvartman (having various

courses). Therefore offerings come to you in various

ways, and rows of cars follow you in various ways.

2. ' You eat food and see your desire, and who

ever thus meditates on that Vaisvanara Self, eats

food and sees his desire, and has Vedic glory in

his house.

' That, however, is but the breath of the Self, and

your breath would have left you, if you had not

come to me.'

Fifteenth Kha/vaa.

i. Then he said to (rana 6arkarakshya : 'Whom

do you meditate on as the Self?' He replied: 'Ether

onl), venerable king.' He said: 'The Self which

you meditate on is the Vaisvanara Self, called Bahula

(full). Therefore you are full of offspring and wealth.

2. ' You eat food and see your desire, and who

ever thus meditates on that Vaisvanara Self, eats

food and sees his desire, and has Vedic glory in

his house.

' That, however, is but the trunk of the Self, and

your trunk would have perished, if you had not

come to me.'

Sixteenth Khajvda.

I. Then he said to Biurtla Axvatarasvi, 'O Vaiya

ghrapadya, whom do you meditate on as the Self ? '

He replied : ' Water only, venerable king.' He said :
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' The Self which you meditate on is the Vairvanara

Self, called Rayi (wealth). Therefore are you

wealthy and flourishing.

2. ' You eat food and see your desire, and who

ever thus meditates on that Vairvanara Self, eats

food and sees his desire, and has Vedic glory in

his house.

' That, however, is but the bladder of the Self, and

your bladder would have burst, if you had not come

to me.'

Seventeenth Khawda.

1. Then he said to Auddalaka Aruni : ' O Gau

tama, whom do you meditate on as the Self?' He

replied : ' The earth only, venerable king.' He said :

' The Self which you meditate on is the Vairvanara

Self, called Pratish/^a (firm rest). Therefore you

stand firm with offspring and cattle.

2. ' You eat food and see your desire, and who

ever thus meditates on that Vai.svanara Self, eats

food and sees his desire, and has Vedic glory in his

house.

' That, however, are but the feet of the Self, and

your feet would have given way, if you had not

come to me.'

Eighteenth Khawda.

i. Then he said to them all : ' You eat your

food, knowing that Vai^vinara Self as if it were

many. But he who worships the Vairvanara Self

as a span long, and as1 identical with himself, he eats

food in all worlds, in all beings, in all Selfs.

1 The two words pradtramatra and abhivimana are doubtful.

The commentator explains the first in different ways, which are all

more or less fanciful. He is measured or known (matra) as Self,
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2. ' Of that Vaijvanara Self the head is Sute^as

(having good light), the eye Virvarupa (multiform),

the breath Prz'thagvartman (having various courses),

the trunk Bahula (full), the bladder Rayi (wealth),

the feet the earth, the chest the altar, the hairs the

grass on the altar, the heart the Garhapatya fire,

the mind the Anvaharya fire, the mouth the Ahava-

nlya fire.

Nineteenth Kuanda.

1. 'Therefore1 the first food which a man may

take, is in the place of Homa. And he who offers

that first oblation, should offer it to Pra»a (up-

breathing), saying Svaha. Then Prawa (up-breath

ing) is satisfied,

2. ' If Pra»a is satisfied, the eye is satisfied, if the

eye is satisfied, the sun is satisfied, if the sun is

satisfied, heaven is satisfied, if heaven is satisfied,

whatever is under heaven and under the sun is satis

fied. And through their satisfaction he (the sacri-

ficer or eater) himself is satisfied with offspring,

cattle, health, brightness, and Vedic splendour.

by means of heaven as his head and the earth as his feet, these being

the prSdcras ; or, in the mouth and the rest, which are instruments,

he is known as without action himself; or, he has the length from

heaven to earth, heaven and earth being called prddeja, because

they are taught. The interpretation, supported by the GSbala-

jruti, that pradeja is the measure from the forehead to the chin,

he rejects. Abhivimana is taken in the same meaning as abhimSna

in the Vedanta, seeing everything in oneself. Vauvinara is taken

as the real Self of all beings, and, in the end, of all Selfs, and as

thus to be known and worshipped.

1 The object now is to show that to him who knows the Vairvi-

nara Self, the act of feeding himself is like feeding Vauvinara, and

that feeding Vawvanara is the true Agnihotra.
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Twentieth Khanda.

1. 'And he who offers the second oblation, should

offer it to Vyana (back-breathing), saying Svaha.

Then Vyana is satisfied,

2. ' If Vyana is satisfied, the ear is satisfied, if the

ear is satisfied, the moon is satisfied, if the moon is

satisfied, the quai iers are satisfied, if the quarters

are satisfied, whatever is under the quarters and

under the moon is satisfied. And through their

satisfaction he (the sacrificer or eater) himself is

satisfied with offspring, cattle, health, brightness,

and Vedic splendour.

Twenty-first Kha.vda.

i. 'And he who offers the third oblation, should

offer it to Apana (down-breathing), saying Svaha.

Then Apana is satisfied. If Apana is satisfied, the

tongue is satisfied, if the tongue is satisfied, Agni

(fire) is satisfied, if Agni is satisfied, the earth is

satisfied, if the earth is satisfied, whatever is under

the earth and under fire is satisfied.

2. ' And through their satisfaction he (the sacri

ficer or eater) himself is satisfied with offspring,

cattle, health, brightness, and Vedic splendour.

Twenty-second F uawda.

i. ' And he who offers the fourth oblation, should

offer it to Samana (on-breathing), saying Svaha.

Then Samana is satisfied,

2. ' If Samana is satisfied, the mind is satisfied,

if the mind is satisfied, Par^anya (god of rain) i9

satisfied, if Par^anya is satisfied, lightning is satisfied,

if lightning is satisfied, whatever is under Par^anya

and under lightning is satisfied. And through their
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satisfaction he (the sacrificer or eater) himself is

satisfied with offspring, cattle, health, brightness,

and Vedic splendour.

Twenty-third Khajvoa.

. 1. 'And he who offers the fifth oblation, should

offer it to Udana (out-breathing), saying Svaha.

Then Udana is satisfied,

2. 'If Udana is satisfied, Vayu (air) is satisfied, if

Vayu is satisfied, ether is satisfied, if ether is satis

fied, whatever is under Vayu and under the ether

is satisfied. And through their satisfaction he (the

sacrificer or eater) himself is satisfied with offspring,

cattle, health, brightness, and Vedic splendour.

Twenty-fourth Khaatda.

1. 'If, without knowing this, one offers an Agni-

hotra, it would be as if a man were to remove the

live coals and pour his libacion on dead ashes.

2. ' But he who offers this Agnihotra with a full

knowledge of its true purport, he offers it (i. e. he

eats food) l in all worlds, in all beings, in all Selfs.

3. 'As the soft fibres of the Ishika reed, when

thrown into the fire, are burnt, thus all his sins

are burnt whoever offers this Agnihotra with a full

knowledge of its true purport.

4. Even if he gives what is left of his food to a

KandSAa, it would be offered in his (the .Afarafala's)

VaLrvanara Self. And so it is said in this -S^oka :—

' As hungry children here on earth sit (expect

antly) round their mother, so do all beings sit round

the Agnihotra, yea, round the Agnihotra.'

1 Cf. V, 18, 1.
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SIXTH PRAPA7V7AKA.

First Khanda.

i. Hari^, Om. There lived once ^Svetaketu

Aruweya (the grandson of Anwa). To him his

father (Uddalaka, the son of Aruwa) said : ' 5Veta-

ketu, go to school ; for there is none belonging to

our race, darling, who, not having studied (the

Veda), is, as it were, a Brahmawa by birth only.'

2. Having begun his apprenticeship (with a

teacher) when he was twelve years of age1, .Sveta-

ketu returned to his father, when he was twenty-

four, having then studied all the Vedas,—conceited,

considering himself well-read, and stern.

3. His father said to him : ' .SVetaketu, as you

are so conceited, considering yourself so well-read,

and so stern, my dear, have you ever asked for

that instruction by which we hear what cannot be

heard, by which we perceive what cannot be per

ceived, by which we know what cannot be known ?'

4. 'What is that instruction, Sir?' he asked.

The father replied : ' My dear, as by one clod of

clay all that is made of clay is known, the dif

ference 8 being only a name, arising from speech,

but the truth being that all is clay ;

5. ' And as, my dear, by one nugget of gold *

1 This was rather late, for the son of a Brahman might have

begun his studies when he was seven years old. Apastamba-sutras

1, 1, 18. Twelve years was considered the right time for mastering

one of the Vedas.

8 Vikdra, difference, variety, change, by form and name, develop

ment, cf. VI, 3, 3.

' The commentator takes lohamam here as suvarwapiwfa.
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all that is made of gold is known, the difference

being only a name, arising from speech, but the

truth being that all is gold ?

6. ' And as, my dear, by one pair of nail-scissors

all that is made of iron (karsh«ayasam) is known,

the difference being only a name, arising from

speech, but the truth being that all is iron,—thus,

my dear, is that instruction.'

7. The son said : ' Surely those venerable men

(my teachers) did not know that. For if they had

known it, why should they not have told it me ?

Do you, Sir, therefore tell me that.' ' Be it so,'

said the father.

Second Khajvda1.

1. ' In the beginning,' my dear, 'there was that

only which is (rb 6v), one only, without a second.

Others say, in the beginning there was that only

which is not (t& pi) 6v), one only, without a second ;

and from that which is not, that which is was

born.

2. ' But how could it be thus, my dear ? ' the

father continued. ' How could that which is, be

born of that which is not ? No, my dear, only that

which is, was in the beginning, one only, without a

second.

3. ' It thought 2, may I be many, may I grow

forth. It sent forth fire3.

1 Cf. Taitt. Up. II, 6.

' Literally, it saw. This verb is explained as showing that the

Sat is conscious, not unconscious (bewusst, nicht unbewusst).

* In other Upanishads the Sat produces first akaja, ether, then

vayu, air, and then only te^as, fire. Fire is a better rendering

for te^as than light or heat. See Jacobi, Zeitschrift der Deutschen

Morgenl. Gesellschaft, XXIX, p. 242. The difficulties, however, of
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' That fire 1 thought, may I be many, may I grow

forth. It sent forth water2.

' And therefore whenever anybody anywhere is

hot and perspires, water is produced on him from

fire alone.

4. ' Water thought, may I be many, may I grow

forth. It sent forth earth 3 (food).

' Therefore whenever it rains anywhere, most

food is then produced. From water alone is eatable

food produced.

Third Khanda.

1. 'Of all living things there are indeed three

origins only*, that which springs from an egg

(oviparous), that which springs from a living being

(viviparous), and that which springs from a germ.

2. 'That Being6 (i.e. that which had produced

fire, water, and earth) thought, let me now enter those

three beings 6 (fire, water, earth) with this living

accurately translating te^as are not removed by rendering it by

fire, as may be seen immediately afterward in VI, 4, 1, where

te^-as is said to supply the red colour of agni, the burning fire,

not the god of fire. See also VI, 8, 6. In later philosophical

treatises the meaning of te^as is more carefully determined than

in the Upanishads.

1 Really the Sat, in the form of fire. Fire is whatever burns,

cooks, shines, and is red.

2 By water is meant all that is fluid, and bright in colour.

* By anna, food, is here meant the earth, and all that is heavy,

firm, dark in colour.

4 In the Ait. Up. four are mentioned, andaga, here andaga, garuga

(i.e. gariyxiga), here givaga, sveda^a, and udbhi^ga, sveda^a, born

from heat, being additional. Cf. Atharva-veda I, 12, 1.

* The text has devata, deity ; here used in a very general sense.

The Sat, though it has produced fire, water, and earth, has not yet

obtained its wish of becoming many.
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Self (fiva atma) ', and let me then reveal (develop)

names and forms.

3. ' Then that Being having said. Let me make

each of these three tripartite (so that fire, water,

and earth should each have itself for its principal

ingredient, besides an admixture of the other two)

entered into those three beings (devata) with this

living self only, and revealed names and forms.

4. 'He made each of these tripartite ; and how

these three beings become each of them tripartite,

that learn from me now, my friend !

Fourth Khaa'da.

1. 'The red colour of burning fire (agni) is the

colour of fire, the white colour of fire is the colour

of water, the black colour of fire the colour of earth.

Thus vanishes what we call fire, as a mere variety,

being a name, arising from speech. What is true

(satya) are the three colours (or forms).

2. ' The red colour of the sun (aditya) is the

colour of fire, the white of water, the black of earth.

Thus vanishes what we call the sun, as a mere

variety, being a name, arising from speech. What

is true are the three colours.

3. ' The red colour of the moon is the colour

of fire, the white of water, the black of earth. Thus

vanishes what we call the moon, as a mere variety,

being a name, arising from speech. What is true

are the three colours.

4. ' The red colour of the lightning is the colour

of fire, the white of water, the black of earth. Thus

1 This living self is only a shadow, as it were, of the Highest Self;

and as the sun, reflected in the water, does not suffer from the

movement of the water, the real Self does not suffer pleasure or

pain on earth, but the living self only.
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vanishes what we call the lightning, as a mere variety,

being a name, arising from speech. What is true

are the three colours.

5. ' Great householders and great theologians of

olden times who knew this, have declared the same,

saying, " No one can henceforth mention to us any

thing which we have not heard, perceived, or known1."

Out of these (three colours or forms) they knew all.

6. ' Whatever they thought looked red, they knew

was the colour of fire. Whatever they thought

looked white, they knew was the colour of water.

Whatever they thought looked black, they knew

was the colour of earth.

7. ' Whatever they thought was altogether un

known, they knew was some combination of those

three beings (devata).

' Now learn from me, my friend, how those three

beings, when they reach man, become each of them

tripartite.

Fifth Kha^a.

1 . ' The earth (food) when eaten becomes three

fold ; its grossest portion becomes feces, its middle

portion flesh, its subtilest portion mind.

2. ' Water when drunk becomes threefold ; its

grossest portion becomes water, its middle portion

blood, its subtilest portion breath.

3. ' Fire (i. e. in oil, butter, &c.) when eaten be

comes threefold ; its grossest portion becomes bone,

its middle portion marrow, its subtilest portion

speech 2.

1 This reminds one of the Aristotelian 8U1 yap raOnx «ai *V Tovrav

TaAXa yvoplfcrai, a\X' ov ravra tut ran viroictifievav.

1 Food, water, and fire are each to be taken as tripartite ; hence

animals which live on one of the three elements only, still share in

some measure the qualities of the other elements also.
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4. ' For truly, my child, mind comes of earth,

breath of water, speech of fire.'

' Please, Sir, inform me still more,' said the son.

' Be it so, my child,' the father replied.

Sixth Khanda.

1. ' That which is the subtile portion of curds,

when churned, rises upwards, and becomes butter.

2. ' In the same manner, my child, the subtile

portion of earth (food), when eaten, rises upwards,

and becomes mind.

3. ' That which is the subtile portion of water,

when drunk, rises upwards, and becomes breath.

4. ' That which is the subtile portion of fire, when

consumed, rises upwards, and becomes speech.

5. ' For mind, my child, comes of earth, breath

of water, speech of fire.'

' Please, Sir, inform me still more,' said the son.

' Be it so, my child,' the father replied.

Seventh Khanda.

1. ' Man (purusha), my son, consists of sixteen

parts. Abstain from food for fifteen days, but

drink as much water as you like, for breath comes

from water, and will not be cut off, if you drink

water.'

2. .Svetaketu abstained from food for fifteen days.

Then he came to his father and said : ' What shall I

say ? ' The father said : ' Repeat the Rik, Yafus,

and Saman verses.' He replied : ' They do not occur

to me, Sir.'

3. The father said to him : ' As of a great lighted

fire one coal only of he size of a firefly may be left,

which would not burn much more than this (i.e. very

[3] h



98 ffffANDOGYA-UPANISHAD.

little), thus, my dear son, one part only of the sixteen

parts (of you) is left, and therefore with that one part

you do not remember the Vedas. Go and eat !

4. ' Then wilt thou understand me.' Then .SVe-

taketu ate, and afterwards approached his father.

And whatever his father asked him, he knew it all

by heart. Then his father said to him :

5. 'As of a great lighted fire one coal of the

size of a firefly, if left, may be made to blaze up

again by putting grass upon it, and will thus burn

more than this,

6. ' Thus, my dear son, there was one part of the

sixteen parts left to you, and that, lighted up with

food, burnt up, and by it you remember now

the Vedas.' After that, he understood what his

father meant when he said : ' Mind, my son, comes

from food, breath from water, speech from fire.' He

understood what he said, yea, he understood it l.

Eighth Khayba.

1 . Uddalaka Arum said to his son »Svetaketu :

' Learn from me the true nature of sleep (svapna).

When a man sleeps here, then, my dear son, he

becomes united with the True 2, he is gone to his

1 The repetition shows that the teaching of the Trivmkarawa,

the tripartite nature of things, is ended.

' * The deep sushupta sleep is meant, in which personal con

sciousness is lost, and the self for a time absorbed in the Highest

Self. Sleep is produced by fatigue. Speech, mind, and the senses

rest, breath only remains awake, and the ^iva, the living soul, in

order to recover from his fatigue, returns for a while to his true

Self (atm&). The Sat must be taken as a substance, nay, as the

highest substance or subject, the Brahman. The whole purpose

of the Upanishad is obscured if we translate sat or satyam by truth,

instead of the True, the true one, tA Swus lv.
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own (Self). Therefore they say, svapiti, he sleeps,

because he is gone (apita) to his own (sva) \

2. 'As a bird when tied by a string flies first

in every direction, and finding no rest anywhere,

settles down at last on the very place where it is

fastened, exactly in the same manner, my son, that

mind (the ^iva, or living Self in the mind, see VI, \,

3, 2), after flying in every direction, and finding no

rest anywhere, settles down on breath 2 ; for indeed,

my son, mind is fastened to breath.

3. ' Learn from me, my son, what are hunger

and thirst. When a man is thus said to be

hungry, water is carrying away (digests) what has

been eaten by him. Therefore as they speak of

a cow-leader (go-n£ya), a horse-leader (awa-naya), a

man-leader (purusha-naya), so they call water (which

digests food and causes hunger) food-leader (a*a-

n&ya). Thus (by food digested &c), my son, know

this offshoot (the body) to be brought forth, for

this (body) could not be without a root (cause).

4. ' And where could its root be except in food

(earth) 3 ? And in the same manner, my son, as

1 This is one of the many recognised plays on words in the

Upanishads and the Vedinta philosophy. Svapiti, he sleeps, stands

for sva (his own), i.e. the self, and apita, gone to.

* The commentator takes pr£»a here in the sense of Sat, which

it often has elsewhere. If so, this illustration would have the same

object as the preceding one. If we took prSwa in the sense of

breath, breath being the result of water, this paragraph might be

taken to explain the resignation of the living Self to its bondage to

breath, while on earth.

' That food is the root of the body is shown by the commen

tator in the following way : Food when softened by water and

digested becomes a fluid, blood (fonita). From it comes flesh,

from flesh fat, from fat bones, from bones marrow, from marrow

seed. Food eaten by a woman becomes equally blood (lohita),

H 2
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food (earth) too is an offshoot, seek after its root,

viz. water. And as water too is an offshoot, seek

after its root, viz. fire. And as fire too is an off

shoot, seek after its root, viz. the True. Yes, all

these creatures, my son, have their root in the True,

they dwell in the True, they rest in the True.

5. ' When a man is thus said to be thirsty, fire

carries away what has been drunk by him. There

fore as they speak of a cow-leader (go-naya), of a

horse-leader (asva-naya), of a man-leader (purusha-

niya), so they call fire udanya, thirst, i. e. water-

leader. Thus (by water digested &c), my son,

know this offshoot (the body) to be brought forth :

this (body) could not be without a root (cause).

6. 'And where could its root be except in

water ? As water is an offshoot, seek after its

root, viz. fire. As fire is an offshoot, seek after its

root, viz. the True. Yes, all these creatures, O son,

have their root in the True, they dwell in the True,

they rest in the True.

' And how these three beings (devata), fire, water,

earth, O son, when they reach man, become each of

them tripartite, has been said before (VI, 4, 7). When

a man departs from hence, his speech 1 is merged

and from seed and blood combined the new body is produced.

We must always have before us the genealogical table :—

Sat, t6 8v.

I
Te^as (fire) =Vii (speech).

Ap (water) = Prawa (breath).

Anna (earth) = Manas (mind).

1 If a man dies, the first thing which his friends say is, He

speaks no more. Then, he understands no more. Then, he

moves no more. Then, he is cold.



VI PRAPArtfAKA, £ XHAA'j&'X, 4 IOI

in his mind, his mind in his breath, his breath in

heat (fire), heat in the Highest Being.

7. ' Now that which is that subtile essence (the

root of all), in it all that exists has its self. It is the

True. It is the Self, and thou, O iSvetaketu, art it.'

' Please, Sir, inform me still more,' said the son.

' Be it so, my child,' the father replied.

Ninth Kha.vda.

1. 'As the bees1, my son, make honey by col

lecting the juices of distant trees, and reduce the

juice into one form,

2. ' And as these juices have no discrimination,

so that they might say, I am the juice of this tree

or that, in the same manner, my son, all these crea

tures, when they have become merged in the True

(either in deep sleep or in death), know not that

they are merged in the True.

3. 'Whatever these creatures are here, whether

a lion, or a wolf, or a boar, or a worm, or a midge,

or a gnat, or a musquito, that they become again

and again.

4. ' Now that which is that subtile essence, in it j .

all that exists has its self. It is the True. It is

the Self, and thou, O .Svetaketu, art it.'

' Please, Sir, inform me still more,' said the son.

' Be it so, my child,' the father replied.

1 At the beginning of each chapter the commentator supplies

the question which the son is supposed to have asked his father.

The first is : All creatures falling every day into deep sleep (su-

shupti) obtain thereby the Sat, the true being. How is it then

that they do not know that they obtain the Sat every day ?
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Tenth Kha^a1.

r. ' These rivers, my son, run, the eastern (like the

Gangi) toward the east, the western (like the Sindhu)

toward the west. They go from sea to sea (i.e. the

clouds lift up the water from the sea to the sky, and

send it back as rain to the sea). They become indeed

sea. And as those rivers, when they are in the sea,

do not know, I am this or that river,

2. ' In the same manner, my son, all these crea

tures, when they have come back from the True,

know not that they have come back from the True.

Whatever these creatures are here, whether a lion,

or a wolf, or a boar, or a worm, or a midge, or a

gnat, or a musquito, that they become again and

again.

3. ' That which is that subtile essence, in it all

that exists has its self. It is the True. It is the

Self, and thou, O .SVetaketu, art it.'

' Please, Sir, inform me still more,' said the son.

' Be it so, my child,' the father replied.

Eleventh Khanda 2.

1. 'If some one were to strike at the root of this

large tree here, it would bleed, but live. If he were

to strike at its stem, it would bleed, but live. If he

were to strike at its top, it would bleed, but live.

1 The next question which the son is supposed to have asked is :

If a man who has slept in his own house, rises and goes to another

Tillage, he knows that he has come from his own house. Why

then do people not know that they have come from the Sat?

* The next question is : Waves, foam, and bubbles arise from the

water, and when they merge again in the waler, they are gone.

How is it that living beings, when in sleep or death they are

merged again in the Sat. are not destroyed ?
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Pervaded by the living Self that tree stands firm,

drinking in its nourishment and rejoicing ;

2. ' But if the life (the living Self) leaveB one of

its branches, that branch withers ; if it leaves a

second, that branch withers ; if it leaves a third, that

branch withers. If it leaves the whole tree, the

whole tree withers1. In exactly the same manner,

my son, know this.' Thus he spoke :

3. ' This (body) indeed withers and dies when the

living Self has left it ; the living Self dies not.

' That which is that subtile essence, in it all that

exists has its self. It is the True. It is the Self,

and thou, .Svetaketu, art it'

' Please, Sir, inform me still more,' said the son.

' Be it so, my child,' the father replied.

1 The commentator remarks that according to the Veda, trees

are conscious, while Buddhists and followers of Kawida hold them

to be unconscious. They live, because one sees how their sap

runs and how it dries up, just as one sees the sap in a living body,

which, as we saw, was produced by food and water. Therefore

the simile holds good. The life, or, more correctly, the liver, the

living Self, pervades the tree, as it pervades man, when it has

entered the organism which produces breath, mind, and speech.

If any accident happens to a branch, the living Self draws himself

away from that branch, and then the branch withers. The sap

which caused the living Self to remain, goes, and the living Self goes

away with it. The same applies to the whole tree. The tree dies

when the living Self leaves it, but the living Self does not die ; it

only leaves an abode which it had before occupied. Some other

illustrations, to show that the living Self remains, are added by the

commentator : First, with regard to the living Self being the same

when it awakes from deep sleep (sushupti), he remarks that we

remember quite well that we have left something unfinished before

we fell asleep. And then with regard to the living Self being the

same when it awakes from death to a new life, he shows that crea

tures, as soon as they are born take the breast, and exhibit terror,

which can only be explained, as he supposes, by their possessing a

recollection of a former state of existence.
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Twelfth Kha-vda1.

i. ' Fetch me from thence a fruit of the Nyagrodha

tree.'

' Here is one, Sir.'

' Break it'

' It is broken, Sir.'

' What do you see there ? '

' These seeds, almost infinitesimal.'

' Break one of them.'

' It is broken, Sir.'

' What do you see there ? '

' Not anything, Sir.'

2. The father said : ' My son, that subtile essence

which you do not perceive there, of that very

essence this great Nyagrodha tree exists.

3. ' Believe it, my son. That which is the subtile

essence, in it all that exists has its self. It is the

True. It is the Self, and thou, O 6vetaketu, art it.'

' Please, Sir, inform me still more,' said the son.

' Be it so, my child,' the father replied.

Thirteenth Kuanda2.

1. ' Place this salt in water, and then wait on

me in the morning.'

The son did as he was commanded.

The father said to him : ' Bring me the salt, which

you placed in the water last night.'

1 The question which the son is supposed to have asked is:

How can this universe which has the form and name of earth &c.

be produced from the Sat which is subtile, and has neither form

nor name ?

' The question here is supposed to have been : If the Sat is the

root of all that exists, why is it not perceived ?
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The son having looked for it, found it not, for,

of course, it was melted.

2. The father said : ' Taste it from the surface

of the water. How is it ? '

The son replied : ' It is salt.'

' Taste it from the middle. How is it ? '

The son replied : ' It is salt.'

' Taste it from the bottom. How is it ? '

The son replied : ' It is salt.'

The father said : ' Throw it away 1 and then wait

on me.'

He did so ; but salt exists for ever.

Then the father said : ' Here also, in this body,

forsooth, you do not perceive the True (Sat), my

son; but there indeed it is.

3. ' That which is the subtile essence, in it all that

exists has its self. It is the True. It is the Self,

and thou, O .SVetaketu, art it'

' Please, Sir, inform me still more,' said the son.

' Be it so, my child,' the father replied.

Fourteenth Kuanda3.

1. 'As one might lead a person with his eyes

covered away from the Gandharas 8, and leave him

1 Read abhiprasya, which is evidently intended by the com

mentary: abhiprayasya paritya^ya. See B. R. Sanskrit Dic

tionary, s. v.

' The question here asked is : The salt, though no longer per

ceptible by means of sight or touch, could be discovered by taste.

Then how can the Sat be discovered, although it is imperceptible

by all the senses ?

* The Gandharas, but rarely mentioned in the Rig-veda and

the Ait. Brahma«a, have left their name in KmSapoi and Candahar.

The fact of their name being evidently quite familiar to the author

of the Upanishad might be used to prove either its antiquity or its

Northern origin.
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then in a place where there are no human beings ;

and as that person would turn towards the east, or

the north, or the west, and shout, " I have been

brought here with my eyes covered, I have been

left here with my eyes covered,"

2. ' And as thereupon some one might loose his

bandage and say to him, " Go in that direction, it

is Gandhara, go in that direction ; " and as there

upon, having been informed and being able to judge

for himself, he would by asking his way from village

to village arrive at last at Gandhara,—in exactly the

same manner does a man, who meets with a teacher

to inform him, obtain the true knowledge1. For him

1 Tedious as the commentator is in general, he is sometimes almost

eloquent in bringing out all that is implied or supposed to be implied

in the sacred text. He explains the last simile as follows : A man

was carried away by robbers from his own country. After his byes

had been covered, he was taken to a forest full of terrors and dangers

arising from tigers, robbers, &c. Not knowing where he was, and

suffering from hunger and thirst, he began to cry, wishing to be de

livered from his bonds. Then a man took pity on him and removed

his bonds, and when he had returned to his home, he was happy.

Next follows the application. Our real home is the True (Sat), the

Self of the world. The forest into which we are driven is the

body, made of the three elements, fire, water, earth, consisting of

blood, flesh, bones, &c, and liable to cold, heat, and many other

evils. The bands with which our eyes are covered are our desires

for many things, real or unreal, such as wife, children, cattle, &c,

while the robbers by whom we are driven into the forest are our

good and evil deeds. Then we cry and say : ' I am the son of so

and so, these are my relatives, I am happy, I am miserable, I am

foolish, I am wise, I am just, I am born, I am dead, I am old,

I am wretched, my son is dead, my fortune is gone, I am undone,

how shall I live, where shall I go, who will save me ?' These and

hundreds and thousands of other evils are the bands which blind

us. Then, owing to some supererogatory good works we may

have done, we suddenly meet a man who knows the Self of

Brahman, whose own bonds have been broken, who takes pity

un us and shows us the way to see the evil which attaches to all
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there is only delay so long as he is not delivered

(from the bod)) ; then he will be perfect '.

3. ' That which is the subtile essence, in it all

that exists has its self. It is the True. It is the

Self, and thou, O Svetaketu, art it'

' Please, Sir, inform me still more,' said the son.

' Be it so, my child,' the father replied.

Fifteenth Khanda2.

1. ' If a man is ill, his relatives assemble round

him and ask : " Dost thou know me ? Dost thou

know me ? " Now as long as his speech is not

that we love in this world. We then withdraw ourselves from all

worldly pleasures. We learn that we are not mere creatures of

the world, the son of so and so, &c, but that we are that which is

the True (Sat). The bands of our ignorance and blindness are

removed, and, like the man of Gandhara, we arrive at our own

home, the Self, or the True. Then we are happy and blessed.

1 The last words are really—' for him there is only delay so long

as I shall not be delivered ; then I shall be perfect.' This requires

some explanation. First of all, the change from the third to the

first person, is best explained by assuming that at the point where

all individuality vanishes, the father, as teacher, identifies himself

with the person of whom he is speaking.

The delay (the ftra or kshepa) of which he speaks is the time

which passes between the attainment of true knowledge and death,

or freedom from the effects of actions performed before the at

tainment of knowledge. The actions which led to our present

embodiment must be altogether consumed, before the body can

perish, and then only are we free. As to any actions performed

after the attainment of knowledge, they do not count ; otherwise

there would be a new embodiment, and the attainment of even true

knowledge would never lead to final deliverance.

' The question supposed to be asked is : By what degrees a man,

who has been properly instructed in the knowledge of Brahman,

obtains the Sat, or returns to the True. To judge from the text

both he who knows the True and he who does not, reach, when they

die, the Sat, passing from speech to mind and breath and heat (fire).

But whereas he who knows, remains in the Sat, they who do not
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merged in his mind, his mind in breath, breath in

_heat (fire), heat in the Highest Being (devata), he

knows them.

2. ' But when his speech is merged in his mind,

his mind in breath, breath in heat (fire), heat in the

Highest Being, then he knows them not.

' That which is the subtile essence, in it all that

exists has its self. It is the True. It is the Self,

and thou, O .Svetaketu, art it.'

' Please, Sir, inform me slill more,' said the son.

' Be it so, my child,' the father replied.

Sixteenth Khaa-da1.

I. ' My child, they bring a man hither whom they

have taken by the hand, and they say : " He has

taken something, he has committed a theft." (When

know, return again to a new form of existence. It is important to

observe that the commentator denies that he who knows, passes at

his death through the artery of the head to the sun, and then to the

Sat. lie holds that with him who knows there is no further cause

for delay, and that as soon as he dies, he returns to the Sat.

1 The next question is : Why does he who knows, on obtaining

the Sat, not return, while he who does not know, though obtaining

the Sat in death, returns? An illustration is chosen which is

intended to show how knowledge produces a material effect. The

belief in the efficacy of ordeals must have existed at the time, and

appealing to that belief, the teacher says that the man who knows

himself guilty, is really burnt by the heated iron, while the man

who knows himself innocent, is not. In the same manner the man

who knows his Self to be the true Self, on approaching after death

the true Self, is not repelled and sent back into a new existence,

while he who does not know, is sent back into a new round of

births and deaths. The man who tells a falsehood about himself,

loses his true Self and is burnt ; the man who has a false concep

tion about his Self, loses likewise his true Self, and not knowing

the true Self, even though approaching it in death, he has to suffer

till he acquires some day the true knowledge.
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he denies, they say), " Heat the hatchet for him."

If he committed the theft, then he makes himself to

be what he is not. Then the false-minded, having

covered his true Self by a falsehood, grasps the

heated hatchet—he is burnt, and he is killed.

2. ' But if he did not commit the theft, then he

makes himself to be what he is. Then the true-

minded, having covered his true Self by truth,

grasps the heated hatchet—he is not burnt, and he

is delivered.

' As that (truthful) man is not burnt, thus has all

that exists its self in That. It is the True. It is

the Self, and thou, O .SVetaketu, art it.' He under

stood what he said, yea, he understood it.

SEVENTH PRAPAr/fAKA.

First Khajvda.

1. Narada approached Sanatkumara and said,

' Teach me, Sir ! ' Sanatkumara said to him : ' Please

to tell me what you know ; afterward I shall tell you

what is beyond.'

2. Narada said : ' I know the i?/g-veda, Sir, the

Ya^ur-veda, the Sama-veda, as the fourth the Athar-

va«a, as the fifth the Itihasa-purawa (the Bharata) ;

the Veda of the Vedas (grammar) ; the Pitrya (the

rules for the sacrifices for the ancestors) ; the R&si

(the science of numbers) ; the Daiva (the science of

portents) ; the Nidhi (the science of time) ; the

Vakovakya (logic) ; the Ekayana (ethicr) ; the Deva-

vidya (etymology) ; the Brahma-vidya (pronunciation,

jiksha, ceremonial, kalpa, prosody, Pandas) ; the

Bhuta-vidya (the science of demons) ; the Kshatra
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vidya (the science of weapons) ; the Nakshatra-vidya

(astronomy) ; the Sarpa and Deva^ana-vidyi (the

science of serpents or poisons, and the sciences of

the genii, such as the making of perfumes, dancing,

singing, playing, and other fine arts) \ All this

I know, Sir.

3. ' But, Sir, with all this I know the Mantras only,

the sacred books, I do not know the Self. I have

heard from men like you, that he who knows the

Self overcomes grief. I am in grief. Do, Sir, help

me over this grief of mine.'

Sanatkumara said to him : ' Whatever you have

read, is only a name.

4. ' A name is the /?/g-veda, Ya^ur-veda, Sama-

veda, and as the fourth the Atharvawa, as the fifth

the Itihasa-purawa, the Veda of the Vedas, the

Pitrya, the Rari, the Daiva, the Nidhi, the Vako-

vakya, the Ekayana, the Deva-vidya, the Brahma-

vidya, the Bhuta-vidya, the Kshatra-vidya, the Na

kshatra-vidya, the Sarpa and Deva^ana-vidya. All

these are a name only. Meditate on the name.

5. ' He who meditates on the name as Brahman 2,

1 This passage, exhibiting the sacred literature as known at the

time, should be compared with the Br»hadara«yaka, II, 4, 10. The

explanation of the old titles rests on the authority of .Sahkara,

and he is not always consistent. See Colebrooke, Miscellaneous

Essays, 1873, II, p. 10.

s Why a man who knows the Veda should not know the Self,

while in other places it is said that the Veda teaches the Self, is

well illustrated by the commentary. If a royal procession ap

proaches, he says, then, though we do not see the king, because

he is hidden by flags, parasols, &c, yet we say, there is the king.

And if we ask who is the king, then again, though we cannot sec

him and point him out, \>e can say, at least, that he is different

from all that is seen. The Self is hidden in the Veda as a king

is hidden in a royal procession.



VII PRAPA77/AKA, 2 KHAtfBA, 2. Ill

is, as it were, lord and master as far as the name

reaches—he who meditates on the name as Brah

man.'

' Sir, is there something better than a name ? '

' Yes, there is something better than a name.'

' Sir, tell it me.'

Second Khanda.

i. 'Speech is better than a name. Speech makes

us understand the ./??g-veda, Ya^ur-veda, Sama-veda,

and as the fourth the Atharva«a, as the fifth the

Itihasa-pura#a, the Veda of the Vedas, the Pitrya,

the Rlri, the Daiva, the Nidhi, the Vakovakya, the

Ekayana, the Deva-vidyi, the Brahma-vidya, the

Kshatra-vidyi, the Nakshatra-vidya, the Sarpa and

Deva^ana-vidya ; heaven, earth, air, ether, water,

fire, gods, men, cattle, birds, herbs, trees, all

beasts down to worms, midges, and ants ; what is

right and what is wrong; what is true and what

is false ; what is good and what is bad ; what is

pleasing and what is not pleasing. For if there

were no speech, neither right nor wrong would be

known \ neither the true nor the false, neither the

good nor the bad, neither the pleasant nor the

unpleasant. Speech makes us understand all this.

Meditate on speech.

2. 'He who meditates on speech as Brahman, is,

as it were, lord and master as far as speech reaches—

he who meditates on speech as Brahman.'

' Sir, is there something better than speech ? '

' Yes, there is something better than speech.'

' Sir, tell it me.'

1 The commentator explains vya^fiapayishyat by avi^flatam

abhavishyat. Possibly hrifayagiio stands for hn'daya^flam.
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Third Khanda.

i . ' Mind (manas) is better than speech. For as

the closed fist holds two amalaka or two kola or two

aksha fruits, thus does mind hold speech and name.

For if a man is minded in his mind to read the

sacred hymns, he reads them ; if he is minded in

his mind to perform any actions, he performs them ;

if he is minded to wish for sons and cattle, he

wishes for them ; if he is minded to wish for this

world and the other, he wishes for them. For mind

is indeed the self1, mind is the world, mind is Brah

man. Meditate on the mind.

2. ' He who meditates on the mind as Brahman,

is, as it were, lord and master as far as the mind

reaches—he who meditates on the mind as Brahman.'

' Sir, is there something better than mind ?'

' Yes, there is something better than mind.'

' Sir, tell it me.'

Fourth Khajvda.

i. 'Will2 (sahkalpa) is better than mind. For

when a man wills, then he thinks in his mind, then

he sends forth speech, and he sends it forth in a

name. In a name the sacred hymns are contained,

in the sacred hymns all sacrifices.

2. 'All these therefore (beginning with mind and

1 The commentator explains this by saying that, without the

instrument of the mind, the Self cannot act or enjoy.

2 Sahkalpa is elsewhere denned as a modification of manas.

The commentator says that, like thinking, it is an activity of the

inner organ. It is difficult to find any English term exactly corres

ponding to sahkalpa. Rajendralal Mitra translates it by will, but it

implies not only will, but at the same time conception, determina

tion, and desire.
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ending in sacrifice) centre in will, consist of will,

abide in will. Heaven and earth willed, air and

ether willed, water and fire willed. Through the

will of heaven and earth &c. rain wills ; through

the will of rain food wills ; through the will of food

the vital airs will ; through the will of the vital airs

the sacred hymns will ; through the will of the sacred

hymns the sacrifices will ; through the will of the

sacrifices the world (as their reward) wills ; through

the will of the world everything wills l. This is will.

Meditate on will.

3. ' He who meditates on will as Brahman, he,

being himself safe, firm, and undistressed, obtains

the safe, firm, and undistressed worlds which he has

willed ; he is, as it were, lord and master as far as

will reaches—he who meditates on will as Brahman.'

' Sir, is there something better than will ? '

' Yes, there is something better than will.'

' Sir, tell it me.'

Fifth Khawda.

1. ' Consideration (£itta)2 is better than will. For

when a man considers, then he wills, then he thinks

in his mind, then he sends forth speech, and he

1 This paragraph is obscure. The text seems doubtful, for

instance, in samak/Ypatam, samakalpetam, and samakalpatam.

Then the question is the exact meaning of sawk/rptyai, which

must be taken as an instrumental case. What is intended is that,

without rain, food is impossible &c. or inconceivable ; but the text

says, ' By the will of rain food wills,' &c. Will seems almost to be

taken here in the sense in which modern philosophers use it, as a

kind of creative will. By the will of rain food wills, would mean,

that first rain wills and exists, and afterwards the vital airs will

and exist, &c.

1 Aitta, thought, implies here consideration and reflection.

[3] I
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sends it forth in a name. In a name the sacred

hymns are contained, in the sacred hymns all

sacrifices.

2. 'All these (beginning with mind and ending

in sacrifice) centre in consideration, consist of con

sideration, abide in consideration. Therefore if a

man is inconsiderate, even if he possesses much

learning, people say of him, he is nothing, whatever

he may know; for, if he were learned, he would not be

so inconsiderate. But if a man is considerate, even

though he knows but little, to him indeed do people

listen gladly. Consideration is the centre, considera

tion is the self, consideration is the support of all

these. Meditate on consideration.

3. ' He who meditates on consideration as Brah

man, he, being himself safe, firm, and undistressed,

obtains the safe, firm, and undistressed worlds which

he has considered ; he is, as it were, lord and master

as far as consideration reaches—he who meditates

on consideration as Brahman/

' Sir, is there something better than consideration ?'

' Yes, there is something better than considera

tion.'

' Sir, tell it me.'

Sixth Khanda.

1 . ' Reflection (dhyana) 1 is better than considera

tion. The earth reflects, as it were, and thus does

the sky, the heaven, the water, the mountains, gods

and men. Therefore those who among men obtain

1 Reflection is concentration of all our thoughts on one object,

ekSgratS. And as a man who reflects and meditates on the highest

objects acquires thereby repose, becomes firm and immovable, so

the earth is supposed to be in repose and immovable, as it were, by

reflection and meditation.
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greatness here on earth, seem to have obtained a

part of the object of reflection (because they show

a certain repose of manner). Thus while small and

vulgar people are always quarrelling, abusive, and

slandering, great men seem to have obtained a part

of the reward of reflection. Meditate on reflection.

2. ' He who meditates on reflection as Brahman,

is lord and master, as it were, as far as reflec

tion reaches—he who meditates on reflection as

Brahman.'

' Sir, is there something better than reflection ? '

* Yes, there is something better than reflection.'

'Sir, tell it me.'

Seventh Khajvda.

i. 'Understanding (vi/nana) is better than reflec

tion. Through understanding we understand the

Rig-veda, the Ya^ur-veda, the Sama-veda, and as

the fourth the Atharva«a, as the fifth the Itihasa-

pura/za \ the Veda of the Vedas, the Pitrya, the

Rlri, the Daiva, the Nidhi, the Vakovakya, the

Ekayana, the Deva-vidya, the Brahma-vidya, the

Bhuta-vidya.the Kshatra-vidyi, the Nakshatra-vidya,

the Sarpa and Deva^ana-vidya, heaven, earth, air,

ether, water, fire, gods, men, cattle, birds, herbs, trees,

all beasts down to worms, midges, and ants ; what is

right and what is wrong ; what is true and what is

false ; what is good and what is bad ; what is pleas

ing and what is not pleasing ; food and savour, this

world and that, all this we understand through under

standing. Meditate on understanding.

2. 'He who meditates on understanding as Brah

man, reaches the worlds where there is understanding

1 See before, p. 109.

I 2



Il6 tfffANDOGYA-UPANISHAD.

and knowledge l ; he is, as it were, lord and master

as far as understanding reaches—he who meditates

on understanding as Brahman.'

' Sir.is there something better than understanding?'

'Yes, there is something better than understanding.'

' Sir, tell it me.'

Eighth Khanda.

i. ' Power (bala) is better than understanding.

One powerful man shakes a hundred men of under

standing. If a man is powerful, he becomes a rising

man. If he rises, he becomes a man who visits

wise people. If he visits, he becomes a follower of

wise people. If he follows them, he becomes a

seeing, a hearing, a perceiving, a knowing, a doing,

an understanding man. By power the earth stands

firm, and the sky, and the heaven, and the moun

tains, gods and men, cattle, birds, herbs, trees, all

beasts down to worms, midges, and ants ; by power

the world stands firm. Meditate on power.

2. ' He who meditates on power as Brahman,

is, as it were, lord and master as far as power

reaches—he who meditates on power as Brahman.'

' Sir, is there something better than power ? '

' Yes, there is something better than power.'

' Sir, tell it me.'

Ninth Khanda.

i. ' Food (anna) is better than power. Therefore

if a man abstain from food for ten days, though he

live, he would be unable to see, hear, perceive,

think, act, and understand. But when he obtains

1 The commentator takes vi«fiana here as understanding of

sacred books, gZ&na as cleverness with regard to other subjects.
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food, he is able to see, hear, perceive, think, act,

and understand. Meditate on food.

2. ' He who meditates on food as Brahman,

obtains the worlds rich in food and drink ; he is,

as it were, lord and master as far as food reaches—

he who meditates on food as Brahman.'

' Sir, is there something better than food ?'

' Yes, there is something better than food.'

' Sir, tell it me.'

Tenth Khanda.

1. 'Water (ap) is better than food. Therefore if

there is not sufficient rain, the vital spirits fail from

fear that there will be less food. But if there is

sufficient rain, the vital spirits rejoice, because there

will be much food. This water, on assuming dif

ferent forms, becomes this earth, this sky, this

heaven, the mountains, gods and men, cattle, birds,

herbs and trees, all beasts down to worms, midges,

and ants. Water indeed assumes all these forms.

Meditate on water.

2. ' He who meditates on water as Brahman,

obtains all wishes, he becomes satisfied ; he is, as

it were, lord and master as far as water reaches—

he who meditates on water as Brahman.'

' Sir, is there something better than water ? '

' Yes, there is something better than water.'

' Sir, tell it me.'

Eleventh Khanda.

1. 'Fire (te/as) is better than water. For fire

united with air, warms the ether. Then people say,

It is hot, it burns, it will rain. Thus does fire, after

showing this sign (itself) first, create water. And
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thus again thunderclaps come with lightnings, flash

ing upwards and across the sky. Then people say,

There is lightning and thunder, it will rain. Then

also does fire, after showing this sign first, create

water. Meditate on fire.

2. ' He who meditates on fire as Brahman,

obtains, resplendent himself, resplendent worlds,

full of light and free of darkness ; he is, as it were,

lord and master as far as fire reaches—he who

meditates on fire as Brahman.'

' Sir, is there something better than fire ? '

' Yes, there is something better than fire.'

' Sir, tell it me.'

Twelfth Kbanda.

i. 'Ether (or space) is better than fire. For in

the ether exist both sun and moon, the lightning,

stars, and fire (agni). Through the ether we call,

through the ether we hear, through the ether we

answer1. In the ether or space we rejoice (when

we are together), and rejoice not (when we are

separated). In the ether everything is born, and

towards the ether everything tends when it is born 2.

Meditate on ether.

2. ' He who meditates on ether as Brahman,

obtains the worlds of ether and of light, which are

free from pressure and pain, wide and spacious s ;

he is, as it were, lord and master as far as ether

reaches—he who meditates on ether as Brahman.'

' Sir, is there something better than ether ? '

1 Cf. Kh. Up. IV, 5, i.

* The seed grows upwards towards the ether ; not downwards.

' Cf. Ka//5. Up. II, ii.
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' Yes, there is something better than ether.'

' Sir, tell it me.'

Thirteenth Khanda.

1. 'Memory1 (smara) is better than ether. There

fore where many are assembled together, if they

have no memory, they would hear no one, they

would not perceive, they would not understand.

Through memory we know our sons, through

memory our cattle. Meditate on memory.

2. ' He who meditates on memory as Brahman,

is, as it were, lord and master as far as memory

reaches—he who meditates on memory as Brahman.'

' Sir, is there something better than memory ? '

' Yes, there is something better than memory.'

' Sir, tell it me.'

Fourteenth Khanda.

1. 'Hope (a^a) is better than memory. Fired

by hope does memory read the sacred hymns, per

form sacrifices, desire sons and cattle, desire this

world and the other. Meditate on hope.

2. ' He who meditates on hope as Brahman, all

his desires are fulfilled by hope, his prayers are

not in vain ; he is, as it were, lord and master

as far as hope reaches—he who meditates on hope

as Brahman.'

'Sir, is there something better than hope?'

' Yes, there is something better than hope.'

' Sir, tell it me.'

1 The apparent distance between ether and memory is bridged

over by the commentator pointing out that without memory every

thing would be as if it were not, so far as we are concerned.
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Fifteenth Khanda.

1. 'Spirit1 (pra«a) is better than hope. As the

spokes of a wheel hold to the nave2, so does all

this (beginning with names and ending in hope) hold

to spirit. That spirit moves by the spirit, it gives

spirit to the spirit. Father means spirit, mother

is spirit, brother is spirit, sister is spirit, tutor is

spirit, Brahmawa is spirit.

2. ' For if one says anything unbecoming to a

father, mother, brother, sister, tutor or Brahmawa,

then people say, Shame on thee ! thou hast offended

thy father, mother, brother, sister, tutor, or a

Brahma«a.

3. ' But, if after the spirit has departed from

them, one shoves them together with a poker, and

burns them to pieces, no one would say, Thou of-

fendest thy father, mother, brother, sister, tutor or

a Brahmawa.

4. ' Spirit then is all this. He who sees this,

perceives this, and understands this, becomes an

ativadin3. If people say to such a man, Thou

1 Pra«a is used here in a technical sense. It does not mean

simply breath, but the spirit, the conscious self (pra^natman)

which, as we saw, enters the body in order to reveal the whole

variety of forms and names. It is in one sense the mukhya prS«a.

2 The commentary carries the simile still further. The felloe,

he says, holds to the spokes, the spokes to the nave. So do the

bhutamatras hold to the pra^fiamatras, and these to the prana.

3 One who declares something that goes beyond all the declara

tions made before, beginning with the declaration that names are

Brahman, and ending with the declaration that hope is Brahman ;—

one who knows that prawa, spirit, the conscious self, is Brahman.

This declaration represents the highest point reached by ordinary

people, but Narada wishes to go beyond. In the Muntfaka, III,

1, 4, an ativadin is contrasted with one who really knows the

highest truth.
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art an ativadin, he may say, I am an ativadin ; he

need not deny it.'

Sixteenth Khayda1.

i. ' But in reality he is an ativadin who declares

the Highest Being to be the True (Satya, rb 6vrm

*)/

' Sir, may I become an ativadin by the True ? '

' But we must desire to know the True.'

' Sir, I desire to know the True.'

Seventeenth Khanda.

i. 'When one understands the True, then one

declares the True. One who does not understand

it, does not declare the True2. Only he who under

stands it, declares the True. This understanding,

however, we must desire to understand.'

' Sir, I desire to understand it.'

Eighteenth Khayda.

i. 'When one perceives, then one understands.

One who does not perceive, does not understand.

Only he who perceives, understands. This percep

tion, however, we must desire to understand.'

'Sir, I desire to understand it.'

• ' As Narada asks no further, whether there is anything better,

higher, truer than prawa, he is supposed to be satisfied with his

belief that pra«a is the Highest Being. Sanatkumiira, however,

wishes to lead him on to a still higher view ; hence the paragraphs

which follow from 16 to 26.

* He would, for instance, call fire real, not knowing that fire is

only a mixture of the three elements (cf. VI, 4), the rupatraya, a

mere variety (vikara), and name (naman).
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Nineteenth Khajvda.

i. 'When one believes, then one perceives. One

who does not believe, does not perceive. Only he

who believes, perceives. This belief, however, we

must desire to understand.'

' Sir, I desire to understand it.'

Twentieth Khanda.

i. ' When one attends on a tutor (spiritual guide),

then one believes. One who does not attend on

a tutor, does not believe. Only he who attends,

believes. This attention on a tutor, however, we

must desire to understand.'

' Sir, I desire to understand it.'

Twenty-first Khanda.

i. 'When one performs all sacred duties1, then

one attends really on a tutor. One who does not

perform his duties, does not really attend on a tutor.

Only he who performs his duties, attends on his

tutor. This performance of duties, however, we

must desire to understand.'

' Sir, I desire to understand it.'

Twenty-second Khanda.

i. 'When one obtains bliss (in oneself), then one

performs duties. One who does not obtain bliss,

does not perform duties. Only he who obtains bliss,

performs duties. This bliss, however, we must

desire to understand.'

' Sir, I desire to understand it'

1 The duties of a student, such as restraint of the senses, concen

tration of the mind, &c.
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Twenty-third Khanda.

1. ' The Infinite (bhuman)1 is bliss. There is no

bliss in anything finite. Infinity only is bliss. This

Infinity, however, we must desire to understand.'

' Sir, I desire to understand it.'

Twenty-fourth KHAivoA.

1. 'Where one sees nothing else, hears nothing

else, understands nothing else, that is the Infinite.

Where one sees something else, hears something

else, understands something else, that is the finite.

The Infinite is immortal, the finite is mortal.'

' Sir, in what does the Infinite rest ? '

' In its own greatness—or not even in greatness2.'

2. ' In the world they call cows and horses,

elephants and gold, slaves, wives, fields and houses

greatness. I do not mean this,' thus he spoke ;

' for in that case one being (the possessor) rests

in something else, (but the Infinite cannot rest in

something different from itself.)

Twenty-fifth Khanda.

1. 'The Infinite indeed is below, above, behind,

before, right and left—it is indeed all this.

' Now follows the explanation of the Infinite as

1 BhOman is sometimes translated by grandeur, the superlative,

the akme. It is the highest point that can be reached, the infinite

and the true.

* This phrase reminds one of the last verse in the No sad asid

hymn, where, likewise, the expression of the highest certainty is

followed by a misgiving that after all it may be otherwise. The

commentator takes yadi v& in the sense of, If you ask in the

highest sense, then I say no ; for the Infinite cannot rest in any

thing, not even in greatness.
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the I : I am below, I am above, I am behind, before,

right and left—I am all this.

2. ' Next follows the explanation of the Infinite

as the Self: Self is below, above, behind, before,

right and left—Self is all this.

' He who sees, perceives, and understands this,

loves the Self, delights in the Self, revels in the

Self, rejoices in the Self—he becomes a Svara^",

(an autocrat or self-ruler) ; he is lord and master

in all the worlds.

' But those who think differently from this, live

in perishable worlds, and have other beings for their

rulers.

Twenty-sixth Khanda.

1. 'To him who sees, perceives, and understands

this \ the spirit (prawa) springs from the Self, hope

springs from the Self, memory springs from the

Self; so do ether, fire, water, appearance and dis

appearance *, food, power, understanding, reflection,

consideration, will, mind, speech, names, sacred

hymns, and sacrifices—aye, all this springs from

the Self.

2. ' There is this verse, " He who sees this,

does not see death, nor illness, nor pain ; he who

sees this, sees everything, and obtains everything

everywhere.

' " He is one (before creation), he becomes three

1 Before the acquirement of true knowledge, all that has been

mentioned before, spirit, hope, memory, &c, on to names, was

supposed to spring from the Sat, as something different from one

self. Now he is to know that the Sat is the Self.

* In the preceding paragraphs appearance and disappearance

(birth and death) are not mentioned. This shows how easy it was

in these treatises either to omit or to add anything that seemed

important.
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(fire, water, earth), he becomes five, he becomes

seven, he becomes nine ; then again he is called the

eleventh, and hundred and ten and one thousand

and twenty1."

' When the intellectual aliment has been purified,

the whole nature becomes purified. When the

whole nature has been purified, the memory becomes

firm. And when the memory (of the Highest Self)

remains firm, then all the ties (which bind us to

a belief in anything but the Self) are loosened.

' The venerable Sanatkumira showed to Narada,

after his faults had been rubbed out, the other side

of darkness. They call Sanatkumara Skanda, yea,

Skanda they call him.'

EIGHTH PRAPA77/AKA.

First Khawda2.

1. Hari^, Om. There is this city of Brahman

(the body), and in it the palace, the small lotus (of

1 This too is meant as a verse. The commentary says that the

various numbers are intended to show the endless variety of form

on the Self after creation. Cf. Mait. Up. V, 2.

* The eighth Prapa/ftaka seems to form a kind of appendix to

the Upanishad. The highest point that can be reached by specu

lation had been reached in the seventh Prapa/Aaka, the identity

of our self and of everything else with the Highest Self. This

speculative effort, however, is too much for ordinary people. They

cannot conceive the Sat or Brahman as out of space and time, as

free from all qualities, and in order to help them, they are taught

to adore the Brahman, as it appears in space and time, an object

endowed with certain qualities, living in nature and in the human

heart. The Highest Brahman, besides which there is nothing, and

which can neither be reached as an object, nor be considered as
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the heart), and in it that small ether. Now what

exists within that small ether, that is to be sought

for, that is to be understood.

2. And if they should say to him : ' Now with

regard to that city of Brahman, and the palace in it,

i. e. the small lotus of the heart,, and the small ether

within the heart, what is there within it that deserves

to be sought for, or that is to be understood ? '

3. Then he should say : ' As large as this ether

(all space) is, so large is that ether within the heart.

Both heaven and earth are contained within it, both

fire and air, both sun and moon, both lightning and

stars ; and whatever there is of him (the Self) here

in the world, and whatever is not (i. e. whatever has

been or will be), all that is contained within it l.'

4. And if they should say to him : ' If everything

that exists is contained in that city of Brahman, all

beings and all desires (whatever can be imagined

or desired), then what is left of it, when old age

reaches it and scatters it, or when it falls to pieces ?'

5. Then he should say : ' By the old age of the

body, that (the ether, or Brahman within it) does

not age ; by the death of the body, that (the ether,

or Brahman within it) is not killed. That (the Brah

an effect, seems to ordinary minds like a thing which is not.

Therefore while the true philosopher, after acquiring the know

ledge of the Highest Sat, becomes identified with it suddenly, like

lightning, the ordinary mortal must reach it by slow degrees, and

as a preparation for that higher knowledge which is to follow, the

eighth PrapiVAaka, particularly the first portion of it, has been

added to the teaching contained in the earlier books.

1 The ether in the heart is really a name of Brahman. He is

there, and therefore all that comes of him when he assumes bodily

shapes, both what is and what is not, i.e. what is no longer or not

yet ; for the absolute nothing is not intended here.
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man) is the true Brahma-city (not the body1). In

it all desires are contained. It is the Self, free from

sin, free from old age, from death and grief, from

hunger and thirst, which desires nothing but what

it ought to desire, and imagines nothing but what it

ought to imagine. Now as here on earth people

follow as they are commanded, and depend on the

object which they are attached to, be it a country or

a piece of land,

6. ' And as here on earth, whatever has been ac

quired by exertion, perishes, so perishes whatever is

acquired for the next world by sacrifices and other

good actions performed on earth. Those who de

part from hence without having discovered the

Self and those true desires, for them there is no

freedom in all the worlds. But those who depart

from hence, after having discovered the Self and

those true desires *, for them there is freedom in all

the worlds. I

Second Khajvda.

i. ' Thus he who desires the world8 of the fathers,

by his mere will the fathers come to receive him,

and having obtained the world of the fathers, he is

happy.

2. 'And he who desires the world of the mothers,

by his mere will the mothers come to receive him,

1 I translate this somewhat differently from the commentator,

though the argument remains the same.

* True desires are those which we ought to desire, and the ful

filment of which depends on ourselves, supposing that we have

acquired the knowledge which enables us to fulfil them.

5 World is the nearest approach to loka: it means life with the

fathers, or enjoying the company of the fathers.
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and having obtained the world of the mothers, he is

happy.

3. ' And he who desires the world of the brothers,

by his mere will the brothers come to receive him,

and having obtained the world of the brothers, he is

happy.

4. ' And he who desires the world of the sisters,

by his mere will the sisters come to receive him,

and having obtained the world of the sisters, he is

happy.

5. ' And he who desires the world of the friends,

by his mere will the friends come to receive him,

and having obtained the world of the friends, he is

happy.

6. ' And he who desires the world of perfumes and

garlands (gandhamalya), by his mere will perfumes

and garlands come to him, and having obtained the

world of perfumes and garlands, he is happy.

7. ' And he who desires the world of food and

drink, by his mere will food and drink come to him,

and having obtained the world of food and drink, he

is happy.

8. ' And he who desires the world of song and

music, by his mere will song and music come to him,

and having obtained the world of song and music,

he is happy.

9. ' And he who desires the world of women, by

his mere will women come to receive him, and

having obtained the world of women, he is happy.

'Whatever object he is attached to, whatever

object he desires, by his mere will it comes to him,

and having obtained it, he is happy.
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Third Khaatda.

1. 'These true desires, however, are hidden by

what is false ; though the desires be true, they have

a covering which is false. Thus, whoever belonging

to us has departed this life, him we cannot gain

back, so that we should see him with our eyes.

2. ' Those who belong to us, whether living or

departed, and whatever else there is which we wish

for and do not obtain, all that we find there (if

we descend into our heart, where Brahman dwells,

in the ether of the heart). There are all our true

desires, but hidden by what is false l. As people who

do not know the country, walk again and again over

a gold treasure that has been hidden somewhere in

the earth and do not discover it, thus do all these

creatures day after day go into the Brahma-world

(they are merged in Brahman, while asleep), and yet

do not discover it, because they are carried away by

untruth (they do not come to themselves, i. e. they

do not discover the true Self in Brahman, dwelling

in the heart).

3. ' That Self abides in the heart. And this is the

etymological explanation. The heart is called hrid-

ayam, instead of hr/dy-ayam, i. e. He who is in the

heart. He who knows this, that He is in the heart,

goes day by day (when in sushupti, deep sleep) into

heaven (svarga), i.e. into the Brahman of the heart.

4. ' Now that serene being2 which, after having

1 All the desires mentioned before are fulfilled, if we find their

fulfilment in our Self, in the city of Brahman within our heart.

There we always can possess those whom we have loved, only we

must not wish to see them with our eyes; that would be a false

covering to a true desire.

* Cf. JW. Up. VIII, 12, 3.

[3] K
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risen from out this earthly body, and having reached

the highest light (self-knowledge), appears in its true

form, that is the Self/ thus he spoke (when asked

by his pupils). This is the immortal, the fearless,

this is Brahman. And of that Brahman the name

is the True, Satyam,

5. This name Sattyam consists of three sylla

bles, sat-ti-yam *. Sat signifies the immortal, t, the

mortal, and with yam he binds both. Because he

binds both, the immortal and the mortal, therefore

it is yam. He who knows this goes day by day

into heaven (svarga).

Fourth Khajvda.

1. That Self is a bank2, a boundary, so that these

worlds may not be confounded. Day and night do

not pass that bank, nor old age, death, and grief;

neither good nor evil deeds. All evil-doers turn back

from it, for the world of Brahman is free from all evil.

2. Therefore he who has crossed that bank, if

blind, ceases to be blind ; if wounded, ceases to be

wounded ; if afflicted, ceases to be afflicted. There

fore when that bank has been crossed, night becomes

day indeed, for the world of Brahman is lighted up

once for all 8.

3. And that world of Brahman belongs to those

1 We ought probably to read Sattyam, and then Sat-ti-yam.

The 1 in ti would then be the dual of an anubandha 1. Instead of

yaddhi, I conjecture yatti. See Ait. Aranyaka II, 5, 5.

1 Setu, generally translated by bridge, was originally a bank of

earth (mr/dadimaya), thrown up to serve as a pathway (pons)

through water or a swamp. Such banks exist still in many places,

and they serve at the same time as boundaries (maryada) between

fields belonging to different properties. Cf. Mait. Up. VII, 7 ;

Ka/A. Up. Ill, 2 ; Talav. Up. comm. p. 59 ; Mand. Up. II, a, 5.

• Kh. Up. Ill, n, 3-
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only who find it by abstinence—for them there is

freedom in all the worlds.

Fifth Khanda.

1. What people call sacrifice (ya^fia), that is really

abstinence (brahma&irya). For he who knows,

obtains that (world of Brahman, which others obtain

by sacrifice), by means of abstinence.

What people call sacrifice (ish/a), that is really

abstinence, for by abstinence, having searched (ish-

tvk), he obtains the Self.

2. What people call sacrifice (sattraya«a), that is

really abstinence, for by abstinence he obtains from

the Sat (the true), the safety (triwa) of the Self.

What people call the vow of silence (mauna), that

is really abstinence, for he who by abstinence has

found out the Self, meditates (manute).

3. What people call fasting (ancLrakayana), that

is really abstinence, for that Self does not perish

(na nasyati), which we find out by abstinence.

What people call a hermit's life (ara«y£yana), that

is really abstinence. Ara x and JVya. are two lakes in

the world of Brahman, in the third heaven from hence ;

and there is the lake Airammadiya, and the Arvattha

tree, showering down Soma, and the city of Brahman

(Hirawyagarbha) Apara^ita 2, and the golden Prabhu-

vimita (the hall built by Prabhu, Brahman).

Now that world of Brahman belongs to those who

find the lakes Ara and iVya in the world of Brahman

by means of abstinence ; for them there is freedom

in all the worlds3.

1 In the Kaush. Br. Up. I, 3, the lake is called Ara, at least

according to the commentator.

J In the Kaush. Br. Up. Apara^ita is not puA, but ayatanam.

* The fifui khanda. is chiefly meant to recommend brahmaforya

K 2
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Sixth Khanda.

i. Now those arteries of the heart consist of a

brown substance, of a white, blue, yellow, and red

or abstinence from all worldly enjoyments, enjoined on the brah-

malarin, the student, as a means of obtaining a knowledge of

Brahman. But instead of showing that such abstinence is indis

pensable for a proper concentration of our intellectual faculties, we

are told that abstinence is the same as certain sacrifices ; and this

is shown, not by arguments, but by a number of very far-fetched

plays on words. These it is impossible to render in any transla

tion, nay, they hardly deserve being translated. Thus abstinence

is said to be identical with sacrifice, ya^fia, because yo gi&ti,

'he who knows,' has a certain similarity with yag-iia. Ish/a,

another kind of sacrifice, is compared with esha«a, search; sattra-

ya»a with Sat, the True, the Brahman, and trSyawa, protection;

mauna, silence, with manana, meditating (which may be right);

ana.iakayana, fasting, with na^, to perish, and arawyagana, a

hermit's life, with ara, «ya, and ayana, going to the two lakes

Ara and TVya, which are believed to exist in the legendary world

of Brahman. Nothing can be more absurd. Having once struck

the note of Brahmanic legends, such as we find it, for instance, in

the Kaushitaki-brahmana-upanishad, the author goes on. Besides

the lakes Ara and iVya (in the Kaushitaki-brahma«a-upanishad we

have only one lake, called Ara), he mentions the Airammadfya

lake, and explains it as aira (ira annam, tanmaya airo ma.nda.9,

tena pflr«am airam) and madiya, delightful. The Afvattha tree,

which pours down Soma, is not tortured into anything else, except

that Soma is explained as the immortal, or nectar. Apara^ita

becomes the city of Brahman, because it can be conquered by no

one except those who have practised abstinence. And the hall

which elsewhere is called Vibhu-pramita becomes Prabhu-

vimitam, or Prabhu-vinirmita, made byPrabhu, i.e. Brahman.

All the fulfilled desires, as enumerated in khaWas 2-5, whether

the finding again of our fathers and mothers, or entering the

Brahmaloka with its lakes and palaces, must be taken, not as

material (sthula), but as mental only (manasa). On that account,

however, they are by no means considered as false or unreal, as

little as dreams are. Dreams are false and unreal, relatively only,

i. e. relatively to what we see, when we awake ; but not in them

selves. Whatever we see in waking, also, has been shown to be
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substance, and so is the sun brown, white, blue,

yellow, and red.

2. As a very long highway goes to two places, to

one at the beginning, and to another at the end, so

do the rays of the sun go to both worlds, to this

one and to the other. They start from the sun,

and enter into those arteries ; they start from those

arteries, and enter into the sun.

3. And when a man is asleep, reposing, and at

perfect rest, so that he sees no dream \ then he has

entered into those arteries. Then no evil touches

him, for he has obtained the light (of the sun).

4. And when a man falls ill, then those who sit

round him, say, ' Do you know me ? Do you know

me ? ' As long as he has not departed from this

body, he knows them.

5. But when he departs from this body, then he

departs upwards by those very rays (towards the

worlds which he has gained by merit, not by know

ledge) ; or he goes out while meditating on Om 2

(and thus securing an entrance into the Brahma-

false; because it consists of forms and names only; yet these

forms and names have a true element in them, viz. the Sat. Before

we know that Sat, all the objects we see in waking seem true ; as

dreams seem true in dreaming. But when once we awake from

our waking by true knowledge, we see that nothing is true but the

Sat. When we imagine we see a serpent, and then discover that

it is a rope, the serpent disappears as false, but what was true in

it, the rope, remains true.

1 Svapna in Sanskrit is both somnus and somnium. Hence

one might translate also, ' so that he is not aware that he is asleep,'

which in some respects would seem even more appropriate in our

passage; cf. VIII, 11, 1.

1 According to the explanation given of the Om in the Upani-

shads, and more particularly in the Dahara-vidya contained in this

Prapa/Aaka.
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loka). And while his mind is failing, he is going to

the sun. For the sun is the door of the world (of

Brahman). Those who know, walk in ; those who

do not know, are shut out. There is this verse ' :

' There are a hundred and one arteries of the heart ;

one of them penetrates the crown of the head ;

moving upwards by it a man reaches the immortal ;

the others serve for departing in different directions,

yea, in different directions2.'

Seventh Khanda3.

i . Pra^apati said : ' The Self which is free from sin,

free from old age, from death and grief, from hunger

and thirst, which desires nothing but what it ought

to desire, and imagines nothing but what it ought to

imagine, that it is which we must search out, that it

is which we must try to understand. He who has

searched out that Self and understands it, obtains

all worlds and all desires.'

2. The Devas (gods) and Asuras (demons) both

heard these words, and said : ' Well, let us search

for that Self by which, if one has searched it out,

all worlds and all desires are obtained.'

Thus saying Indra went from the Devas, Viro^ana

from the Asuras, and both, without having com

municated with each other, approached Pra^apati,

1 Pra-rna Up. II, I.

1 The same verse occurs in the Ka//<a 6, 16; and is frequently

quoted elsewhere, for instance, Mait. comm. p. 164. For vishvahh,

the right reading would seem to be vishvak. In the Mait. Up. VI,

30, the Trish/ubh are reduced to Anush/ubh verses. See also

Prajna Up. Ill, 6-7 ; Mund. Up. II, 2.

5 Here the highest problem is treated again, the knowledge of

the true Self, which leads beyond the world of Brahma (masc), and

enables the individual self to return into the Highest Self.
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holding fuel in their hands, as is the custom for

pupils approaching their master.

3. They dwelt there as pupils for thirty-two

years. Then Pra^apati asked them : ' For what

purpose have you both dwelt here ?■'

They replied : ' A saying of yours is being re

peated, viz. " the Self which is free from sin, free

from old age, from death and grief, from hunger

and thirst, which desires nothing but what it ought

to desire, and imagines nothing but what it ought to

imagine, that it is which we must search out, that it

is which we must try to understand. He who has

searched out that Self and understands it, obtains all

worlds and all desires." Now we both have dwelt

here because we wish for that Self.'

Pra^apati said to them : ' The person that is seen

in the eye1, that is the Self. This is what I have

said. This is the immortal, the fearless, this is

Brahman.'

They asked : ' Sir, he who is perceived in the

water, and he who is perceived in a mirror, who

is he?'

He replied : ' He himself indeed is seen in all

these *.'

1 The commentator explains this rightl/. Pra^&pati means by

the person that is seen in the eye, the real agent of seeing, who is

seen by sages only, even with their eyes shut. His pupils, however,

misunderstand him. They think of the person that is seen, not of

the person that sees (Yoga-sutras II, 6). The person seen in the

eye is to them the small figure imaged in the eye, and they go on

therefore to ask, whether the image in the water or in a mirror is

not the Self.

2 The commentators are at great pains to explain that Pra^ipati

told no falsehood. He meant by purusha the personal element in

the highest sense, and it was not his fault that his pupils took

purusha for man or body.
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Eighth Khanda.

1. ' Look at your Self in a pan of water, and

whatever you do not understand of your Self1,

come and tell me.'

They looked in the water-pan. Then Pra^apati

said to them : ' What do you see ? '

They said : 'We both see the self thus altogether,

a picture even to the very hairs and nails.'

2. Pra^apati said to them : ' After you have

adorned yourselves, have put on your best clothes

and cleaned yourselves, look again into the water-

pan.'

They, after having adorned themselves, having

put on their best clothes and cleaned themselves,

looked into the water-pan.

Pra^apati said : ' What do you see ? '

3. They said : ' Just as we are, well adorned,

with our best clothes and clean, thus we are both

there, Sir, well adorned, with our best clothes and

clean.'

Pra^apati said : ' That is the Self, this is the im

mortal, the fearless, this is Brahman.

Then both went away satisfied in their hearts.

4. And Pra^-apati, looking after them, said : 'They

both go away without having perceived and without

having known the Self, and whoever of these two 2,

whether Devas or Asuras, will follow this doctrine

(upanishad), will perish.'

Now Viro/£ana, satisfied in his heart, went to the

Asuras and preached that doctrine to them, that the

self (the body) alone is to be worshipped, that the

1 I take atmana/z as a genitive, governed by yad, not as an

accusative plural.

2 The commentator reads yatare for yata^.
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self (the body) alone is to be served, and that he

who worships the self and serves the self, gains

both worlds, this and the next.

5. Therefore they call even now a man who does

not give alms here, who has no faith, and offers no

sacrifices, an Asura, for this is the doctrine (upani-

shad) of the Asuras. They deck out the body of

the dead with perfumes, flowers, and fine raiment by

way of ornament, and think they will thus conquer

that world l.

Ninth Khanda.

1. But Indra, before he had returned to the

Devas, saw this difficulty. As this self (the shadow

in the water)2 is well adorned, when the body is

well adorned, well dressed, when the body is well

dressed, well cleaned, if the body is well cleaned,

that self will also be blind, if the body is blind,

lame, if the body is lame3, crippled, if the body is

crippled, and will perish in fact as soon as the body

perishes. Therefore I see no good in this (doctrine).

2. Taking fuel in his hand he came again as a

pupil to Pra^apati. Pra_fapati said to him : ' Ma-

ghavat (Indra), as you went away with Viro^ana,

satisfied in your heart, for what purpose . did you

come back ? '

1 This evidently refers to the customs and teaching of tribes

not entirely conforming to the Brahmanic system. Whether the

adorning of the dead body implies burial instead of burning, seems

doubtful.

* The commentator remarks that though both Indra and Viro-

jfena had mistaken the true import of what Pra^ipati said, yet

while Viro/fona took the body to be the Self, Indra thought that

the Self was the shadow of the body.

3 Srama, lame, is explained by the commentator as one-eyed,

ekanetra.



I38 JTFANDOGYA-UPANISHAD.

He said : ' Sir, as this self (the shadow) is well

adorned, when the body is well adorned, well dressed,

when the body is well dressed, well cleaned, if the

body is well cleaned, that self will also be blind, if

the body is blind, lame, if the body is lame, crippled,

if the body is crippled, and will perish in fact as

soon as the body perishes. Therefore I see no

good in this (doctrine).'

3. ' So it is indeed, Maghavat,' replied Pra^apati ;

' but I shall explain him (the true Self) further to

you. Live with me another thirty-two years.'

He lived with him another thirty-two years, and

then Pra^apati said :

Tenth Khanda.

1. ' He who moves about happy in dreams, he is

the Self, this is the immortal, the fearless, this is

Brahman.'

Then Indra went away satisfied in his heart. But

before he had returned to the Devas, he saw this

difficulty. Although it is true that that self is not

blind, even if the body is blind, nor lame, if the

body is lame, though it is true that that self is not

rendered faulty by the faults of it (the body),

2. Nor struck when it (the body) is struck, nor

lamed when it is lamed, yet it is as if they struck

him (the self) in dreams, as if they chased him l.

1 I have adopted the reading viMMyayanti, because it is the

most difficult, and therefore explains most easily the various cor

ruptions, or it may be emendations, that have crept into the text.

•Sankara explains vi^Aadayanti by vidravayanti, and this shows

that he too must have read viiMayayanti, for he could -not have'

explained viWAadayanti, which means they uncover or they deprive

of their clothing, by vidravayanti, they drive away. It is true that

vi^Mayayanti may be explained in two ways ; it may be the causa

tive of khz, to cut, but this meaning is not very appropriate here,
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He becomes even conscious, as it were, of pain, and

sheds tears. Therefore I see no good in this.

3. Taking fuel in his hands, he went again as a

pupil to Prafipati. Prafapati said to him : ' Ma-

ghavat, as you went away satisfied in your heart, for

what purpose did you come back ? '

He said : ' Sir, although it is true that that self

is not blind even if the body is blind, nor lame, if the

body is lame, though it is true that that self is not

rendered faulty by the faults of it (the body),

4. Nor struck when it (the body) is struck, nor

lamed when it is lamed, yet it is as if they struck

him (the self) in dreams, as if they chased him.

He becomes even conscious, as it were, of pain, and

sheds tears. Therefore I see no good in this.'

' So it is indeed, Maghavat,' replied Pra^apati ;

'but I shall explain him (the true Self) further to

you. Live with me another thirty-two years.'

He lived with him another thirty-two years. Then

Prafapati said :

and quite inadmissible in another passage where vMMSyayati

occurs, whereas, if derived from vM (o'xoiuu) in a causative sense,

.S'ankara could hardly have chosen a better explanation than vidra-

vayanti, they make run away. The root \\kh, viMiayayati is

recognised in Pacini III, 1, 28, and in the DhatupaMa 28, 129,

but it has hitherto been met with in this passage only, and in

BrjTiadarawyaka Up. IV, 3, 20. Here also the author speaks of

a man who imagines that people kill him or do him violence, or

that an elephant chases him or that he falls into a pit. Here we

have hastiva vi-MMyayati, and .S'ankara, at least as printed by

Dr. Roer, explains this by vii&iapayati, vi^Aadayati, vidrSvayati ;

dhavatity arthaA. Much better is Dvivedaganga's commentary, as

published by Dr. Weber, 5atap. Brahm. p. 1145, Kadaiid enaw

hastf vi^Mayayativa vidravayativa ; vi^a gatau, gupudhupaviMi-

pawipanibhya Sya iti (Pa«. Ill, 1, 28) svdrtha ayapratyayaA. In the

Dictionary of Boehtlingk and Roth the derivation from /Ma, to

cut, is preferred; see Nachtrage, s.v. Ma.
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Eleventh Khawda.

1. 'When a man being asleep, reposing, and at

perfect rest \ sees no dreams, that is the Self, this is

the immortal, the fearless, this is Brahman.'

Then Indrawent away satisfied in his heart. But

before he had returned to the Devas, he saw this

difficulty. In truth he thus does not know himself

(his self) that he is 1, nor does he know anything

that exists. He is gone to utter annihilation. I see

no good in this.

2. Taking fuel in his hand he went again as a

pupil to Pra^apati. Pra^apati said to him : ' Ma-

ghavat, as you went away satisfied in your heart,

for what purpose did you come back ? '

He said : ' Sir, in that way he does not know

himself (his self) that he is I, nor does he know

anything that exists. He is gone to utter annihila

tion. I see no good in this.'

3. ' So it is indeed, Maghavat,' replied Pra^apati ;

' but I shall explain him (the true Self) further to

you, and nothing more than this 2. Live here other

five years.'

He lived there other five years. This made in all

one hundred and one years, and therefore it is said

that Indra Maghavat lived one hundred and one

years as a pupil with Pra^apati. Pra^apati said to

him :

Twelfth Khaada.

1. 'Maghavat, this body is mortal and always

held by death. It is the abode of that Self which is

1 See Kh. Up. VIII, 6, 3.

5 .Saftkara explains this as meaning the real Self, not anything

different from the Self.
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immortal and without body \ When in the body (by

thinking this body is I and I am this body) the Self

is held by pleasure and pain. So long as he is in

the body, he cannot get free from pleasure and pain.

But when he is free of the body (when he knows

himself different from the body), then neither pleasure

nor pain touches him 2.

2. ' The wind is without body, the cloud, light

ning, and thunder are without body (without hands,

feet, &c.) Now as these, arising from this heavenly

ether (space), appear in their own form, as soon as

they have approached the highest light,

3. ' Thus does that serene being, arising from this

body, appear in its own form, as soon as it has

approached the highest light (the knowledge of

Self3). He (in that state) is the highest person

(uttama purusha). He moves about there laughing

(or eating), playing, and rejoicing (in his mind), be it

with women, carriages, or relatives, never minding

that body into which he was born 4.

1 According to some, the body is the result of the Self, the

elements of the body, fire, water, and earth springing from the

Self, and the Self afterwards entering them.

* Ordinary, worldly pleasure. Comm.

' The simile is not so striking as most of those old similes are.

The wind is compared with the Self, on account of its being for a

time lost in the ether (space), as the Self is in the body, and then

rising again out of the ether and assuming its own form as wind.

The chief stress is laid on the highest light, which in the one case

is the sun of summer, in the other the light of knowledge.

4 These are pleasures which seem hardly compatible with the

state of perfect peace which the Self is supposed to have attained.

The passage may be interpolated, or put in on purpose to show

that the Self enjoys such pleasures as an inward spectator only,

without identifying himself with either pleasure or pain. He sees

them, as he says afterwards, with his divine eye. The Self per
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' Like as a horse attached to a cart, so is the

spirit ' (pra»a, pra^natman) attached to this body.

4. ' Now where the sight has entered into the

void (the open space, the black pupil of the eye),

there is the person of the eye, the eye itself is the

instrument of seeing. He who knows, let me smell

this, he is the Self, the nose is the instrument of

smelling. He who knows, let me say this, he is the

Self, the tongue is the instrument of saying. He

who knows, let me hear this, he is the Self, the ear

is the instrument of hearing.

5. ' He who knows, let me think this, he is the

Self, the mind is his divine eye 2. He, the Self,

seeing these pleasures (which to others are hidden

like a buried treasure of gold) through his divine

eye, i. e. the mind, rejoices.

' The Devas who are in the world of Brahman

meditate on that Self (as taught by Pra^apati to

Indra, and by Indra to the Devas). Therefore all

worlds belong to them, and all desires. He who

knows that Self and understands it, obtains all

worlds and all desires.' Thus said Pra/apati, yea,

thus said Pra^apati.

ceives in all things his Self only, nothing else. In his commentary

on the Taittirtya Upanishad (p. 45) .Sankara refers this passage

to Brahman as an effect, not to Brahman as a cause.

1 The spirit, the conscious self, is not identical with the body,

but only joined to it, like a horse, or driving it, like a charioteer.

In other passages the senses are the horses; buddhi, reason, the

charioteer; man as, mind, the reins. The spirit is attached to the

cart by the £etana ; cf. Ananda^flanagiri.

* Because it perceives not only what is present, but also what

is past and future.
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Thirteenth Khanda1.

1. From the dark (the Brahman of the heart) I

come to the nebulous (the world of Brahman), from

the nebulous to the dark, shaking off all evil, as a

horse shakes his hairs, and as the moon frees herself

from the mouth of R&hu a. Having shaken off the

body, I obtain, self made and satisfied, the uncreated

world of Brahman, yea, 1 obtain it.

Fourteenth Khanda.

I. He who is called ether3 (akaja) is the revealer

of all forms and names. That within which these

forms and names are contained is the Brahman, the

Immortal, the Self.

I come to the hall of Pra^apati, to the house; I

am the glorious among Brahmans, glorious among

princes, glorious among men 4. 1 obtained that

glory, I am glorious among the glorious. May I

never go to the white, toothless, yet devouring,

white abode*; may I never go to it.

1 This chapter is supposed to contain a hymn of triumph.

* Rahu, in later times a monster, supposed to swallow the sun

and moon at every solar or lunar eclipse. At first we only hear of

the mouth or head of Rahu. In later times a body was assigned to

him, but it had to be destroyed again by Vishnu, so that nothing

remained of him but his head. Rahu seems derived from rah, to

separate, to remove. From it raksh, to wish or strive to remove,

to keep off, to protect, and in a different application raksbas, a

tearing away, violence, rakshas, a robber, an evil spirit.

s Akira, ether or space, is a name of Brahman, because, like

ether, Brahman has no body and is infinitely small.

4 Here the three classes, commonly called castes, are clearly

marked by the names of brihmana, ra^an, and vis.

* Yonirabditam pra^ananendriyam.
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Fifteenth Khaaba.

i. Brahma (Hirawyagarbha or Paramervara) told

this to Pra^apati (Ka^yapa), Pra^apati to Manu (his

son), Manu to mankind. He who has learnt the

Veda from a family of teachers, according to the

sacred rule, in the leisure time left from the duties

to be performed for the Guru, who, after receiving

his discharge, has settled in his own house, keeping

up the memory of what he has learnt by repeating

it regularly in some sacred spot, who has begotten

virtuous sons, and concentrated all his senses on

the Self, never giving pain to any creature, except

at the tirthas 1 (sacrifices, &c), he who behaves thus

all his life, reaches the world of Brahman, and does

not return, yea, he does not return.

1 The commentator says that even travelling about as a mendi

cant causes pain, but that a mendicant is allowed to importune

people for alms at tirthas, or sacred places. Others explain this

differently.



TALAVAKARA

OR

KENA-UPANISHAD.

[3]





TALAVAKARA-UPANISHAD.

First Kuanda.

i. The Pupil asks: 'At whose wish does the

mind sent forth proceed on its errand ? At whose

command does the first breath go forth ? At whose

wish do we utter this speech ? What god directs

the eye, or the ear ? '

2. The Teacher replies : ' It is the ear of the ear,

the mind of the mind, the speech of speech, the

breath of breath, and the eye of the eye. When

freed (from the senses) the wise, on departing from

this world, become immortal *.

3. ' The eye does not go thither, nor speech, nor

mind. We do not know, we do not understand, how

any one can teach it,

4. 'It is different from the known, it is also

above the unknown, thus we have heard from those

of old, who taught us this 2.

5. ' That which is not expressed by speech and

1 This verse admits of various translations, and still more various

explanations. Instead of taking vafom, like all the other words,

as a nominative, we might take them all as accusatives, governed

by atimu^ya, and sa u prawasya prawaA as a parenthetical sen

tence. What is meant by the ear of the ear is very fully explained

by the commentator, but the simplest acceptation would seem to

take it as an answer to the preceding questions, so that the ear of

the ear should be taken for him who directs the ear, i. e. the Self,

or Brahman. This will become clearer as we proceed.

J Cf. Ira Up. n; 13.

L 2
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by which speech is expressed, that alone know as

Brahman, not that which people here adore.

6. ' That which does not think by mind, and

by which, they say, mind is thought1, that alone

know as Brahman, not that which people here

adore.

7. ' That which does not see by the eye, and by

which one sees (the work of) the eyes, that alone

know as Brahman, not that which people here

adore.

8. ' That which does not hear by the ear, and by

which the ear is heard, that alone know as Brahman,

not that which people here adore.

9. ' That which does not breathe by breath, and

by which breath is drawn, that alone know as Brah

man, not that which people here adore.'

Second Khaatja.

1. The Teacher says : ' If thou thinkest I know

it well, then thou knowest surely but little, what is

that form of Brahman known, it may be, to thee 2 ? '

2. The Pupil says : ' I do not think I know it

well, nor do I know that I do not know it. He

1 The varia lectio manaso matam (supported also by the com

mentary) is metrically and grammatically easier, but it may be, for

that very reason, an emendation.

* In order to obtain a verse, we must leave out the words tvam

yad asya deveshv atha nu mim&wsyam eva. They were probably

inserted, as an excuse for the third khawrfa treating of the relation

of Brahman to the Devas. There is considerable variety in the

text, as handed down in the Sama-veda and in the Atharva-veda,

which shows that it has been tampered with. Daharam for dabhram

may be the older reading, as synezesis occurs again and again in

the Upanishads.
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among us who knows this, he knows it, nor does he

know that he does not know it \

3. ' He by whom it (Brahman) is not thought, by

him it is thought ; he by whom it is thought, knows

it not It is not understood by those who under

stand it, it is understood by those who do not

understand it.

4. * It is thought to be known (as if) by awaken

ing, and (then) we obtain immortality indeed. By

the Self we obtain strength, by knowledge we obtain

immortality.

5. ' If a man know this here, that is the true (end

of life) ; if he does not know this here, then there is

great destruction (new births). The wise who have

thought on all things (and recognised the Self in

them) become immortal, when they have departed

from this world.'

Third Khajvda*.

1. Brahman obtained the victory for the Devas.

The Devas became elated by the victory of Brah

1 This verse has again been variously explained. I think the

train of thought is this : We cannot know Brahman, as we know

other objects, by referring them to a class and pointing out their

differences. But, on the other hand, we do not know that we know

him not, i. e. no one can assert that we know him not, for we want

Brahman in order to know anything. He, therefore, who knows

this double peculiarity of the knowledge of Brahman, he knows

Brahman, as much as it can be known; and he does not

know, nor can anybody prove it to him, that he does not know

Brahman.

* This khaWa is generally represented as a later addition, but

its prose style has more of a Brahma»a character than the verses

in the preceding khaWas, although their metrical structure is

irregular, and may be taken as a sign of antiquity.
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man, and they thought, this victory is ours only,

this greatness is ours only.

2. Brahman perceived this and appeared to them.

But they did not know it, and said : ' What sprite

(yaksha or yakshya) is this ? '

3. They said to Agni (fire): 'O Gatavedas, find

out what sprite this is.' ' Yes/ he said.

4. He ran toward it, and Brahman said to him :

'Who are you?' He replied: 'I am Agni, I am

Catavedas.'

5. Brahman said : ' What power is in you ? ' Agni

replied : ' I could burn all whatever there is on

earth.'

6. Brahman put a straw before him, saying:

4 Burn this.' He went towards it with all his might,

but he could not burn it. Then he returned thence

and said : ' I could not find out what sprite this is.'

7. Then they said to Vayu (air) : ' O Vayu, find

out what sprite this is.' ' Yes,' he said.

8. He ran toward it, and Brahman said to him :

'Who are you ? ' He replied : ' I am Vayu, I am

MatarLrvan,'

9. Brahman said : 'What power is in you ? ' Vayu

replied : ' I could take up all whatever there is on

earth.'

10. Brahman put a straw before him, saying :

' Take it up.' He went towards it with all his

might, but he could not take it up. Then he re

turned thence and said : ' I could not find out what

sprite this is.'

11. Then they said to Indra : 'O Maghavan, find

out what sprite this is.' He went towards it, but it

disappeared from before him.

12. Then in the same space (ether) he came
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towards a woman, highly adorned : it was Uma, the

daughter of Himavat1. He said to her: 'Who is

that sprite?'

Fourth Khanda.

1. She replied : 'It is Brahman. It is through

the victory of Brahman that you have thus become

great.' After that he knew that it was Brahman.

2. Therefore these Devas, viz. Agni, Vayu, and

Indra, are, as it were, above the other gods, for they

touched it (the Brahman) nearest z.

3. And therefore Indra is, as it were, above the

other gods, for he touched it nearest, he first

knew it.

4. This is the teaching of Brahman, with regard

to the gods (mythological) : It is that which now

1 Uma may here be taken as the wife of .Siva, daughter of

Himavat, better known by her earlier name, Parvatf, the daughter

of the mountains. Originally she was, not the daughter of the

mountains or of the Himalaya, but the daughter of the cloud, just

as Rudra was originally, not the lord of the mountains, giri.u, but

the lord of the clouds. We are, however, moving here in a secon

dary period of Indian thought, in which we see, as among Semitic

nations, the manifested powers, and particularly the knowledge and

wisdom ofthe gods, represented bytheirwives. Uma means originally

flax, from va, to weave, and the same word may have been an old

name of wife, she who weaves (cf. duhilr/, spinster, and possibly

wife itself, if O. H. G. wib is connected with O. H. G. we'ban). It is

used almost synonymously with ambika, Taitt. Ar. p. 839. If we

wished to take liberties, we might translate umS haimavatf by an

old woman coming from the Himavat mountains ; but I decline all

responsibility for such an interpretation.

1 The next phrase was borrowed from § 3, without even changing

the singular to the plural. As Indra only found out that it was

Brahman, the original distinction between Indra and the other gods,

who only came near to it, was quite justified. Still it might be

better to adopt the var. lect. sa hy etat in § 2.
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flashes forth in the lightning, and now vanishes

again.

5. And this is the teaching of Brahman, with re

gard to the body (psychological) : It is that which

seems to move as mind, and by it imagination

remembers again and again \

6. That Brahman is called Tadvana2, by the

name of Tadvana it is to be meditated on. All

beings have a desire for him who knows this.

7. The Teacher : ' As you have asked me to

tell you the Upanishad, the Upanishad has now

1 I have translated these paragraphs very differently from An

kara and other interpreters. The wording is extremely brief, and

we can only guess the original intention of the Upanishad by a

reference to other passages. Now the first teaching of Brahman,

by means of a comparison with the gods or heavenly things in

general, seems to be that Brahman is what shines forth suddenly

like lightning. Sometimes the relation between the phenomenal

world and Brahman is illustrated by the relation between bubbles

and the sea, or lightning and the unseen heavenly light (Mait. Up.

VI, 35). In another passage, Kh. Up. VIII, 12, 2, lightning, when

no longer seen, is to facilitate the conception of the reality of things,

as distinct from their perceptibility. I think, therefore, that the first

simile, taken from the phenomenal world, was meant to show that

Brahman is that which appears for a moment in the lightning, and

then vanishes from our sight.

The next illustration is purely psychological. Brahman is proved

to exist, because our mind moves towards things, because there is

something in us which moves and perceives, and because there is

something in us which holds our perceptions together (sahkalpa),

and revives them again by memory.

1 give my translation as hypothetical only, for certainty is ex

tremely difficult to attain, when we have to deal with these enigma

tical sayings which, when they were first delivered, were necessarily

accompanied by oral explanations.

2 Tadvana. as a name of Brahman, is explained by ' the desire of

it,' and derived from van, to desire, the same as vaiiM.
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been told you. We have told you the Brahml

Upanishad.

8. ' The feet on which that Upanishad stands are

penance, restraint, sacrifice; the Vedas are all its

limbs1, the True is its abode.

9. ' He who knows this Upanishad, and has

shaken off all evil, stands in the endless, uncon

querable2 world of heaven, yea, in the world

of heaven.'

1 It is impossible to adopt .Sankara's first rendering, ' the Vedas

and all the Angas,' i.e. the six subsidiary doctrines. He sees

himself that sarvingSni stands in opposition to pratish/Ai and

Syatana, but seeing Veda and Anga together, no Brahman could

help thinking of the Vedahgas.

a Might we read agyeye for^yeye? cf. .Satap. Brahm. XI, 5, 7, r.
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FIRST ARAATAKA.

FIRST ADHYAYA.

First Khajvda.

i. Now follows the Mahavrata ceremony.

2. After having killed VWtra, Indra became

great. When he became great, then there was

the Mahavrata (the great work). This is why the

Mahavrata ceremony is called Mahavrata.

3. Some people say : ' Let the priest make two

(recitations with the offering of the) a^ya (ghee) on

that day,' but the right thing is one '.

4. He who desires prosperity should use the

hymn, pra vo devayagnaye (Rv. Ill, 13, 1).

5. He who desires increase should use the hymn,

viso viso atithim (Rv. VIII, 74, 1).

1 That it should be one only is proved from the types, i.e. from

other sacrifices, that have to be followed in the performance of the

Mahavrata. The first type is the Agnish/oma, where one jaslra is

enjoined as a^yaiastra, viz. pra vo devayagnaye. In the Virva^it,

which has to follow the Agnish/oma, another hymn is put in its

place, viz. agniw naro didliitibhi//. In the Mahivrata, which has

to follow the Vixva^it, some people recommend the use of both

these hymns. But that is wrong, for there must be in the sacri

fices which follow the Agnish/oma twelve xastras altogether; and

if there were two here, instead of one, we should get a total of

thirteen.
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6. The people (visa/i) indeed are increase 1, and

therefore he (the sacrificer) becomes increased.

7. But (some say), there is the word atithim (in

that hymn, which means a guest or stranger, asking

for food). Let him not therefore take that hymn.

Verily, the atithi (stranger) is able 2 to go begging.

8. ' No,' he said, ' let him take that hymn.

9. ' For he who follows the good road and obtains

distinction, he is an atithi (guest) 8.

10. ' They do not consider him who is not so,

worthy to be (called) an atithi (guest).

11. ' Therefore let him by all means take that

hymn.'

12. If he takes that hymn, let him place the

(second) tristich, aganma vWtrahantamam, ' we came

near to the victorious,' first.

1 3. For people worship the whole year (perform

ing the Gavamayana sacrifice) wishing for this day

(the last but one)—they do come near.

14. The (next following) three tristichs begin

with an Anush/ubh 4. Now Brahman is Gayatrl,

speech is AnushAibh. He thus joins speech with

Brahman.

15. He who desires glory should use the hymn,

abodhy agnl/i samidha £iananam (Rv. V, 1, 1).

1 The word \is&/i, which occurs in the hymn, means people.

The commentator says that because the Vaijyas or tradespeople

increase their capital, therefore they are called increase.

2 Able, or liable ; cf. Ait. Ar. II, 3, 5, 7.

* Atithi is here explained by yo bhavati, and bhavati is explained

as walking on the good road. One -expects yo vS atati. The

obtaining of distinction is probably derived from ati, above, in

atithi.

* In the first and second the Anush/ubh is followed by two

Gayatris.
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16. He who desires offspring and cattle should

use the hymn, hotifanishte >6etana<6 (Rv. 11,5, *)•

Second Khanda.

i. He who desires proper food1 should use the

hymn, agnim naro dldhitibhi/fc (Rv. VII, i, i) 2.

2. Verily, Agni (fire) is the eater of food.

In the other (recitations accompanying the) offer

ings of a^ya (where Agni is likewise mentioned) the

worshippers come more slowly near to Agni (because

the name of Agni does not stand at the beginning

of the hymn). But here a worshipper obtains proper

food at once, he strikes down evil at once.

3. Through the words (occurring in the second

foot of the first verse), hasta^yuti ^anayanta, ' they

caused the birth of Agni by moving their arms,' the

hymn becomes endowed with (the word) birth.

Verily, the sacrificer is born from this day of the

sacrifice, and therefore the hymn is endowed with

(the word) birth.

4. There are four metrical feet (in the Trish^ubh

verses of this hymn). Verily, cattle have four feet,

therefore they serve for the gaining of cattle.

5. There are three metrical feet (in the Vira^

verses of this hymn). Verily, three are these three

Annadyam is always explained as food, here as annara tad

adyaw ii. It must be so translated here and elsewhere (I, 2, 10),

though it is often an abstract of annada, an eater of food, a healthy

man.

1 This hymn is prescribed in the Vuva^it sacrifice, and taken

over to the MahSvrata, according to rule. It is used, however,

both as obligatory and as optional at the same time, i.e. it is an

essential part of the sacrifice, and at the same time to be used by

those who wish for proper food.
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fold worlds. Therefore they serve for the conquest

of the worlds.

6. These (the Trish/ubh and Virif verses of the

hymn) form two metres, which form a support (pra-

tish^a). Verily, man is supported by two (feet),

cattle by four feet. Therefore this hymn places the

sacrificer who stands on two feet among cattle which

stand on four.

7. By saying them straight on there are twenty-

five verses in this hymn. Man also consists of

twenty-five. There are ten fingers on his hands,

ten toes on his feet, two legs, two arms, and the

trunk (atman) the twenty-fifth. He adorns that

trunk, the twenty-fifth, by this hymn.

8. And then this day (of the sacrifice) consists of

twenty-five, and the Stoma hymn of that day con

sists of twenty-five ■ (verses) ; it becomes the same

through the same. Therefore these two, the day

and the hymn, are twenty-five 2.

9. These twenty-five verses, by repeating the

first thrice and the last thrice, become thirty less

one. This is a Vira/ verse (consisting of thirty

syllables), too small by one. Into the small (heart)

the vital spirits are placed, into the small stomach

food is placed s, therefore this Vira^", small by one,

serves for the obtainment of those desires.

10. He who knows this, obtains those desires.

1 1 . The verses (contained in the hymn agnim

naro didhitibhi/*) become the Brz'hat! 4 metre and

1 Cf. Ait. Ar. I, 1, 4, 21 ; II, 3, 4, 2.

* The plural after the dual is explained by the fact that the

hymn means the twenty-five verses.

1 Cf. I, 3, 7, 5.

* The hymn consists of eighteen Vira^ and seven Trish/ubh
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the Viraf metre, (they become) the perfection which

belongs to that day (the mahavrata). Then they

also become AnushAibh1, for the offerings of a^ya

(ghee) dwell in Anush/ubhs2.

Third Khawda3.

i. Some say : ' Let him take a Gayatrl hymn for

the Pra-uga. Verily, Gayatr! is brightness and glory

of countenance, and thus the sacrificer becomes

bright and glorious.'

2. Others say: ' Let him take a Ush«ih hymn for

the Pra-uga. Verily, Ush«ih is life, and thus the

sacrificer has a long life.'

Others say : ' Let him take an Anush/ubh hymn

verses. Therefore the eighteen Viri^ verses remain what they

are, only that the first is repeated three times, so that we have

twenty Vir&g verses. The seven Trish/ubhs, by repeating the last

three times, become nine. We then take eight syllables away from

each verse, thus changing them into nine Brrtiatf verses. The

nine times eight syllables, which were taken off, give us seventy-

two syllables, and as each Bnhati consists of thirty-six syllables,

two Brihatfs.

1 The change of the first verse, which is a Vira^ of thirty-three

syllables, into an Anush/ubh is produced by a still easier process.

The first Viri^ consists here of thirty-three syllables, the Anu

sh/ubh should have thirty- two. But one or two syllables more

or less does not destroy a metre, according to the views of native

metricians. The Vu% itself, for instance, should have thirty syl

lables, and here has thirty-three. Therefore if changed into an

Anush/ubh, it simply has one syllable over, which is of no conse

quence. Comm.

1 Cf. Ait. Ar. I, i, i, 4.

s Thus far the hymn which has to be recited by the Hotri

priest, after the eating of the rrtugrahas, has been considered.

What follows next is the so-called Pra-uga hymn, consisting of

seven triias, which the Hotn' has to recite after the Vwvedeva-

graha. Different .SakhSs recommend hymns of different metres,

our SakhS. fixes on the GSyatrf.

[3] M
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for the Pra-uga. Verily, AnushAibh is valour, and

it serves for obtaining valour.'

Others say : ' Let him take a Brzhatl hymn for

the Pra-uga. Verily, Brihatl is fortune, and. thus

the sacrificer becomes fortunate.'

Others say : ' Let him take a Pankti hymn for

the Pra-uga. Verily, Pankti is food, and thus the

sacrificer becomes rich in food.'

Others say : ' Let him take a Trish/ubh hymn for

the Pra-uga. Verily, TrishAibh is strength, and thus

the sacrificer becomes strong.'

Others say : ' Let him take a Gagati hymn for the

Pra-uga. Verily, cattle is £agatl-like, and thus the

sacrificer becomes rich in cattle.'

3. But we say : ' Let him take a Gayatrt hymn

only. Verily, Gayatrt is Brahman, and that day

(the mahavrata) is (for the attainment of) Brahman.

Thus he obtains Brahman by means of Brahman.

4. ' And it must be a Gayatrt hymn by Madhu-

M/iandas,

5. ' For Madhui^andas is called Madhu^^andas,

because he wishes (Mandati) for honey (madhu) for

the ^z'shis.

6. ' Now food verily is honey, all is honey, all

desires are honey, and thus if he recites the hymn

of Madhu6Mandas, it serves for the attainment of

all desires.

7. ' He who knows this, obtains all desires.'

This (Gayatrt pra-uga), according to the one-day

(ekaha) ceremonial1, is perfect in form2. On that day

(the mahavrata) much is done now and then which

1 It is copied from the VLrva^it, and that from the Agnish/oma.

* Nothing is wanting for its performance, if one only follows the

rules given in the Agnish/oma.
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has to be hidden1, and has to be atoned for (by reci

tation of hymns). Atonement (.santi) is rest, the

one-day sacrifice. Therefore at the end of the year

(on the last day but one of the sacrifice that lasts

a whole year) the sacrificers rest on this atonement

as their rest.

8. He who knows this rests firm, and they also

for whom a Hotri priest who knows this, recites

this hymn.

Fourth Khajvda*.

1. Rv. I, 2, 1-3. Vayav 4 yahi darcateme somd

araw kritSJi, ' Approach, O Vayu, conspicuous, these

Somas have been made ready.' Because the word

ready occurs in these verses, therefore is this day

(of the sacrifice) ready (and auspicious) for the

sacrificer and for the gods.

2. Yes, this day is ready (and auspicious) to him

who knows this, or for whom a Hot;-*' priest who

knows this, recites.

3. Rv. I, 2, 4-6. Indravayu ime suta, a yatam

upa nishkritam, ' Indra and Vayu, these Somas are

prepared, come hither towards what has be.en pre

pared.' By nishkr/ta, prepared, he means what has

been well prepared (sawskma).

4. Indra and Vayu go to what has been prepared

by him who knows this, or for whom a Hotri priest

who knows this, recites.

1 Dasinrrtya - bahubhfttamaithuha - brahmaHripuOT.?£alisamprava-

dadikam. See Rajendralal Mitra, Introduction to his edition of the

Aitareya-Sra»yaka, p. 25. It might be better to join ekahaA with

jintySm, but even then the argumentation is not quite clear.

* Next follows a list of the verses which form the seven trt'Azs

(groups of three verses) of the Pra-uga hymn, with occasional

remarks on certain words.

M 2
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5. Rv. I, 2, 7. Mitraw huve putadaksham, dhiyaw*

ghrttMim sadhanta, ' I call Mitra of holy strength ;

(he and Varu«a) they fulfil the prayer accompanied

with clarified butter.' Verily, speech is the prayer

accompanied with clarified butter.

6. Speech is given to him who knows this, or for

whom a Hotrt priest who knows this, recites.

7. Rv. I, 3, 1. Ajvina ya^varir isha^, ' O

Aivinau, (eat) the sacrificial offerings.' Verily, the

sacrificial offerings are food, and this serves for the

acquirement of food.

8. Rv. I, 3, 3. A yataw rudravartanf, ' Come

hither, ye Rudravartanf.'

9. The A.rvinau go to the sacrifice of him who

knows this, or for whom a Hotrt priest who knows

this, recites.

10. Rv. I, 3, 4-6. Indri yahi ^itrabhano, indra

yahi dhiyeshita^, indrd yahi tutu^ana, ' Come hither,

Indra, of bright splendour, Come hither, Indra, called

by prayer, Come hither, Indra, quickly!' Thus he

recites, Come hither, come hither !

11. Indra comes to the sacrifice of him who

knows this, or for whom a Hotrt priest who knows

this, recites.

12. Rv. I, 3, 7. Omdsaj £arsha«ldhrz'to vLrve

devasa a gata, 'VLsve Devas, protectors, sup

porters of men, come hither!'

13. Verily, the Visve Devas come to the call of

him who knows this, or for whom a Hotrt priest

who knows this, recites.

14. Rv. I, 3, 7. DiTvawso dlyusha/* sutam,

' Come ye givers to the libation of the giver ! ' By

dasusha^ he means dadusha^, i. e. to the libation

of every one that gives.
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15. The gods fulfil his wish, with whatever wish

he recites this verse,

16. (The wish of him) who knows this, or for

whom a Hotri priest who knows this, recites.

17. Rv. I, 3, 10. Pavaka na/i sarasvati yagrom

vash/u dhiyavasii^, ' May the holy Sarasvati accept

our sacrifice, rich in prayer 1' Speech is meant by

'rich in prayer.'

1 8. Speech is given to him who knows this, or

for whom a Hotri priest who knows this, recites.

19. And when he says, 'May she accept our

sacrifice !' what he means is, ' May she carry off our

sacrifice ! '

20. If these verses are recited straight on, they

are twenty-one. Man also consists of twenty-one.

There are ten fingers on his hands, ten toes on his

feet, and the trunk the twt lty-first. He adorns that

trunk, the twenty-first, by this hymn.

21. By repeating the first and the last verses

thrice, they become twenty-five. The trunk is the

twenty-fifth, and Pra^apati is the twenty-fifth. . There

are ten fingers on his hands, ten toes on his feet,

two legs, two arms, and the trunk the twenty-fifth.

He adorns that trunk, the twenty-fifth, by this

hymn l.

Now this day consists of twenty-five, and the

Stoma hymn of that day consists of twenty-five : it

becomes the same through the same. Therefore

these two, the day and the hymn, are twenty-five,

yea, twenty-five.

1 Cf. I, i, 2, 7 ; I, 3, 5, 7.
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SECOND ADHYAYA.

First Khamda1.

i. The two trifas, Rv. VIII, 68, 1-3, a tva

rathaw yathotaye, and Rv. VIII, 2, 1-3, ida/» vaso

sutam andha^, form the first (pratipad) and the

second (anu/'ara) of the Marutvatiya hymn.

2. Both, as belonging to the one-day ceremonial z,

are perfect in form. On that day much is done

now and then which has to be hidden, and has to

be atoned for. Atonement is rest, the one-day

sacrifice. Therefore at the end of the year the

sacrificers rest on this atonement as their rest. He

who knows this rests firm, and they also for whom

a Hotri priest who knows this, recites this hymn8.

3. In the second verse of (the Pragatha*), indra

nedlya ed ihi, pra su tira ia^ibhir ye ta ukthina^

(Rv. VIII, 53, 5, 6), there occurs the word ukthina>4,

reciters of hymns 4. Verily, this day (the mahavrata)

is an uktha (hymn), and as endowed with an uktha,

the form of this day is perfect.

4. In the first verse (of another Pragatha) the

word vJra, strong, occurs (Rv. I, 40, 3), and as

endowed with the word vlra, strong, the form of

this day is perfect.

1 In the first adhydya the two hymns to be recited by the Hotr»

priest at the morning-libation (the S^ya and pra-uga rastra) have

been considered. Now follows the Marutvatiya hymn, to be

recited by the Hotri priest at the noon-libation.

* Taken from the Agnish/bma.

■ Cf. I, 1, 3, 7-8.

4 All these Pragathas consist of two verses expanded into a

trih.

* I lotradaya ukthinaA saslrinaA.
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5. In the second verse (of another Pragatha) the

word suvlryam, strength, occurs (Rv. I, 40, 1), and

as endowed with the word suvlrya, strength, the

form of this day is perfect

6. In the first verse (of another Pragatha) the

word ukthyam, to be hymned, occurs (Rv. I, 40, 5).

Verily, this day is an uktha, and as endowed with an

uktha, the form of this day is perfect.

7. In the (Dhayya) verse agnir neta (Rv. Ill, 20,

4) the word vWtraha, killer of VWtra, occurs. The

killing of VWtra is a form (character) of Indra, this

day (the mahavrata) belongs to Indra, and this is

the (perfect) form of that day.

8. In the (Dhayya) verse tvam soma kratubhi^

sukratur bh<l£ (Rv. I, 91, 2) the word vrtsha1,

powerful, occurs. Powerful is a form (character) of

Indra, this day belongs to Indra, and this is the

(perfect) form of that day.

9. In the (Dhayya) verse pinvanty apa/s (Rv. I,

64, 6) the word va/inam, endowed with food, occurs.

Endowed with food is a form (character) of Indra,

this day belongs to Indra, and this is the (perfect)

form of that day.

10. In the same verse the word stanayantam,

thundering, occurs. Endowed with thundering is a

form (character) of Indra, this day belongs to Indra,

and this is the (perfect) form of that day.

1 1. In (the Pragatha) pra va indraya brz'hate (Rv.

VIII, 89, 3) (the word brzhat occurs). Verily, brfhat

is mahat (great), and as endowed with mahat, great,

the form of this day (mahavrata) is perfect.

12. In (the Pragitha) brihad indraya gayata (Rv.

1 Cf. I, 2, 2, 14.
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VIII, 89, 1) (the word brihat occurs). Verily, brzhat

is mahat (great), and as endowed with mahat, the

form of this day is perfect

13. In (the Pragatha) naki^ sudaso ratham pary

asa na rlramad (Rv. VII, 32, 10) the words paryasa

(he moved round) and na riramad (he did not enjoy)

occur, and as endowed with the words paryasta and

rinti the form of this day is perfect l.

He recites all (these) Pragathas, in order to obtain

all the days (of the sacrifice), all the Ukthas2, all

the PrzshMas3, all the 5astras4, all the Pra-ugas5,

and all the Savanas (libations).

Second Khajvoa*.

1. He recites the hymn, asat su megaritaA sabhi-

vegak (Rv. X, 27, 1), (and in it the word) satya-

dhvritam, the destroyer of truth. Verily, that day

1 Because the performance of the Mah&vrata sacrifice moves the

worshipper round to another world and gives him enjoyment.

Comm. It is difficult to surpass the absurdity of these explana

tions. Na riramat means no one stopped the chariot of Sudds.

But even if it meant that no one rejoiced through the chariot of

Sudas, it would be difficult to see how the negative of enjoyment,

mentioned in the hymn, could contribute to the perfection of a

sacrifice which is to confer positive enjoyment on the worshipper.

■ The stotras following after the Ysgti&yagfftyz Saman, serving

for the ukthya-kratus.

* The stotras of the noon-libation, to be performed with the

Rathantara, B/vhat, and other SSmans.

* The rastras, recitations, accompanying the oblations of a£ya.

6 The pra-ugas, a division of jastras, described above.

' The type after which the Marutvatiya-jastra is to be performed

is the .ffaturvirasa day. Hitherto (from i tvi ratham to nakiA

sudasaA), all that is taken over from the type to the modification,

i. e. the Manitvattya, has been explained. Now follow the verses

which are new and peculiar to the Manitvattya of the Mahavrata.
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is truth, and as endowed with the word satya, truth,

the form of this day is perfect1.

2. That hymn is composed by Vasukra. Verily,

Vasukra is Brahman, and that day is Brahman. Thus

he obtains Brahman by means of Brahman2.

3. Here they say: 'Why then is that Marutvatiya

hymn completed by the hymn of Vasukra ?' Surely

because no other IZtshi but Vasukra brought out a

Marutvatfya hymn, or divided' it properly3. There

fore that Marutvatiya hymn is completed by the

hymn of Vasukra.

4. That hymn, asat su me, is not definitely ad

dressed to any deity, and is therefore supposed to be

addressed to Pra^apati. Verily, Pragapati is indefinite,

and therefore the hymn serves to win Pra^apati.

5. Once in the hymn (Rv. X, 27, 22) he defines

Indra (indraya sunvat) ; therefore it does not fall' off

from its form, as connected with Indra.

6. He recites the hymn (Rv. VI, 17, 1) piba

somam abhi yam ugra tarda^.

7. In the verse urvam gavyam mahi gr/«ana

indra the word mahi, great, occurs. Endowed with

the word mahat, the form of this day is perfect

8. That hymn is composed by Bharadva/a, and

Bharadva^a was he who knew most, who lived

longest, and performed the greatest austerities among

the /fo'shis, and by this hymn he drove away evil.

Therefore if he recites the hymn of Bharadva^u,

1 The commentator endeavours to make the meaning more

natural by taking in the word prahanta, he who kills the destroyer

of truth. But considering the general character of these remarks,

this is hardly necessary.

1 Cf. I, 1, 3, 3-

s By separating the first into, from the second, and so forth.
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then, after having driven away evil, he becomes

learned, long-lived, and full of austerities.

9. He recites the hymn kaya .rubha savayasa/*

sanlla^ (Rv. I, 165, 1).

10. In the verse a jasate prati haryanty uktha

(Rv. I, 165, 4) the word uktha occurs. Verily, that

day (the mahavrata) is uktha (hymn). Endowed with

the word uktha, the form of this day becomes perfect.

11. That hymn is called Kayambhiya1. Verily,

that hymn, which is called Kayasubhtya, is mutual

understanding and it is lasting. By means of it

Indra, Agastya, and the Maruts came to a mutual

understanding, Therefore, if he recites the Kaya-

jubhiya hymn, it serves for mutual understanding.

1 2. The same hymn is also long life. Therefore,

if the sacrificer is dear to the Hotrz, let him recite

the Kay&jubhiya hymn for him.

1 3. He recites the hymn marutva# indra wz'shabo

rawaya (Rv. Ill, 47, 1).

14. In it the words indra vrz'shabha (powerful)

occur. Verily, powerful is a form of Indra2, this

day belongs to Indra, and this is the perfect form

of that day.

1 5. That hymn is composed by VLsvamitra. Verily,

Vijvamitra was the friend (mitra) of all (vbva).

16. Everybody is the friend of him who knows

this, and for whom a Hotrz priest who knows this,

recites this hymn.

1 7. The next hymn, /anishMa ugra^ sahase tu-

raya (Rv. I, 73, 1), forms a Nividdhana3, and,

1 Cf. Ait. Brdhm. V, 16. ■ Cf. Ait. Ar. II, 2, 1, 8.

3 The hymn consists of eleven verses. In the middle, after the

sixth verse, nivids or invocations, such as indro marutvan, are in

serted, and therefore it is called a nividdhana hymn.
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according to the one-day (ekiha) ceremonial, is perfect

in form. On that day much is done now and then

which has to be hidden, and has to be atoned for

(by recitation of hymns). Atonement is rest, the

one-day sacrifice. Therefore at the end of the year

(on the last day but one of the sacrifice that lasts a

whole year) the sacrificers rest on this atonement as

their rest.

He who knows this rests firm, and they also for

whom a Hotri priest who knows this, recites this

hymn *.

1 8. These, if recited straight on, are ninety-seven

verses2. The ninety are three Vira^-, each consisting

of thirty, and then the seven verses which are over.

Whatever is the praise of the seven, is the praise of

ninety also.

1 With this hymn the Marutvatiya-xastra is finished. All the

hymns from a tvS ratham to asat su me ^aritar are simply taken

over from the A"aturvi»wa ceremonial, the rest are peculiar to the

Mahavrata day, the day preceding the Udayaniya or final day of

the Gavamayana sattra. All this is more fully described in the fifth

Ata»yaka (V, i, r, 8) containing the SutraS or rules of .Saunaka,

while the earlier Arawyakas are reckoned as BrahmaHas, and are

therefore mixed up with matters not actually required for the per

formance of the sacrifice.

1 The first Stotriya and Anurupa

tr/'ias = . . . . 6 (I, a, I, i).

The six Pragathas, each of 2 verses

raised to 3 (but the text gives

seven Pragathas) = . . 18 (1,2, i,3J4; 5; 6; 11; 12; 13).

Three Dhayyas =

Asat su = .

Piba somam = .

Kaya xubha = .

Marutvan indra =

GanishMa ugraA =

3 (I, 2, 1, 7; 8; 9).

*4 (I, 2, 2, i)-

15 (I, 2, 2, 6).

15 (I, 2, 2, 9).

5 (I. 2, 2, 13)-

_m (I, 2, 2, 17).

97
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19. By repeating the first and last verses three

times each, they become one hundred and one

verses.

20. There are five fingers, of four joints each, two

pits (in the elbow and the arm), the arm, the eye, the

shoulder-blade ; this makes twenty-five. The other

three parts have likewise twenty-five each1. That

makes a hundred, and the trunk is the one hundred

and first.

21. Hundred is life, health, strength, brightness.

The sacrificer as the one hundred and first rests in

life, health, strength, and brightness.

22. These verses become TrishAibh 2, for the

noonday-libation consists of TrishAibh verses.

Third Khanda3.

1. They say : ' What is the meaning of prenkha,

swing ? ' Verily, he is the swing, who blows (the

wind). He indeed goes forward (pra + inkhate) in

these worlds, and that is why the swing is called

prenkha.

2. Some say, that there should be one plank,

because the wind blows in one way, and it should

be like the wind.

3. That is not to be regarded.

4. Some say, there should be three planks, be

cause there are these three threefold worlds, and it

should be like them.

1 The left side as well as the right, and then the left and right

side of the lower body. Thus we have twenty joints of the five toes,

a thigh, a leg, and three joints, making twenty-five on each side.

8 Approach the Trish/ubh metre of the last hymn. Comm.

3 After having considered the Marutvatiya, he proceeds to con

sider the Nishkevalya. This has to be recited by the Hotri while

sitting on a swing.
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5. That is not to be regarded.

6. Let there be two, for these two worlds (the

earth and heaven) are seen as if most real, while the

ether (space) between the two is the sky (antariksha).

Therefore let there be two planks.

7. Let them be made of Udumbara wood. Verily,

the Udumbara tree is sap and eatable food, and thus

it serves to obtain sap and eatable food.

8. Let them be elevated in the middle (between

the earth and the cross-beam). Food, if placed in

the middle, delights man, and thus he places the

sacrificer in the middle of eatable food.

9. There are two kinds of rope, twisted towards

the right and twisted towards the left. The right

ropes serve for some animals, the left ropes for

others. If there are both kinds of rope, they serve

for the attainment of both kinds of cattle.

10. Let them be made of Darbha (Kara, grass), for

among plants Darbha is free from evil, therefore

they should be made of Darbha grass.

Fourth Khanda.

1. Some say: 'Let the swing be one ell (aratni)

above the ground, for by that measure verily the

Svarga worlds are measured.' That is not to be

regarded.

2. Others say : ' Let it be one span (pradesa), for

by that measure verily the vital airs were measured.'

That is not to be regarded *.

3. Let it be one fist (mush^i), for by that measure

verily all eatable food is made, and by that measure

1 They rise one span above the heart, and they proceed one

span from out the mouth. Comm.
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all eatable food is taken ; therefore let it be one fist

above the ground.

4. They say: ' Let him mount the swing from

east to west, like he who shines ; for the sun

mounts these worlds from east to west.' That is

not to be regarded.

5. Others say: 'Let him mount the swing side

ways, for people mount a horse sideways \ thinking

that thus they will obtain all desires.' That is not

to be regarded.

6. They say : ' Let him mount the swing 2 from

behind, for people mount a ship from behind, and

this swing is a ship in which to go to heaven.'

Therefore let him mount it from behind.

7. Let him touch the swing with his chin (Mu-

buka). The parrot (.nika) thus mounts a tree, and

he is of all birds the one who eats most food.

Therefore let him touch it with his chin.

8. Let him mount the swing with his arms s. The

hawk swoops thus on birds and on trees, and he is of

all birds the strongest. Therefore let him mount

with his arms.

9. Let him not withdraw one foot (the right or

left) from the earth, for fear that he may lose his

hold.

10. The Hotr? mounts the swing, the Udgatr*

the seat made of Udumbara wood. The swing is

masculine, the seat feminine, and they form a union.

Thus he makes a union at the beginning of the

uktha in order to get offspring.

1 Here we have clearly riding on horseback.

a While the swing points to the east, let him stand west, and

thus mount,

' The fore-arms, from the elbow to the end, the aratnl. Comm.
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u. He who knows this, gets offspring and

cattle.

12. Next the swing is food, the seat fortune.

Thus he mounts and obtains food and fortune.

13. The Hotrakas (the Vra.sa.stri, Brahma«a-

MAamsin, Potrz, Nesh/ri, Agnldhra, and A/fcWavaka)

together with the Brahman sit down on cushions

made of grass, reeds, leaves, &c.

14. Plants and trees, after they have grown up,

bear fruit. Thus if the priests mount on that day

altogether (on their seats), they mount on solid and

fluid as their proper food. Therefore this serves

for the attainment of solid as proper food '.

1 5. Some say : ' Let him descend after saying

vasha/V That is not to be regarded. For, verily,

that respect is not shown which is shown to one

who does not see it*.

16. Others say: ' Let him descend after he has

taken the food in his hand:' That is not to be re

garded. For, verily, that respect is not shown

which is shown to one after he has approached

quite close.

1 7. Let him descend after he has seen the food.

For, verily, that is real respect which is shown to

one when he sees it. Only after having actually

1 One expects ishaA before fagah, but it is wanting in both text

and commentary, and in other MSS. also.

* The word by which the Hotr* invites the Adhvaryu to offer

the oblation to the gods. The descending from the swing belongs,

of course, to a later part of the sacrifice.

' It is supposed that the Hotr*' rises from the swing to show

respect to the sacrificial food, when it is brought near. But as it

is not brought near, immediately after the Hotri' has finished his

part with the word vasha/, the food could not see the Hotri rise, and

this mark of respect, intended for the food, would thus be lost.
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*-.

seen the food (that is brought to the sacrifice), let

him descend from the swing.

18. Let him descend turning towards the east,

for in the east the seed of the gods springs up1.

Therefore let him rise turning towards the east,

yea, turning towards the east.

THIRD ADHYAYA.

First Khajvda.

1. Let him begin this day2 with singing 'Him,'

thus they say.

2. Verily, the sound Him is Brahman, that day

also is Brahman. He who knows this, obtains

Brahman even by Brahman.

3. As he begins with the sound Him, surely

that masculine sound of Him and the feminine

Rik (the verse) make a couple. Thus he makes

a couple at the beginning of the hymn in order

to get offspring 3. He who knows this, gets cattle

and offspring.

4. Or, as he begins with the sound Him, surely

like a wooden spade, so the sound Him serves to

dig up Brahman (the sap of the Veda). And as a

man wishes to dig up any, even the hardest soil,

with a spade, thus he digs up Brahman.

5. He who knows this digs up, by means of the

sound Him, everything he may desire.

6. If he begins with the sound Him, that sound

is the holding apart of divine and human speech.

1 Should it be devaretaA sampra^dyate, or devaretasam pra^ayate?

* The Nishkevalya-jastra, of the noon-libation ; cf. I, 2, 2, 1.

* Cf. I, 2, 4, 10.
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Therefore, he who begins, after having uttered the

sound Him, holds apart divine and human speech1.

Second Khanda.

1. And here they ask: 'What is the beginning

of this day?' Let him say: 'Mind and speech2.'

2. All desires dwell in the one (mind), the other

yields all desires.

3. All desires dwell in the mind, for with the

mind he conceives all desires.

4. All desires come to him who knows this.

5. Speech yields all desires, for with speech he

declares all his desires.

6. Speech yields all desires to him who knows this.

7. Here they say : ' Let him not begin this day

with a Rik, a Ya^us, or a Siman verse (divine

speech), for it is said, he should not start with a

Rik, a Ya^ois, or a Siman3.'

8. Therefore, let him say these Vyahrztis (sacred

interjections) first.

9. These interjections Bhus, Bhuvas, Svar are

the three Vedas, BhCis the Rig-veda, Bhuvas the

Yafur-veda, Svar the Sama-veda. Therefore (by

1 Human speech is the ordinary speech, divine speech that of

the Veda. Thus between the hymns, or the divine speech, and

the ordinary language of conversation the sound Him is inter

posed as a barrier.

2 Mind, to think about the hymns which have to be recited ;

speech, to recite them without a flaw.

' It is doubtful whether neyad rihJi and apagaM/jet can have

this meaning. However, what is intended is clear, viz. that the

priest, even after having uttered the sound Him, should not imme

diately begin with verses from the Vedas, but should intercalate

the three syllables bhur bhuvaA svar, or, if taken singly, bhus,

bhuvas, svar.

[3] M



178 aitAreya-aranyaka.

intercalating these) he does not begin simply with a

Rik, Yafus, or Saman verse, he does not start with

a Rik, Ya^xis, or Saman verse.

Third Khaatda.

1. He begins with tad, this, (the first word of the

first hymn, tad id asa). Verily ' this, this ' is food,

and thus he obtains food.

2. Pra^apati indeed uttered this as the first word,

consisting of one or two syllables, viz. tata and tata

(or tat) \ And thus does a child, as soon as he

begins to speak, utter the word, consisting of one

or two syllables, viz. tata and tata (or tat). With

this very word, consisting of tat or tatta, he begins.

3. This has been said by a Rishi (Rv. X, 71, i)2 :—

4. ' O Brz'haspati, the first point of speech ; '—for

this is the first and highest point of speech.

5. ' That which you have uttered, making it a

name ; '—for names are made by speech.

1 Tata and tita are used both by children in addressing their

parents, and by parents in addressing their children. If tat is

called the very same word, eva is used in the sense of iva.

* The verse is cited to confirm the meaning of tat, the first word

of the first hymn (tad id Ssa) as explained before. It was said

that tat was the first name applied to a child. Now, according to

Ajvaliyana Gr/'hya-sutra I, 16, 8, a name is given to a child at the

time of its birth, a name which no one knows except father and

mother, till the time when he is initiated by a Guru. This is called

the abhivadantya name. In allusion to this custom it is said here

that tata is the secret name of the child, which becomes publicly

known at a later time only. Of course the interpretation of the

verse in that sense is unnatural, but quite in keeping with the

general character of the Ara«yaka. I doubt whether even the com

mentator understood what was intended by the author, and whether

the gods who enter the body are supposed to know the name, or

whether the name refers to these gods, or, it may be, to tad, the

Brahman.
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6. ' That (name) which was the best and without

a flaw ; '—for this is the best and without a flaw.

7. ' That which was hidden by their love, is made

manifest;'—for this was hidden in the body, viz. those

deities (which enter the body, Agni as voice, entering

the mouth, &c.) ; and that was manifest among the

gods in heaven. This is what was intended by the

verse.

Fourth Khanda1.

1. He begins with: 'That indeed was the oldest

in the worlds2;'— for that (the Brahman) is verily the

oldest in the worlds.

2. 'Whence was born the fierce one, endowed

with brilliant force ; '—for from it was born the fierce

one, who is endowed with brilliant force.

3. 'When born he at once destroys the enemies;'—

for he at once when born struck down the evil one.

4. ' He after whom all friends rejoice ; '—verily all

friends are the creatures, and they rejoice after him,

saying, ' He has risen, he has risen3.'

5. ' Growing by strength, the almighty4;'—for he

(the sun) does grow by strength, the almighty.

6. 'He, as enemy, causes fear to the slave ; '—for

everything is afraid of him.

7. 'Taking the breathing and the not-breathing;'—

this means the living and the lifeless.

8. 'Whatever has been offered at feasts came to

thee ; '—this means everything is in thy power.

9. 'All turn their thought also on thee8;'—this

1 He now explains the first hymn of the Nishkevalya, which is

called the Ra^ana.

1 Rv. X, 120, 1. * The sun and the fire.

4 Rv. X, 1 ao, 2. • Rv. X, 120, 3.

N 2
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means all these beings, all minds, all thoughts also

turn to thee.

1 o. ' When these two become three protectors ; '—

i. e. when these two united beget offspring.

11. He who knows this, gets offspring and cattle.

12. 'Join what is sweeter than sweet (offspring)

with the sweet (the parents) ; '—for the couple (father

and mother) is sweet, the offspring is sweet, and he

thus joins the offspring with the couple.

13. 'And this (the son, when married) being very

sweet, conquered through the sweet;'—i.e. the couple

is sweet, the offspring is sweet, and thus through

the couple he conquers offspring1.

14. This is declared by a Htshi2: 'Because he

(Pra^apati) raised his body (the hymn tad id asa

or the Veda in general) in the body (of the sacri

ficer)' (therefore that Nishkevalya hymn is praised) ;

— i.e. this body, consisting of the Veda, in that cor

poreal form (of the sacrificer).

1 5. ' Then let this body indeed be the medicine

of that body ; '—i.e. this body, consisting of the Veda,

of that corporeal form (of the sacrificer).

16. Of this (the first foot of Rv. X, 120, 1) the

eight syllables are Gayatrl, the eleven syllables are

TrishAibh, the twelve syllables are Gagatl, the ten

syllables are Viriif. The Vira^-, consisting of ten

syllables, rests in these three metres3.

1 7. The word purusha, consisting of three sylla

bles, that indeed goes into the Virif *.

1 AH these are purely fanciful interpretations.

' Not to be found in our .Sakha of the Rig-veda.

■ These metres are obtained by a purely arbitrary counting

of syllables in the hymn tadidasa, which really consists of Tri-

sh/ubh verses.

. * If we simply count syllables, the first and second feet of the
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18. Verily, these are all metres, these (Gayatri,

TrishAibh, Gagati) having the Vir4f as the fourth.

In this manner this day is complete in all metres to

him who knows this.

Fifth Kuanda.

1. He extends these (verses) by (interpolating)

the sound '. Verily, the sound is purusha, man.

Therefore every man when he speaks, sounds loud,

as it were.

2. At the end of each foot of the first verse of

the hymn tad id asa, he inserts one foot of the

second verse of hymn Rv. VIII, 69, nadaw va

odatlnam, &c. Thus the verse is to be recited as

follows :

Tad id asa bhuvaneshu gyesh.tha.rn pu

nadaw va odatinam,

Yato gagna. ugras tveshanr/m«o ru

nadaw yoyuvatinam,

Sadyo ^fa^fiano ni riwati satrun

pati*» vo aghnyanam,

Anu yaw vi^ve madanti uma^ sho

dhenunam ishudhyasi.

first verse consist of ten syllables only, the fourth of nine or ten.

In order to bring them to the right number, the word purusha

is to be added to what is a Viri^, i.e. to the first, the second,

and fourth feet. We thus get :

tad id &sa bhuvaneshu gyesh/Aam pu

yato gagrid. ugras tveshanr«'m«o ru

sadyo ^a^Mno ni riwiti jatrun

anu yaw vijve madanti umaA shaA.

Cf. Ait. Ar. V, 1,6.

1 The sound, nada, is really a verse beginning with nadam.

and which is interpolated after the syllables pu ru shaA.
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In nadam va odattnam (Rv. VIII, 69, 2), odatl1

are the waters in heaven, for they water all this;

and they are the waters in the mouth, for they

water all good food.

3. In nadam yoyuvatinam (Rv. VIII, 69, 2), yo-

yuvatl are the waters in the sky, for they seem to

inundate ; and they are the waters of perspiration, for

they seem to run continually.

4. In pati/# vo aghnyanam (Rv. VIII, 69, 2),

aghnya are the waters which spring from the smoke

of fire, and they are the waters which spring from

the organ.

5. In dhenunam ishudhyasi (Rv. VIII, 69, 2),

the dhenu (cows) are the waters, for they delight

all this ; and ishudhyasi means, thou art food.

6. He extends a Trish/ubh and an Anush/ubh 2.

TrishAibh is the man, AnushAibh the wife, and

they make a couple. Therefore does a man,

after having found a wife, consider himself a more

perfect man.

7. These verses, by repeating the first three times,

become twenty-five. The trunk is the twenty-fifth,

and Pra^apati is the twenty-fifth s. There are ten

fingers on his hands, ten toes on his feet, two legs,

two arms, and the trunk the twenty-fifth. He adorns

that trunk as the twenty-fifth. Now this day con

sists of twenty-five, and the Stoma hymn of that

day consists of twenty-five ; it becomes the same

1 The nasal pluta on iti is explained as padapratikagrahawe

'tyantamadarartha^. Cf. Ait. Ar. II, 1, 4, 3.

2 Tad id asa is a Trish/ubh, nadam vdJi an Anush/ubh.

8 Cf. I, I, 2, 7 ; I, 1, 4, 21.
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through die same. Therefore the two, the day and

the hymn, are twenty-five l.

Sixth Khanda.

This is an exact repetition of the third khawak.

According to the commentator, the third khznda

was intended for the glory of the first word tad,

while the sixth is intended for the glory of the

whole hymn.

Seventh Khanda.

1. He begins with the hymn, Tad id asa bhuva-

neshu ^yeshAfcam (Rv. X, 120). Verily, ^yesh/>5a,

the oldest, is mahat, great. Endowed with mahat

the form of this day is perfect.

2. Then follows the hymn, Tarn su te kirtim

maghavan mahitva (Rv. X, 54), with the auspicious

word mahitva.

3. Then follows the hymn, Bhuya id vavr/dhe

viryaya (Rv. VI, 30), with the auspicious word

vlrya.

4. Then follows the hymn, Nrtn&m u tva nrt-

tamam gobhir ukthaiA (Rv. I, 51, 4), with the aus

picious word uktha.

5. He extends the first two padas, which are too

small, by one syllable (Rv. X, 120, 1 a, and Rv.VIII,

69, 2 a) 2. Into the small heart the vital spirits are

placed, into the small stomach food is placed. It

1 The number is obtained as follows :

1. Tad id asa (Rv. X, 120) = 9 verses

2. Ta»i su te ktrtim (Rv. X, 54)= . . 6 „

3. Bhuya id vavndhe (Rv. VI, 30)= 5 .,

4. Nr/«am 11 tva (Rv. I, 51, 4)= . 3 »

23 + 2 = 25

Cf. I, I, 2, 9.
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serves for the attainment of these desires. He who

knows this, obtains these desires.

6. The two feet, each consisting of ten syllables

(Rv. X, 120, 1 a, b), serve for the gaining of both

kinds of food \ of what has feet (animal food), and

what has no feet (vegetable food).

7. They come to be of eighteen syllables each 2.

Of those which are ten, nine are the prawas (openings

of the body)8, the tenth is the (vital) self. This

is the perfection of the (vital) self. Eight syllables

remain in each. He who knows them, obtains what

ever he desires.

Eighth Kkanda.

1. He extends (these verses) by (interpolating)

the sound 4. Verily, breath (pra«a) is sound. There

fore every breath when it sounds, sounds loud, as it

were.

2. The verse (VIII, 69, 2) nada*» va odatinim,

&c, is by its syllables an Ush/wh6, by its feet an

Anush/ubh6. Ushwih is life, Anush/ubh, speech. He

thus places life and speech in him (the sacrificer).

3. By repeating the first verse three times, they

1 Because Vira^, a foot of ten syllables, is food.

* Rv. X, 120, 1 a= . 10

Rv. VIII, 69, 2 a= . 7

Syllable pu= . 1

3 Seven in the head and two in the body ; sapta vai strshawyaA

prawa dvav avaSHv iti.

' Cf. I, 3, 5, 1.

6 Each pada has seven syllables, the third only six; but a

seventh syllable is gained by pronouncing the y as i. Comm.

° Because it has four padas.
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become twenty-five. The trunk is the twenty-fifth,

and Prafipati is the twenty-fifth. There are ten

fingers on his hands, ten toes on his feet, two legs,

two arms, and the trunk the twenty-fifth. He

adorns that trunk as the twenty-fifth. Now this day

consists of twenty-five, and the Stoma hymn of that

day consists of twenty-five : it becomes the same

through the same. Therefore the two, the day and

the hymn, are twenty-five. This is the twenty-fifth

with regard to the body.

4. Next, with regard to the deities : The eye, the

ear, the mind, speech, and breath, these five deities

(powers) have entered into that person (purusha),

and that person entered into the five deities. He is

wholly pervaded there with his limbs to the very

hairs and nails. Therefore all beings to the very

insects are born as pervaded (by the deities or

senses) '.

5. This has been declared by a Rishi (Rv. X,

"4,8):—

6. 'A thousandfold are these fifteen hymns ;'—for

five arise from ten 2.

7. 'As large as heaven and earth, so large is

it ;'—verily, the self (^flvatman) is as large as heaven

and earth.

8. 'A thousandfold are the thousand powers3;'—

1 The commentator takes this in a different sense, explaining

atra, there, as the body pervaded by the person, yet afterwards

stating that all beings are born, pervaded by the senses.

3 The commentator explains uktha, hymns, as members or organs.

They are the five, and they spring from the ten, i.e. from the five

elements (earth, water, fire, wind, and ether), forming part of the

father and mother each, and therefore called ten, or a decade.

Da.taia/; is explained by bhutadarakat.

' The application of the scn*rs to a thousand different objects.
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by saying this the poet pleases the hymns (the

senses), and magnifies them.

9. 'As far as Brahman reaches, so far reaches

speech ; '—wherever there is Brahman, there is a

word ; and wherever there is a word, there is Brah

man, this was intended.

10. The first of the hymns among all those

hymns has nine verses. Verily, there are nine

pra»as (openings), and it serves for their benefit.

11. Then follows a hymn of six verses. Verily,

the seasons are six, and it serves to obtain them.

12. Then follows a hymn of five verses. Verily,

the Pankti consists of five feet. Verily, Pankti is

food, and it serves for the gaining of proper food.

13. Then follows a tristich. Three are these

threefold worlds, and it serves to conquer them.

14. These verses become Brzhatts1, that metre

being immortal, leading to the world of the Devas.

That body of verses is the trunk (of the bird repre

sented by the whole ^astra), and thus it is. He who

knows this comes by this way (by making the verses

the trunk of the bird) near to the immortal Self,

yea, to the immortal Self2.

1 Each foot of the Trish/ubh has eleven syllables, to which seven

are added from the Nada hymn. This gives eighteen syllables for

each pada. Two padas therefore give thirty-six syllables, and this

is a BriTiatf. In this manner the twenty-three verses of the hymns

yield forty- six Bn'hatis. Comm.

1 He obtains a birth among the gods by means of this Maha-

vrata ceremonial, if performed with meditation and a right under

standing of its hidden meaning.
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FOURTH ADHYAYA.

First Khajvda.

1. Next comes the Sudadohas1 verse. Suda-

dohas is breath, and thereby he joins all joints with

breath.

2. Next follow the neck verses. They recite

them as Ushwih, according to their metre2.

3. Next comes (again) the Sudadohas verse.

Sudadohas is breath, and thereby he joins all joints

with breath.

4. Next follows the head. That is in Gayatri

verses. The Gayatri is the beginning of all metres3;

the head the first of all members. It is in Arkavat

verses (Rv. I, 7, 1-9) *. Arka is Agni. They are

nine verses. The head consists of nine pieces. He

recites the tenth verse, and that is the skin and the

hairs on the head. It serves for reciting one verse

more than (the nine verses contained in) the Stoma6.

1 The Nishkevalya-jastra is represented in the shape of a

bird, consisting of trunk, neck, head, vertebrae, wings, tail, and

stomach. Before describing the hymns which form the neck,

another hymn has to be mentioned, called Sudadohas, which has

to be recited at the end of the hymns, described before, which form

the trunk. Sudadohas is explained as ' yielding milk,' and because

that word occurs in the verse, the verse is called Sudadohas. It

follows on the Nada verse, Rv. VIII, 69, 3. Cf. Ait. Ar. I, 5, 1, 7.

* They occur in another fakha, and are to be recited such as

they are, without any insertions. They are given by .Saunaka,

Ait Ar. V, 2, 1.

* It was created from the mouth of Pra^apati.

* They are called so, because the word arka occurs in them.

* The chanters of the Sama-veda make a Trivrrt Stoma of

this hymn, without any repetitions, leaving out the tenth verse.

The reciters of the Rig-veda excel them therefore by reciting a

tenth verse. This is called atirawsanam (or -na).
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These form the Trivrzt Stoma and the Gayatrl

metre, and whatever there exists, all this is pro

duced after the production of this Stoma and this

metre. Therefore the recitation of these head-

hymns serves for production.

5. He who knows this, gets offspring and cattle.

6. Next comes the Sudadohas verse. Verily,

Sudadohas is breath, and thereby he joins all joints

with breath.

7. Next follow the vertebrae1 (of the bird).

These verses are Viraf (shining). Therefore man

says to man, ' Thou shinest above us ; ' or to a stiff

and proud man, ' Thou earnest thy neck stiff.' Or

because the (vertebrae of the neck) run close toge

ther, they are taken to be the best food. For Vir&f

is food, and food is strength.

8. Next comes the Sudadohas verse. Sudadohas

is breath, and thereby he joins all joints with breath.

1 Vi^avas may be a singular, and the commentator seems to

take it as such in his first explanation. The text, ta virago bha-

vanti, proves nothing, because it could not be sa virago bhavanti,

nor even sa vira</ bhavati. Possibly the word may occur in both

forms, v^g-u, plural v^ava^, and wigw/aJi. In a somewhat similar

way we find grtva and griviA, folia and la feuille. On p. 109,

the commentator speaks of vJgavabhSga, and again, p. no, pa-

kshamfilarQpa vi^ava' abhihitaV;. He, however, explains its meaning

rightly, as the root of the wings, or rather the lower bones of the

neck. GrlvSA, plural, were originally the vertebrae of the neck.

The paragraph, though very empty, contains at least some inter

esting forms of language. First vigu, vertebrae, then the partici

ples duta and sambaMatama, and lastly the verb pratyai, the last

probably used in the sense of to bring near, to represent, with the

superlative adverb annatam&m (Pa«. V, 4, n), i.e. they are repre

sented as if they brought the best food.
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Second Khanda.

1. Next follows the right wing. It is this

world (the earth), it is this Agni, it is speech, it is

the Rathantara ', it is Vasish/Aa, it is a hundred a.

These are the six powers (of the right wing)3. The

Sampata hymn (Rv. IV, 20) serves indeed for ob

taining desires and for firmness. The Pahkti verse

(Rv. I, 80, 1) serves for proper food.

2. Next comes the Sudadohas verse. Sudadohas

is breath, thereby he joins all joints with breath.

3. Next follows the left wing. It is that world

(heaven), it is that sun, it is mind, it is the Brz'hat, it

1 Rathantara is the name of the whole number of hymns to

be recited at this part of the sacrifice. It was made by Vasish/z&a,

and consists of one hundred verses.

Stotriya, abhi tva" jura nonumaA (Rv. VII, 32, 22; 2 (3)

Anurupa, abhi tvS purvapltaye (Rv. VIII, 3,7) 2 (3)

Indrasya nu (Rv. I, 32)

Tve ha (Rv. VII, 18, 1-15)

Yas tigma (Rv. VII, 19)

Ugro ^a^fle (Rv. VII, 20) .

7. Ud u (Rv. VII, 23) .

8. A te maha^ (Rv. VII, 25) .

9. Na somaA (Rv. VII, 26)

10. Indraw naraA (Rv. VII, 27)

11. Brahma nzh (Rv. VII, 28) .

1 2. Ayam somaA (Rv. VII, 29)

13. A na indraA (Rv. IV, 20) .

14. Ittbi hi(Rv. I, 80, 1)

These hymns and verses are given Ait. Ar. V, 2, 2, 1. Here we

also learn that hymn Rv. IV, 20, is called Sampata, and that the

last verse is a Pahkti.

* The six powers are earth, Agni, speech, Rathantara, Vasish/Aa,

and a hundred.

■ 15

15

. 1 1

. 10

. , 6

. 6

S

S

• 5

5

1 1

98 (100)

I

99 (101)

—
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is Bharadva^a, it is a hundred1. These are the

six powers (of the left wing). The Sampata hymn

(Rv. IV, 23) serves indeed for obtaining desires

and for firmness. The Pankti verse (Rv. I, 81, 1)

serves for proper food.

4. These two (the right and the left wings) are

deficient and excessive *. The Brzhat (the left wing)

is man, the Rathantara (the right wing) is woman.

The excess belongs to the man, the deficiency to the

woman. Therefore they are deficient and excessive.

5. Now the left wing of a bird is verily by one

feather better, therefore the left wing is larger by

one verse.

1 The hundred verses are given Ait. Ar. V, 2, 2,5-

1. Stotriya, tvSm id dhi (Rv. VI, 46, 1) • ■ 2 (3)

2. Anurupa, tva*» hy ehi (Rv. VIII, 61, 7 1 • ' (3)

3. Tamu sh/uhi (Rv.VI, 18) . 15

4. Suta it tvam (Rv. VI, 23) . . 10

5. Vrishi madaA (Rv. VI, 24) . . 10

6. Ya ta utiA (Rv. VI, 25) • 9

7. Abhur ekaA (Rv. VI, 31) . 5

8. Apurvyi (Rv. VI, 32) • 5

9. Ya ogish/AaA (Rv. VI, 33) . • 5

10. Sam kz tve (Rv. VI, 34) • 5

11. Kadi bhuvan (Rv.VI, 35) . • 5

1 2. Satra madasaA (Rv. VI, 36) • 5

13. Arvig ratham (Rv. VI, 37) . • 5

14. Apad (Rv. VI, 38) . • 5

15. Hatha mahan (Rv. IV, 23) . 11

99 (101)

16. Indro madaya (Rv. I, 81, 1) 1

100 (102)

Though there are said to be 100 verses before the Pankti

(No. 16), I can get only 99 or 101. See the following note.

2 The right wing is deficient by one verse, the left wing exceeds

by one verse. I count 99 or 101 verses in the right, and 100 or 102

in the left wing.
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6. Next comes the Sudadohas verse. Sudadohas

is breath, and thereby he joins all joints with

breath.

7. Next follows the tail. They are twenty-one

Dvipada verses l. For there are twenty-one back

ward feathers in a bird.

8. Then the Ekaviwwa is the support of all

Stomas, and the tail the support of all birds 2.

9. He recites a twenty-second verse. This is

made the form of two supports. Therefore all birds

support themselves on their tail, and having sup

ported themselves on their tail, they fly up. For

the tail is a support.

10. He (the bird and the hymn) is supported by

two decades which are Vira^. The man (the sacri-

ficer) is supported by the two Dvipadas, the twenty-

first and twenty-second. That which forms the bird

serves for the attainment of all desires ; that which

forms the man, serves for his happiness, glory,

proper food, and honour.

11. Next comes a Sudadohas verse, then a

Dhayya, then a Sudadohas verse. The Sudadohas

is a man, the Dhayya a woman, therefore he recites

the Dhayya as embraced on both sides by the Suda

dohas. Therefore does the seed of both, when it is

effused, obtain oneness, and this with regard to the

1 These verses are given Ait. Ar. V, 2, 2, 9.

1. Ima nu kam (Rv. X, 157) .... 5

2. A yahi (Rv. X, 172) 4

3. Pra va indraya &c. (not in the .Sakalya-sa/whiti) 9

4. Esha brahma &c. (not in the .Sakalya-sawhita) 3

21

1 The other Stomas of the Agnish/bma are the Trivr/t, Paflfo-

dara, Saptadaja, the Ekaviawa being the highest. Cf. I, 5, 1, 3.
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woman only. Hence birth takes place in and from

the woman. Therefore he recites that Dhayya in

that place1.

Third Khayda.

1. He recites the eighty tristichs of Gayatrte2.

Verily, the eighty Gayatrl tristichs are this world

(earth). Whatever there is in this world of glory,

greatness, wives, food, and honour, may I obtain it,

may I win it, may it be mine.

2. Next comes the Sudadohas verse. Sudadohas

verily is breath. He joins this world with breath.

3. He recites the eighty tristichs of Brzhatis.

Verily, the eighty Brz'hati tristichs are the world of

the sky. Whatever there is in the world of the sky

of glory, greatness, wives, food, and honour, may I

obtain it, may I win it, may it be mine.

4. Next comes the Sudadohas verse. Sudadohas

verily is breath. He joins the world of the sky

with breath.

5. He recites the eighty tristichs of Ushwih. Ve

rily, the eighty Ush»ih tristichs are that world, the

heaven. Whatever there is in that world of glory,

greatness, wives, food, and honour, also the divine

being of the Devas (Brahman), may I obtain it, may

I win it, may it be mine.

6. Next comes the Sudadohas verse. Sudadohas

verily is the breath. He joins that world with

breath, yea, with breath.

1 Asmin vjg-avabhSge. Comm.

5 These and the following verses form the food of the bird.

Comm. The verses themselves are given by .S'aunaka in the fifth

Arawyaka.
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FIFTH ADHYAYA.

First Khanzja.

1. He recites the Vara hymn1, wishing, May

everything be in my power.

2. They (its verses) are twenty-one2, for twenty-

one are the parts (the lungs, spleen, &c.) in the belly.

3. Then the Ekavimsa. is verily the support of all

Stomas, and the belly the support of all food.

4. They consist of different metres. Verily, the

intestines are confused, some small, some large.

5. He recites them with the prawava3, according

to the metre*, and according to rule8. Verily, the

intestines are according to rule, as it were ; some

shorter, some longer.

6. Next comes the Sudadohas verse. Sudadohas

verily is breath. He joins the joints with breath.

7. After having recited that verse twelve times he

1 Having recited the verses which form the body, neck, head,

wings, and tail of the bird, also the food intended for the bird,

he now describes the Vara hymn, i. e. the hymn composed by

Vara, Rv. VIII, 46. That hymn takes the place of the stomach,

which receives the food intended for the bird. Cf. Ait. Ar. V, 2, 5.

In I, 5, 2, 4 it is called a Nivid.

1 Verses 1-20 of the Vara hymn, and one Sudadohas.

5 Prawavam means ' with prawava,' i. e. inserting Om in the

proper places.

* According as the metres of the different verses are fixed by

•Saunaka, Ait. Ar. V, 2, 5, who says that verse 15 is Dvipada, and

that the last four words, nunam atha, form an Ekapada.

1 According to rule, i. e. so that they should come right as

Ajvalayana has prescribed the recitation of Dvipada and Eka

pada verses. In a Dvipadi there should be a stop after the first

foot, and Om at the end of the second. In an Ekapada there

should be Om at the beginning and at the end.

[3] o
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leaves it off there. These prawas are verily twelve

fold, seven in the head, two on the breast, three

below. In these twelve places the prawas are con

tained, there they are perfect. Therefore he leaves

it off there \

8. The hymn indragni yuvam su na^ (Rv. VIII,

40) forms the two thighs (of the bird) belonging to

Indra and Agni, the two supports with broad bones.

9. These (verses) consist of six feet, so that they

may stand firm. Man stands firm on two feet,

animals on four. He thus places man (the sacri-

ficer), standing on two feet, among four-footed

cattle.

10. The second verse has seven feet, and he

makes it into a Gayatri and Anush/ubh. Gayatri is

Brahman, Anush/ubh is speech ; and he thus puts

together speech with Brahman.

1 1. He recites a Trish/ubh at the end. TrishAibh

is strength, and thus does he come round animals

by strength. Therefore animals come near where

there is strength (of command, &c.) ; they come to

be roused and to rise up, (they obey the commands

of a strong shepherd.)

Second Khajvda.

1. When he recites the Nishkevalya hymn ad

dressed to Indra (Rv. X, 50), pra vo mahe, he inserts

a Nivid2 (between the fourth and fifth verses). Thus

he clearly places strength in himself (in the ^astra,

in the bird, in himself).

2. They are TrishAtbhs and Gagatls.

1 He repeats the Sfidadohas verse no more. Comm.

2 Sentences like indro devaA somam pibatu.
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3. There they say : ' Why does he insert a Nivid

among mixed Trish/fubhs and cTagatls1?' But surely

one metre would never support the Nivid of this

day, nor fill it : therefore he inserts the Nivid

among mixed Trish/ubhs and Gagatls.

4. Let him know that this day has three Nivids :

the Vaia hymn is a Nivid, the Valakhilyas 2 are a

Nivid, and the Nivid itself is a Nivid. Thus let

him know that day as having three Nivids.

5. Then follow the hymns vane na va (Rv. X,

29) and yo ^ata eva (Rv. II, 12). In the fourth

verse of the former hymn occur the words anne

samasya yad asan manisha^, and they serve for the

winning of proper food.

6. Then comes an insertion. As many TrishAibh

and Cagati verses3, taken from the ten Ma??a'alas

and addressed to Indra, as they insert (between the

two above-mentioned hymns), after changing them

into Br/hatis, so many years do they live beyond

the (usual) age (of one hundred years). By this

insertion age is obtained.

7. After that he recites the Sa^aniya hymn,

wishing that cattle may always come to his off

spring.

8. Then he recites the Tarkshya hymn4. Tar-

kshya is verily welfare, and the hymn leads to wel

fare. Thus (by reciting the hymn) he fares well 5.

1 According to the Prakrrii of the Agnish/oma they ought to

be all Trish/ubhs. Comm.

2 These hymns occur in the eighty Bn'hati tristichs.

* From the SawhitS, which consists of ten thousand verses.

Comm.

4 Rv. X, 178. Tarksha Garui/a being the deity of the hymn,

it is called Tarkshya.

6 Cf. I, 5, 3- 13-

O 2
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9. Then he recites the Ekapada (indro visvam

vi ra^ati), wishing, May I be everything at once,

and may I thus finish the whole work of metres1.

10. In reciting the hymn indraw vLyva avtvrt-

dhan (Rv. I, 1 1) he intertwines the first seven verses

by intertwining their feet 2. There are seven pra«as

(openings) in the head, and he thus places seven

pra«as in the head. The eighth verse (half-verse)

he does not intertwine3. The eighth is speech,

and he thinks, May my speech never be intertwined

with the other prawas. Speech therefore, though

dwelling in the same abode as the other prawas, is

not intertwined with them.

11. He recites the Vira^ verses*. Verily, Vira^-

verses are food, and they thus serve for the gaining

of food.

12. He ends with the hymn of VasishMa6,

wishing, May I be Vasish^a !

1 3. But let him end with the fifth verse, esha

stomo maha ugr&ya vahe, which, possessing the

word mahat, is auspicious.

14. In the second foot of the fifth verse the word

dhuri occurs. Verily, dhu^ (the place where the

horse is fastened to the car) is the end (of the car).

This day also is the end (of the sacrifice which lasts

a whole year)6. Thus the verse is fit for the day.

1 The Ekapadl forms the last metre in this ceremony.

* The first and last half-verses of the hymn are not to be

intertwined. Of the remaining fourteen half-verses he joins, for

instance, the fourth foot of the first verse with the second foot

of the second verse, and so on. Comm.

s Because nothing more follows. Comm.

4 Rv. VII, 22, 1-6. 8 Rv. VII, 24.

• The last day is the udayaniyatirStra. Comm.
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15. In the third foot the word arka is auspicious.

16. The last foot is : ' Make our glory high as

heaven over heaven.' Thus wherever Brahmanic

speech is uttered, there his glory will be, when he

who knows this finishes with that verse. Therefore

let a man who knows this, finish (the Nishkevalya)

with that verse.

Third Khaa'da x.

1. Tat savitur vr/«!mahe (Rv. V, 82, 1-3) and

adya no deva savitar (Rv. V, 82, 4-6) are the

beginning (pratipad) and the next step (anu^ara) of

the Vaisvadeva hymn, taken from the Ekaha cere

monial and therefore proper 2.

2. On that day s much is done now and then

which has to be hidden, and has to be atoned for.

Atonement is rest, the one-day sacrifice. Therefore

at the end of the year the sacrificers rest on this

atonement as their rest. He who knows this rests

firm, and they also for whom a Hotri priest who

knows this, recites this hymn.

3. Then (follows) the hymn addressed to Savi-

tri, tad devasya savitur varyam mahat (Rv. IV, 53).

Verily, mahat, great, (in this foot) is the end4.

This day too is the end. Thus the verse is fit for

the day.

1 After finishing the Nishkevalya of the noon-libation, he explains

the vairvadevajastra of the third libation.

2 The norm of the Mahavrata is the Vij-va^it, and the norm

of that, the Agnish/oma Ekaha. The verses to be used for the

Vaijvadeva hymn are prescribed in those normal sacrifices, and

are here adopted.

■ Cf. Ait. Ar. I, 2, 1, 2.

* Nothing higher than the great can be wished for or obtained.

Comm.
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4. The hymn katara purva katara parayo/z (Rv.

I, 185), addressed to Dyavapr/thivi, is one in which

many verses have the same ending. Verily, this day

also (the mahavrata) is one in which many receive

the same reward \ Thus it is fit for the day.

5. The hymn anarvo/ato anabhixur ukthyaA (Rv.

IV, 36) is addressed to the ./Wbhus.

6. In the first verse the word tri (/£akra/z) occurs,

and trivat 2 is verily the end. This day also is the

end (of the sacrifice). Thus the verse is fit for the

day.

7. The hymn asya vamasya palitasya hotu^ (Rv.

I, 164), addressed to the Vi^vedevas, is multiform.

This day also is multiform 8. Thus the verse is fit

for the day.

8. He recites the end of it, beginning with gaurir

mimaya (Rv. I, 164, 41).

9. The hymn a no bhadra/z kratavo yantu visvata/z

(Rv. I, 89), addressed to the Visvedevas, forms the

Nividdhana, taken from the Ekaha ceremonial, and

therefore proper.

10. On that day much is done now and then

which has to be hidden, and has to be atoned for.

Atonement is rest, the one-day sacrifice. Therefore

at the end of the year the sacrificers rest on this

atonement as their rest. He who knows this rests

firm, and they also for whom a Hotrz priest who

knows this, recites this hymn.

11. The hymn vaLrvanaraya dhishawam rka

1 All who perform the ceremony obtain Brahman. Cf. § 12.

2 The third wheel, in addition to the usual two wheels, forms

the end of a carriage, as before the dhu^, cf. I, 5, 2, 14. This

day also is the end.

* Consisting of Vedic hymns and dances, &c. Comm.
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vridhe (Rv. Ill, 2) forms the beginning of the

Agnimaruta. Dhishawa, thought, is verily the- end,

this day also is the end. Thus it is fit for the

day.

12. The hymn praya^yavo maruto bhra^-adrzsh/a-

ya^ (Rv. V, 55), addressed to the Maruts, is one in

which many verses have the same ending. Verily,

this day also is one in which many receive the same

reward. Thus it is fit for the day *.

13. He recites the verse ^atavedase sunavama

somam (Rv. I, 99, 1), addressed to Catavedas, before

the (next following) hymn. That verse addressed to

Catavedas is verily welfare, and leads to welfare.

Thus (by reciting it) he fares well 2.

14. The hymn imam stomam arhate ^atavedase

(Rv. I, 94), addressed to ^atavedas, is one in which

many verses have the same ending. Verily, this day

also (the mahavrata) is one in which many receive

the same reward. Thus it is fit for the day, yea, it

is fit for the day.

' Cf. § 4. s Cf. I, 5.. 2, 8.



SECOND ARA^YAKA.

FIRST ADHYAYA.

First Khanda.

With the second Ara«yaka the Upanishad begins. It comprises

the second and third Arawyakas, and may be said to consist of

three divisions, or three Upanishads. Their general title is Bahvrifa-

upanishad, sometimes Mahaitareya-upanishad, while the Upanishad

generally known as Aitareya-upanishad comprises the 4th, 5th, and

6th adhyayas only of the second Arawyaka.

The character of the three component portions of the Upanishad

can "best be described in Ankara's own words (Ar. Ill, 1,1, Introd.

p. 306) : ' There are three classes of men who want to acquire

knowledge. The highest consists of those who have turned away

from the world, whose minds are fixed on one subject and col

lected, and who yearn to be free at once. For these a knowledge

of Brahman is intended, as taught in the Ait. Ar. II, 4-6. The

middle class are those who wish to become free gradually by at

taining to the world of Hirawyagarbha. For them the knowledge

and worship of Pra«a (breath and life) is intended, as explained in

the Ait. Ar. II, 1-3. The lowest class consists of those who do

not care either for immediate or gradual freedom, but who desire

nothing but offspring, cattle, &c. For these the meditative worship

of the Sawhitd is intended, as explained in the third Aranyaka.

They cling too strongly to the letter of the sacred text to be able to

surrender it for a knowledge either of Pr£«a (life) or of Brahman.'

The connexion between the Upanishad or rather the three

Upanishads and the first Arawyaka seems at first sight very slight.

Still we soon perceive that it would be impossible to understand

the first Upanishad, without a previous knowledge of the Mahi-

vrata ceremony as described in the first Arawyaka.

On this point too there are some pertinent remarks in Ankara's

commentary on the Ara«vaka II, 1, 2. 'Cur first duty,' he says,

' consists in performing sacrifices, such as are described in the first

portion of the Veda, the Sawhitas, Brahmanas, and, to a certain

cxient, in the Ara«yakas also. Afterwards arises a desire for

knowledge, which cannot be satisfied except a man has first attained
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complete concentration of thought (ekagrati). In order to acquire

that concentration, the performance of certain upasanas or medita

tions is enjoined, such as we find described in our Upanishad, viz. in

Ar. II, 1-3/

This meditation or, as it is sometimes translated, worship is of

two kinds, either brahmopasana or pratikopasana. Brahmo

pasana or meditation on Brahman consists in thinking of him as

distinguished by certain qualities. Pratikopdsana or meditation

on symbols consists in looking upon certain worldly objects as if

they were Brahman, in order thus to withdraw the mind from the

too powerful influence of external objects.

These objects, thus lifted up into symbols of Brahman, arc of

two kinds, either connected with sacrifice or not. In our Upanishad

we have to deal with the former class only, viz. with certain por

tions of the MahSvrata, as described in the first Arawyaka. In order

that the mind may not be entirely absorbed by the sacrifice, it is

lifted up during the performance from the consideration of these

sacrificial objects to a meditation on higher objects, leading up at

last to Brahman as pra»a or life.

This meditation is to be performed by the priests, and while they

meditate they may meditate on a hymn or on a single word of it as

meaning something else, such as the sun, the earth, or the sky, but

not vice versi. And if in one .Sakha, as in that of the Aitareyins, for

instance, a certain hymn has been symbolically explained, the same

explanation may be adopted by another .Sakha also, such as that of

the Kaushitakins. It is not necessary, however, that every part of

the sacrifice should be accompanied by meditation, but it is left

optional to the priest in what particular meditation he wishes to

engage, nor is even the time of the sacrifice the only right time

for him to engage in these meditations.

i. This is the path: this sacrifice, and this Brah

man. This is the true '.

2. Let no man swerve from it, let no man trans

gress it.

1 Comm. The path is twofold, consisting of works and know

ledge. Works or sacrifices have been described in the Sa/«hita,

the Brahma»a, and the first Arawyaka. Knowledge of Brahman

forms the subject of the second and third Arawyakas. The true

path is that of knowledge.
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3. For the old (sages) did not transgress it, and

those who did transgress, became lost.

4. This has been declared by a J&shi (Rv. VIII,

101, 14): 'Three (classes of) people transgressed,

others settled down round about the venerable

(Agni, fire) ; the great (sun) stood in the midst of

the worlds, the blowing (Vayu, air) entered the

Harits (the dawns, or the ends of the earth).'

5. When he says : ' Three (classes of) people trans

gressed,' the three (classes of) people who trans

gressed are what we see here (on earth, born again)

as birds, trees, herbs, and serpents \

6. When he says : ' Others settled down round

about the venerable,' he means those who now sit

down to worship Agni (fire).

7. When he says : ' The great stood in the midst

of the worlds,' the great one in the midst of the

world is meant for this Aditya, the sun.

8. When he says : ' The blowing entered the

Harits,' he means that Vayu, the air, the purifier,

entered all the corners of the earth 2.

Second Kuanda.

1. People say: ' Uktha, uklha,' hymns, hymns!

(without knowing what uktha, hymn3, means.) The

1 VahgSA is explained by vanagatd vrfksh&A ; avagadhaA is ex

plained by vrihiyav&dyi oshadhayaA ; irapadiLA is explained by uraA-

padaA sarpaA. Possibly they are all old ethnic names, like Vanga,

Axra, &c. In Anandatirtha's commentary vaya/wsi are explained

by Pirafo, Vaftgavagadhas by Rakshasa, and Irapadas by Asuras.

* Three classes of men go to Naraka (hell) ; the fourth class, full

of faith and desirous of reaching the highest world, worships Agni,

VSyu, and other gods. Comm.

8 The Comm. explains uktha as that from whence the favour

of the gods arises, uttishMaty anena devataprasada iti vyutpatte^.
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hymn is -truly (to be considered as) the earth, for

from it all whatsoever exists arises.

2. The object of its praise is Agni (fire), and the

eighty verses (of the hymn) are food, for by means

of food one obtains everything.

3. The hymn is truly the sky, for the birds fly

along the sky, and men drive following the sky.

The object of its praise is Vayu (air), and the eighty

verses (of the hymn) are food, for by means of food

one obtains everything.

4. The hymn is truly the heaven, for from its gift

(rain) all whatsoever exists arises. The object of its

praise is Aditya (the sun), and the eighty verses are

food, for by means of food one obtains everything.

5. So much with reference to the gods (mytholo

gical) ; now with reference to man (physiological).

6. The hymn is truly man. He is great, he is

Pra^apati. Let him think, I am the hymn.

7. The hymn is his mouth, as before in the case

of the earth.

8. The object of its praise is speech, and the

eighty verses (of the hymn) are food, for by means

of food he obtains everything.

9. The hymn is the nostrils, as before in the

case of the sky.

10. The object of its praise is breath, and the

eighty verses (of the hymn) are food, for by means

of food he obtains everything.

1 1 . The slight bent (at the root) of the nose is, as

it were, the place of the brilliant (Aditya, the sun).

The object is now to show that the uktha or hymn used at the

Mah&Vrata ceremony has a deeper meaning than it seems to have,

and that its highest aim is Brahman; not, however, the highest

Brahman, but Brahman considered as life (prana).
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12. The hymn is the forehead, as before in the

case of heaven. The object of its praise is the

eye, and the eighty verses (of the hymn) are food,

for by means of food he obtains everything.

13. The eighty verses (of the hymn) are alike

food with reference to the gods as well as with

reference to man. For all these beings breathe and

live by means of food indeed. By food (given in

alms, &c.) he conquers this world, by food (given

in sacrifice) he conquers the other: Therefore the

eighty verses (of the hymn) are alike food, with refer

ence to the gods as well as with reference to man.

14. All this that is food, and all this that con

sumes food, is only the earth, for from the earth

arises all whatever there is.

15. And all that goes hence (dies on earth),

heaven consumes it all ; and all that goes thence

(returns from heaven to a new life) the earth con

sumes it all.

16. That earth is thus both food and consumer.

He also (the true worshipper who meditates on

himself as being the uktha) is both consumer and

consumed (subject and object '). No one possesses

that which he does not eat, or the things which do

not eat him z.

1 As a master who lives by his servants, while his servants live

by him. Comm.

J I have translated these paragraphs, as much as possible, accord

ing to the commentator. I doubt whether, either in the original or

in the interpretation of the commentator, they yield any very definite

sense. They are vague speculations, vague, at least, to us, though

intended by the Brahmans to give a deeper meaning to certain

ceremonial observances connected with the MahSvrata. The uktha,

or hymn, which is to be meditated on, as connected with the

sacrifice, is part of the Mahavrata, an important ceremony, to be
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Third Khanda.

1. Next follows the origin of seed. The seed

of Pra^Spati are the Devas (gods). The seed of

the Devas is rain. The seed of rain are herbs.

The seed of herbs is food. The seed of food is

seed. The seed of seed are creatures. The seed

of creatures is the heart. The seed of the heart

is the mind. The seed of the mind is speech (Veda).

The seed of speech is action (sacrifice). The action

done (in a former state) is this man, the abode of

Brahman.

2. He (man) consists of food (irfi), and because

he consists of food (iramaya), he consists of gold

(hirawmaya *). He who knows this becomes golden

in the other world, and is seen as golden (as the

sun) for the benefit of all beings.

performed on the last day but one (the twenty-fourth) of the

Gavamayana sacrifice. That sacrifice lasts a whole year, and

its performance has been fully described in the Brahmawas and

Aranyakas. But while the ordinary performer of the Mahivrata

has simply to recite the uktha or nishkevalya:fastra, consisting of

eighty verses (trika.) in the Gayatri, Br/'hatf, and Ushwih metres,

the more advanced worshipper (or priest) is to know that this

uktha has a deeper meaning, and is to meditate on it as being

the earth, sky, heaven, also as the human body, mouth, nostrils,

and forehead. The worshipper is in fact to identify himself by

meditation with the uktha in all its senses, and thus to become

the universal spirit or Hirawyagarbha. By this process he becomes

the consumer and consumed, the subject and object, of everything,

while another sacrificer, not knowing this, remains in his limited

individual sphere, or, as the text expresses it, does not possess

what he cannot eat (perceive), or what cannot eat him (perceive

him). The last sentence is explained differently by the com

mentator, but in connexion with the whole passage it seems to

me to become more intelligible, if interpreted as I have proposed

to interpret it.

1 Play on words. Comm.
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Fourth Khamja.

i. Brahman (in the shape of pra«a, breath) entered

into that man by the tips of his feet, and because

Brahman entered (prapadyata) into that man by

the tips of his feet, therefore people call them the

tips of the feet (prapada), but hoofs and claws in

other animals.

2. Then Brahman crept up higher, and therefore

they were (called)1 the thighs (uru).

3. Then he said : ' Grasp wide,' and that was

(called) the belly (udara).

4. Then he said : ' Make room for me,' and that

was (called) the chest (uras).

5. The .Sarkarakshyas meditate on the belly as

Brahman, the Aruwis on the heart -. Both (these

places) are Brahman indeed 3.

6. But Brahman crept upwards and came to the

head, and because he came to the head, therefore

the head is called head4.

7. Then these delights alighted in the head,

sight, hearing, mind, speech, breath.

8. Delights alight on him who thus knows, why

the head is called head.

9. These (five delights or senses) strove to

gether, saying : ' I am the uktha (hymn), I am the

uktha5.' 'Well,' they said, 'let us all go out from

1 These are all plays on words. Coram.

s This does not appear to be the case either in the Kh. Up. V,

15; 17, or in the Satapatha-brahma«a X, 6, 1.

* The pluti in ta^i is explained as jastriyaprasiddhyarthi.

4 All puns, as if we were to say, because he hied up to the head,

therefore the head was called head.

* Each wished to be identified with the uktha, as it was said

before that the human body, mouth, nostrils, forehead were to be

identified with the uktha. Cf. Kaush. Up. Ill, 3.
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this body; then on whose departure this body shall

fall, he shall be the uktha among us1.'

10. Speech went out, yet the body without

speaking remained, eating and drinking.

Sight went out, yet the body without seeing re

mained, eating and drinking.

Hearing went out, yet the body without hearing

remained, eating and drinking.

Mind went out, yet the body, as if blinking, re

mained, eating and drinking.

Breath went out, then when breath was gone out,

the body fell.

11. It was decayed, and because people said, it

decayed, therefore it was (called) body (sarira).

That is the reason of its name.

12. If a man knows this, then the evil enemy

who hates him decays, or the evil enemy who hates

him is defeated.

13. They strove again, saying: ' I am the uktha,

I am the uktha.' ' Well,' they said, ' let us enter

that body again ; then on whose entrance this body

shall rise again, he shall be the uktha among us.'

14. Speech entered, but the body lay still. Sight

entered, but the body lay still. Hearing entered,

but the body lay still. Mind entered, but the body

lay still. Breath entered, and when breath had

entered, the body rose, and it became the uktha.

15. Therefore breath alone is the uktha.

16. Let people know that breath is the uktha

indeed.

1 7. The Devas (the other senses) said to breath :

' Thou art the uktha, thou art all this, we are thine,

thou art ours.'

1 Cf. Kh. Up. V, 1 ; Brrti. Up. VI, 1 ; Kaush. Up. II, 12-14;

III, 2; Vrasnd. Up. II, 1.
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i 8. This has also been said by a JZishi (Rv.

VIII, 92, 32): 'Thou art ours, we are thine.'

Fifth Kuanda.

1. Then the Devas carried him (the breath)

forth, and being carried forth, he was stretched out,

and when people said, ' He was stretched out,' then

it was in the morning ; when they said, ' He is gone

to rest,' then it was in the evening. Day, therefore,

is die breathing up, night the breathing down '.

2. Speech is Agni, sight that Aditya (sun), mind

the moon, hearing the Dis (quarters) : this is the

prahitaw sawyoga2, the union of the deities as sent

forth. These deities (Agni, &c.) are thus in the

body, but their (phenomenal) appearance yonder is

among the deities—this was intended.

3. And Hirawyadat Vaida also, who knew this

(and who by his knowledge had become Hirawya-

garbha or the universal spirit), said : ' Whatever

they do not give to me, they do not possess them

selves.' I know the prahita/w sawyoga, the union of

the deities, as entered into the body3. This is it.

1 All these are plays on words, pratar being derived from

pratayi, sayam from samagat. The real object, however, is to

show that breath, which is the uktha, which is the worshipper, is

endowed with certain qualities, viz. time, speech, &c.

2 The meaning is, that the four deities, Agni, Aditya, Moon,

and the Dis proceed from their own places to dwell together in

the body of man, and that this is called the prahitam sarayogaA.

Prahit is explained as prahita, placed, sent. It is probably formed

from hi, not from dha. PrahitoA samyo^anam is the name of a

Saman, Ind. Stud. Ill, 225. As Devas or gods they appear each

in its own place. The whole passage is very obscure.

3 All this is extremely obscure, possibly incorrect. For yam,

unless it refers to some other word, we expect yan. For dadyu^

one expects dadyat. What is intended is that Hiranyadat had
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4. To him who knows this all creatures, without

being constrained, offer gifts.

5. That breath is (to be called) sattya (the true),

for sat is breath, ti is food, yam is the sun l. This is

threefold, and threefold the eye also may be called,

it being white, dark, and the pupil. He who knows

why true is true (why sattya is sattya), even if he

should speak falsely, yet what he says is true.

Sixth Khanda.

1. Speech is his (the breath's) rope, the names the

knots 2. Thus by his speech as by a rope, and by his

names as by knots, all this is bound. For all this are

names indeed, and with speech he calls everything.

2. People carry him who knows this, as if they

were bound by a rope.

3. Of the body of the breath thus meditated on,

the Ush»ih verse forms the hairs, the Gayatri the

skin, the Trish/ubh the flesh, the AnushAibh the

muscles, the Gagati the bone, the Pankti the mar

row, the BWhatl the breath3 (pra«a). He is covered

with the verses (Pandas, metres). Because he is

thus covered with verses, therefore they call them

/7/andas (coverings, metres).

4. If a man knows the reason why /viandas are

called Mandas, the verses cover him in whatever

place he likes against any evil deed.

through meditation acquired identity with the universal spirit, and

that therefore he might say that whatever was not surrendered to

him did not really belong to anybody. On Hirawyadat, see Ait.

Brahm. Ill, 6.

' Cf. Kh. Up. VIII, 3, 5.

9 The rope is supposed to be the chief rope to which various

smaller ropes are attached for fastening animals.

* Here conceived as the air breathed, not as the deity. Comm.

[3] P
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5. This is said by a Rishi (Rv. I, 164, 13) :—

6. ' I saw (the breath) as a guardian, never tiring,

coming and going on his ways (the arteries). That

breath (in the body, being identified with the sun

among the Devas), illuminating the principal and

intermediate quarters of the sky, is returning con

stantly in the midst of the worlds.'

He says : ' I saw a guardian,' because he, the

breath, is a guardian, for he guards everything.

7. He says : ' Never tiring,' because the breath

never rests.

8. He says : ' Coming and going on his ways,'

because the breath comes and goes on his ways.

9. He says: 'Illuminating the principal and in

termediate,' because he illuminates these only, the

principal and intermediate quarters of the sky.

10. He says: ' He is returning constantly in the

midst of the worlds,' because he returns indeed

constantly in the midst of the worlds.

11. And then, there is another verse (Rv. I, 55,

81): 'They are covered like caves by those who

make them,'

1 2. For all this is covered indeed by breath.

13. This ether is supported by breath as Brzhati,

and as this ether is supported by breath as Brzhatl,

so one should know that all things, not excepting

ants, are supported by breath as Brzhatl.

Seventh Khanda.

1. Next follow the powers of that Person '.

2. By his speech earth and fire were created,

1 The purusha, as described before in the second chapter, is the

Pra^apati or universal spirit with whom the worshipper is to identify

himself by meditation. The manifestations of his power consist in

creating the earth, fire, the sky, the air, heaven, the sun.
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Herbs are produced on the earth, and Agni (fire)

makes them ripe and sweet ' Take this, take this,'

thus saying do earth and fire serve their parent,

speech.

3. As far as the earth reaches, as far as fire

reaches, so far does his world extend, and as long as

the world of the earth and fire does not decay, so

long does his world not decay who thus knows

this power of speech.

4. By breath (in the nose) the sky and the air

were created. People follow the sky, and hear

along the sky, while the air carries along pure scent.

Thus do sky and air serve their parent, the breath.

As far as the sky reaches, as far as the air

reaches, so far does his world extend, and as long as

the world of the sky and the air does not decay, so

long does his world not decay who thus knows this

power of breath.

5. By his eye heaven and the sun were created.

Heaven gives him rain and food, while the sun

causes his light to shine. Thus do the heaven and

the sun serve their parent, the eye.

As far as heaven reaches and as far as the sun

reaches, so far does his world extend, and as long

as the world of heaven and the sun does not decay,

so long does his world not decay who thus knows

the power of the eye.

6. By his ear the quarters and the moon were

created. From all the quarters they come to him,

and from all the quarters he hears, while the moon

produces for him the bright and the dark halves for

the sake of sacrificial work. Thus do the quarters

and the moon serve their parent, the ear.

As far as the quarters reach and as far as the

p 2



212 AITAREYA-ARAiVYAKA.

moon reaches, so far does his world extend, and as

long as the world of the quarters and the moon does

not decay, so long does his world not decay who

thus knows the power of the ear.

7. By his mind the water and Varu«a were

created. Water yields to him faith (being used for

sacred acts), Varuwa keeps his offspring within the

law. Thus do water and Varuwa serve their parent,

the mind.

As far as water reaches and as far as Varu»a

reaches, so far does his world extend, and as long

as the world of water and Varuwa does not decay,

so long does his world not decay who thus knows

the power of the mind.

Eighth Khaada1.

1. Was it water really? Was it water? Yes,

all this was water indeed. This (water) was the root

(cause), that (the world) was the shoot (effect). He

(the person) is the father, they (earth, fire, &c.) are

the sons. Whatever there is belonging to the son,

belongs to the father ; whatever there is belonging to

the father, belongs to the son. This was intended 2.

2. Mahidasa Aitareya, who knew this, said : ' I

know myself (reaching) as far as the gods, and I

know the gods (reaching) as far as me. For these

1 Having described how Pra»a, the breath, and his companions

or servants created the world, he now discusses the question of

the material cause of the world out of which it was created.

Water, which is said to be the material of the world, is explained

by the commentator to mean here the five elements.

1 Cause and effect are not entirely separated, therefore water,

as the elementary cause, and earth, fire, &c, as its effect, are one ;

likewise the worshipper, as the father, and the earth, fire, &c. as his

sons, as described above. Mula and tula, root and shoot, are evi

dently chosen for the sake of the rhyme, to signify cause and effect.
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gods receive their gifts from hence, and are sup

ported from hence.'

3. This is the mountain1, viz. eye, ear, mind,

speech, and breath. They call it the mountain of

Brahman.

4. He who knows this, throws down the evil

enemy who hates him ; the evil enemy who hates

him is defeated.

5. He (the Pra«a, identified with Brahman) is the

life, the breath ; he is being (while the ^iv&tman

remains), and not-being (when the^lvatman departs).

6. The Devas (speech, &c.) worshipped him

(prawa) as Bhuti or being, and thus they became

great beings. And therefore even now a man who

sleeps, breathes like bhurbhu/*.

7. The Asuras worshipped him as Abhuti or not-

being, and thus they were defeated.

8. He who knows this, becomes great by himself,

while the evil enemy who hates him, is defeated.

9. He (the breath) is death (when he departs),

and immortality (while he abides).

10. And this has been said by a /frshi (Rv. I,

164,38):—

11. ' Downwards and upwards he (the wind of the

breath) goes, held by food ; '—for this up-breathing,

being held back by the down-breathing, does not

move forward (and leave the body altogether).

12. ' The immortal dwells with the mortal ; '—for

through him (the breath) all this dwells together,

the bodies being clearly mortal, but this being (the

breath), being immortal.

1 Prsbia is called the giri/i, because it is swallowed or hidden by

the other senses (girawat). Again a mere play of words, intended

to show that Brahman under the form of PrSwa, or life, is to be

meditated on.
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13. ' These two (body and breath) go for ever in

different directions (the breath moving the senses of

the body, the body supporting the senses of the

breath : the former going upwards to another world,

the body dying and remaining on earth). They

increase the one (the body), but they do not increase

the other,' i. e. they increase these bodies (by food),

but this being (breath) is immortal.

14. He who knows this becomes immortal in that

world (having become united with Hirawyagarbha),

and is seen as immortal (in the sun) by all beings,

yea, by all beings.

SECOND ADHYAVA1.

First Khaatda.

1. He (the sun), who shines, honoured this world

(the body of the worshipper, by entering into it), in

the form of man 2 (the worshipper who meditates on

breath). For he who shines (the sun) is (the same

as) the breath. He honoured this (body of the

worshipper) during a hundred years, therefore there

are a hundred years in the life of a man. Because

he honoured him during a hundred years, therefore

there are (the poets of the first Mawafela of the Rig-

Veda, called) the .Satariin, (having honour for a

1 In the first adhyiya various forms of meditating on Uktha,

conceived as Pra«a (life), have been declared. In the second some

other forms of meditation, all extremely fanciful, are added. They

are of interest, however, as showing the existence of the hymns

of the Rig-veda, divided and arranged as we now possess them,

at the time when this Aranyaka was - composed.

* The identity of the sun and of breath as living in man has

been established before. It is the same power in both, conceived

either adhidaivatam (mythological) or adhyStmam (physiological).
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hundred years.) Therefore people call him who is

really Pra#a (breath), the 6atar^in poets l,

2. He (breath) placed himself in the midst of all

whatsoever exists. Because he placed himself in

the midst of all whatsoever exists, therefore there

are (the poets of the second to the ninth Ma/fcfela of

the Rig-veda, called) the Madhyamas. Therefore

people call him who is really Pra«a (breath), the

Madhyama poets.

3. He as up-breathing is the swallower (grz'tsa), as

down-breathing he is delight (mada). Because as

up breathing he is swallower (gmsa) and as down-

breathing delight (mada), therefore there is (the

poet of the second Mawakla of the Rig-veda, called)

Gn'tsamada. Therefore people call him who is

really Prawa (breath), Gmsamada.

4. Of him (breath) all this whatsoever was a

friend. Because of him all (vLrvam) this whatsoever

was a friend (mitram), therefore there is (the poet of

the third Mawafela of the Rig-veda, called) Virva-

mitra. Therefore people call him who is really

Pra«a (breath), Vijvamitra.

5. The Devas (speech, &c.) said to him (the

breath) : ' He is to be loved by all of us.' Because

the Devas said of him, that he was to be loved

(vama) by all of them, therefore there is (the poet

of the fourth MaWala of the Rig-veda, called) Vama-

deva. Therefore people call him who is really

Prawa (breath), Vamadeva.

6. He (breath) guarded all this whatsoever from

evil. Because he guarded (atrayata) all this whatso

1 The real ground for the narne is that the poets of the first

Mamfala composed on an average each about a hundred Jtik

verses.
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ever from evil, therefore there are (the poets of the

fifth Ma»dala of the Rig-veda, called) Atraya^.

Therefore people call him who is really Pra«a

(breath), Atraya/fc.

Second Khanda.

i. He (breath) is likewise a Bibhradvi^a (bringer

of offspring). Offspring is va^a, and he (breath)

supports offspring. Because he supports it, there

fore there is (the poet of the sixth Maw^ala of the

Rig-veda, called) Bharadva/a. Therefore people

call him who is really Pra»a (breath), Bharadva^a.

2. The Devas (speech, &c.) said to him : ' He it

is who chiefly causes us to dwell on earth.' Because

the Devas said of him, that he chiefly caused them

to dwell on earth, therefore there is (the poet of the

seventh Ma«afala of the Rig-veda, called) VasishMa.

Therefore people call him who is really Pra#a

(breath), VasishMa '.

3. He (breath) went forth towards 2 all this what

soever. Because he went forth toward all this what

soever, therefore there are (the poets of the eighth

Mawdala of the Rig-veda, called) the Pragathas.

Therefore people call him who is really Pra#a

(breath), the Pragathas.

4. He (breath) purified all this whatsoever. Be

cause he purified all this whatsoever, therefore there

1 I translate in accordance with the commentator, and probably

with the intention of the author. The same etymology is repeated

in the commentary on II, 2, 4, 2. It would be more natural to

take vasishMa in the sense of the richest.

a This is the interpretation of the commentator, and the pre

position abhi seems to show that the author too took that view

of the etymology of pragatha.
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are (the hymns and also the poets1 of the ninth

Mawdala of the Rig-veda, called) the Pavamanis.

Therefore people called him who is really Pra«a

(breath), the Pavamanis.

5. He (breath) said : ' Let me be everything

whatsoever, small (kshudra) and great (mahat), and

this became the Kshudrasuktas and Mahasuktas.'

Therefore there were (the hymns and also the poets

of the tenth Mawaala of the Rig-veda, called) the

Kshudrasuktas (and Mahasuktas). Therefore people

call him who is really Pra«a (breath), the Kshu

drasuktas (and Mahasuktas).

6. He (breath) said once : ' You have said what

is well said (su-ukta) indeed. This became a Sukta

(hymn).' Therefore there was the Sukta. There

fore people call him who is really Prawa (breath),

Sukta2.

7. He (breath) is a Rik (verse), for he did

honour3 to all beings (by entering into them).

Because he did honour to all beings, therefore there

was the Rik verse. Therefore people call him who

is really Prawa (breath), Rik.

8. He (breath) is an Ardhar<£a (half-verse), for he

did honour to all places (ardha)4. Because he did

honour to all places, therefore there was the Ar-

dharia. Therefore people call him who is really

Pra«a (breath), Ardhanfca.

1 It seems, indeed, as if in the technical language of the

Brahmans, the poets of the ninth MaWala were sometimes called

Pavamanis, and the hymns of the tenth Ma«</ala Kshudrasuktas and

MahSsuktas (masc.) Cf. Arsheya-brahmawa, ed. Burnell, p. 42.

* The poet also is called Sukta, taddrash/api sQktanamako 'bhut.

Comm.

8 I translate according to the commentator.

4 Ardha means both half and place.
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9. He (breath) is a Pada (word) \ for he got into

all these beings. Because he got (padi) into all

these beings, therefore there was the Pada (word).

Therefore people call him who is really Pra«a

(breath), Pada.

io« He (breath) is an Akshara (syllable), for he

pours out (ksharati) gifts to all these beings, and

without him no one can pour out (atiksharati) gifts.

Therefore there was the Akshara (syllable). There

fore people call him who is really Pra«a (breath),

Akshara a.

11. Thus all these Rik verses, all Vedas, all

sounds3 are one word, viz. Pra»a (breath). Let

him know that Pra«a is all Rik verses.

Third Khanda.

1. While Vlrvamitra was going to repeat the

hymns of this day (the mahavrata), Indra sat down

near him*. Vwvamitra (guessing that Indra wanted

food) said to him, ' This (the verses of the hymn) is

food,' and repeated the thousand Br/hatI verses*.

1 It may also be intended for pada, foot of a verse.

* The PrS«a (breath) is to be meditated on as all hymns, all

poets, all words, &c. Comm.]

3 All aspirated sonant consonants. Comm.

* Upanishasasada, instead of upanishasada. The mistake is

probably due to a correction, sa for sha ; the commentator, how

ever, considers it as a Vedic license. Sakaro 'dhikaj MandasaA.

6 These are meant for the Nishkevalya hymn recited at the

noon-libation of the Mahavrata. That hymn consists of ten

parts, corresponding, as we saw, to ten parts of a bird, viz. its

body, neck, head, root of wings, right wing, left wing, tail, belly,

chest, and thighs. The verses corresponding to these ten parts,

beginning with tad id asa bhuvaneshu gyesh/Aam, are given in the

first Aratyaka, and more fully in the fifth Aranyaka by <Saunaka.
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By means of this he went to the delightful home of

Indra (Svarga).

2. Indra said to him : ' J&shi, thou hast come to

my delightful home. jRishi, repeat a second hymn1.'

Virvamitra (guessing that Indra wanted food) said

to him, ' This (the verses of the hymn) is food,' and

repeated the thousand Brz'hati verses. By means

of this he went to the delightful home of Indra

(Svarga).

3. Indra said to him: ' /?z*shi, thou hast come to

my delightful home, ifo'shi, repeat a third hymn.'

Visvamitra (guessing that Indra wanted food) said

to him, ' This (the verses of the hymn) is food,' and

repeated the thousand Brzhati verses. By means

of this he went to the delightful home of Indra

(Svarga).

4. Indra said to him : ' JZishi, thou hast come to

my delightful home. I grant thee a boon.' VLrva-

mitra said : ' May I know thee.' Indra said : ' I am

Pra«a (breath), O J&sh\, thou art Pri»a, all things

are Prawa. For it is Prawa who shines as the sun,

and I here pervade all regions under that form.

This food of mine (the hymn) is my friend and my

support (dakshiwa). This is the food prepared by

Virvamitra. I am verily he who shines (the sun).'

Though they consist of many metres, yet, when one counts the

syllables, they give a thousand Br/liati verses, each consisting of

thirty-six syllables.

1 Although the Nishkevalya is but one hymn, consisting of

eighty tr/Xas, yet as these eighty tr/fos were represented as three

kinds of food (see Ait. Ar. II, 1, 2, 2-4), the hymn is represented

as three hymns, first as eighty Gayatrf triizs, then as eighty

Br/hatf trifas, lastly as eighty Ushrih tr/'Aas.
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Fourth Khayda.

i. This then becomes perfect as a thousand of

Brz'hat! verses. Its consonants1 form its body, its

voice2 (vowels) the soul3, its sibilants* the air of

the breath.

2. He who knew this became Vasish^a, he took

this name from thence5.

3. Indra verily declared this to Virvamitra, and

Indra verily declared this to Bharadva/a. There

fore Indra is invoked by him as a friend6.

4. This becomes perfect as a thousand of Brz'hatt

verses 7, and of that hymn perfect with a thousand

Brzhatl verses, there are 36,000 syllables8. So

many are also the thousands of days of a hundred

years (36,000). With the consonants they fill the

nights, with the vowels the days.

5. This becomes perfect as a thousand of Brz'hatl

verses. He who knows this, after this thousand of

Brz'hatfs thus accomplished, becomes full of know

ledge, full of the gods, full of Brahman, full of the

immortal, and then goes also to the gods.

6. What I am (the worshipper), that is he (sun) ;

what he is, that am I.

1 Vyafijfanini, explained by kadini.

2 Ghosha, explained by aspirated sonant consonants.

* Atma, explained by madhyajartram.

* Sashasaha//. Comnj.

6 He became Prawa, and because Pra«a causes all to dwell, or

covers all (vasayati), therefore the Jtishi was called Vasish///a.

Comm. Cf. Ait. Ar. II, 2, 2, 2.

* At the SubrahmawyS ceremony in the Soma sacrifices, the

invocations are, Indra a gakkfrx, hariva 4 gaJckha..

7 Cf. Ait. Ar. II, 3, 8, 8.

8 Each Br/hati has thirty-six syllables.
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7. This has been said by a Jtishi (Rv. I, 115, 1) :

' The sun is the self of all that moves and rests.'

8. Let him look to that, let him look to that !

THIRD ADHYAYA1.

First Khanda.

1. He who knows himself as the fivefold hymn

(uktha), the emblem of Pra»a (breath), from whence

all this springs 2, he is clever. These five are the

earth, air, ether, water, and fire (,fyotis). This is

the self, the fivefold uktha. For from him all this

springs, and into him it enters again (at the dissolu

tion of the world). He who knows this, becomes

the refuge of his friends.

2. And to him who knows the food (object) and

the feeder (subject) in that uktha, a strong son is

born, and food is never wanting. Water and earth

are food, for all food consists of these two. Fire

and air are the feeder, for by means of them 3 man

eats all food. Ether is the bowl, for all this is

poured into the ether. He who knows this, be

comes the bowl or support of his friends.

3. To him who knows the food and the feeder

in that uktha, a strong son is born, and food is

never wanting. Herbs and trees are food, animals

the feeder, for animals eat herbs and trees.

4. Of them again those who have teeth above

1 In this adhyaya some more qualities are explained belonging

to the Mahavrata ceremonial and the hymns employed at it, which

can be meditated on as referring to Praaa, life.

' Because the world is the result or reward for performing a

meditation on the uktha. Comm.

* The digestive fire is lighted by the air of the breath. Comm.
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and below, shaped after the likeness of man, are

feeders, the other animals are food. Therefore

these overcome the other animals, for the eater is

over the food.

5. He who knows this is over his friends.

Second Khanda.1.

1. He who knows the gradual development of

the self in him (the man conceived as the uktha),

obtains himself more development.

2. There are herbs and trees and all that is ani

mated, and he knows the self gradually developing

in them. For in herbs and trees sap only is seen 2,

but thought (&tta) in animated beings.

3. Among animated beings again the self de

velops gradually, for in some sap (blood) is seen

(as well as thought), but in others thought is not

seen.

4. And in man again the self develops gradually,

for he is most endowed with knowledge. He says

what he has known, he sees what he has known3.

He knows what is to happen to-morrow, he knows

heaven and hell. By means of the mortal he desires

the immortal—thus is he endowed.

5. With regard to the other animals hunger and

thirst only are a kind of understanding. But they

do not say what they have known, nor do they see

1 This treats of the gradual development of life in man, parti

cularly of the development of a thinking soul (taitanya).

' In stones there is not even sap, but only being, satti. Comm.

* What he has known yesterday he remembers, and is able

to say before men, I know this. And when he has known a

thing he remembers it, and goes to the same place to see it again.

Comm.
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what they have known. They do not know what

is to happen to-morrow, nor heaven and hell. They

go so far and no further, for they are born according

to their knowledge (in a former life).

Third Khaatda.

1. That man (conceived as uktha) is the sea,

rising beyond the whole world1. Whatever he

reaches, he wishes to go beyond *. If he reaches the

sky, he wishes to go beyond.

2. If he should reach that (heavenly) world, he

would wish to go beyond.

3. That man is fivefold. The heat in him is fire ;

the apertures (of the senses) are ether ; blood, mucus,

and seed are water ; the body is earth : breath is air.

4. That air is fivefold, viz. up-breathing, down-

breathing, back-breathing, out-breathing, on*breath-

ing. The other powers (devatis), viz. sight, hearing,

mind, and speech, are comprised under up-breathing

and down-breathing. For when breath departs, they

also depart with it.

5. That man (conceived as uktha) is the sacrifice,

which is a succession now of speech and now of

thought. That sacrifice is fivefold, viz. the Agni-

hotra, the new and full moon sacrifices, the four-

monthly sacrifices, the animal sacrifice, the Soma

sacrifice. The Soma sacrifice is the most perfect of

sacrifices, for in it these five kinds of ceremonies

are seen ; the first which precedes the libations (the

Dlksha, &c), then three libations, and what follows

(the Avabhmha, &c.) is the fifth.

1 Bhuloka. Comm.

* Should it not be aty enan manyate ?
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Fourth Khaa\da.

i. He who knows one sacrifice above another,

one day above another, one deity above the others,

he is clever. Now this great uktha (the nishke-

valya-rastra) is the sacrifice above another, the day

above another, the deity above others \

2. This uktha is fivefold. With regard to its

being performed as a Stoma (chorus), it is Trivr/t,

PaiUadaia, Saptada^a, Ekavlmsa, and PaMavimsa.

With regard to its being performed as a Saman

(song), it is Gayatra, Rathantara, BrzTiat, Bhadra,

and Ri^ana. With regard to metre, it is Gayatri,

Ushwih, Brthatl, TrishAibh, and Dvipada. And the

explanation (given before in the Ara»yaka) is that it

is the head, the right wing, the left wing, the tail,

and the body of the bird2.

1 The uktha is to be conceived as pra«a, breath or life, and

this prawa was shown to be above the other powers (devat&s),

speech, hearing, seeing, mind. The uktha belongs to the Maha-

vrata day, and that is the most important day of the Soma

sacrifice. The Soma sacrifice, lastly, is above all other sacrifices.

8 All these are technicalities connected with the singing and

reciting of the uktha. The commentator says: The stoma is

a collection of single Rik verses occurring in the Iri&as which

have to be sung. The Trivrrt stoma, as explained in the Sama-

brahma«a, is as follows : There are three Suktas, each consisting

of three verses, the first being up&smai gayata, S. V. Uttarar&ka

I, i, i = Rv. IX, n. The Udgatr*' first sings the first three verses*

in each hymn. This is the first round. He then sings the three

middle verses in each hymn. This is the second round. He

lastly sings the last three verses in each hymn. This is the third

round. This song is called Udyatt.

The Pafl^adara stoma is formed out of one Sukta only, con

sisting of three verses. In the first round he sings the first verse

a Hinkri with dative is explained as gai with accusative.



II ARAJVYAKA, 3 ADHYAYA, 4 KHAiVDA, 3. 225

3. He performs the Prastava in five ways, he

performs the Udgitha in five ways, he performs the

three times, the second and third once. In the second round he

sings the middle verse three times, in the third round he sings

the last verse three times. This song is called Vish/uti.

The Saptadara stoma is formed in the same manner, only that

in the first round he sings the first verse three times, in the second

the middle verse three times, in the third round the middle and last

verses three times. This song is called D.uasapta.

The Ekavima stoma is formed in the same manner, only that in

the first round he sings the last verse once, in the second the

first verse once, in the third the middle verse once, while the

other verses are each repeated three times. This song is called

Saptasaptinf.

The Pafiiaviwja stoma is formed in the same manner, only

that in the first round he sings the first verec three times, the

second four times, the last once ; in the second round the first

once, the second three times, the third four times ; in the third

round the first five times, the second once, the last three times ;

or he sings in the third round the first verse four times, the

second twice, the last three times.

SSyawa in his commentary on the Ait. Ar. takes the Trivrrt

stoma to be formed out of three hymns, each consisting of three

verses, while he says that the other stomas are formed out of

one hymn only. B. and R., s. v. trivn't, state that this stoma

consists of verses 1,4, 7 ; 2, 5, 8 ; and 3, 6, 9 of the Rig-veda"

hymn IX, 11, but, according to Saya«a, the stoma consists (1) of

the first verses of the three Suktas, upasmai gayata, davidyutatyS,

and pavamanasya at the beginning of the Sama-veda-Uttaririika,

(2) of the second, (3) of the third verses of the same three hymns.

Mahidhara (Yv. X, 9) takes the same view, though the MSS. seem

to have left out the description of the second parySya, while

Sayawa in his commentary to the TaWya-brahma«a seems to

support the opinion of B. and R. There is an omission, however,

in the printed text of the commentary, which makes it difficult

to see the exact meaning of Sayana.

The Pafi£adaja stoma is well described by Sayana, TaWya Br.

II, 4. Taking the Sukta agna a yahi (Uttarar&ka 1, 1, 4 = Rv. VI,

16, 10-12), he shows the stoma to consist of (1) verse 1x3,2, 3;

(2) verse 1,2x3,3; (3) yerse 1, 2 3x3.

The five Samans are explained by the comment? tor. The

[3] Q
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Pratihara in five ways, he performs the Upadrava in

five ways, he performs the Nidhana in five ways1.

All this together forms one thousand Stobhas, or

musical syllables2.

4. Thus also are the Rik verses, contained in the

Nishkevalya, recited (by the Hotrz) in five orders.

What precedes the eighty trtkas, that is one order,

then follow the three sets of eighty tn'kas each, and

what comes after is the fifth order 3.

Gayatra is formed out of the Rik (III, 62, 10) tat savitur varewyam.

The Rathantara is formed out of the Rik (VII, 32, 22) abhi tva

jura nonuma. The Br;hat is formed out of the Rik (VI, 46, 1)

tvam id dhi havamahe. The Bhadra is formed out of the Rik

(X, 157, 1) ima" nu kam. The Rig'ana is formed out of the

Rik (VII, 27, 1 ) indrara naro nemadhita.

The metres require no explanation.

In identifying certain portions of the Nishkevalya hymn with a

bird, the head of the bird corresponds to the hymns indram id

gathinaA, &c. ; the right wing to the hymns abhi tva jflra, <&c. ;

the left wing to the hymns tvam id dhi, &c. ; the tail to the hymns

im£ nu kam, &c. ; the body to the hymns tad id asa, &c. All

this was explained in the first Arawyaka.

1 The SSmagas sing the Ra£ana at the MahSvrata, and in that

Saman there are, as usual, five parts, the Prastava, Udgitha,

Pratihara, Upadrava, and Nidhana. The Prastotr/', when singing

the Prastava portions, sings them five times. The Udgatr/ and

Pratihartr/' sing their portions, the Udgitha and Pratihara, five

times. The UdgaV; again sings the Upadrava five times. And

all the Udgatn's together sing the Nidhana five times.

1 The Stobha syllables are syllables without any meaning, added

when verses have to be sung, in order to have a support for the

music. See Kh. Up. I, 13. In singing the five Samans, each five

times, one thousand of such Stobha syllables are required.

1 There are in the Nishkevalya hymn, which the Hotr*' has to

recite, three sets of eighty trikas each. The first, consisting of

Gayatris, begins with maha» indro ya o^asS. The second, consist

ing of Brihaifs, begins with mS Jid anyad. The third, consisting of

Ush«ihs, begins with ya indra soraapatama. These three sels form

the food of the bird, as the emblem of the fastra. The hymns
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5. This (the hymns of this Sastra) as a whole (if

properly counted with the Stobha syllables) comes to

one thousand (of Brzhatt verses). That (thousand)

is the whole, and ten, ten is called the whole. For

number is such (measured by ten). Ten tens are a

hundred, ten hundreds are a thousand, and that is

the whole. These are the three metres (the tens,

pervading everything). And this food also (the

three sets of hymns being represented as food) is

threefold, eating, drinking, and chewing. He obtains

that food by those (three numbers, ten, hundred, and

thousand, or by the three sets of eighty tri&as).

Fifth Khayda.

1. This (nishkevalya-^astra) becomes perfect as a

thousand of Brzhatt verses.

2. Some teachers (belonging to a different Sakha)

recognise a thousand of different metres (not of BW-

hatis only). They say : ' Is another thousand (a

thousand of other verses) good ? Let us say it is

good.'

3. Some say, a thousand of TrishAibh verses,

others a thousand of ^agati verses, others a thou

sand of Anush/ubh verses.

4. This has been said by a Rishi (Rv. X, 1 24, 9) :—

5. ' Poets through their understanding discovered

Indra dancing an Anush/ubh.' This is meant to

say : They discovered (and meditated) in speech

(called Anush/ubh)—at that time (when they wor

which precede these, form the body, head, and wings of the bird.

This is one order. Then follow the three sets of eighty trt'Aa.s

each ; and lastly, the fifth order, consisting of the hymns which

fnrm the belly and the legs of the bird.

Q2
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shipped the uktha)—the Prawa (breath) connected

with Indra.

6. He (who takes the recited verses as Anush-

Aibhs) is able to become celebrated and of good

report.

7. No! he says; rather is such a man liable to

die before his time. For that self (consisting of

AnushAibhs) is incomplete. For if a man confines

himself to speech, not to breath, then driven by his

mind, he does not succeed with speech l.

8. Let him work towards the Brzhatl, for the

Brzhati (breath) is the complete self.

9. That self (^ivatman) is surrounded on all sides

by members. And as that self is on all sides sur

rounded by members, the Brz'hati also is on all sides

surrounded by metres ".

10. For the self (in the heart) is the middle of

these members, and the Brihati is the middle of the

metres.

11. ' He is able to become celebrated and of good

1 This passage is obscure, and probably corrupt. I have

followed the commentator as much as possible. He says : ' If

the Hotri' priest proceeds with reciting the fastra, looking to the

Anush/ubh, which is speech, and not to the thousand of Brmatis

which are breath, then, neglecting the Br/bati (breath), and

driven by his mind to the Anush/ubh (speech), he does not by his

speech obtain that rastra. For in speech without breath the Holri

cannot, through the mere wish of the mind, say the .rostra, the

activity of all the senses being dependent on breath.' The com

mentator therefore takes vagabhi for viU-am abhi, or for some old

locative case formed by abhi. He also would seem to have read

piiwe na. One might attempt another construction, though it is

very doubtful. One might translate, ' For that self, which is speech,

is incomplete, because he understands if driven to the mind by

breath, not (if driven) by speech.'

1 Either in the xastra, or in the list of metres, there being some

that have more, others that have less syllables.
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report, but (the other) able to die before his time,'

thus he said. For the Brz'hati is the complete self,

therefore let him work towards the BWhati (let him

reckon the .rastra recitation as a thousand Brzhatls).

Sixth Khajvda.

1. This (nishkevalya-rastra) becomes perfect as

a thousand of Br/hatl verses. In this thousand of

Brzhatts there are one thousand one hundred and

twenty-five AnushAibhs. For the smaller is con

tained in the larger.

2. This has been said by a Rishi (Rv. VIII, 76,

12):-

3. 'A speech of eight feet;'—because there are

eight feet of four syllables each in the AnushAibh.

4. ' Of nine corners ;'—because the B>-zhatl be

comes nine-cornered (having nine feet of four sylla

bles each).

5. ' Touching the truth ;'—because speech (Anu

sh/ubh) is truth, touched by the verse (Brrhatt)1.

6. 'He (the Hotri) makes the body out of Indra;'—

for out of this thousand of Br/hatl verses turned

into Anush/ubhs, and therefore out of Pra«a as

connected with Indra 2, and out of the Brehatl (which

is Prawa), he makes speech, that is AnushAibh, as a

body 3.

7. This Mahaduktha is the highest development

1 V&Jk, speech, taking the form of Anush/ubh, and being joined

with the Rik, or the Br/hati, touches the true, i. e. Prawa, breath,

which is to be meditated on under the form of the Brz"hati. Comm.

1 Cf. Ait. Ar. II, 2, 3, 4.

8 Because the Anush/ubh is made out of the Br/hati, the Brthat!

being breath, therefore the AnushAibh is called its body.
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of speech, and it is fivefold, viz. measured, not mea

sured, music, true, and untrue.

8. A Rik verse, a gatha1, a kumbya2 are mea

sured (metrical). A Ya^us line, an invocation, and

general remarks 8, these are not measured (they are

in prose). A Saman, or any portion (parvan) of it, is

music. Om is true, Na is untrue.

9. What is true (Om) is the flower and fruit of

speech. He is able to become celebrated and of

good report, for he speaks the true (Om), the flower

and fruit of speech.

10. Now the untrue is the root* of speech, and as

a tree whose root is exposed dries up and perishes,

thus a man who says what is untrue exposes his

root, dries up and perishes. Therefore one should

not say what is untrue, but guard oneself from it.

11. That syllable Om (yes) goes forward (to the

first cause of the world) and is empty. Therefore if

a man says Om (yes) to everything, then that (which

he gives away) is wanting to him here 6. If he says

Om (yes) to everything, then he would empty him

self, and would not be capable of any enjoyments.

12. That syllable Na (no) is full for oneself6. If

a man says No to everything, then his reputation

1 A gathi is likewise in verse, for instance, prataA pratar

ann'tam te vadanti.

1 A kumbyi is a metrical precept, such as, brahmaiiryasyapo-

s\m\m karma kuru, diva ma svapsi/i, &c.

s Such as arthavadas, explanatory passages, also gossip, such as

is common in the king's palace, laughing at people, &c.

* As diametrically opposed to the flowers and fruits which

represent the true. Comm.

* Then that man is left empty here on earth for that enjoyment.

Comm.

* He who always says No, keeps everything to himself.
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would become evil, and that would ruin him even

here.

13. Therefore let a man give at the proper time

only, not at the wrong time. Thus he unites the

true and the untrue, and from the union of those

two he grows, and becomes greater and greater.

14. He who knows this speech of which this (the

mahaduktha) is a development, he is clever. A is the

whole of speech, and manifested through different

kinds of contact (mutes) and of wind (sibilants), it

becomes manifold and different.

15. Speech if uttered in a whisper is breath, if

spoken aloud, it is body. Therefore (if whispered)

it is almost hidden, for what is incorporeal is almost

hidden, and breath is incorporeal. But if spoken

aloud, it is body, and therefore it is perceptible, for

bociy is perceptible.

Seventh Khanda.

1. This (nishkevalya-jastra) becomes perfect as

a thousand of Brz'hatls. It is glory (the glorious

Brahman, not the absolute Brahman), it is Indra.

Indra is the lord of all beings. He who thus knows

Indra as the lord of all beings, departs from this

world by loosening the bonds of life *—so said Mahi-

dasa Aitareya. Having departed he becomes Indra

(or Hirawyagarbha) and shines in those worlds2.

1 The commentator explains visrasi by ' merging his manhood

in the identity with all,' and doing this while still alive. Visras

is the gradual loosening of the body, the decay of old age, but

here it has the meaning of vairSgya rather, the shaking off of all

that ties the Self to this body or this life.

* The fourteen worlds in the egg of Brahman. Comm. Some

hold that he who enters on this path, and becomes deity, does not
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2. And with regard to this they say: 'If a man

obtains the other world in this form (by meditating

on the prawa, breath, which is the uktha, the hymn

of the mahivrata), then in what form does he obtain

this world ' ? '

3. Here the blood of the woman is a form of

Agni (fire) ; therefore no one should despise it. And

the seed of the man is a form of Aditya (sun) ;

therefore no one should despise it. This self (the

woman) gives her self (skin, blood, and flesh) to

that self (fat, bone, and marrow), and that self

(man) gives his self (fat, bone, and marrow) to this

self (skin, blood, and flesh). Thus 2 these two grow

together. In this form (belonging to the woman

and to fire) he goes to that world (belonging to the

man and the sun), and in that form (belonging to

man and the sun) he goes to this world (belonging

to the woman and to fire 3).

Eighth Khaatm.

1. Here (with regard to obtaining Hirawyagarbhai

there are these ■S'lokas :

arrive at final liberation. Others, however, show that this identifica

tion with the uktha, and through it with the prana (breath) and

Hirawyagarbha, is provisional only, and intended to prepare the

mind of the worshipper for the reception of the highest knowledge

of Brahman.

1 The last line on page 246 should, I think, be the penultimate

line of page 247.

1 The body consists of six elements, and is hence called sha/-

kau.tik... Of these, three having a white appearance (fat, bone,

and marrow), come from the sun and from man; three having

a red appearance, come from fire and from the woman.

* It is well therefore to shake off this body, and by meditating

on the uktha to obtain identity with Hirawyagarbha. Comm.
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2. The fivefold body into which the indestructible

(prawa, breath) enters, that body which the harnessed

horses (the senses) draw about, that body where the

true of the true (the highest Brahman) follows after,

in that body (of the worshipper) all gods ' become

one.

3. That body into which goes the indestructible

(the breath) which we have joined (in meditation),

proceeding from the indestructible (the highest

Brahman), that body which the harnessed horses

(the senses) draw about, that body where the

true of the true follows after, in that body all gods

become one.

4. After separating themselves from the Yes and

No of language, and of all that is hard and cruel,

poets have discovered (what they sought for) ; de

pendent on names they rejoiced in what had been

revealed 2.

5. That in which the poets rejoiced (the revealed

nature of prawa, breath), in it the gods exist all

joined together. Having driven away evil by means

of that Brahman (which is hidden in prawa), the

enlightened man goes to the Svarga world (becomes

one with Hirawyagarbha3, the universal spirit).

6. No one wishing to describe him (pra«a, breath)

by speech, describes him by calling him ' woman,'

' neither woman nor man,' or ' man ' (all such names

applying only to the material body, and not to prawa

or breath).

1 The worshipper identifies himself by meditation with prdna,

breath, which comprehends all gods. These gods (Agni and the

rest) appear in the forms of speech, &c. Comm.

2 The prawa, breath, and their identity with it through meditation

or worship. Comm.

5 Sarvahammani hirawyagarbha iti wilted. Comm.
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7. Brahman (as hidden beneath prawa) is called

the A ; and the I (ego) is gone there (the worshipper

should know that he is uktha and pra»a).

8. This becomes perfect as a thousand of Brzhati

verses, and of that hymn, perfect with a thousand

Brz'hat! verses, there are 36,000 syllables. So many

are also the thousands of days of human life \ By

means of the syllable of life (the a) alone (which is

contained in that thousand of hymns) does a man

obtain the day of life (the mahavrata day, which com

pletes the number of the days in the Gavamayana

sacrifice), and by means of the day of life (he

obtains) the syllable of life.

9. Now there is a chariot of the god (pra«a)

destroying all desires (for the worlds of Indra, the

moon, the earth, all of which lie below the place of

Hirawyagarbha). Its front part (the point of the

two shafts of the carriage where the yoke is fastened)

is speech, its wheels the ears, the horses the eyes,

the driver the mind. Pra»a (breath) mounts that

chariot (and on it, i. e. by means of meditating on

Prawa, he reaches Hira«yagarbha).

10. This has been said by a/?zshi (Rv. X, 39, 1 2) :—

11. 'Come hither on that which is quicker than

mind,' and (Rv. VIII, 73, 2) 'Come hither on that

which is quicker than the twinkling of an eye,' yea,

the twinkling of an eye2.

1 Cf. II, 2, 4) 4-

2 The commentator remarks that the worship and meditation on

the uktha as prawa, as here taught, is different from the pra«avidya,

the knowledge of prawa, taught in the A'Aandogya, the Br/hadara-

wyaka, &c, where prawa or life is represented as the object of

meditation, without any reference to the uktha or other portions

of the Mahavrata ceremony. He enjoins that the meditation on
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the uktha as pra«a should be continued till the desired result, the

identification of the worshipper with priwa, is realised, and that

it should afterwards be repeated until death, because otherwise the

impression might vanish, and the reward of becoming a god, and

going to the gods, be lost. Nor is the worship to be confined to the

time of the sacrifice, the Mahavrata, only, but it has to .be repeated

mentally during life. There are neither certain postures required for

it, nor certain times and places. At the time of death, however, he

who has become perfect in this meditation on uktha, as the emblem

of pra/ia, will have his reward. Up to a certain point his fate will be

the same as that of other people. The activity of the senses will

be absorbed in the mind, the activity of the mind in breath, breath

in the activity of life, life with breath in the five elements, fire, &c,

and these five elements will be absorbed up to their seed in the

Paiamatman or Highest Self. This ends the old birth. But then

the subtile body, having been absorbed in the Highest Self, rises

again in the lotus of the heart, and passing out by the channel of

the head, reaches a ray of the sun, whether by day or by night,

and goes at the northern or southern course of the sun to the

road of ArX-is or light. That ArXis, light, and other powers carry

him on, and led by these he reaches the Brahma-loka, where he

creates to himself every kind of enjoyment, according to his wish.

He may create for himself a material body and enjoy all sorts

of pleasures, as if in a state of waking, or he may, without such

a body, enjoy all pleasures in mind only, as if in a dream. And as

he creates these various bodies according to his wish, he creates

also living souls in each, endowed with the internal organs of

mind, and moves about in them, as he pleases. In fact this world

is the same for the devotee (yogin) and for the Highest Self,

except that creative power belongs truly to the latter only. At

last the devotee gains the highest knowledge, that of the Highest

Self in himself, and then, at the dissolution of the Brahma-loka,

he obtains complete freedom with Brahman.
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FOURTH ADHYAYA.

First Khanda.

With this adhyaya begins the real Upanishad, best known under

the name of the Aitareya-upanishad, and often separately edited,

commented on, and translated. If treated separately, what we

call the fourth adhyaya of the second Arawyaka, becomes the first

adhyaya of the Upanishad, sometimes also, by counting all adhyayas

from the beginning of the Aitareya-ara»yaka, the ninth. The

divisions adopted by Siyana, who explains the Upanishad as part

of the Ara»yaka, and by .Sahkara, who explains it independently,

vary, though Sayana states that he follows in his commentary on

the Upanishad the earlier commentary of .Sahkara. I have given

the divisions adopted by Sayawa, and have marked those of .Sahkara's

by figures in parentheses, placed at the end of each paragraph.

The difference between this Upanishad and the three preceding

adhyayas is easily perceived. Hitherto the answer to the question,

Whence this world ? had been, From Prawa, prawa meaning breath

and life, which was looked upon for a time as a sufficient explana

tion of all that is. From a psychological point of view this pra«a

is the conscious self (pra^adtman) ; in a more mythological form it

appears as Hiranyagarbha, ' the golden germ,' sometimes even as

Indra. It is one of the chief objects of the pra«avidyS, or life-

knowledge, to show that the living principle in us is the same as

the living principle in the sun, and that by a recognition of their

identity and of the true nature of pr£»a, the devotee, or he who has

rightly meditated on pra«a during his life, enters after death into

the world of Hiranyagarbha.

This is well expressed in the Kaushitaki-upanishad III, 2, where

Indra says to Pratardana : ' I am Prawa ; meditate on me as the

conscious self (pra^BStman), as life, as immortality. Life is prawa,

prawa is life. Immortality is prawa, priwa is immortality. By

prawa he obtains immortality in the other world, by knowledge

(pra^fii) true conception. Prawa is consciousness (pra^fia), con

sciousness is prawa.'

This, however, though it may have satisfied the mind of the

Brahmans for a time, was not a final solution. That final solution

of the proliVm not simply of life, but of existence, is given in the

Upanishad which teaches that Atman, the Self, and not Prawa,

Life, is the last and only cause of everything. In some places this
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doctrine is laid down in all its simplicity. Our true self, it is said,

has its true being in the Highest Self only. In other passages,

however, and nearly in the whole of this Upanishad, this simple

doctrine is mixed up with much that is mythological, fanciful, and

absurd, arthavSda, as the commentators call it, but as it might

often be more truly called, anarthavada, and it is only towards the

end that the identity of the self-conscious self with the Highest

Self or Brahman is clearly enuntiated.

Adoration to the Highest Self. Hari, Om !

1. Verily, in the beginning1 all this was Self, one

only ; there was nothing else blinking2 whatsoever.

2. He thought: 'Shall I send forth worlds?' (i)

He sent forth these worlds,

3. Ambhas (water), Mariii (light), Mara (mortal),

and Ap (water).

4. That Ambhas (water) is above the heaven, and

it is heaven, the support. The MarM'is (the lights) are

the sky. The Mara (mortal) is the earth, and the

waters under the earth are the Ap world 3. (2)

1 Before the creation. Coram.

* Blinking, mishat, i. e. living ; cf. Rv. X, 190, 2, vwvasya mishato

vaii, the lord of all living. Sayana seems to take mishat as a

3rd pers. sing.

* The names of the four worlds are peculiar. Ambhas means

water, and is the name given to the highest world, the waters above

the heaven, and heaven itself. Marifts are rays, here used as a

name of the sky, antariksha. Mara means dying, and the earth

is called so, because all creatures living there must die. Ap is

water, here explained as the waters under the earth. The usual

division of the world is threefold, earth, sky, and heaven. Here it

is fourfold, the fourth division being the water round the earth, or,

as the commentator says, under the earth. Ambhas was probably

intended for the highest heaven (dyaus), and was then explained

both as what is above the heaven and as heaven itself, the support.

If we translate, like .Sahkara and Colebrooke, 'the water is the

region above the heaven which heaven upholds,' we should lose

heaven altogether, yet heaven, as the third with sky and earth, is

essential in the Indian view of the world.
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5. He thought : ' There are these worlds ; shall I

send forth guardians of the worlds ? '

He then formed the Purusha (the person) ', taking

him forth from the water 2. (3)

6. He brooded on him s, and when that person had

thus been brooded on, a mouth burst forth 4 like an

egg. From the mouth proceeded speech, from

speech Agni (fire) 8.

Nostrils burst forth. From the nostrils pro

ceeded scent (prawa) c, from scent Vayu (air).

Eyes burst forth. From the eyes proceeded

sight, from sight Aditya (sun).

Ears burst forth. From the ears proceeded hear

ing, from hearing the Dis (quarters of the world).

Skin burst forth. From the skin proceeded hairs

(sense of touch), from the hairs shrubs and trees.

The heart burst forth. From the heart proceeded

mind, from mind Aandramas (moon).

The navel burst forth. From the navel proceeded

the Apana (the down-breathing)7, from Apana death.

' Purusha ; an embodied being, Colebrooke ; a being of human

shape, Roer; purushakaram viraTpiwrfam, Sayawa.

* According to the commentator, from the five elements, begin

ning with water. That person is meant for the Vh&g.

' Tap, as the commentator observes, does not mean here and in

similar passages to perform austerities (tapas), such as the KrtkMra.,

the AT6ndraya«a, &c, but to conceive and to will and to create by

mere will. I have translated it by brooding, though this expresses

a part only of the meaning expressed by tap.

4 Literally, was opened.

* Three things are always distinguished here—the place of each

sense, the instrument of the sense, and the presiding deity of the

sense.

* Pra«a, i. e. ghraweridriya, must be distinguished from the

pr£na, the up-breathing, one of the five pra»as, and likewise from

the priina as the principle of life.

7 The Apana, down-breathing, is generally one of the fire vital airs
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The generative organ burst forth. From the

organ proceeded seed, from seed water. (4)

Second Khanda.

1. Those deities (devata), Agni and the rest, after

they had been sent forth, fell into this great ocean x.

Then he (the Self) besieged him, (the person)

with hunger and thirst.

2. The deities then (tormented by hunger and

thirst) spoke to him (the Self) : ' Allow us a place

in which we may rest and eat food2.' (1)

He led a cow towards them (the deities). They

said : ' This is not enough.' He led a horse towards

them. They said : ' This is not enough.' (2)

He led man 3 towards them. Then they said : ' Well

done *, indeed.' Therefore man is well done.

3. He said to them : ' Enter, each according to

his place.' (3)

4. Then Agni (fire), having become speech, en

tered the mouth. Vayu (air), having become scent,

entered the nostrils. Aditya (sun), having become

sight, entered the eyes. The Dis (regions), having

become hearing, entered the ears. The shrubs and

trees, having become hairs, entered the skin. Aan-

dramas (the moon), having become mind, entered

which are supposed to keep the body alive. In our place, however,

apana is deglutition and digestion, as we shall see in II, 4, 3, 10.

1 They fell back into that universal being from whence they had

sprung, the first created person, the Vira^. Or they fell into the

world, the last cause of which is ignorance.

1 To eat food is explained to mean to perceive the objects which

correspond to the senses, presided over by the various deities.

5 Here purusha is different from the first purusha, the universal

person. It can only be intended for intelligent man.

* Sukr/ta, well done, virtue ; or, if taken for svakn'ta, self-made.
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the heart. Death, having become down-breathing,

entered the navel. The waters, having become

seed, entered the generative organ. (4)

5. Then Hunger and Thirst spoke to him (the

Self) : ' Allow us two (a place).' He said to them :

' I assign you to those very deities there, I make

you co-partners with them.' Therefore to whatever

deity an oblation is offered, hunger and thirst are

co-partners in it. (5)

Third Khanda.

1. He thought : ' There are these worlds and the

guardians of the worlds. Let me send forth food

for them.' (1)

He brooded over the water1. From the water

thus brooded on, matter2 (murti) was born. And

that matter which was born, that verily was

food3. (2)

2. When this food (the object matter) had thus

been sent forth, it wished to flee 4, crying and turn

ing away. He (the subject) tried to grasp it by

speech. He could not grasp it by speech. If he

had grasped it by speech, man would be satisfied by

naming food. (3)

He tried to grasp it by scent (breath). He could

not grasp it by scent. If he had grasped it by scent,

man would be satisfied by smelling food. (4)

He tried to grasp it by the eye. He could not

1 The water, as mentioned before, or the five elements.

1 Murti, for murtti, form, Colebrooke ; a being of organised form,

Rder ; vrihiyavadirupi mushakSdirupi ka. murtiA, i. e. vegetable food

for men, animal food for cats, &c.

3 Offered food, i. e. objects for the Dcvatas and the senses in

the body.

4 Atyafighawsat, atwayena hantura gantum aiX/Aat. Savawa.
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grasp it by the eye. If he had grasped it by the

eye, man would be satisfied by seeing food. (5)

He tried to grasp it by the ear. He could not

grasp it by the ear. If he had grasped it by the ear,

man would be satisfied by hearing food. (6)

He tried to grasp it by the skin. He could not

grasp it by the skin. If he had grasped it by the

skin, man would be satisfied by touching food. (7)

He tried to grasp it by the mind. He could not

grasp it by the mind. If he had grasped it by the

mind, man would be satisfied by thinking food. (8)

He tried to grasp it by the generative organ.

He could not grasp it by the organ. If he had

grasped it by the organ, man would be satisfied by

sending forth food. (9)

He tried to grasp it by the down-breathing (the

breath which helps to swallow food through the

mouth and to carry it off through the rectum, the

payvindriya). He got it.

3. Thus it is Vayu (the getter1) who lays hold of

food, and the Vayu is verily Annayu (he who gives

life or who lives by food). (10)

4. He thought : ' How can all this be without me ?'

5. And then he thought : ' By what way shall I

get there 2 ? '

6. And then he thought : ' If speech names, if

scent smells, if the eye sees, if the ear hears, if the

skin feels, if the mind thinks, if the off-breathing

digests, if the organ sends forth, then what

am I?' (11)

1 An attempt to derive vayu from vi, to get.

' Or, by which of the two ways shall I get in, the one way being

from the top of the foot (cf. Ait. Ar. II, 1, 4, 1), the other from

the skull ? Comm.

[3] R
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7. Then opening the suture of the skull, he got

in by that door.

8. That door is called the Vidriti (tearing asun

der), the Nandana (the place of bliss).

9. There are three dwelling-places for him, three

dreams ; this dwelling-place (the eye), this dwell

ing-place (the throat), this dwelling-place (the

heart)1. (12)

10. When born (when the Highest Self had en

tered the body) he looked through all things, in

order to see whether anything wished to proclaim

here another (Self). He saw this person only (him

self) as the widely spread Brahman. ' I saw it,' thus

he said2; (13)

Therefore he was Ida/w-dra (seeing this).

11. Being Idawdra by name, they call him Indra

mysteriously. For the Devas love mystery, yea,

they love mystery. (14)

1 Passages like this must always have required an oral interpreta

tion, but it is by no means certain that the explanation given in

the commentaries represents really the old traditional interpretation.

Sayana explains the three dwelling-places as the right eye, in a state

of waking ; as the throat, in a state of dreaming ; as the heart, in a

state of profound sleep. .Sahkara explains them as the right eye,

the inner mind, and the ether in the heart. Sayawa allows another

interpretation of the three dwelling-places being the body of the

father, the body of the mother, and one's own body. The three

dreams or sleeps he explains by waking, dreaming, and profound

sleep, and he remarks that waking too is called a dream as com

pared with the true awakening, which is the knowledge of Brahman.

In the last sentence the speaker, when repeating three times ' this

dwelling-place,' is supposed to point to his right eye, the throat,

and the heart. This interpretation is supported by a passage in

the Brahma-upanishad, Netre ^agaritam vidyit kawMe svapnam

samadLret, sushuptam hridayasya tu.

* In this passage, which is very obscure, .Sahkara fails us, either

because, as Ananda<,n"iana says, he thought the text was too easy to

require any explanation, or because the writers of the MSS. left out
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FIFTH ADHYAYA.

First Khajvda.

r. Let the women who are with child move away1 !

2. Verily, from the beginning he (the self) is in

man as a germ, which is called seed.

3. This (seed), which is strength gathered from

all the limbs of the body, he (the man) bears as self

in his self (body). When he commits the seed to

the woman, then he (the father) causes it to be

born. That is his first birth, (i)

4. That seed becomes the self of the woman, as

the passage. Ananda^fiana explains : ' He looked through all

creatures, he identified himself with them, and thought he was

a man, blind, happy, &c. ; or, as it is elsewhere expressed, he

developed forms and names. And how did this mistake arise?

Because he did not see the other, the true Self;' or literally, 'Did

he see the other Self?' which is only a figure of speech to convey

the meaning that he did not see it. The particle iti is then to

be taken in a causal sense, (i. e. he did so, because what else could

he have wished to proclaim ?) But he allows another explanation,

viz. ' He considered all beings, whether they existed by themselves

or not, and after having considered, he arrived at the conclusion,

What shall I call different from the true Self ?' The real difficulties,

however, are not removed by these explanations. First of all, we

expect vavadisham before iti, and secondly, unless anyam refers to

atmanam, we expect anyad. My own translation is literal, but

I am not certain that it conveys the true meaning. One might

understand it as implying that the Self looked about through all

things, in order to find out, ' What does wish to proclaim here

another Self?' And when he saw there was nothing which did

not come from himself, then he recognised that the Purusha, the

person he had sent forth, or, as we should say, the person he had

created, was the developed Brahman, was the Atman, was him

self. Sayawa explains vavadishat by vadishyami, but before iti the

third person cannot well refer to the subject of vyaikshat.

1 Some MSS. begin this adhyaya with the sentence apakra-

mantu garbhwya^, may the women who are with child walk away !

It is counted as a paragraph.

R 2
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if one of her own limbs. Therefore it does not

injure her.

5. She nourishes his (her husband's) self (the

son) within her. (2) She who nourishes, is to be

nourished.

6. The woman bears the germ. He (the father)

elevates the child even before the birth, and imme

diately after *.

7. When he thus elevates the child both before

and after his birth, he really elevates his own self,

8. For the continuation of these worlds (men).

For thus are these worlds continued.

9. This is his second birth. (3)

10. He (the son), being his self, is then placed in

his stead for (the performance of) all good works.

11. But his other self (the father), having done

all he has to do, and having reached the full

measure of his life, departs.

12. And departing from hence he is born again.

That is his third birth.

13. And this has been declared by a JZtshi (Rv.

IV, 27, 1): (4)

14. ' While dwelling in the womb, I discovered

all the births of these Devas. A hundred iron

strongholds kept me, but I escaped quickly down

like a falcon.'

15. Vamadeva, lying in the womb, has thus de

clared this. (5)

And having this knowledge he stepped forth,

after this dissolution of the body, and having ob

tained all his desires in that heavenly world, became

immortal, yea, he became immortal. (6)

1 By nourishing the mother, and by performing certain cere

monies both before and after the birth of a child.
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SIXTH ADHYAYA.

First Khanda.

1. Let the women go back to their place.

2. Who is he whom 1 we meditate on as the Self?

Which2 is the Self?

3. That by which we see (form), that by which

we hear (sound), that by which we perceive smells,

that by which we utter speech, that by which we

distinguish sweet and not sweet, (i) and what comes

from the heart and the mind, namely, perception,

command, understanding, knowledge, wisdom, seeing,

holding, thinking, considering, readiness (or suf

fering), remembering, conceiving, willing, breathing,

loving, desiring ?

4. No, all these are various names only of know

ledge (the true Self). (2)

5. And that Self, consisting of (knowledge), is

Brahman (m.) 3, it is Indra, it is Prafapati4. All

these Devas, these five great element , earth,, air,

ether, water, fire, these and those which are, as

it were, small and mixed5, and seeds of this kind

and that kind, born from eggs, born from the womb,

born from heat, born from germs 8, horses, cows,

men, elephants, and whatsoever breathes, whether

walking or flying, and what is immoveable—all that

is led (produced) by knowledge (the Self).

6. It rests on knowledge (the Self). The world

1 I read ko yam instead of ko 'yam.

- Or, Which of the two, the real or the phenomenal, the nirupi-

dhika or sopadhika ?

3 Hirawyagarbha. Comm. 4 Vira^. Comm.

6 Serpents, &c, says the commentary.

' Cf. Kh. Up. VI, 3, 1, where the sveda^a, born from heat or

perspiration, are not mentioned.
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is led (produced) by knowledge (the Self). Know

ledge is its cause1.

7. Knowledge is Brahman. (3)

8. He (Vamadeva), having by this conscious self

stepped forth from this world, and having obtained

all desires in that heavenly world, became immortal,

yea, he became immortal. Thus it is, Om. (4)

SEVENTH ADHYAYA2.

First Khajvda.

1. My speech rests in the mind, my mind rests in

speech*. Appear to me (thou, the Highest Self)!

You (speech and mind) are the two pins 4 (that hold

the wheels) of the Veda. May what I have learnt

not forsake me 6. I join day and night with what I

have learnt 6. I shall speak of the real, I shall speak

the true. May this protect me, may this protect

the teacher ! May it protect me, may it protect the

teacher, yea, the teacher!

1 We have no words to distinguish between pra^Ba, state of

knowing, and pra^Sana, act of knowing. Both are names of the

Highest Brahman, which is the beginning and end (pratish/M) of

everything that exists or seems to exist.

' This seventh adhyaya contains a propitiatory prayer (jantikaro

mantra^). It is frequently left out in the MSS. which contain the

Aitareya-upanishad with .Sankara's commentary, and Dr. R8er has

omitted it in his edition. S4ya»a explains it in his commentary on

the Aitareya-arawyaka ; and in one MS. of Sankara's commentary

on the Aitareya-upanishad, which is in my possession, the seventh

adhyaya is added with the commentary of Madhavamatya, the

A^-flapalaka of Vfrabukka-mahara^u.

* The two depend on each other.

* Am, explained by the commentator as auayanasamartha.

* Cf. Kh. Up. IV, 2, 5.

0 I repeat it day and night so that I may not forget it.



THIRD ARATVYAKA1.

FIRST ADHYAYA.

First Khajvba.

i. Next follows the Upanishad of the Sawhita2.

2. The former half is the earth, the latter half

the heaven, their union the air 3, thus says Ma«dfu-

keya ; their union is the ether, thus did Makshavya

teach it.

3. That air is not considered * independent 6,

therefore I do not agree with his (MaWuka's)

son.

4. Verily, the two are the same, therefore air is

1 This last portion of the Upanishad is found in the MS. dis

covered by Dr. Bohler in Kashmir, and described by him in the

Journal of the Bombay Branch of the Royal Asiatic Society, 1877,

p. 36. I have collated it, so far as it was possible to read it,

many lines being either broken off altogether, or almost entirely

obliterated.

* Saa?bM is the sacred text in which all letters are closely

joined. The joining together of two letters is called their samhita ;

the first letter of a joined group the purvarupa (n.), the second the

uttararupa. For instance, in agnim lie the m is purvarupa, the

1 uttararupa, and mi their samhitd or union.

8 As in worshipping the .Salagrama stone, we really worship

Vishwu, so we ought to perceive the earth, the heaven, and the air

when we pronounce the first and the second letters of a group,

and that group itself.

4 Mene has here been taken as 3rd pers. sing. perf. passive. The

commentator, however, explains it as an active verb, nij&tav&n.

* Because it is included in the ether, not the ether in the air.

Comm.
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considered independent, thus says Agastya. For it

is the same, whether they say air or ether x.

5. So far with reference to deities (mythologically);

now with reference to the body (physiologically) :

6. The former half is speech, the latter half is

mind, their union breath (pri«a), thus says Suravlra 2

Ma«</ukeya.

7. But his eldest son said : The former half is

mind, the latter half speech. For we first conceive

with the mind indeed 3, and then we utter with speech.

Therefore the former half is indeed mind, the latter

half speech, but their union is really breath.

8. Verily, it is the same with both, the father

(Mawfl'ukeya) and the son4.

9. This (meditation as here described), joined5

with mind, speech, and breath, is (like) a chariot

drawn by two horses and one horse between them

(prash^ivahana).

10. And he who thus knows this union, becomes

united with offspring, cattle, fame, glory of coun

tenance, and the world of Svarga. He lives his

full age.

1 1. Now all this comes from the Mawafokeyas.

Second Khawda.

1. Next comes the meditation as taught by

.Sakalya.

1 L!oth views are tenable, for it is not the actual air and ether

which are meditated on, but their names, as declared and explained

in this peculiar act of worship. We should read aklrajfoti, a reading

confirmed both by the commentary and by the Kashmir MS.

2 The man among heroes. Comm.

3 The Kashmir MS. reads manasaivagre.

* Both views are admissible. Comm.

* Pra«asaM'hita/t, Kashmir MS.
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2. The first half is the earth, the second half

heaven, their uniting the rain, the uniter Par^anya \

3. And so it is when he (Paiganya) rains thus

strongly, without ceasing, day and night2,

4. Then they say also (in ordinary language),

' Heaven and earth have come together.'

5. So much with regard to the deities ; now with

regard to the body:—

6. Every man is indeed like an egg 3. There are

two halves * (of him), thus they say : ' This half is

the earth, that half heaven.' And there between

them is the ether (the space of the mouth), like the

ether between heaven and earth. In this ether there

(in the mouth) the breath is fixed, as in that other

ether the air is fixed. And as there are those three

luminaries (in heaven), there are these three lumi

naries in man.

7. As there is that sun in heaven, there is this

eye in the head. As there is that lightning in the

sky, there is this heart in the body; as there is that

fire on earth, there is this seed in the member.

8. Having thus represented the self (body) as

the whole world, .Sakalya said : This half is the

earth, that half heaven.

9. He who thus knows this union, becomes

united with offspring, cattle, fame, glory of coun

1 If i is followed by a, the i is changed to y, and both are united

as ya. Here a is the cause which changes i into y. Thus Par-

^anya, the god of rain, is the cause which unites earth and heaven

into rain. Comm.

1 When it rains incessantly, heaven and earth seem to be one in

rain.

3 Andam, ant/asadr/xam. Comm.

4 The one half from the feet to the lower jaw, the other half

from the upper jaw to the skull. Comm.
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tenance, and the world of Svarga. He lives his full

age.

Third Khajvda l.

1. Next come the reciters of the Nirbhu^a 2.

2. Nirbhufa abides on earth, Prat/7«»a in heaven,

the Ubhayamantarewa in the sky.

3. Now, if any one should chide him who recites

the Nirbhu^a, let him answer : ' Thou art fallen from

the two lower places V If any one should chide

him who recites the Pratrz'wwa, let him answer :

' Thou art fallen from the two higher places V But

he who recites the Ubhayamantarewa, there is no

chiding him.

4. For when he turns out the Sandhi (the union

of words), that is the form of Nirbhu^a8 ; and when

he pronounces two syllables pure (without modifica

tion), that is the form of Pratrmwa6. This comes

1 Cf. Rig-veda-pratuakhya, ed. Max Miiller, p. iii, and Nach-

trage, p. ii.

a Nirbhu^a(n) is the recitation of the Veda without intervals,

therefore the same as Samhiti. PratriViwa is the recitation of each

word by itself (pada-paMa) ; Ubhayamantarena, the between the

two, is the intertwining of Sawhita and Pada-p£//ia, the so-called

Krama-pa/tfa. By reciting the Sawhita inattentively, one may use

forms which belong to the Pada-text ; and by reciting the Pada in

attentively, ohe may use forms which belong to the Sawhita-text.

But in reciting the Krama both the Sa/nhila and Pada forms are

used together, and therefore mistakes are less likely to happen.

3 From earth and sky. Cf. Kh. Up. II, 22, 3.

4 From the sky and from heaven.

• Nirbhu^ may mean without arms, as if the arms of the

words were taken away, or with two arms stretched out, the two

words forming, as it were, two arms to one body.

6 Pratr;'»»a means cut asunder, every word being separated from

the others.
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first1. By the Ubhayamantara (what is between

the two) both are fulfilled (both the sandhi and the

pada).

5. Let him who wishes for proper food say the

Nirbhu^a ; let him who wishes for Svarga, say the

Pxatrinna; let him who wishes for both say the

Ubhayamantare«a.

6. Now if another man (an enemy) should chide

him who says the Nirbhufa, let him say to him :

' Thou hast offended the earth, the deity ; the earth,

the deity, will strike thee.'

If another man should chide him who says the

Tratrinna, let him say to him : ' Thou hast offended

heaven, the deity; heaven, the deity, will strike

thee.'

If another man should chide him who says the

Ubhayamantare«a, let him say to him : ' Thou hast

offended the sky, the deity ; the sky, the deity, will

strike thee.'

7. And whatever the reciter shall say to one who

speaks to him or does not speak to him, depend

upon it, it will come to pass.

8. But to a Brahmawa let him not say anything

except what is auspicious.

9. Only he may curse a Brahmawa in excessive

wealth 2.

10. Nay, not even in excessive wealth should he

curse a Brahma«a, but he should say, ' I bow before

Brahma#as,'—thus says .Stiravlra Ma#dfakeya.

1 The words were first each separate, before they were united

according to the laws of Sandhi.

* He may curse him, if he is exceeding rich; or he may wish

him the curse of excessive wealth ; or he may curse him, if some

thing great df rends on it.
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Fourth Kiiajvda.

1. Next follow the imprecations'.

2. Let him know that breath2 is the beam (on

which the whole house of the body rests).

3. If any one (a Brahmawa or another man)

should chide him, who by meditation has become that

breath as beam 3, then, if he thinks himself strong,

he says : ' I grasped the breath, the beam, well ;

thou dost not prevail against me who have grasped

the breath as the beam.' Let him say to him :

' Breath, the beam, will forsake thee.'

4. But if he thinks himself not strong, let him

say to him : ' Thou couldst not grasp him who

wishes to grasp the breath as the beam. Breath,

the beam, will forsake thee.'

5. And whatever the reciter shall say to one who

speaks to him or does not speak to him, depend

upon it, it will come to pass. But to a Brahmawa

let him not say anything except what is auspicious.

Only he may curse a Brahma»a in excessive wealth.

Nay, not even in excessive wealth should he curse a

Brahmawa, but he should say, ' I bow before Brah-

mawas,'—thus says .Suravlra Mawaftlkeya.

1 The commentator explains anuvyahara, not as imprecations,

but as referring to those who teach or use the imprecations, such

imprecations being necessary to guard against the loss of the

benefits accruing from the meditation and worship here described ;

such teachers say what follows.

2 Breath, the union of mind and speech, as explained before.

This is the opinion of Sthavira .Sakalya, cf. Ill, 2, 1, 1.

! If he should tell him that he did not meditate on breath

properly.



in AR.VYYAKA, I ADHYAYA, 5 KHAiVBA, 6. 253

Fifth Khanda.

1. Now those who repeat the Nirbhu^a say:

2. ' The former half1 is the first syllable, the latter

half the second syllable, and the space between the

first and second halves is the Saw/hita (union).'

3. He who thus knows this Sa/whita (union), be

comes united with offspring, cattle, fame, glory of

countenance, and the world of Svarga. He lives

his full age.

4. Now Hrasva Ma/fc/ukeya says: 'We reciters

of Nirbhu^a say, " Yes, the former half is the first

syllable, and the latter half the second syllable, but

the Sa/whita is the space between the first and

second halves in so far as by it one turns out the

union (sandhi), and knows what is the accent and

what is not2, and distinguishes what is the mora

and what is not." '

5. He who thus knows this Sawhita (union), be

comes united with offspring, cattle, fame, glory of

countenance, and the world of Svarga. He lives

his full age.

6. Now his middle son, the child of his mother

Pratibodht3, says: 'One pronounces these two syl

lables letter by letter, without entirely separating

1 As spoken of before, III, 1, 1, 1.

* In agnim i/e, i/e by itself has no accent, but as joined by

sandhi with agnim, its first syllable becomes svarita, its second

pra&ta. In tava it, the vowel i is a short mora or matra; but

if joined with va, it vanishes, and becomes long e, tavet. Comm.

* PrStibodhiputra, the son of Pratibodhi, she being probably one

out of several wives of Hrasva. Another instance of this metro

nymic nomenclature occurred in Krishna Devakiputra, Kh. Up.

Ill, 7, 6. The Kashmir MS. reads Pratibodhi, but Pratibodha is

a recognised name in Gawa Vid&di, and the right reading is

probably Pratibodhi. The same MS. leaves out putra aha.
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them, and without entirely uniting them1. Then

that mora between the first and second halves, which

indicates the union, that is the Saman (evenness,

sliding). I therefore hold Saman only to be the

Sawhita (union).

7. This has also been declared by a Rtshi (Rv.

II, 23, 16):—

8. ' O BWhaspati, they know nothing higher than

Saman.'

9. He who thus knows this Sawhita (union), be

comes united with offspring, cattle, fame, glory of

countenance, and the world of Svarga. He lives

his full age.

Sixth Khanjja.

1 . Tarukshya 2 said : ' The Sawhita (union) is formed

by means of the Brzhat and Rathantara s Samans.'

2. Verily, the Rathantara Saman is speech, the

Brzhat Saman is breath. By both, by speech and

breath, the Sawhita is formed 4.

3. For this Upanishad (for acquiring from his

teacher the knowledge of this Sa#*hita of speech

and breath) Tarukshya guards (his teacher's) cows

a whole year.

4. For it alone Tarukshya guards the cows a

whole year.

1 So that the e" in tavet should neither be one letter e, nor two

letters a + i, but something between the two, enabling us to hear

a + i in the pronunciation of 8.

2 The Kashmir MS. reads TSrkshya, a name used before as the

title of a hymn (Ait. Ar. I, 5, 3, 8). Here Tarukshya seems prefer

able, see Paw. IV, i, 105.

* See Ait. Ar. I, 4, 2, 1-4.

* These two, the Br/Tiat and Rathantara, are required for the

Pri'shMastotra in the Agnish/oma, and they are to remind the wor

shipper that speech and breath are required for all actions.
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5. This has also been declared by a JZtshi (Rv.

X, 181, I ; and Rv. X, 181, 2):—

6. ' VasishA&a carried hither the Rathantara ; '

' Bharadva^a brought hither the Brz'hat of Agni.'

7. He who thus knows this Sawhita (union), be

comes united with offspring, cattle, fame, glory of

countenance, and the world of Svarga. He lives

his full age.

8. Kau«//fcaravya said : ' Speech is united with

breath, breath with the blowing air, the blowing air

with the Vuvedevas, the Visvedevas with the hea

venly world, the heavenly world with Brahman.

That Saw/hita is called the gradual Sawhita.'

9. He who knows this gradual Sawmita (union),

becomes united with offspring, cattle, fame, glory of

countenance, and the world of Svarga, in exactly the

same manner as this Sawhita, i. e. gradually.

10. If that worshipper, whether for his own sake or

for that of another, recites (the Sawhita), let him know

when he is going to recite, that this Sawhita went up

to heaven, and that it will be even so with those who

by knowing it become Devas. May it always be so !

11. He who thus knows this Sawhiti (union), be

comes united with offspring, cattle, fame, glory of

countenance, and the world of Svarga. He lives

his full age.

1 2. Pan,£ala>£a«*/a said : ' The Sawhita (union,

composition) is speech.'

13. Verily, by speech the Vedas, by speech the

metres are composed. Friends unite through speech,

all beings unite through speech ; therefore speech is

everything here *.

1 Everything can be obtained by speech in this life and in the

next. Comm.
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14. With regard to this (view of speech being

more than breath), it should be borne in mind that

when we thus repeat (the Veda) or speak, breath is

(absorbed) in speech ; speech swallows breath. And

when we are silent or sleep, speech is (absorbed) in

breath ; breath swallows speech. The two swallow

each other. Verily, speech is the mother, breath

the son.

15. This has been declared also by a Rishi (Rv.

X, 114,4):—

16. ' There is one bird ; (as wind) he has entered

the sky ; (as breath or living soul) he saw this whole

world. With my ripe mind I saw him close to me

(in the heart) ; the mother (licks or) absorbs him

(breath), and he absorbs the mother (speech).'

17. He who thus knows this Sawhita (union),

becomes united with offspring, cattle, fame, glory of

countenance, and the world of Svarga. He lives his

full age.

18. Next follows the Pra^ipati-Sawhita.

19. The former half is the wife, the latter half

the man ; the result of their union the son ; the act

of their union the begetting ; that Sawhita is Aditi

(indestructible).

20. For Aditi (indestructible) is all this whatever

there is, father, mother, son, and begetting.

21. This has also been declared by a Rishi (Rv.

I, 189, 10) :—

22. 'Aditi is mother, is father, is son.'

23. He who thus knows this Sawhita (union),

becomes united with offspring, cattle, fame, glory of

countenance, and the world of Svarga. He lives

his full age.
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SECOND ADHYAYA1.

First Khanda.

1. Sthavira .Sakalya said that breath is the beam 2,

and as the other beams rest on the house-beam, thus

the eye, the ear, the mind, the speech, the senses,

the body, the whole self rests on this 3 breath.

2. Of that self the breathing is like the sibilants,

the bones like the mutes, the marrow like the

vowels, and the fourth part, flesh, blood, and the

rest, like the semivowels4,—so said Hrasva Mandti-

keya.

3. To us it was said to be a triad only 6.

4. Of that triad, viz. bones, marrow, and joints,

there are 360 (parts) on this side (the right), and 360

on that side (the left). They make 720 together,

and 720 6 are the days and nights of the year. Thus

that self which consists of sight, hearing, metre,

mind, and speech is like unto the days.

5. He who thus knows this self, which consists of

sight, hearing, metre, mind, and speech, as like unto

the days, obtains union, likeness, or nearness with

the days, has sons and cattle, and lives his full age.

1 In the first adhyaya meditations suggested by samhita, pada,

and kratna have been discussed. Now follow meditations sug

gested by certain classes of letters.

2 Ait. Ar. Ill, 1, 4.

3 The Kashmir MS. reads etasmin prawc. The self here is

meant for the body; and yet it seems to be different from jarira.

* The Kashmir MS. writes antastha without visarga, while it is

otherwise most careful in writing all sibilants.

8 Sakalya, as we saw, told his disciples that there were three

classes only, not four. Comm. The Kashmir MS. reads trayazw

tv eva na ityetat proktam.

• The Kashmir MS. reads sapta vi»«atu /'a jatani.

[3] 9
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Second Khajvda.

1. Next comes Kau«/>6aravya :

2. There are 360 syllables (vowels), 360 sibilants

(consonants), 360 groups.

3. What we called syllables are the days, what

We called sibilants are the nights, what we called

groups are the junctions of days and nights. So far

with regard to the gods (the days).

4. Now with regard to the body. The syllables

which we explained mythologically, are physiologi

cally the bones ; the sibilants which we explained

mythologically, are physiologically the marrow.

5. Marrow is the real breath (life), for marrow is

seed, and without breath (life) seed is not sown. ' Or

when it is sown without breath (life), it will decay, it

will not grow.

6. The groups which we explained mythologically,

are physiologically the joints.

7. Of that triad, viz. bones, marrow, and joints,

there are 540 (parts) on this side (the right), and

540 on that side (the left). They make 1080 to

gether, and 1080 are the rays of the sun. They

make the Brihati verses and the day (of the Ma-

navrata)1.

8. Thus that self which consists of sight, hearing,

metre, mind, and speech is like unto the syllables.

9. He who knows this self which consists of

sight, hearing, metre, mind, and speech, as like unto

syllables, obtains union, likeness, or nearness with

the syllables, has sons and cattle, and lives his full

age.

1 There are in the Mahavrata eighty tristichs of Brihatis, and as

each Bnhati is decreed to consist of thirty-six syllables, ten would

give 360 syllables, and three times ten, 1080. Comm.
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Third Khaatda.

1. Badhva1 says, there are four persons (to be

meditated on and worshipped).

2. The person of the body, the person of the

metres, the person of the Veda, and the Great

person.

3. What we call the person of the body is this

corporeal self. Its essence is the incorporeal con

scious self.

4. What we call the person of the metres is this

collection of letters (the Veda). Its essence is the

vowel a.

5. What we call the person of the Veda is (the

mind) by which we know the Vedas, the Itig-veda.,

Ya^iir-veda, and Sima-veda. Its essence is Brah

man 2 (m.)

6. Therefore let one chose a Brahman-priest who

is full of Brahman (the Veda), and is able to see any

flaw in the sacrifice.

7. What we call the Great person is the year,

which causes some beings to fall together, and causes

others to grow up. Its essence is yonder sun.

8. One should know that the incorporeal con

scious self and yonder sun are both one and the

same. Therefore the sun appears to every man

singly (and differently).

9. This has also been declared by a /frshi (Rv.

I, 115, i):—

10. ' The bright face of the gods arose, the eye of

Mitra, Varuwa, and Agni ; it filled heaven and earth

1 Instead of Badhya, the commentary and the Kashmir MS. read

B&dhva.

1 Hirar/yagarbha, with whom he who knows the Veda becomes

identified. Comm.

S 2
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and the sky,—the sun is the self of all that rests

and moves.'

ii. 'This I think to be the regular Sawhita as

conceived by me,' thus said Badhva.

12. For the Bahvr//'as consider him (the self)

in the great hymn (mahad uktha), the Adhvaryus in

the sacrificial fire, the A^andogas in the Mahivrata

ceremony. Him they see in this earth, in heaven,

in the air, in the ether, in the water, in herbs, in

trees, in the moon, in the stars, in all beings. Him

alone they call Brahman.

13. That self which consists of sight, hearing,

metre, mind, and speech is like unto the year.

14. He who recites to another that self which

consists of sight, hearing, metre, mind, and speech,

and is like unto the year,

Fourth Khanda.

1. To him the Vedas yield no more milk, he has

no luck in what he has learnt (from his Guru) ; he

does not know the path of virtue.

2. This has also been declared by a AVshi (Rv.

X, 71,6):—

3. 'He who has forsaken the friend (the Veda),

that knows his friends, in his speech there is no luck.

Though he hears, he hears in vain, for he does not

know the path of virtue.'

4. Here it is clearly said that he has no luck in

what he has learnt, and that he does not know the

path of virtue.

5. Therefore let no one who knows this, lay the

sacrificial fire (belonging to the Mahivrata) for an

other, let him not sing the Samans of the Mahavrata



ITI ARAVYAKA, 2 ADHYAYA, 4 KHAN^A, IO. 26 1

for another, let him not recite the iSastras of that

day for another.

6. However, let him willingly do this for a father

or for an AHrya; for that is done really for

himself.

7. We have said that the incorporeal conscious

self and the sun are one l. When these two become

separated 2, the sun is seen as if it were the moon 8 ;

no rays spring from it ; the sky is red like madder ;

the patient cannot retain the wind, his head smells

bad like a raven's nest :—let him know then that his

self (in the body) is gone, and that he will not live

very long *.

8. Then whatever he thinks he has to do, let

him do it, and let him recite the following hymns :

Yad anti yak fa durake (Rv. IX, 67, 21-27); Ad it

pratnasya retasa^ (Rv. VIII, 6, 30) ; Yatra brahma

pavamana (Rv. IX, 113, 6-1 1) ; Ud vayaw tamasas

pari (Rv. I, 50, 10).

9. Next, when the sun is seen pierced, and seems

like the nave of a cart-wheel, when he sees his own

shadow pierced, let him know then that it is so (as

stated before, i.e. that he is going to die soon).

10. Next, when he sees himself in a mirror or in

the water with a crooked head, or without a head5, or

when his pupils are seen inverted6 or not straight,

let him know then that it is so.

1 Ait. Ar. Ill, 2, 3, 8.

2 This separation of the self of the sun and the conscious self

within us is taken as a sign of approaching death, and .therefore

a number of premonitory symptoms are considered in this place.

s iJXtoj jti)vofibl)t, Xen. Hist. gr. 4, 3, 10.

* The Kashmir MS. reads ^ivayishyati.

6 The Kashmir MS. reads ^ihnmirasa/n vajariram atmdnain.

* A white pupil in a black eye-ball. Comm.
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ii. Next, let him cover his eyes and watch, then

threads are seen as if falling together *. But if he

does not see them, let him know then that it is so.

12. Next, let him cover his ears and listen, and

there will be a sound as if of a burning fire or of a

carriage \ But if he does not hear it, let him know

then that it is so.

13. Next, when fire looks blue like the neck of a

peacock 8, or when he sees lightning in a cloudless

sky, or no lightning in a clouded sky, or when he

sees as it were bright rays in a dark cloud, let

him know then that it is so.

14. Next, when he sees the ground as if it were

burning, let him know that it is so.

15. These are the visible signs (from 7-14).

16. Next come the dreams4.

1 7. If he sees a black man with black teeth, and

that man kills him ; or a boar kills him ; a monkey

jumps on 5 him ; the wind carries him along quickly ;

having swallowed gold he spits it out 8 ; he eats

honey; he chews stalks; he carries a red lotus; he

drives with asses and boars ; wearing a wreath of

red flowers (naladas) he drives a black cow with

a. black calf, facing the south7,

18. If a man sees any one of these (dreams), let

1 The Kashmir MS. reads ba/irakam sampatantiva.

* See Kh. Up. Ill, 13, 8. The Kashmir MS. and the com

mentary give the words rathasyevopabdis, which are left out in the

printed text.

* The Kashmir MS. reads mayuragrtvi ameghe.

* The Kashmir MS. reads svapnaA.

8 The Kashmir MS. reads askandati.

* The Kashmir MS. reads avagirati.

7 The commentator separates the last dream, so as to bring

their number to ten.
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him fast, and cook a pot of milk, sacrifice it, accom

panying each oblation with a verse of the Ratri

hymn (Rv. X, 127), and then, after having fed the

Brahma«as, with other food (prepared at his house)

eat himself the (rest of the) oblation.

19. Let him know that the person within all

beings, not heard here1, not reached, not thought,

not subdued, not seen, not understood, not classed,

but hearing, thinking, seeing, classing, sounding,

understanding, knowing, is his Self.

Fifth Khaa\da2.

1. Now next the Upanishad of the whole speech.

True all these are Upanishads of the whole speech,

but this they call so (chiefly).

2. The mute consonants represent the earth, the

sibilants the sky, the vowels heaven.

The mute consonants represent Agni (fire), the

sibilants air, the vowels the sun.

The mute consonants represent the 7?/g-veda. the

sibilants the Ya^r-veda, the vowels the Sama-veda.

The mute consonants represent the eye, the sibi

lants the ear, the vowels the mind.

The mute consonants represent the up-breathing,

the sibilants the down-breathing, the vowels the

back-breathing.

3. Next comes this divine lute (the human body,

made by the gods). The lute made by man is an

imitation of it.

4. As there is a head of this, so there is a head

of that (lute, made by man). As there is a stomach

1 The Kashmir MS. reads sa yataj iruto.

* After having inserted the preceding chapter on omina and

the concluding paragraph on the highest knowledge, he now

returns to the meditation on the letters.
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of this, so there is the cavity1 (in the board) of that.

As there is a tongue of this, so there is a tongue *

in that. As there are fingers of this, so there are

strings of that3. As there are vowels of this, so

there are tones of that. As there are consonants

of this, so there are touches of that. As this is

endowed with sound and firmly strung, so that is

endowed with sound and firmly strung. As this

is covered with a hairy skin, so that is covered with

a hairy skin.

5. Verily, in former times they covered a lute with

a hairy skin.

6. He who knows this lute made by the Devas

(and meditates on it), is willingly listened to, his

glory fills the earth, and wherever they speak Aryan

languages, there they know him.

7. Next follows the verse, called vagrasa, the es

sence of speech. When a man reciting or speaking in

an assembly does not please, let him say this verse :

8. ' May the queen of all speech, who is covered,

as it were, by the lips, surrounded by teeth, as if

by spears, who is a thunderbolt, help me to speak

well.' This is the vagrasa, the essence of speech.

Sixth Khajvda.

1. Next Krish waHarita4 confided this Brahmawa5

concerning speech to him (his pupil) :

1 The Kashmir MS. reads uriara evam, &c.

a VAdanam, what makes the instrument speak, hastena. Comm.

3 Here the order is inverted in the text.

* One of the sons of Harita, who was dark. Conim.

'' Brahmawa, in the sense of Upanishad, this secret doctrine or

explanation. It forms an appendix, like the svish/akrA at the end

of a sacrifice. ' Iva,' which the commentator explains as restrictive

or useless, may mean, something like a Brahmawa.
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2. Pra^rapati, the year, after having sent forth all

creatures, burst. He put himself together again by

means of Pandas (Vedas). Because he put himself

together again by means of /Wandas, therefore (the

text of the Veda) is called Sawhita (put together).

3. Of that Sawhita the letter n is the strength,

the letter sh the breath and self (atman).

4. He who knows the Rik verses and the letters

« and sh for every Sa»/hita, he knows the Sawhita

with strength and breath. Let him know that this

is the life of the Sawhita.

5. If the pupil asks, ' Shall I say it with the

letter n or without it?' let the teacher say, 'With

the letter n! And if he asks, ' Shall I say it with

the letter sh or without, it ?' let the teacher say,

'With the letter sh1.'

6. Hrasva Mawafakeya said : ' If we here recite

the verses according to the Saw/hita (attending to

the necessary changes of n and s into n and sh '-),

and if we say the adhy&ya of Mawrffikeya (Ait. Ar.

Ill,- 1), then the letters n and sh (strength and

breath) have by this been obtained for us.'

7. Sthavira 5akalya said : ' If we recite the verses

according to the Sawhita, and if we say the adhyaya

of Ma«^ukeya, then the letters n and sh have by

this been obtained for us.'

8. Here the ./?zshis, the Kavasheyas 3, knowing

1 The letters n and .sh refer most likely to the rules of watva and

shatva, i. e. the changing of n and s into n and sh.

J If we know whenever n and s should be changed to n and sh

in the Sawhita.

8 The Kavasheyas said that, after they had arrived at the highest

knowledge of Brahman (through the various forms of meditation

and worship that lead to it and that have been described in the

Upanishad) no further meditation and no further sacrifice could be
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this, said : ' Why should we repeat (the Veda),

why should we sacrifice ? We offer as a sacrifice

breath in speech, or speech in breath. What is

the beginning (of one), that is the end (of the

other).'

9. Let no one tell these Sa/whitas (Ait. Ar. Ill, 1-

III, 2) to one who is not a resident pupil, who has

not been with his teacher at least one -year, and who

is not himself to become an instructor \ Thus say

the teachers, yea, thus say the teachers.

required. Instead of the morning and evening stoma they offer

breath in speech, whenever they speak, or speech in breath, when

they are silent or asleep. When speech begins, breathing ceases ;

when breathing begins, speech ceases.

1 The strict prohibition uttered at the end of the third Arawyaka,

not to divulge a knowledge of the SawhitS-upanishad (Ait. Ar.

Ill, 1-2), as here explained, is peculiar. It would have seemed

self-evident that, like trie rest of the jruti or sacred literature, the

Aranyaka too, and every portion of it, could have been learnt from

the mouth of a teacher only, and according to rule (niyamena), i. e.

by a pupil performing all the duties of a student (brahma/iarin2),

so that no one except a regular pupil (antevasin) could possibly

gain access to it. Nor can there be any doubt that we ought

to take the words asawvatsaravasin and apravaktr/ as limitations,

and to translate, ' Let no one tell these Sawhitas to any pupil who

has not at least been a year with his master, and who does not

mean to become a teacher in turn.'

That this is the right view is confirmed by similar injunctions

given at the end of the fifth Ara/zyaka. Here we have first some

rules as to who is qualified to recite the Mahavrata. No one is

permitted to do so, who has not passed through the Diksha, the

initiation for the Agnish/bma. If the Mahavrata is performed as a

Sattra, the sacrificer is a Hotri priest, and he naturally has passed

through that ceremony. But if the MahSvrata is performed as an

Ekaha or Ahtna ceremony, anybody might be the sacrificer, and

therefore it was necessary to say that no one who is adikshita, un

initiated, should recite it for another person ; nor should he do so,

9 Apastamba-sutras, translated by Bilhler, p. 18.
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when the Mah&vrata is performed without (or with) an altar, or if it

does not last one year. In saying, however, that one should not

recite the Mahivrata for another person, parents and teachers are

not to be understood as included, because what is done for them,

is done for ourselves.

After these restrictions as to the recitation of the Mahivrata,

follow other restrictions as to the teaching of it, and here we read,

as at the end of the Upanishad :

4. ' Let no one teach this day, the Mahavrata, to one who is

not a regular pupil (antevasin), and has been so for one year, cer

tainly not to one who has not been so for one year ; nor to one who

is not a brahma&irin and does not study the same Veda ', certainly

not to one who does not study the same Veda ; nor to one who

does not come to him.

5. ' Let the teaching not be more than saying it once or twice,

twice only.

6. ' One man should tell it to one man, so says Gatukarwya.

7. ' Not to a child, nor to a man in his third stage of life.

8. ' The teacher and pupil should not stand, nor walk, nor lie

down, nor sit on a couch; but they should both sit on the

ground.

9. 'The pupil should not lean backward while learning, nor

lean forward. He should not be covered with too much clothing,

nor assume the postures of a devotee, but without using any of the

apparel of a devotee, simply elevate his knees. Nor should he

learn, when he has eaten flesh, when he has seen blood, or a

corpse, or when he has done an unlawful thing'; when he has

anointed his eyes, oiled or rubbed his body, when he has been

shaved or bathed, put colour on, or ornamented himself with flower-

wreaths, when he has been writing or effacing his writing *.

10. ' Nor should he finish the reading in one day, so says Gitu-

karnya, while according to Galava, he should finish it in one day.

AgnivcryAyana holds that he should finish all before the TrildLritis *,

and then rest in another place finishing it.

11. 'And in the place where he reads this, he should not read

1 See Gautama-sutras XIV, 21, and Buhler's note.

* NAvratyam Skramya is explained by the commentator by

uiMish/&dyakrama«a.

* This, if rightly translated, would seem to be the earliest mention

of actual writing in Sanskrit literature.

4 See Ait. Ar. I, 4, 3, 1-4.
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anything else, though he may read this (the Mahavrata) where he

has read something else.

12. 'No one should bathe and become a snataka1 who does not

read this. Even if he has read many other things, he should not

become a snataka if he has not read this.

13. ' Nor should he forget it, and even if he should forget any

thing else, he should not forget this.

14. 'No, he should never forget this.

15. ' If he does not forget this, it will be enough for himself (or

for acquiring a knowledge of the Self).

16. 'It is enough, let him know this to be true.

1 7. ' Let him who knows this not communicate, nor dine, nor

amuse himself with any one who does not know it.'

Then follow some more rules as to the reading of the Veda in

general :

18. ' When the old water that stood round the roots of trees is

dried up (after about the month of Pausha, January to February') he

should not read ; nor (at any time) in the morning or in the after

noon, when the shadows meet (he should begin at sunrise so soon

as the shadows divide, and end in the evening before they fall to

gether). Nor should he read * when a cloud has risen ; and when

there is an unseasonable rain (after the months of Sr&vatia. and Bha-

drapada, August and September *) he should stop his Vedic reading

for three nights. Nor should he at that time tell stories, not even

during the night, nor should he glory in his knowledge.

19. ' This (the Veda thus learnt and studied) is the name of that

Great Being ; and he who thus knows the name of that Great Being,

he becomes Brahman, yea, he becomes Brahman.'

1 Apastamba-sutras, translated by BUhler, p. 92 (I, 2, 30, 4).

2 Apastamba-sutras, translated by Biihler, p. 33 (I, 3, 9, 2).

a Apastamba-sutras, translated by Biihler, p. 44 (I, 3, it, 31).

4 Apastamba-sutras, translated by Biihler, p. 33 (I, 3, 9, 1).
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KAUSHITAKI-UPANISHAD.

First Adhyaya.

i. A'itra Gangyayani1, forsooth, wishing to per

form a sacrifice, chose Anwi (Uddalaka 2, to be his

chief priest). But Aruwi sent his son, .SVetaketu,

and said : ' Perform the sacrifice for him.' When

•SVetaketu 8 had arrived, Altra asked him : ' Son of

Gautama4, is there a hidden place in the world

where you are able to place me, or is it the other

way, and are you going to place me in the world

to which it (that other way) leads8?'

1 It is difficult to determine whether A'itra's name was Gdngya-

yani or GSrgy&yawi. Professor Weber adopted first GSrgySyawi

(Indische Studien I, p. 395), afterwards GShgyayani (ibid. II, 395).

Professor Cowell adopts Gangyayani, but he tells us that the Telugu

MS. reads Girgyiyam throughout, and the other MSS. B, C do so

occasionally. The commentator explains Gahgy&yani as the

descendant (yuvapatyam) of Gihgya. I confess a preference for

Gtrgyiyawi, because both Ganga and Giftgya are names of rare

occurrence in ancient Vedic literature, but I admit that for that

very reason the transition of Gangyayani into Gargyayawi is perhaps

more intelligible than that of GargySyam into Gangyayani.

a Cf. Kh. Up. V, 1 1, 2 ; BrPa. Ar. VI, 2, 1.

' Cf. Kh. Up. V, 3 ; VI, 1. * Brih. Ar. VI, 2, 4.

5 The question put by Altra to .SVetaketu is very obscure, and

was probably from the first intended to be obscure in its very

wording. What Aura wished to ask we can gather from other

passages in the Upanishads, where we see another royal sage, Pra-

vahawa Gaivali (Kh. Up. V, 3 ; Brih. Ar. VI, 2), enlightening .SVeta

ketu on the future life. That future life is reached by two roads ;
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He answered and said : 'I do not know this.

But, let me ask the master.' Having approached

his father, he asked : ' Thus has A^tra asked me ;

how shall I answer ? '

one, the Devapatha, leading to the world of Brahman (the con

ditioned), beyond which there lies one other stage only, represented

by knowledge of and identity with the unconditioned Brahman;

the other leading to the world of the fathers, and from thence,

after the reward of good works has been consumed, back to a

new round of mundane existence. There is a third road for

creatures which live and die, worms, insects, and creeping things,

but they are of little consequence. Now it is quite clear that the

knowledge which king Altra possesses, and which .Svetaketu does

not possess, is that of the two roads after death, sometimes called

the right and the left, or the southern and northern roads. These

roads are fully described in the A^andogya-upanishad and in the

Br*had-ara«yaka, with certain variations, yet on the whole with the

same purpose. The northern or left road, called also the path of

the Devas, passes on from light and day to the bright half of the

moon ; the southern or right road, called also the path of the

fathers, passes on from smoke and night to the dark half of the

moon. Both roads therefore meet in the moon, but diverge after

wards. While the northern road passes by the six months when

the sun moves towards the north, through the sun, (moon,) and the

lightning to the world of Brahman, the southern passes by the six

months when the sun moves towards the south, to the world of the

fathers, the ether, and the moon. The great difference, however,

between the two roads is, that while those who travel on the former

do not return again to a new life on earth, but reach in the end

a true knowledge of the unconditioned Brahman, those who pass

on to the world of the fathers and the moon return to earth to be

born again and again.

The question therefore which Aura addresses to .Svetaketu can

refer to these two roads only, and though the text is very corrupt,

and was so evidently even at the time when the commentary was

written, we must try to restore it in accordance with the teaching

imparted by Altra in what follows. I propose to read : Gautamasya

putra, asti sarnvr/tam loke yasmin ma dhasyasy anyatamo vadhva

tasya (or yasya) ma loke dhasyasi, ' Is there a hidden place in the

world where you (by your sacrificing and teaching) are able to
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Aruwi said : ' I also do not know this. Only after

having learnt the proper portion of the Veda in

Antra's own dwelling, shall we obtain what others

give us (knowledge). Come, we will both go.'

Having said this he took fuel in his hand (like

a pupil), and approached A!itra Gangyayani, say

ing : ' May I come near to you ? ' He replied :

' You are worthy of Brahman \ O Gautama, because

you were not led away by pride. Come hither, I

shall make you know clearly.'

2. And A"itra said : All who depart from this

world (or this body) go to the moon2. In the former,

(the bright) half, the moon delights in their spirits ;

in the other, (the dark) half, the moon sends them on

place me, or is it the other way, and will you place me in the

world to which it leads?' Even thus the text is by no means

satisfactory, but it is better than anyam aho vadhvS, adopted by the

commentator and explained by him : Is there a hidden place in that

world in which you will place me as another, i. e. as different from

the whole world or identical with the whole world, and, if as dif

ferent, then having bound me (vadhvi=baddhv&) and made me a

different person ? We may read anyataro for anyatamo vadhvi. The

commentator sums up the question as referring to a hidden or not

hidden place, where A"itra should be placed as another person

or not another person, as bound or not bound; or, as Professor

Cowell renders it, ' O son of Gautama, is there any secret place in

the world where thou canst set me unconnected, having fixed me

there (as wood united with glue); or is there some other place

where thou canst set me ? ' The speculations on the fate of the

soul after death seem to have been peculiar to the royal families of

India, while the Brahmans dwelt more on what may be called the

shorter cut, a knowledge of Brahman as the true Self. To know,

with them, was to be, and, after the dissolution of the body, they

looked forward to immediate emancipation, without any further

wanderings.

1 Worthy to know Brahman, or, as the commentator, who reads

brahmirgha, thinks, to be honoured like Brahman.

* Both roads lead to the moon, and diverge afterwards.

[3] T
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to be born again *. Verily, the moon is the door of

the Svarga world (the heavenly world). Now, if a

man objects to the moon (if one is not satisfied with

life there) ihe moon sets him free2. But if a man

does not object, then the moon sends him down as

rain upon this earth. And according to his deeds

and according to his knowledge he is born again

here as a worm, or as an insect, or as a fish, or as a

bird, or as a lion, or as a boar, or as a serpent s, or

as a tiger, or as a man, or as something else in dif

ferent places *, When he has thus returned to the

earth, some one (a sage) asks : ' Who art thou ? '

And he should answer : ' From the wise moon, who

orders the seasons6, when it is born consisting of

fifteen parts, from the moon who is the home of our

ancestors, the seed was brought. This seed, even

me, they (the gods mentioned in the Paft^agnividya6)

gathered up in an active man, and through an active

1 I should like to read aparapakshe pra^anayati, instead of

aparapakshewa, or aparapakshe na. The negative is out of the

question, for pnu/anayati, he sends into a new life, is exactly what

the moon does to those who do not proceed on the Devapatha to

the Brahmaloka. Therefore if the reading aparapakshe«a must be

Tetained, it should be rendered by ' the moon with the dark half

sends them into a new life.'

9 This is supposed to be the hidden place, or rather the way to

it, when the departed leave the moon, and pass on to lightning

and to the world of Brahman. This is in fact the Devayana, as

opposed to the Pitrsyifta, described in the .Oandogya-upanishad.

3 Parajvd, dandajukavireshaA, There is no authority for trans

lating it by dog ; cf. Indische Studien I, 396.

4 This might even include naraka or hell.

5 If n'tava^ is here the genitive of rita, its meaning would be

the ordainer of the seasons; cf. Hibbert Lectures, p. 247. Vi/la-

kshawa is applied to the moon again, II, 9, and the throne of

Brahman also is called viiakshaaS, I, 3.

• Kh. Up. V, 4-8.
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man they brought me to a mother. Then I, growing

up to be born, a being living by months, whether

twelve or thirteen, was together with my father, who

also lived by (years of) twelve or thirteen months,

that I might either know it (the true Brahman) or

not know it Therefore, O ye seasons *, grant that

I may attain immortality (knowledge of Brahman).

By this my true saying, by this my toil (beginning

with the dwelling in the moon and ending with my

birth on earth) I am (like) a season, and the child

of the seasons.' ' Who art thou ? ' the sage asks

again. ' I am thou,' he replies. Then he sets him

free2 (to proceed onward).

3. He (at the time of death), having reached

the path of the gods, comes to the world of Agni

(fire), to the world of Vayu (air), to the world of

Varuraa, to the world of Indra, to the world of

Pra^ipati (Vir&f), to the world of Brahman (Hira-

#yagarbha). In that world there is the lake Ara 3,

the moments called Yesh/iha4, the river Vi^ara

(age-less), the tree Ilya6, the city Salafya, the palace

Apara/ita (unconquerable), the door-keepers Indra

1 The commentator takes r;lavaA as an accusative. I take it as

a vocative, and as used in a sense analogous to the Zend ratu, an

epithet of Ahura. Darmesteter, Ormazd, p. 12, n. 3.

* If a person fears heaven (svarga) as much as hell, because

neither gives final liberation, then he is fit to proceed to a know

ledge of Brahman, It would seem that after this, this person is in

the same position as the other who, objecting to remain in the.

moon, was set free at once.

* Consisting of ari's, enemies, such as love, anger, &c. In the

Kh. Up. VIII, 5, 3, it is called Ara.

* Explained to mean, killing the sacrifice, which consists in a

desire for Brahman.

e The same as the ajvatthaA somasavanaA in Kh. Up. VIII, 5, 3.

T 2
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and Pra^apati, the hall of Brahman, called Vibhu 1

(built by vibhu, egoism), the throne Vi>£aksha«a

(buddhi, perception), the couch Amitau^as (endless

splendour), and the beloved Manas! (mind) and her

image Aakshushl (eye), who, as if taking flowers, are

weaving the worlds, and the Apsaras, the Ambas

(yruti, sacred scriptures), and Ambayavis (buddhi,

understanding), and the rivers Ambayas (leading

to the knowledge of Brahman). To this world he

who knows this (who knows the Paryarika-vidya)

approaches. Brahman says to him : ' Run towards

him (servants) with such worship as is due to myself.

He has reached the river Vizard (age-less), he will

never age.'

4. Then five hundred Apsaras go towards him, one

hundred with garlands in their hands, one hundred

with ointments in their hands, one hundred with per

fumes in their hands, one hundred with garments in

their hands, one hundred with fruit 2 in their hands.

They adorn him with an adornment worthy of Brah

man, and when thus adorned with the adornment of

Brahman, the knower of Brahman moves towards

Brahman (neut.)3. He comes to the lake Ara, and he

crosses it by the mind, while those who come to it

without knowing the truth4, are drowned. He comes

to the moments called Yesh/iha, they flee from him.

1 Vibhunamakam pramitaw sabhlsthalam.

• Some MSS. read phawahastSA, and the commentator explains

phana by abharana.

* Though brahman is used here as a neuter, it refers to the

conditioned Brahman.

4 Samprativid is here explained as brahmavidylrunya, ignorant,

while in other places (Ait. Ar. II, 3, 1) it stands for samyagabhi^-fla.

If the latter is the true meaning, we might read here tarn itv&sam-

prativido.
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He comes to the river Vifara, and crosses it by the

mind alone, and there shakes off his good and evil

deeds. His beloved relatives obtain the good, his

unbeloved relatives the evil he has done. And as a

man, driving in a chariot, might look at the two

wheels (without being touched by them), thus he

will look at day and night, thus at good and evil

deeds, and at all pairs (at all correlative things, such

as light and darkness, heat and cold, &c). Being

freed from good and freed from evil he, the knower

of Brahman (neut.), moves towards Brahman.

5. He approaches the tree Ilya, and the odour

of Brahman reaches him. He approaches the city

Sala^ya, and the flavour of Brahman reaches him.

He approaches the palace Apara^ita, and the splen

dour of Brahman reaches him. He approaches the

door-keepers Indra and Pra^apati, and they run

away from him. He approaches the hall Vibhu, and

the glory of Brahman reaches him (he thinks, I am

Brahman). He approaches the throne VLdakshawa.

The Saman verses, Brz'had and Rathantara, are the

eastern feet of that throne ' ; the Saman verses, 5yaita

and Naudhasa, its western feet ; the Saman verses,

Vairupa and Vaira^a, its sides lengthways (south

and north) ; the Saman verses, .Sakvara and Raivata,

its sides crossways (east andwest). That throne is Pra-

/na, knowledge, for by knowledge (self-knowledge) he

sees clearly. He approaches the couch Amitaufas.

That is Pra»a (speech). The past and the future are

its eastern feet ; prosperity and earth its western feet ;

the Saman verses, Brthad and Rathantara, are the

two sides lengthways of the couch (south and north) ;

1 Cf. Atharva-veda XV; Aufrecht, in Indische Studien I, p. 1 22.
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the Saman verses, Bhadra and Ya^naya^nlya, are

its cross-sides at the head and feet (east and west) ;

the Rik and Saman are the long sheets * (east and

west) ; the Ya^us the cross-sheets (south and north) ;

the moon-beam the cushion ; the Udgttha the (white)

coverlet ; prosperity the pillow a. On this couch sits

Brahman, and he who knows this (who knows him

self one with Brahman sitting on the couch) mounts

it first with one foot only. Then Brahman says to

him : ' Who art thou ? ' and he shall answer :

6. ' I am (like) a season, and the child of the

seasons, sprung from the womb of endless space,

from the light (from the luminous Brahman). The

light, the origin of the year, which is the past, which

is the present, which is all living things, and all ele

ments, is the Self3. Thou art the Self. What thou

art, that am I.'

Brahman says to him: 'Who am I ?' He shall

answer : ' That which is, the true ' (Sat-tyam).

Brahman asks : ' What is the true ? ' He says to

him ; ' What is different from the gods and from

the senses (pr&«a) that is Sat, but the gods and the

1 Sheets or coverings seem more applicable here than mere

threads forming the woof and warp ; cf. Aufrecht, Indische Studien

I, p. 131.

* I read udgitha upajrM, jrtr upabarhawam. The Atharva text

has udgitho 'pa-rraya^.

s This passage is corrupt, and the various readings and various

interpretations of the commentators do not help us much. One

view, which I have followed, as far as possible, is that it had to be

explained how the same being could be the child of the seasons,

or living from year to year, and, at the same time, born of the

light. The answer is, Because light is the seed or cause of the

year, and the year the cause of everything else. I take no respon

sibility for this view, and I see no way of discovering the original

reading and the original meaning of these sentences.
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senses are Tyam. Therefore by that name Sat-

tya (true) is called all this whatever there is. All

this thou art.'

7. This is also declared by a verse : ' This great

ifr'shi, whose belly is the Ya.fus, the head the Saman,

the form the Rik, is to be known as being imperish

able, as being Brahman.'

Brahman says to him : 'How dost thou obtain

my male names ? ' He should answer : ' By breath

(pra«a^).'

Brahman asks; 'How my female names?' He

should answer : ' By speech (vai).'

Brahman asks: 'How my neuter names?' He

should answer : ' By mind (manas).'

'How smells?' 'By the nose.' 'How forms?'

' By the eye.' ' How sounds ? ' 'By the ear.'

' How flavours of food ?' 'By the tongue.' ' How

actions ?' ' By the hands.' ' How pleasures and

pain ?' ' By the body.' ' How joy, delight, and

offspring ? ' 'By the organ.' ' How journeyings ?'

' By the feet.' ' How thoughts, and what is to be

known and desired?' ' By knowledge (pra^na) alone.'

Brahman says to him : ' Water indeed is this my

world1, the whole Brahman world, and it is thine.'

Whatever victory, whatever might belongs to

Brahman, that victory and that might he obtains

who knows this, yea, who knows this2.

1 It sprang from water and the other elements. Comm. Pro

fessor Weber proposes to translate SpaA by Erlangungen, acquisi

tions, with reference to apnoshi, 'how dost thou acquire my

names?' in what precedes.

2 Who knows the conditioned and mythological form of Brah

man as here described, sitting on the couch.
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Second Adhyaya.

i. Priwa (breath)1 is Brahman, thus says Kau-

shitaki. Of this prawa, which is Brahman, the mind

(manas) is the messenger, speech the housekeeper,

the eye the guard, the ear the informant. He who

knows mind as the messenger of pra«a, which is

Brahman, becomes possessed of the messenger. He

who knows speech as the housekeeper, becomes

possessed of the housekeeper. He who knows the

eye as the guard, becomes possessed of the guard.

He who knows the ear as the informant, becomes

possessed of the informant.

Now to that pra«a, which is Brahman, all these

deities (mind, speech, eye, ear) bring an offering,

though he asks not for it, and thus to him who

knows this all creatures bring an offering, though he

asks not for it. For him who knows this, there is

this Upanishad (secret vow), 'Beg not!' As a man

who has begged through a village and got nothing

sits down and says, ' I shall never eat anything

given by those people,' and as then those who for

merly refused him press him (to accept their alms),

thus is the rule for him who begs not, but the

charitable will press him and say, ' Let us give to

thee.'

2. Prawa (breath) is Brahman, thus says Paingya.

And in that prawa, which is Brahman, the eye

1 In the first chapter it was said, ' He approaches the couch

Amitatyas, that is pra«a, breath, spirit, life. Therefore having

explained in the firtt adhyaya the knowledge of the couch (of

Brahman), the next subject to be explained is the knowledge of

prS«a, the living spirit, taken for a lime as Brahman, or the last

cause of everything.'
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stands firm behind speech, the ear stands firm

behind the eye, the mind stands firm behind the

ear, and the spirit stands firm behind the mind l.

To that prawa, which is Brahman, all these deities

bring an offering, though he asks not for it, and

thus to him who knows this, all creatures bring an

offering, though he asks not for it. For him who

knows this, there is this Upanishad (secret vow),

'Beg not!' As a man who has begged through a

village and got nothing sits down and says, ' I shall

never eat anything given by those people,' and as

then those who formerly refused him press him

(to accept their alms), thus is the rule for him who

begs not, but the charitable will press him and say,

' Let us give to thee.'

3. Now follows the attainment of the highest

treasure (scil. prawa, spirit2). If a man meditates

on that highest treasure, let him on a full moon or

a new moon, or in the bright fortnight, under an

auspicious Nakshatra, at one of these proper times,

bending his right knee, offer oblations of ghee with

a ladle (sruva), after having placed the fire, swept

the ground 3, strewn the sacred grass, and sprinkled

water. Let him say : ' The deity called Speech is

1 I translate vakparaslat, fokshu^parastat, manaAparastat as

compounds, and read jrotraparastat. The commentator requires

this. He says that speech is uncertain, and has to be checked

by the eye. The eye is uncertain, taking mother of pearl for

silver, and must be checked by the ear. The ear is uncertain, and

must be checked by the mind, for unless the mind is attentive,

the ear hears not. The mind, lastly, depends on the spirit, for

■without spirit there is no mind. The commentator is right in

reading rundhe or runddhe instead of rundhate.

a The vital spirits are called the highest treasure, because a man

surrenders everything to preserve his vital spirits or his life.

• Cf.BnTi.Ar. VI, 3, 1.
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the attainer, may it attain this for me from him (who

possesses and can bestow what I wish for). Svaha

to it!'

'The deity called pra»a (breath) is the attainer,

may it attain this for me from him. Svaha to it ! '

' The deity called the eye is the attainer, may it

attain this for me from him. Svaha to it ! '

' The deity called the ear is the attainer, may it

attain this for me from him. Svaha to it ! '

' The deity called mind (manas) is the attainer of it,

may it attain this for me from him. Svaha to it.'

' The deity called pra^M (knowledge) is the

attainer of it, may it attain this for me from him.

Svaha to it!'

Then having inhaled the smell of the smoke, and

having rubbed his limbs with the ointment of ghee,

walking on in silence, let him declare his wish, or

let him send a messenger. He will surely obtain

his wish.

4. Now follows the Daiva Smara, the desire to

be accomplished by the gods. If a man desires to

become dear * to any man or woman, or to any men

or women, then at one of the (fore-mentioned)

proper times he offers, in exactly the same manner

(as before), oblations of ghee, saying : ' I offer thy

speech in myself, I (this one here 2), Svaha.' ' I offer

thy ear in myself, I (this one here), Svaha.' * I offer thy

1 As dear as pra»a or life.

1 The commentator explains these mysterious utterances by:

' I offer, I throw, in the fire, which is lit by the fuel of thy indiffer

ence or dislike, in myself, being the object of thy love, speech,

the organ of speech, of thee, who art going to iove me. This

one, i. e. I myself, or my love, may prosper. SvahS, my speech,

may grant approval to the oblation of me, the lover.'
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mind in myself, I (this one here), Svaha.' ' I offer thy

prafn& (knowledge) in myself, I (this one here), Svaha.'

Then having inhaled the smell of the smoke, and

having rubbed his limbs with the ointment of ghee,

walking on in silence, let him try to come in contact

or let him stand speaking in the wind, (so that the

wind may carry his words to the person by whom he

desires to be loved). Surely he becomes dear, and

they think of him.

5. Now follows the restraint (sawyamana) insti

tuted by Pratardana (the son of Divodasa) : they

call it the inner Agni-hotra. So long as a man

speaks, he cannot breathe, he offers all the while

his pra«a (breath) in his speech. And so long as a

man breathes, he cannot speak, he offers all the

while his speech in his breath. These two endless

and immortal oblations he offers always, whether

waking or sleeping. Whatever other oblations

there are (those, e.g. of the ordinary Agnihotra,

consisting of milk and other things), they have an

end, for they consist of works (which, like all works,

have an end). The ancients, knowing this (the best

Agnihotra), did not offer the (ordinary) Agnihotra.

6. Uktha1 is Brahman, thus said .Sushkabhmi-

gara. Let him meditate on it (the uktha) as the

same with the Rifc, and all beings will praise him

as the best. Let him meditate on it as the same

with the Ya^us, and all beings will join before him

1 Uktha, a Vedic hymn, has been identified with prina, breath, in

the Kawva and other Sakhas (Br/h. Ar. V, 13, r; Ait. Ar. II, 1, 2).

Here uktha, i. e. the priwa of the uktha, is further identified with

Brahman. As uktha (the hymn) is pra«a, and as the sacrifice is

performed with hymns, the sacrifice, too, is uktha, and therefore

prana, and therefore Brahman. Comm.
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as the best. Let him meditate on it as the same

with the Saman, and all beings will bow before

him as the best1. Let him meditate on it as the

same with might, let him meditate on it as the same

with glory, let him meditate on it as the same with

splendour. For as the bow is among weapons the

mightiest, the most glorious, the most splendid, thus

is he who knows this among all beings the mightiest,

the most glorious, the most splendid. The Adhvaryu

conceives the fire of the altar, which is used for the

sacrifice, to be himself. In it he (the Adhvaryu)

weaves the Ya^us portion of the sacrifice. And in

the Ya_fus portion the Hotrt weaves the. Rik portion

of the sacrifice. And in the Rik portion the Ud-

gatr* weaves the Saman portion of the sacrifice.

He (the Adhvaryu or prawa) is the self of the

threefold knowledge ; he indeed is the self of it

(of pra«a). He who knows this is the self of it

(becomes pra«a 2).

1 The verbs ar£, yu^, and sannam are not used idiomatically,

but with reference to the words rik, ya^us, and saman.

a The commentator explains this somewhat differently. He

takes it to be the object of the last paragraph to show that the

Prawa-vidyS can ultimately produce final liberation, and not only

temporal rewards. The Adhvaryu priest, he says, takes what is

called uktha, and has been identified with Rik, Ya^us, and Saman

hymns, all contained in the mouth, as being outwardly the sacri

ficial fire of the altar, because that fire cannot be lighted without

such hymns. Thus the self of the Adhvaryu priest becomes iden

tified, not only with the uktha, the hymns, but also with the sacrificial

fire, and he meditates on himself as fire, as hymn (uktha), and as

breath (prawa). I read sa esha sarvasyai trayyai vidyayi atmd,

esha u evasyatma. Etadatmd bhavati ya e\a.m veda. But if we

read asyatma, we cannot with the commentator explain it by asyi

uktayas trayya atma, but must refer asya to pra»a, breath, life,

which is here to be identified with Brahman.
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7. Next follow the three kinds of meditation of

the all-conquering (sarva^t) Kaushitaki. The all-

conquering Kaushltaki adores the sun when rising,

having put on the sacrificial cord1, having brought

water, and having thrice sprinkled the water-cup,

saying : ' Thou art the deliverer, deliver me from

sin.' In the same manner he adores the sun when

in the zenith, saying : ' Thou art the highest de

liverer, deliver me highly from sin.' In the same

manner he adores the sun when setting, saying :

' Thou art the full deliverer, deliver me fully from

sin.' Thus he fully removes whatever sin he com

mitted by day and by night. And in the same

manner he who knows this, likewise adores the sun,

and fully removes whatever sin he committed by day

and by night.

8. Then (secondly) let him worship every month

(in the year) at the time of the new moon, the moon

as it is seen in the west in the same manner (as

before described with regard to the sun), or let him

send forth his speech toward the moon with two

green blades of grass, saying : ' O thou who art

mistress of immortal joy, through that gentle heart

of mine which abides in the moon, may I never

weep for misfortune concerning my children.'

The children of him (who thus adores the moon)

do not indeed die before him. Thus it is with a man

to whom a son is already born.

Now for one to whom no son is born as yet. He

mutters the three Rik verses. ' Increase, O Soma !

may vigour come to thee' (Rv. I, 91, 16; IX, 31,4).

1 This is one of the earliest, if not the earliest mention of the

yag-aopavita, the sacred cord as worn over the left shoulder for

sacrificial purposes; cf. Taitt. Brahm. Ill, 10, 19, 12.
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'May milk, may food go to thee' (Rv. I, 91, 18);

' That ray which the Adityas gladden.'

Having muttered these three Rik verses, he says :

' Do not increase by our breath (pra#a), by our off

spring, by our cattle ; he who hates us and whom we

hate, increase by his breath, by his offspring, by his

cattle. Thus I turn the turn of the god, I return

the turn of Aditya1.' After these words, having

raised the right arm (toward Soma), he lets it go

again 2.

1 This refers to movements of the arm, following the moon and

the sun.

* It is extremely difficult to translate the Vedic verses which are

quoted in the Upanishads. They are sometimes slightly changed

on purpose (see §11), frequently turned from their original purport

by the authors of the Upanishads themselves, and then again sub

jected to the most fanciful interpretations by the various commen

tators on the Upanishads. In our paragraph (§ 8) the text followed

by the commentator differs from the printed text. The commen

tator seems to have read : Yat te susimaw hndayam adhi £andra-

masi sritam, tenamrrtatvasy&fane maham pautram agha/« rudam.

I have translated according to the commentator, at least up to

a certain point, for, as Professor Cowell remarks, there is an under

current in the commentator's explanation, implying a comparison

between the husband as the sun or fire, and the wife as the moon,

which it would be difficult to render in an English translation.

The same or a very similar verse occurs in § 10, while other modi

fications of it may be seen in Ajval. Grzbya-sutras 1, 13, 7, and else

where. The translation of the verses in full, of three of which the

Upanishad gives the beginnings only, would be according to the

commentator : ' (0 goddess of the moon) who hast obtained imr

mortal joy through that which is a beautiful (portion of the sun)

placed in the moon, and filling thy heart (with pleasure), may

I never weep for misfortune concerning my children.'

Rv. I, 91, 16; IX, 31, 4. ' Q goddess of the moon, increase!

may the vigour from everywhere (from every limb of the fire or the

sun) go to thee ! Help us in the attainment of food.' Rv. I, 91,

18. 'O goddess of the moon, may the streams of thy milk go

well to our sons, those streams of milk which are invigorating, and
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9. Then (thirdly) let him worship on the day of

the full moon the moon as it is seen in the east in

the same manner, saying: 'Thou art Soma, the

king, the wise, the five-mouthed, the lord of crea

tures. The Brahmawa is one of thy mouths ; with

that mouth thou eatest the kings (Kshatriyas) ;

make me an eater of food by that mouth ! The

king is one of thy mouths; with that mouth thou

eatest the people (Vai^yas) ; make me an eater of

food by that mouth ! The hawk is one of thy

mouths ; with that mouth thou eatest the birds ;

make me an eater of food by that mouth ! Fire is

one of thy mouths ; with that mouth thou eatest this

world ; make me an eater of food by that mouth !

In thee there is the fifth mouth ; with that mouth

thou eatest all beings ; make me an eater of food by

that mouth ! Do not decrease by our life, by our

offspring, by our cattle ; he who hates us and whom

we hate, decrease by his life, by his offspring, by his

cattle, Thus 1 turn the turn of the god, I return

the turn of Aditya.' After these words, having

raised the right arm, he lets it go again.

io. Next (having addressed these prayers to

Soma) when being with his wife, let him stroke her

help to conquer the enemy. O Soma-goddess, increasing for im

mortal happiness (for the birth of a son), do thou place the highest

glory (the streams of thy milk) in the sky.' ' That ray (sushum«a)

which (as a woman) the Adityas gladden, that Soma which as im

perishable the imperishable Adityas drink, may the guardian of

the world (Pra^apati), Brrtiaspati, and king Varu«a gladden us

by it'

The translations are made by the commentator regardless of

grammar and sense : yet they command a certain authority, and

must be taken into account as throwing light on the latest develop

ment of Indian mysticism.
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heart, saying : ' O fair one, who hast obtained

immortal joy by that which has entered thy heart

through Prafapati, mayest thou never fall into sor

row about thy children1.' Her children then do not

die before her.

n. Next, if a man has been absent and returns

home, let him smell (kiss) his son's head, saying :

' Thou springest from every limb, thou art born from

the heart, thou, my son, art my self indeed, live thou

a hundred harvests.' He gives him his name,

saying : ' Be thou a stone, be thou an axe, be thou

solid 2 gold ; thou, my son, art light indeed, live thou

a hundred harvests.' He pronounces his name.

Then he embraces him, saying : ' As Pra^apati (the

lord of creatures) embraced his creatures for their

welfare, thus I embrace thee,' (pronouncing his name.)

Then he mutters into his right ear, saying : ' O thou,

quick Maghavan, give to him' (Rv. Ill, 36, 10s).

' O Indra, bestow the best wishes' (Rv. II, 21, 6),

thus he whispers into his left ear. Let him then

thrice smell (kiss) his head, saying : ' Do not cut off

(the line of our race), do not suffer. Live a hun

dred harvests of life ; I kiss thy head, O son, with

thy name.' He then thrice makes a lowing sound

over his head, saying : ' I low over thee with the

lowing sound of cows.'

12. Next follows the Daiva Parimara4, the dying

around of the gods (the absorption of the two

1 Cf. Ajvalayana Gr/hya-sutras I, 13, 7.

1 Widely scattered, everywhere desired. Comm. Professor

Cowell proposes unscattered, hoarded, or unconcealed.

5 The original has asme, to us, not asmai, to him.

4 Cf. Taitt. Up. Ill, 10, 4; Ait. Briihm. V, 28; Colebrooke,

Miscellaneous Essays (1873), II, p. 39.
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classes of gods, mentioned before, into prawa or

Brahman). This Brahman shines forth indeed

when the fire burns, and it dies when it burns not.

Its splendour goes to the sun alone, the life (pra;/a,

the moving principle) to the air.

This Brahman shines forth indeed when the sun

is seen, and it dies when it is not seen. Its splendour

goes to the moon alone, the life (prawa) to the air.

This Brahman shines forth indeed when the moon

is seen, and it dies when it is not seen. Its splen

dour goes to the lightning alone, its life (prawa) to

the air.

This Brahman shines forth indeed when the

lightning flashes, and it dies when it flashes not.

Its splendour goes to the air, and the life (prawa)

to the air.

Thus all these deities (i.e. fire, sun, moon, light

ning), having entered the air, though dead, do not

vanish ; and out of the very air they rise again. So

much with reference to the deities (mythological).

Now then with reference to the body (physiolo

gical).

1 3. This Brahman shines forth indeed when one

speaks with speech, and it dies when one does not

speak. His splendour goes to the eye alone, the life

(prawa) to breath (prawa).

This Brahman shines forth indeed when one sees

with the eye, and it dies when one does not see. Its

splendour goes to the ear alone, the life (prawa) to

breath (prawa).

This Brahman shines forth indeed when one hears

with the ear, and it dies when one does not hear.

Its splendour goes to the mind aolne, the life (prawa)

to breath (prawa).

[3] u
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This Brahman shines forth indeed when one

thinks with the mind, and it dies when one does

not think. Its splendour goes to the breath (prawa)

alone, and the life (prawa) to breath (prawa).

Thus all these deities (the senses, &c), having

entered breath or life (prawa) alone, though dead, do

not vanish ; and out of very breath (prawa) they rise

again. And if two mountains, the southern and

northern, were to move forward trying to crush him

who knows this, they would not crush him. But

those who hate him and those whom he hates, they

die around him.

14. Next follows the NiArreyasadana1 (the accept

ing of the pre-eminence of prawa (breath or life)

by the other gods). The deities (speech, eye, ear,

mind), contending with each for who was the best,

went out of this body, and the body lay without

breathing, withered, like a log of wood. Then

speech went into it, but speaking by speech, it lay

still. Then the eye went into it, but speaking by

speech, and seeing by the eye, it lay still. Then the

ear went into it, but speaking by speech, seeing by

the eye, hearing by the ear, it lay still. Then mind

went into it, but speaking by speech, seeing by the

eye, hearing by the ear, thinking by the mind, it lay

still. Then breath (prawa, life) went into it, and thence

it rose at once. All these deities, having recognised

the pre-eminence in prawa, and having comprehended

prawa alone as the conscious self (pra^natman) 2, went

out of this body with all these (five different kinds of

1 For other versions of this story see Kh. Up. V, i, note 2 ; Ait.

Ar. II t, 4, 9; Bnli. Ar.VI, i, 1-14; and Kaush. Up. Ill, 3.

• Cf. A'A.Up.VII/15, note.
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pra«a), and resting in the air (knowing that prarca

had entered the air), and merged in the ether (aklya),

they went to heaven. And in the same manner he

who knows this, having recognised the pre-eminence

in pra»a, and having comprehended prawa alone as

the conscious self (prafnatman), goes out of this

body with all these (does no longer believe in

this body), and resting in the air, and merged in

the ether, he goes to heaven, he goes to where those

gods (speech, &c.) are. And having reached this

he, who knows this, becomes immortal with that

immortality which those gods enjoy.

1 5. Next follows the father's tradition to the son,

and thus they explain it '. The father, when going

to depart, calls his son, after having strewn the

house with fresh grass, and having laid the sacrificial

fire, and having placed near it a pot of water with a

jug (full of rice), himself covered with a new cloth,

and dressed in white. He places himself above his

son, touching his organs with his own organs, or he

may deliver the tradition to him while he sits before

him. Then he delivers it to him. The father says :

' Let me place my speech in thee.' The son says :

' I take thy speech in me.' The father says : ' Let

me place my scent (prawa) in thee.' The son says :

' I take thy scent in me.' The father says : ' Let

me place my eye in thee.' The son says : ' I take

thy eye in me.' The father says : ' Let me place

my ear in thee.' The son says : ' I take thy ear in me.'

The father says : ' Let me place my tastes of food in

thee.' The son says : ' I take thy tastes of food

in me.' The father says : ' Let me place my actions

1 Cf. Br/had-arawyaka I, 5, 1 7.

U 2
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in thee.' The son says : ' I take thy actions in me.'

The father says : ' Let me place my pleasure and

pain in thee.' The son says : ' I take thy pleasure

and pain in me.' The father says : ' Let me place

happiness, joy, and offspring in thee.' The son says :

' I take thy happiness, joy, and offspring in me.' The

father says : ' Let me place my walking in thee.'

The son says : ' I take thy walking in me V The

father says : ' Let me place my mind in thee.' The

son says : ' I take thy mind in me.' The father says :

' Let me place my knowledge (pra^fia) in thee.' The

son says : ' I take thy knowledge in me.' But if the

father is very ill, he may say shortly : ' Let me place

my spirits (prawas) in thee,' and the son : ' I take

thy spirits in me.'

Then the son walks round his father keeping his

right side towards him, and goes away. The father

calls after him : ' May fame, glory of countenance, and

honour always follow thee.' Then the other looks

back over his left shoulder, covering himself with his

hand or the hem of his garment, saying : ' Obtain

the heavenly worlds (svarga) and all desires.'

If the father recovers, let him be under the

authority of his son, or let him wander about (as

an ascetic). But if he departs, then let them

despatch him, as he ought to be despatched, yea,

as he ought to be despatched2.

1 Another jakha adds here dhiya//, the thoughts (active), vig-fiata-

vyam, their object, and kamaA, desires.

* I have taken samSpayati in the sense of performing the last

duties towards a dead person, though I confess I know of no

parallel passage in which samSpayati occurs in that sense. Pro

fessor Cowell translates : ' If he dies, then let them cause the son

duly to receive the tradition, as the tradition is to be given.' The

text itself varies, for the reading presupposed by the commentator

is enara (putram) samSpayati, instead of enaw samSpayeyu//.



Ill ADHYAYA, I. 2Q;

Third Adhyaya1.

1. Pratardana, forsooth, the son of Divodasa

(king of Karl), came by means of fighting and

strength to the beloved abode of Indra. Indra said

to him : ' Pratardana, let me give you a boon to

choose.' And Pratardana answered : ' Do you your

self choose that boon for me which you deem most

beneficial for a man.' Indra said to him : ' No one

who chooses, chooses for another ; choose thyself.'

Then Pratardana replied : ' Then that boon to

choose is no boon for me.'

Then, however, Indra did not swerve from the

truth, for Indra is truth. Indra said to him: 'Know

me only; that is what I deem most beneficial for man,

that he should know me. I slew the three-headed

son of Tvash/r/; I delivered the Arunmukhas, the

devotees, to the wolves (salavr/ka) ; breaking many

treaties, I killed the people of Prahlada in heaven,

the people of Puloma in the sky, the people of Kala-

kan^a on earth2. And not one hair of me was

harmed there. And he who knows me thus, by no

deed of his is his life harmed, not by the murder of

1 The object now is to explain the true Brahma-vidyS, while the

first and second chapters are only introductory, treating of the

worship of the couch (paryahkopasani) and of the worship of

pra«a.

' This refers to heroic deeds performed by Indra, as represented

in the hymns of the Rig-veda. See Rig-veda V, 34, 4, and Siyawa's

commentary; Ait. Brahm. VII, 28. Weber, Indische Studien I,

410-418, has tried to discover an original physical meaning in the

heroic deeds ascribed to Indra. A curious remark is made by

the commentator, who says that the skulls of the Arunmukhas were

turned into the thorns of the desert (karira) which remain to

this day,—a very common phase in popular tradition.
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his mother, not by the murder of his father, not by

theft, not by the killing of a Brahman. If he is

going to commit a sin, the bloom 1 does not depart

from his face.'

2. Indra said : ' I am prawa, meditate on me as

the conscious self (pra^fiitman), as life, as immor

tality. Life is pra»a, prawa is life. Immortality is

pra#a, prawa is immortality. As long as pra«a

dwells in this body, so long surely there is life. By

pra«a he obtains immortality in the other world, by

knowledge true conception. He who meditates on

me as life and immortality, gains his full life in this

world, and obtains in the Svarga world immortality

and indestructibility.'

(Pratardana said) : ' Some maintain here, that the

prawas become one, for (otherwise) no one could at

the same time make known a name by speech, see

a form with the eye, hear a sound with the ear,-

think a thought with the mind. After having

become one, the prawas perceive all these together,

one by one. While speech speaks, all prawas speak

after it. While the eye sees, all prawas see after it.

While the ear hears, all pra»as hear after it. While

the mind thinks, all prawas think after it. While the

pra«a breathes, all pra»as breathe after it.'

'Thus it is indeed,' said Indra, 'but nevertheless

there is a pre-eminence among the prawas 2.

3. Man lives deprived of speech, for we see dumb

people. Man lives deprived of sight, for we see

1 Professor Cowell compares Taittirfya-Sawhita III, 1,1, nasya

nitaw na haro vyeti.

2 Prawas, in the plural, is supposed to stand for the five senses

as modifications of breath. It would be better if we could read

prawasya ni&sreyasam. See before, II, 14.
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blind people. Man lives deprived of hearing, for

we see deaf people. Man lives deprived of mind,

for we see infants. Man lives deprived of his arms,

deprived of his legs, for we see it thus. But prawa

alone is the conscious self (pra^fiatman), and having

laid hold of this body, it makes it rise up. There

fore it is said, Let man worship it alone as uktha l.

What is prawa, that is pra^na (self-consciousness) ;

what is pra/M (self-consciousness), that is prawa, for

together they (prafna and pr&wa) live in this body,

and together they go out of it. Of that, this is the

evidence, this is the understanding. When a man,

being thus asleep, sees no dream whatever, he be

comes one with that prawa alone2. Then speech

goes to him (when he is absorbed in pr£«a) with

all names, the eye with all forms, the ear with all

sounds, the mind with all thoughts. And when

he awakes, then, as from a burning fire sparks

proceed in all directions, thus from that self the

prawas (speech, &c.) proceed, each towards its place ;

from the prawas the gods (Agni, &c), from the gods

the worlds.

Of this, this is the proof, this is the understanding.

When a man is thus sick, going to die, falling into

weakness and faintness, they say: ' His thought has

departed, he hears not, he sees not, he speaks not,

he thinks not.' Then he becomes one with that

prawa alone. Then speech goes to him (who is

absorbed in prdwa) with all names, the eye with all

1 Uktha, hymn, is artificially derived from ut-thapayati, to raise

up, and hence uktha, hymn, is to be meditated on as pra«a, breath,

which likewise raises up the body. See Ait. Ar. II, 1,1 5.

1 He is absorbed in pra»a. Or should it be pra«a/ as

nominative ?
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forms, the ear with all sounds, the mind with all

thoughts. And when he departs from this body, he

departs together with all these '.

4. Speech gives up to him (who is absorbed in

prawa) all names, so that by speech he obtains all

names. The nose gives up to him all odours, so

that by scent he obtains all odours. The eye gives

up to him all forms, so that by the eye he obtains

all forms. The ear gives up to him all sounds, so

that by the ear he obtains all sounds. The mind

gives up to him all thoughts, so that by the mind he

obtains all thoughts. This is the complete absorp

tion in prawa. And what is prawa is prafna. (self-

consciousness), what is prafna (self-consciousness) is

pra«a. For together do these two live in the body,

and together do they depart.

Now we shall explain how all things become one

in that prafna (self-consciousness).

5. Speech is one portion taken out - of pra^iii

(self-conscious knowledge), the word is its object,

placed outside. The nose is one portion taken out

of it, the odour is its object, placed outside. The

eye is one portion taken out of it, the form is its

object, placed outside. The ear is one portion taken

out of it, the sound is its object, placed outside. The

tongue is one portion taken out of it, the taste of

food is its object, placed outside. The two hands

1 According to another reading we might translate, ' Speech

takes away all names from that body; and prS»a, in which speech

is absorbed, thus obtains all names.'

2 I read uduMam or udiV/kim, instead of adur/zfam, explained

by the commentator as aduduhat. Professor Cowell translates,

' Speech verily milked one portion thereof,' which may have been

the original purport of the writer.
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are one portion taken out of it, their action is their

object, placed outside. The body is one portion

taken out of it, its pleasure and pain are its

object, placed outside. The organ is one portion

taken out of it, happiness, joy, and offspring are its

object, placed outside. The two feet are one portion

taken out of it, movements are their object, placed

outside. Mind is one portion taken out of it, thoughts

and desires are its object, placed outside.

6. Having by pra^na (self-conscious knowledge)

taken possession of speech, he obtains by speech all

words. 1 laving by pra^fia taken possession of the

nose, he obtains all odours. Having by pra^na

taken possession of the eye, he obtains all forms.

Having by pra^na taken possession of the ear, he

obtains all sounds. Having by pra^fia taken posses

sion of the tongue, he obtains all tastes of food.

Having by pra^iia taken possession of the two

hands, he obtains all actions. Having by pra^fia

taken possession of the body, he obtains pleasure

and pain. Having by pra^fia taken possession of

the organ, he obtains happiness, joy, and offspring.

Having by pra^na taken possession of the two feet,

he obtains all movements. Having by pragma taken

possession of mind, he obtains all thoughts.

7. For without pra^a (self-consciousness) speech

does not make known (to the self) any word l. ' My

. ' Professor Cowell has translated a passage from the com

mentary which is interesting as showing that its author and the

author of the Upanishad too had a clear conception of the

correlative nature of knowledge. ' The organ of sense,' he says,

' cannot exist without pra^'tia (self-consciousness), nor the objects

of sense be obtained without the organ, therefore—on the princi

ple, that when one thing cannot exist without another, that thing is

said to be identical with the other—as the cloth, for instance, being
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mind was absent,' he says, ' I did not perceive that

word.' Without pra^na the nose does not make

known any odour. ' My mind was absent,' he says,

' I did not perceive that odour.' Without pra^a

the eye does not make known any form. ' My mind

was absent,' he says, ' I did not perceive that form.'

Without prafM the ear does not make known any

sound. ' My mind was absent,' he says, ' I did not

perceive that sound.' Without pra^fia the tongue

does not make known any taste. ' My mind was

absent,' he says, ' I did not perceive that taste.'

Without pra^na the two hands do not make known

any act. ' Our mind was absent,' they say, ' we did

not perceive any act.' Without pra^iia the body

does not make known pleasure or pain. ' My mind

was absent,' he says, ' I did not perceive that

pleasure or pain.' Without pra/M the organ does

not make known happiness, joy, or offspring. ' My

mind was absent,' he says, ' I did not perceive that

happiness, joy, or offspring.' Without pra^na the

two feet do not make known any movement. ' Our

mind was absent,' they say, 'we did not perceive

that movement.' Without pra^M no thought suc

ceeds, nothing can be known that is to be known.

8. Let no man try to find out what speech is, let

him know the speaker. Let no man try to find out

what odour is, let him know him who smells. Let no

man try to find out what form is, let him know the

seer. Let no man try to find out what sound is, let

never perceived without the threads, is identical with them, or the

(false perception of) silver being never found without the mother of

pearl is identical with it, so the objects of sense being never found

without the organs are identical with them, and the organs being

never found without pra^-fla (self-consciousness) are identical with it.
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him know the hearer. Let no man try to find out

the tastes of food, let him know the knower of

tastes. Let no man try to find out what action is,

let him know the agent. Let no man try to find

out what pleasure and pain are, let him know the

knower of pleasure and pain. Let no man try to

find out what happiness, joy, and offspring are, let /

him know the knower of happiness, joy, and offspring.

Let no man try to find out what movement is, let him

know the mover. Let no man try to find out what

mind is, let him know the thinker. These ten objects

(what is spoken, smelled, seen, &c.) have refer

ence to pra.ffia (self-consciousness), the ten subjects

(speech, the senses, mind) have reference to objects.

If there were no objects, there would be no subjects ;

and if there were no subjects, there would be no

objects. For on either side alone nothing could be

achieved. Biit that (the self of pra^na, conscious

ness, and pra»a, life) is not many, (but one.) For as

in a car the circumference of a wheel is placed on

the spokes, and the spokes on the nave, thus are

these objects (circumference) placed on the subjects

(spokes), and the subjects on the prawa. And that

pra«a (breath, the living and breathing power) in

deed is the self of pra^fia (the self-conscious self),

blessed, imperishable, immortal. He does not in

crease by a good action, nor decrease by a bad

action. For he (the self of pra«a and pra/M) makes

him, whom he wishes to lead up from these worlds,

do a good deed ; and the same makes him, whom

he wishes to lead down from these worlds, do a bad

deed '. And he is the guardian of the world, he is

1 The other text says, ' whom he wishes to draw after him ; and

whom he wishes to draw away from these worlds.' Ramatirtha, in
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the king of the world, he is the lord of the universe,—

and he is my (Indra's) self, thus let it be known,

yea, thus let it be known!

Fourth Adhyaya1.

i. There was formerly Gargya Balaki2, famous as

a man of great reading ; for it was said of him that

he lived among the U^lnaras, among the Satvat-

Matsyas, the Kuru-PanMlas, the Ka^i-Videhas3.

Having gone to A^atasatru, (the king) of Kasi, he

said to him : ' Shall I tell you Brahman ?' A^ata-

^atru said to him : ' We give a thousand (cows) for

that speech (of yours), for verily all people run away,

saying, " Canaka (the king of Mithila) is our father

(patron).'"

2.4 B.R/HAD-ARAJVYAKA- KaUSh{tAKI-BRAHMAAtA-

UPANISHAD. UPANISHAD.
A

i. Aditye purusha^. i. Id.

atishMa/k sarvesham brzhat pawaaravasa

his commentary on the Mait. Up. 3, 2, quotes the text as translated

above.

1 Pra«a, breath or life, has been explained in the preceding

chapter. But this prS«a is not yet the highest point that has to

be reached. Pra«a, life, even as united with pra^a, consciousness,

is only a covering of something else, viz. the Self, and this Highest

Self has now to be explained.

a The same story is told in the Br/had-£ra»yaka II, 1 seq., but

with important variations.

3 I take iti to depend on sa«spash/a, and read satvanmatsyeshu,

though the commentary seems to have read so 'vasan, or sa vasan,

for savasan. See Introduction, p. lxxvii.

4 The second paragraph forms a kind of table of contents for

the discussion which is to follow. I have given instead a fuller

table of contents, taken from the BnTiad-arawyaka II, as compared

with the Kaushitaki-upanishad in its two texts. The variations of

text A are given in small letters. In text B, the table of contents

is given at the end of the discussion, in § 18.
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bhtitanam murdha ( pdadaravdsd) atlSu-

ra^a. thkli sarvesham

bhtitanam mtirdhl

ii. A'andre purusha/5. ii. A'andramasi.

brzhat pa«</aravasa/£ somo ra^a, annasya-

somo ra^ra. (Na- tma. Only annasydtmd.

syannaw kshlyate,

is the reward.)

iii. Vidyuti purusha^. iii. Id.

te^asvi. te^asy atma. satya-

sydtmd.

iiib. stanayitnau puru-

sha4.

Jabdasyatma.

iv. AkcLse purusha^. iv. Id. (5)

pilrwam apravarti. piirwam apravarti

brahma. apravntti.

v. Vayau purusha^. v. Id. (4)

indro vaikun//io 'pa- Id.

ra^ita sena.

vi. Agnau purusha/*. vi. Id.

vishasahi//. Id.

vii. Apsu purusha^. vii. Id.

pratirftpa/;. namnasyatma. tegasa

Ctmd.

viii. Adar^e purusha/;. viii. Id.

ro£ish#u^. pratirupa^.

viiib . pratLvrutkayam pu-

rusha^. (9)

dvitiyo 'napaga//. 0-

suh.

ix. Yantam pas/e&& khzh- ix. Ya/i sabda/i purus-

da/i. hamanveti. (\o)sahde.

asu/£. Id. mrityah.



:o2 kaushItaki-upanishad.

x. Dikshu purusha^.

dvitlyo 'napagaA

.xi. A^ayamaya^ puru-

shaA

mrityuh.

xii. Atmani purusha^.

atmanvt.

x. Deest.

x. A^ayapurushak (8b)

khdydydnu

Id. dvitiyo 'napagah.

xi, iSarlraA purusha^.

(12) sarire punishah.

pra^apati^.

xii. YaA pra^fia atma,

yenaitat supta/i

svapnaya ^arati.

Yamo ra^a (1 )puru-

(Aah svapnaya iarati

yamo rdgd.

xiii. Dakshirce 'kshan pu-

rusha^.

namna {vdka) atma,

agner atma, ^yoti-

sha atma.

xiv. Savye 'kshan puru-

sha£.

satyasyatma,vidyuta

atma, te^asa atma.

3. Balaki said: 'The person that is in the sun,

on him I meditate (as Brahman).'

Afitayatru said to him : ' No, no ! do not chal

lenge me (to a disputation) on this '. I meditate on

him who is called great, clad in white raiment 2, the

supreme, the head of all beings. Whoso meditates

1 The king means to say that he knows this already, and that he

can mention not only the predicates of the person in the sun thus

meditated on as Brahman, but also the rewards of such meditation.

' This is properly a predicate of the moon, and used as such in

the Bnliad-arawyaka-upanishad, in the second paragraph of the

dialogue.
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on him thus, becomes supreme, and the head of all

beings.'

4. Biliki said : 'The person that is in the moon,

on him I meditate.'

Kgitasatru said to him : ' Do not challenge me on

this. I meditate on him as Soma, the king, the self,

(source) of all food. Whoso meditates on him thus,

becomes the self, (source) of all food.'

5. Baliki said: 'The person that is in the

lightning, on him I meditate.'

Afata-ratru said to him : ' Do not challenge me on

this. I meditate on him as the self in light. Whoso

meditates on him thus, becomes the self in light.'

6. Baliki said: 'The person that is in the

thunder, on him I meditate.'

A^itaratru said to him : ' Do not challenge me

on this. I meditate on him as the self of sound1.

Whoso meditates on him thus, becomes the self of

sound.'

7. Biliki said: 'The person that is in the ether,

on him I meditate.'

A^itasatru said to him : ' Do not challenge me

on this. I meditate on him as the full, quiescent

Brahman. Whoso meditates on him thus, is filled

with offspring and cattle. Neither he himself nor

his offspring dies before the time.'

8. Biliki said : ' The person that is in the air,

on him I meditate.'

Afitasatru said to him : ' Do not challenge me

on this. I meditate on him as Indra Vaikuw^a, as

the unconquerable army. Whoso meditates on him

thus, becomes victorious, unconquerable, conquering

his enemies.'

1 This is not mentioned in the Br/had-arswyaka.



304 KAUSHITAKI-UPANTSHAD.

9. Balaki said: 'The person that is in the fire,

on him I meditate.'

-A^atasatru said to him : ' Do not challenge me

on this. I meditate on him as powerful. Whoso

meditates on him thus, becomes powerful among

others >.'

10. Balaki said: 'The person that is in the

water, on him I meditate.'

A^atasatru said to him : ' Do not challenge me on

this. I meditate on him as the self of the name.

Whoso meditates on him thus, becomes the self

of the name.' So far with regard to deities (my

thological) ; now with regard to the body (physio

logical).

11. Balaki said: 'The person that is in the

mirror, on him I meditate.'

A^atasatru said to him : ' Do not challenge me on

this. I meditate on him as the likeness. Whoso

meditates on him thus, to him a son is born in his

family who is his likeness, not one who is not his

likeness.'

12. Balaki said: 'The person that is in the

echo, on him I meditate.'

A^atasatru said to him : ' Do not challenge me on

this. I meditate on him as the second, who never

goes away. Whoso meditates on him thus, he gets

a second from his second (his wife), he becomes

doubled V

13. Balaki said: 'The sound that follows a

man, on that I meditate.'

A^ata.Tatru said to him : ' Do not challenge me on

1 Instead of anyeshu, the second text, as printed by Professor

Cow-ell, has anv esha.

* This paragraph does not occur in the Br/had-arawyaka.
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this. I meditate on him as life. Whoso meditates

on him thus, neither he himself nor his offspring

will faint before the time.'

14. Balaki said: 'The person that is in the

shadow, on him I meditate.'

A^ataratru said to him : ' Do not challenge me on

this. I meditate on him as death. Whoso medi

tates on him thus, neither he himself nor his off

spring will die before the time.'

15. Balaki said: 'The person that is em

bodied, on him I meditate.'

A^atasatru said to him : ' Do not challenge me

on this. I meditate on him as Lord of creatures.

Whoso meditates on him thus, is multiplied in off

spring and cattle.'

16. Balaki said : ' The Self which is conscious

(pra^fia), and by whom he who sleeps here, walks

about in sleep, on him I meditate.'

Afatasatru said to him : ' Do not challenge me on

this. I meditate on him as Yama the king. Whoso

meditates on him thus, everything is subdued for

his excellencies.'

17. Balaki said: 'The person that is in the

right eye, on him I meditate.'

A^atasatru said to him : ' Do not challenge me on

this. I meditate on him as the self of the name, as

the self of fire, as the self of splendour. Whoso

meditates on him thus, he becomes the self of

these.'

18. Balaki said: 'The person that is in the

left eye, on him I meditate.'

A^atajatru said to him : ' Do not challenge me

on this. I meditate on him as the self of the true, '

as the self of lightning, as the self of light. Whose

[3] x
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meditates on him thus, he becomes the self of

these.'

19. After this Balaki became silent. A^ata^atru

said to him : ' Thus far only (do you know), O

Balaki ?' 'Thus far only,' replied Balaki.

Then A^atasatru said to him : ' Vainly did you

challenge me, saying : " Shall I tell you Brahman ?"

O Balaki, he who is the maker of those persons

(whom you mentioned), he of whom all this is the

work, he alone is to be known.'

Thereupon Balaki came, carrying fuel in his hand,

saying : ' May I come to you as a pupil ? ' Afita-

.catru said to him : ' I deem it improper that a

Kshatriya should initiate a Brahmawa. Come, I

shall make you know clearly.' Then taking him by

the hand, he went forth. And the two together

came to a person who was asleep. And Afata^atru

called him, saying : ' Thou great one, clad in white

raiment, Soma, King1.' But he remained lying.

Then he pushed him with a stick, and he rose at

once. Then said A^ata^atru to him : ' Balaki,

where did this person here sleep ? Where was he ?

Whence came he thus back ? ' Balaki did not

know.

20. And A^atasatru said to him : 'Where this per

son here slept, where he was, whence he thus came

back, is this : The arteries of the heart called Hitai

extend from the heart of the person towards the

surrounding body. Small as a hair divided a thou

sand times, they stand full of a thin fluid of various

colours, white, black, yellow, red. In these the

person is when sleeping he sees no dream.

1 See § 3 init.
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Then he becomes one with that prawa alone.

Then speech goes to him with all names, the eye

with all forms, the ear with all sounds, the mind

with all thoughts. And when he awakes, then, as

from a burning fire, sparks proceed in all directions,

thus from that self the prawas (speech, &c.) proceed,

each towards its place, from the pr£#as the gods,

from the gods the worlds. And as a razor might

be fitted in a razor-case, or as fire in the fire-place

(the aram on the altar), even thus this conscious

self enters the self of the body (considers the body

as himself) to the very hairs and nails. And the

other selfs (such as speech, &c.) follow that self, as

his people follow the master of the house. And

as the master feeds with his people, nay, as his

people feed on the master, thus does this conscious

self feed with the other selfs, as a master with his

people, and the other selfs follow him, as his people

follow the master. So long as Indra did not under- )

stand that self, the Asuras conquered him. When

he understood it, he conquered the Asuras and

obtained the pre-eminence among all gods, sove

reignty, supremacy. And thus also he who knows

this obtains pre-eminence among all beings, sove

reignty, supremacy,—yea, he who knows this.

x 2
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VACASANEYI-SAAfHITA-

UPANISHAD.

1. All this, whatsoever moves on earth, is to

be hidden in the Lord (the Self). When thou hast

surrendered all this, then thou mayest enjoy. Do

not covet the wealth of any man !

2. Though a man may wish to live a hundred

years, performing works, it will be thus with him ;

but not in any other way: work will thus not cling

to a man.

3. There are the worlds of the Asuras1 covered

with blind darkness. Those who have destroved
J

their self (who perform works, without having ar

rived at a knowledge of the true Self), go after

death to those worlds.

4. That one (the Self), though never stirring, is

swifter than thought. The Devas (senses) never

reached it, it walked 2 before them. Though

standing still, it overtakes the others who are

running. Matarisvan (the wind, the moving spirit)

bestows powers3 on it.

1 Asurya, Va^. Sarahita ; asfirva.Upan. Asurya in the Upanishads

in the sense of belonging to the Asuras, i.e. gods, is exceptional.

I should prefer asurya, sunless, as we find asurye" tamasi in the

Rig-veda, V, 32, 6.

* Purvam ar^at, Va». Sarah. ; pfirvam arshat, Upan. Mahidhara

suggests also anal as a contraction of a-ruat, not perishing.

8 Apas is explained by karmawi, acts, in which case it would be

meant for apas, opus. But the VSg. Sa/nhitti accentuates apis, i.e.
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5. It stirs and it stirs not ; it is far, and likewise

near1. It is inside of all this, and it is outside of

all this.

6. And he who beholds all beings in the Self, and

the Self in all beings, he never turns away from it2.

7. When to a man who understands, the Self has

become all things, what sorrow, what trouble can

there be to him who once beheld that unity ?

8. He 3 (the Self) encircled all, bright, incor

poreal, scatheless, without muscles, pure, untouched

by evil ; a seer, wise, omnipresent, self-existent, he

disposed all things rightly for eternal years.

9. All who worship what is not real knowledge

(good works), enter into blind darkness : those who

delight in real knowledge, enter, as it were, into

greater darkness.

10. One thing, they say, is obtained from real

knowledge ; another, they say, from what is not

knowledge. Thus we have heard from the wise

who taught us this 4.

11. He who knows at the same time both know

ledge and not-knowledge, overcomes death through

net-knowledge, and obtains immortality through

knowledge.

12. All who worship what is not the true cause,

aquas, and Anandagiri explains that water stands for acts, because

most sacrificial acts are performed with water.

1 Tad v antike, V&g. Sarah. ; tadvad antike, Upan.

2 Vifikitsati, V&g. Sarah. ; vigoigupsate, Upan.

5 .Sankara takes the subject to be the Self, and explains the

neuter adjectives as masculines. Mahidhara takes the subject to

be the man who has acquired a knowledge of the Self, and who

reaches the bright, incorporeal Brahman, &c. Mahidhara, however,

likewise allows the former explanation.

' Cf. Talavak. Up. I, 4; vidyayaA.avidyaya^Va^. Samh.; vidyaya,

avidyaya, Upan.
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enter into blind darkness : those who delight in the

true cause, enter, as it were, into greater darkness.

13. One thing, they say, is obtained from (know

ledge of) the cause ; another, they say, from (know

ledge of) what is not the cause. Thus we have

heard from the wise who taught us this.

14. He who knows at the same time both the

cause and the destruction (the perishable body),

overcomes death by destruction (the perishable

body), and obtains immortality through (knowledge

of) the true cause.

15. The door of the True is covered with a

golden disk \ Open that, O Pushan, that we may

see the nature of the True2.

16. O Pushan, only seer, Yama (judge), Surya

(sun), son of Pra/apati, spread thy rays and gather

them ! The light which is thy fairest form, 1 see it.

I am what He is (viz. the person in the sun)3.

1 7. Breath * to air, and to the immortal ! Then

this my body ends in ashes. Om! Mind, remem

ber ! Remember thy deeds ! Mind, remember !

Remember thy deeds 6 !

18. Agni, lead us on to wealth (beatitude) by a

good path, thou, O God, who knowest all things !

1 Mahidhara on verse 17:' The face of the true (purusha in the

sun) is covered by a golden disk.'

• Cf. Maitr. Up. VI, 35.

3 Asau purusha/; should probably be omitted.

* These lines are supposed to be uttered by a man in the hour

of death.

6 The Va^asaneyi-sawhita reads : Om, krato smara, k//be smara,

kMa»i smara. Uva/a holds that Agni, fire, who has been wor

shipped in youth and manhood, is here invoked in the form of

mind, or that kratu is meant for sacrifice. ' Agni, remember me !

Think of the world ! Remember my deeds 1 '
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Keep far from us crooked evil, and we shall offer

thee the fullest praise! (Rv. I, 189, 1.)

This Upanishad, though apparently simple and intelligible, is in

reality one of the most difficult to understand properly. Coming

at the end of the Vi^asaneyi-sawhita, in which the sacrifices and

the hymns to be used by the officiating priests have been described,

it begins by declaring that all has to be surrendered to the Lord.

The name is, lord, is peculiar, as having a far more personal colour

ing than Atman, Self, or Brahman, the usual names given by the

Upanishads to what is the object of the highest knowledge.

Next follows a permission to continue the performance of sacri

fices, provided that all desires have been surrendered. And here

occurs our first difficulty, which has perplexed ancient as well as

modern commentators.

I shall try, first of all, to justify my own translation. I hold that

the Upanishad wishes to teach the uselessness by themselves of all

good works, whether we call ihem sacrificial, legal, or moral, and

yet, at the same time, to recognise, if not the necessity, at least the

harmlessness of good works, provided they are performed without

any selfish motives, without any desire of reward, but simply as a

preparation for higher knowledge, as a means, in fact, of subduing

all passions, and producing that serenity of mind without which

man is incapable of receiving the highest knowledge. From that

point of view the Upanishad may well say, Let a man wish to live

here his appointed time, let him even perform all works. If only

he knows that all must be surrendered to the Lord, then the work

done by him will not cling to him. It will not work on and produce

effect after effect, nor will it involve him in a succession of new

births in which to enjoy the reward of his work-, but it will leave him

free to enjoy the blessings of the highest knowledge. It will have

served as a preparation for that higher knowledge which the Upani

shad imparts, and which secures freedom from further births.

The expression ' na karma lipyate nare ' seems to me to admit

of this one explanation only, viz. that work done does not cling to

man, provided he has acquired the highest knowledge. Similar

expressions occur again and again. Lip was, no doubt, used

originally of evil deeds which became, as it were, engrained in man ;

but afterwards of all work, even of good work, if done with a

desire of reward. Tin: doctrine of the Upanishads is throughout

that orthodoxy and sacrifice can procure a limited beatitude only,
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and that they are a hindrance to real salvation, which can be

obtained by knowledge alone. In our passage therefore we can

recognise one meaning only, viz. that work does not cling to man

or stain him, if only he knows, i. e. if he has been enlightened by

the Upanishad.

•Sankara, in his commentary on the Vedanta-sutras III, 4, 7 ;

13 ; 14, takes the same view of this passage. The opponent of

Badarayaua, in this case, (Vai ini himself, maintains that karma.

work, is indispensable to knowledge, and among other arguments,

he says, III, 4, 7, that it is so ' Niyamat,' ' Because it is so laid

down by the law.' The passage here referred lo is, according to

•Sankara, our very verse, which, he thinks, should be translated as

follows : ' Let a man wish to live a hundred years here (in this

body) performing works ; thus will an evil deed not cling 10 thee,

while thou art a man ; there is no other way but this by which to

escape the influence of works.' In answer to this, Badarayawa says,

first of all, III, 4, 13, that this rule may refer to all men in general,

and not to one who knows; or, III, 4, 14, if it refers to a man who

knows, that then the permission to perform works is only intended

lo exalt the value of knowledge, the meaning being that even to a

man who performs sacrifices all his life, work does not cling, if

only he knows ;—such being the power of knowledge.

The same .Sahkara, however, who here sees quite clearly that

this verse refers to a man who knows, explains it in the Upanishad

as referring to a man who does not know (itarasyanatma^fiatayat-

magrahawa-saktasya). It would then mean : ' Let such a one, while

performing works here on earth, wish to live a hundred years. In

this manner there is no other way for him but this (the performance

of sacrifices), so that an evil deed should not be engrained, or so

that he should not be stained by such a deed.' The first and

second verses of the Upanishad would thus represent the two paths

of life, that of knowledge and that of works, and the following verses

would explain the rewards ass gned to each.

Mahfdhara, in his commentary on the Va^asaneyi-sawhita, steers

at first a middle course. He would translate : ' Let one who per

forms the Agnihotra and other sacrifices, without any desire of

reward, wish to live here a hundred years. If thou do so, there

will be salvation for thee, not otherwise. There are many roads that

lead to heaven, but one only leading to salvation, namely, perform

ance of good works, without any desire of reward, which produces

a pure heart. Work thus done, merely as a preparation for salvation,

does not cling to man, i.e. it produces a pure heart, but does not
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entail any further consequences.' So far he agrees with Uva/a's

explanation *. He allows, however, another explanation also, so

that the second line would convey the meaning : ' If a man lives thus

(performing good works), then there is no other way by which an

evil deed should not be engrained; i.e. in order to escape the

power of sin, he must all his life perform sacred acts.'

Next follows a description of the lot of those who, immersed in

works, have not arrived at the highest knowledge, and have not

recovered their true self in the Highest Self, or Brahman. That

Brahman, though the name is not used here, is then described, and

salvation is promised to the man who beholds all things in the Self

and the Self in all things.

The verses 9-14 are again full of difficulty, not so much in

themselves as in their relation to the general system of thought

which prevails in the Upanishads, and forms the foundation of the

Vedanta philosophy. The commentators vary considerably in their

interpretations. .Sarikara explains avidya, not-knowledge, by good

works, particularly sacrifice, performed with a hope of reward;

vidya, or knowledge, by a knowledge of the gods, but not, as yet,

of the highest Brahman. The former is generally supposed to lead

the sacrificer to the pitr/loka, the world of the fathers, from whence

he returns to a series of new births ; the latter to the devaloka, the

world of the gods, from whence he may either proceed to Brahman,

or enter upon a new round of existences. The question then

arises, how in our passage the former could be said to lead to

blind darkness, the latter to still greater darkness. But for that

statement, I have no doubt that all the commentators would, as

usual, have taken vidya for the knowledge of the Highest Brahman,

and avidya for orthodox belief in the gods and good works, the-

former securing immortality in the sense of freedom from new

births, while the reward of the latter is blessedness in heaven for

a limited period, but without freedom from new births.

This antithesis between vidya and avidya seems to me so firmly

established that I cannot bring myself to surrender it here. Though

this Upanishad has its own very peculiar character, yet its object is,

after all, to impart a knowledge of the Highest Self, and not to

inculcate merely a difference between faith in the ordinary gods

and good works. It was distinctly said before (ver. 3), that those

who have destroyed their self, i.e. who perform works only,

1 Uva/a explains ^ishivisheA for ^ivishet as a purusha-

vyalaya^.
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and have not arrived at a knowledge of the true Self, go to the

worlds of the Asuras, which are covered with blind darkness. If

then the same blind darkness is said in verse 9 to be the lot of those

who worship not-knowledge, this can only mean those who have

not discovered the true Self, but are satisfied with the performance

of good works. And if those who perform good works are opposed

to others who delight in true knowledge, that knowledge can be

the knowledge of the true Self only.

The difficulty therefore which has perplexed .Sahkara is this,

how, while the orthodox believer is said to enter into blind dark

ness, the true disciple, who has acquired a knowledge of the true

Self, could be said to enter into still greater darkness. While

•Sahkara in this case seems hardly to have caught the drift of the

Upanishad, Uva/a and Mahidhara propose an explanation which is

far more satisfactory. They perceive that the chief stress must be

laid on the words ubhayaw saha, ' both together,' in verses 1 1 and

14. The doctrine of certain Vedanta philosophers was that works,

though they cannot by themselves lead to salvation, are useful as a

preparation for the highest knowledge, and that those who imagine

that they can attain the highest knowledge without such previous

preparation, are utterly mistaken. From this point of view there

fore the author of the Upanishad might well say that those who

give themselves to what is not knowledge, i. e. to sacrificial and

other good works, enter into darkness, but that those who delight

altogether in knowledge, despising the previous discipline of works,

deceive themselves and enter into still greater darkness.

Then follows the next verse, simply stating that, according to

the teaching of wise people, the reward of knowledge is one thing,

the reward of ignorance, i.e. trust in sacrifice, another. Here

Mahidhara is right again by assigning the pitnloka, the world of

the fathers, as the reward of the ignorant; the devaloka, the

world of the gods, as the reward of the enlightened, provided that

from the world of the gods they pass on to the knowledge of the

Highest Self or Brahman.

The third verse contains the strongest confirmation of Mahf-

dhara's view. Here it is laid down distinctly that he only who

knows both together, both what is called ignorance and what is

called knowledge, can be saved, because by good works he over

comes death, here explained by natural works, and by knowledge

he obtains the Immortal, here explained by oneness with the gods,

the last step that leads on to oneness with Brahman.

Uva/a, who takes the same view of these verses, explains at once,
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and even more boldly than Mahidhara1, vidyi, or knowledge, by

brahmavi^-fiana, knowledge of Brahman, which by itself, and if not

preceded by works, leads to even greater darkness than what is

called ignorance, i. e. sacrifice and orthodoxy without knowledge.

The three corresponding verses, treating of sambhuti and asam

bhuti instead of vidyS and avidya, stand first in the Va^asaneyi-

sawhitS. They must necessarily be explained in accordance with

our explanation of the former verses, i. e. sambhuti must correspond

to vidyS, it must be meant for the true cause, i. e. for Brahman,

•while asambhuti must correspond with avidyS, as a name of what

is not real, but phenomenal only and perishable.

Mahidhara thinks that these verses refer to the Bauddhas, which

can hardly be admitted, unless we take Buddhist in a very general

sense. Uva/a puts the LokSyatas in their place4. It is curious

also to observe that Mahidhara, following Uva/a, explains

asambhuti at first by the denial of the resurrection of the body,

while he takes sambhuti rightly for Brahman. I have chiefly fol

lowed Uva/a's commentary, except in his first explanation of

asambhuti, resurrection s. In what follows Uva/a explains sam

bhuti rightly by the only cause of the origin of the whole world,

i.e. Brahman4, while he takes vinlra, destruction, as a name of

the perishable body5.

.Sahkara sees much more in these three verses than Uva/a. He

takes asambhuti as a name of Prakmi, the undeveloped cause, sam

bhuti as a name of the phenomenal Brahman or Hirawyagarbha.

From a worship of the latter a man obtains supernatural powers,

from devotion to the former, absorption in Prakrrti.

Mahidhara also takes a similar view, and he allows, like .Sahkara,

another reading, viz. sambhutim avinfaaw &&, and avinirena mri-

tyuw tirtva. In this case the sense "would be : 'He who knows

the worship both of the developed and the undeveloped, overcomes

1 Mahidhara decides in the end that vidya and amn'tam must

here be taken in a limited or relative sense, tasmad vidyopSsani-

mritam Japekshikam iti dik, and so agrees on the whole with

.Sahkara, pp. 25-27.

* Shzii anush/ubhaA, lokayatikaA prastflyante yeshdm etad

dawanam.

* Mritasya sataA punaA sambhavo nSsti, ataA rariragrahnad

asmakam muktir eva.

* Samastasya ^-agata^ sambhavaikahelu brahma.

5 VinattiM viniui &i vapuA jariram.
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death, i. e. such evil as sin, passion, &c, through worship of the

undeveloped, while he obtains through worship of the developed,

i. e. of Hirawyagarbha, immortality, absorption in Prakn'ti.'

All these forced explanations to which the commentators have

recourse, arise from the shifting views held by various authorities

with regard to the value of works. Our Upanishad seems to

me to propound the doctrine that works, though in themselves

useless, or even mischievous, if performed with a view to any

present or future rewards, are necessary as a preparatory discipline.

This is or was for a long time the orthodox view. Each man was

required to pass through the ajramas, or stages of student and

householder, before he was admitted to the freedom of a Sannyasin.

As on a ladder, no step was to be skipped. Those who attempted

to do so, were considered to have broken the old law, and in some

respects they may indeed be looked upon as the true precursors

of the Buddhists.

Nevertheless the opposite doctrine, that a man whose mind had

become enlightened, might at once drop the fetters of the law,

without performing all the tedious duties of student and house

holder, had strong supporters too among orthodox philosophers.

Cases of such rapid conversion occur in the ancient traditions, and

Badarayawa himself was obliged to admit the possibility of freedom

and salvation without works, though maintaining the superiority of

the usual course, which led on gradually from works to enlighten

ment and salvation *. It was from an unwillingness to assent to

the decided teaching of the Ira-upanishad that .Sankara attempted

to explain vidya, knowledge, in a limited sense, as knowledge of the

gods, and not yet knowledge of Brahman. He would not admit

that knowledge without works could lead to darkness, and even to

greater darkness than works without knowledge. Our Upanishad

seems to have dreaded libertinism, knowledge without works, more

even than ritualism, works without knowledge, and its true object was

to show that orthodoxy and sacrifice, though useless in themselves,

must always form the preparation for higher enlightenment.

How misleading Ankara's explanation may prove, we can see

from the translation of this Upanishad by Rammohun Roy. He

followed .Sankara implicitly, and this is the sense which he drew

from the text :—

'9. Those observers of religious rites that perform only the

worship of the sacred fire, and oblations to sages, to ancestors,

1 Vedanla-sutras III, 4, 36-39.
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to men, and to other creatures, without regarding the worship of

celestial gods, shall enter into the dark region : and those practisers

of religious ceremonies who habitually worship the celestial gods

only, disregarding the worship of the sacred fire, and oblations to

sages, to ancestors, to men, and to other creatures, shall enter into

a region still darker than the former.

' 10. It is said that adoration of the celestial gods produces one

consequence; and that the performance of the worship of sacred

fire, and oblations to sages, to ancestors, to men, and to other

creatures, produce another : thus have we heard from learned men,

who have distinctly explained the subject to us.

' ii. Of those observers of ceremonies whosoever, knowing that

adoration of celestial gods, as well as the worship of the sacred

fire, and oblation to sages, to ancestors, to men, and to other

creatures, should be observed alike by the same individual, per

forms them both, will, by means of the latter, surmount the

obstacles presented by natural temptations, and will attain the state

of the celestial gods through the practice of the former.

' 12. Those observers of religious rites who worship Prakn'ti

alone (Prakn'ti or nature, who, though insensible, influenced by the

Supreme Spirit, operates throughout the universe) shall enter into the

dark region : and those practisers of religious ceremonies that are

devoted to worship solely the prior operating sensitive particle,

allegorically called Brahma, shall enter into a region much more

dark than the former.

'13. It is said that one consequence may be attained by the

worship of Brahma, and another by the adoration of Prakr/'ti.

Thus have we heard from learned men, who have distinctly ex

plained the subject to us.

' 14. Of those observers of ceremonies, whatever person, know

ing that the adoration of Prakrui and that of Brahma should be

together observed by the same individual, performs them both,

will by means of the latter overcome indigence, and will attain the

state of Prakrrti, through the practice of the former.'
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INTRODUCTION.

This second volume completes the translation of the

principal Upanishads to which .Sarikara appeals in his

great commentary on the Vedanta-Sutras1, viz. :

r. .Oandogya-upanishad,

3. Talavakara or Kena-upanishad,

3. Aitareya-upanishad,

4. Kaushitaki-upanishad,

5. Va^asaneyi or itaa-upanishad,

6. Ka^a-upanishad,

7. Muwrfaka-upanishad,

8. Taittiriyaka-upanishad,

9. Brzhadarawyaka-upanishad,

10. SvetcLrvatara-upanishad,

11. Prarna-upanishad.

These eleven have sometimes2 been called the old and

genuine Upanishads, though I should be satisfied to call

them the eleven classical Upanishads, or the fundamental

Upanishads of the Vedinta philosophy.

Vidyara«yas, in his ' Elucidation of the meaning of all

the Upanishads,' Sarvopanishadarthanubhuti-prakLfa, con

fines himself likewise to those treatises, dropping, however,

the Ija, and adding the Maitrayawa-upanishad, of which

I have given a translation in this volume, and the Nri-

siwhottara-tapaniya-upanishad, the translation of which

had to be reserved for the next volume.

1 See Deussen.Vedanta, Einleitung, p. 38. A'ankara occasionally refers also

to the Paingi, Agnirahasya, Gabala, and Narayantya Upanishads.

9 Deussen, loc. cit. p. 8a.

3 I state this on the authority of Professor Cowell. See also Fitzedward

Hall, Index to the Bibliography of the Indian Philosophical Systems, pp. ti6

and 336.



UPANISHADS.

It is more difficult to determine which of the Upanishads

were chosen by Sankara or deserving the honour of a special

commentary. We possess his commentaries on the eleven

Upanishads mentioned before \ with the exception of the

Kaushitaki a-upanishad. We likewise possess his commen

tary on the Ma«</ukya-upanishad, but we do not know for

certain whether he left commentaries on any of the other

Upanishads. Some more or less authoritative statements

have been made that he wrote commentaries on some of the

minor Upanishads, such as the Atharva^iras, Atharva-jikha,

and the Nr/siawhatlpanl8. But as, besides Sankara^arya, the

disciple of Govinda, there is .Sanl.arananda, the disciple of

Anandatman, another writer of commentaries on the Upa

nishads, it is possible that the two names may have been

confounded by less careful copyists *.

With regard to the Nr/si/zzhatapant all uncertainty might

seein to be removed, after Professor Ramamaya Tarka-

ratna has actually published its text with the commentary

of .Sankara^arya in the Bibliotheca Indica, Calcutta, 187 1.

But some uncertainty still remains. While at the end of

each Kha/ft/a of the N«'si»ma-purvatapani we read that

the Bhashya was the work of the Paramahawsa-parivra-

^aka^arya Srt-.S'ankara, the pupil of Govinda, we have no

such information for the Nri'siwha-uttaratapani, but are

told on the contrary that the words .Srl-Govindabhagavat

&c. have been added at the end by the editor, because he

thought fit to do so. This is, to say the least, very suspicious,

and we must wait for further confirmation. There is another

commentary on this Upanishad by NarayanabhazTa, the son

of Bha//a Ratnakara 6, who is well known as the author of

Dipikas on several Upatnishads.

1 They have been published by Dr. Roer in the Bibliotheca Indica.

' Dr. Weber's statement that Sankara wrote a commentary on the Kaushitaki-

upanishad has been corrected by Deusscn, loc. cit. p. 39.

* See Denssen, loc. cit. p. 39.

* A long list of works ascribed to Sankara may be seen in Regnaud, Philo

sophic de l'lnde, p. 34, chiefly taken from FiUedward Hall's Index of Indian

Philosophical Systems.

5 See Tarkaratna's VijpffApana, p. 3, 1. 5.
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I subjoin a list of thirty of the smaller Upanishads, pub

lished by Professor Ramamaya Tarkaratna in the Biblib-

theca Indica, with the commentaries of Naraya;/abha//a.

1. Sira-upanishad, pp. i-io; Dipika by Naraya«a, pp. 42-60.

2. Garbha-upanishad, pp. 11-15; „ pp. 60-73.

3. Nadavindu-upanishad, pp. 15-17; „ pp. 73-78.

4. Brahmavindu-upanishad, pp. 18-20 ; „ pp. 78-82.

,5. Amr»tavindu-upanishad,pp. 21-25; „ PP- 83-101.

6. Dhyanavindu-upanishad, pp. 26-28; „ pp. 102-114.

7. Te^ovindu-upanishad, pp. 29-30 ; „ pp. 114-118.

8. Yoga.fikha-upanishad, pp. 31-32; „ pp. 11 8-1 22.

9. Yogatattva-upanishad, pp. 33-34 ; „ pp. 122-127.

10. Sannyasa-upanishad, pp. 35-39 ; „ pp. 128-184.

11. Aruweya-upanishad, pp. 39-41; „ pp. 184-196.

12. Brahmavidya-upanishad, pp. 197-203; „ ibidem.

13. Kshurika-upanishad, pp. 203-218 ; „ „

14. .A'ulika-upanishad, pp. 219-228; „ „

15. Atharvajikha-upanishad, pp. 229-238; „ „

16. Brahma-upanishad, pp. 239-259 ; „ „

17. Prawagnihotra-upanishadj pp. 260-271; „ „

18. Nilarudra-upanishad, pp. 272-280; „ „

19. Ka«/Aajruti-upanishad, pp. 281-294; „ „

ao. PiWa-upanishad, pp. 295-298 ; „ „

31. Atma-upanishad, pp. 299-303 ; „ „

22. Rimapurvatapaniya-upanishad,

PP- 3°4-358 5

23. Ramottaratapaniya-upanishad,

PP- 359~384 ;

24. Hanumadukta-Rama-upanishad,

PP- 385-393;

25. Sarvopanishat-saraA, pp. 394-404 ; „ „

26. Hawsa-upanishad, pp. 404-416 ; „ „

27. Paramahawsa-upanishad, pp. 417-436 ; „ „

38. G'abala-upanishad, pp. 437-455 ; „

29. Kaivalya-upanishad, pp. 456-464 ; „ „

Kaivalya-upanishad, pp. 465-479 ; Dipika by

.Sankarananda, „

30. GaiWa-upanishad, pp. 480 seq. ; Dipika by

Naraya^a, „
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We owe to the same editor in the earlier numbers of the

Bibliotheca the following editions :

Nn'siwzhapurvatapani-upanishad, with commentary.

Nrz'siwhottaratapani-upanishad, with commentary.

Sha/zfeakra-upanishad, with commentary by Naraya«a.

Lastly, Hara£andraVidyabhusha«a and VLsvanatha Sastri

have published in the Bibliotheca Indica an edition of the

Gopalatftpani-upanishad, with commentary by Vijvejvara.

These editions of the text and commentaries of the

Upanishads are no doubt very useful, yet there are many

passages where the text is doubtful, still more where the

commentaries leave us without any help.

Whatever other scholars may think of the difficulty

of translating the Upanishads, I can only repeat what I

have said before, that I know of few Sanskrit texts pre

senting more formidable problems to the translator than

these philosophical treatises. It may be said that most of

them had been translated before. No doubt they have

been, and a careful comparison of my own translation with

those of my predecessors will show, I believe, that a small

advance, at all events, has now been made towards a truer

understanding of these ancient texts. But I know full well

how much still remains to be done, both in restoring a cor

rect text, and in discovering the original meaning of the

Upanishads ; and I have again and again had to translate

certain passages tentatively only, or following the com

mentators, though conscious all the time that the meaning

which they extract from the text cannot be the right one.

As to the text, I explained in my preface to the first

volume that I attempted no more than to restore the text,

such as it must have existed at the time when .Sankara

wrote his commentaries. As Sankara lived during the

ninth century A.D.1, and as we possess no MSS. of so early

a date, all reasonable demands of textual criticism would

thereby seem to be satisfied. Yet, this is hot quite so.

We may draw such a line, and for the present keep within

it, but scholars who hereafter take up the study of the

1 India, What can it teach us ? p. 360.
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Upanishads will probably have to go beyond. Where I had

an opportunity of comparing other commentaries, besides

those of Sankara, it became quite clear that they often

followed a different text, and when, as in the case of the

Maitraya«a-brahma«a-upanishad, I was enabled to collate

copies which came from the South of India, the opinion

which I have often expressed of the great value of Southern

MSS. received fresh confirmation. The study of Grantha

and other Southern MSS. will inaugurate, I believe, a new

period in the critical treatment of Sanskrit texts, and the

text of the Upanishads will, I hope, benefit quite as much

as later texts by the treasures still concealed in the libraries

of the Dekhan.

The rule which I have followed myself, and which I have

asked my fellow translators to follow, has been adhered to

in this new volume also, viz. whenever a choice has to be

made between what is not quite faithful and what is not

quite English, to surrender without hesitation the idiom

rather than the accuracy of the translation. I know that

all true scholars have approved of this, and if some of our

critics have been offended by certain unidiomatic expres

sions occurring in our translations, all I can say is, that we

shall always be most grateful if they would suggest trans

lations which are not only faithful, but also idiomatic. For

the purpose we have in view, a rugged but faithful trans

lation seems to us more useful than a smooth but mis

leading one.

However, we have laid ourselves open to another kind

of censure also, namely, of having occasionally not been

literal enough. It is impossible to argue these questions

in general, but every translator knows that in many cases

a literal translation may convey an entirely wrong meaning.

I shall give at least one instance.

My old friend, Mr. Nehemiah Goreh—at least I hope he

will still allow me to call him so — in the 'Occasional

Papers on Missionary Subjects/ First Series, No. 6, quotes,

on p. 39, a passage irom the AV/andogya-upanishad, trans

lates it into English, and then remarks that I had not

translated it accurately. But the fault seems to me to lie
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entirely with him, in attempting to translate a passage

without considering the whole chapter of which it forms

a part. Mr. Nehemiah Goreh states the beginning of the

story rightly when he says that a youth by name .SVeta-

ketu went, by the advice of his father, to a teacher to

study under him. After spending twelve years, as was

customary, with the teacher, when he returned home he

appeared rather elated. Then the father asked him :

Uta tarn adcram apraksho1 yenlsrutaw jrutam bhavaty

amatam matam avifflataw vi^watam iti ?

I translated this : ' Have you ever asked for that instruc

tion by which we hear what cannot be heard, by which we

perceive what cannot be perceived, by which we know what

cannot be known ? '

Mr. Nehemiah Goreh translates : ' Hast thou asked (of

thy teacher) for that instruction by which what is not heard

becomes heard, what is not comprehended becomes com

prehended, what is not known becomes known ?'

I shall not quarrel with my friend for translating m a n by

to comprehend rather than by to perceive. I prefer my

own translation, because manas is one side of the common

sensory (anta//kara«a), buddhi, the other ; the original differ

ence between the two being, so far as I can see, that the

manas originally dealt with percepts, the buddhi with con

cepts*. But the chief difference on which my critic lays

stress i* that I translated amitam, amatam, and avi^fatam

not by ' not heard, not comprehended, not known,' but by

what cannot be heard, what cannot be perceived, what

cannot be known.'

Now, before finding fault, why did he not ask himself

what possible reason I could have had for deviating from

the original, and for translating avi^v/ata by unknowable or

' Mr. Ncbemiah Goreh writes aprakshyo, and this is no doubt the rending

aMopted by Roer in his edition of the XAandogya-upanishad in the Ribliothcca

Indica, p. 384. In Sankara's commentary also the same form is given. Still

grammar requires apraksho.

* The Patitadail (I. 10) distinpiishes between manas and buddhi, by saying,

manovimariarflpam sySH hudilhiAsyan nistayatmiVi, which places the diflirence

between the two rather in the degree of certainty, ascribing deliberation to

manas, decision to boddhi.
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what cannot be known, rather than by unknown, as every one

would be inclined to translate these words at first sight? If

he had done so, he would have seen in a moment, that with

out the change which I introduced in the idiom, the trans

lation would not have conveyed the sense of the original, nay,

would have conveyed no sense at all. What could Sveta-

ketu have answered, if his father had asked him, whether

he had not asked for that instruction by which what is not

heard becomes heard, what is not comprehended becomes

comprehended, what is not known becomes known? He

would have answered, ' Yes, I have asked for it ; and from

the first day on which I learnt the Siksha, the ABC,

I have every day heard something which I had not heard

before, I have comprehended something which I had not

comprehended before, I have known something which I had

not known before.' Then why does he say in reply, ' What

is that instruction?' Surely Mr. Nehemiah Goreh knew

that the instruction which the father refers to, is the instruc

tion regarding Brahman, and that in all which follows the

father tries to lead his son by slow degrees to a knowledge

of Brahman1. Now that Brahman is called again and again

' that which cannot be seen, cannot be heard, cannot be per

ceived, cannot be conceived,' in the ordinary sense of these

words ; can be learnt, in fact, from the Veda only2. It was

in order to bring out this meaning that I translated ajrutam

not by ' not heard,' but by ' not hearable,1 or, in better English,

by ' what cannot be heard V

1 In the Vedanta-SSra, SadananOa lays great stress on the fact that in this very

chapter of the KASjidogya-upanishad, the principal subject of the whole chapter

is mentioned both in the beginning and in the end. Tatra prakaranaprati-

pidyasyirthasya tadadyantayor npadanam npakramasamharam. Yatha A'Aan-

dogyashash'iaprapariake prakaranapratipadyasyadvittyavastuna ekam eva-

dvittyam (VI, 3, i) itySdiv aitadAtmyam idam sarvam ivVI, 16, 3) ity ante fa

pratip&danam. ' The beginning with and ending with ' imply that the matter

to be declared in any given section is declared both at the beginning and at the

end thereoi :—as, for instance, in the sixth section of the .aTAaiidogya-upanishad,

'the Real, besides which there is nought else'—which is to be explained in

that section—is declared at the outset in the terms, 'One only, without a second,'

and at the end in the terms ' All this consists of That.'

* Vedftnta-Sara, No. 118, tatraivadvitiyavastuno manantarivishay ikara/iam.

* See Munrf. Up. I, 1,6, adresyam agraliyam.
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Any classical scholar knows how often we must translate

invictus by invincible, and how Latin tolerates even

invictissimus, which we could never render in English by

' the most unconquered,' but ' the unconquerable.' English

idiom, therefore, and common sense required that avjg"«ata

should be translated, not by inconceived, but by inconceiv

able, if the translation was to be faithful, and was to give

to the reader a correct idea of the original.

Let us now examine some other translations, to see whether

the translators were satisfied with translating literally, or

whether they attempted to translate thoughtfully.

Anquetil Duperron's translation, being in Latin, cannot

help us much. He translates : ' Non auditum, auditum fiat ;

et non scitum, scitum ; et non cognitum, cognitum.'

Rajendralal Mitra translates : 'Have you enquired of your

tutor about that subject which makes the unheard-of heard,

the unconsidered considered, and the unsettled settled?'

He evidently knew that Brahman was intended, but his

rendering of the three verbs is not exact.

Mr. Gough (p. 43) translates : ' Hast thou asked for that

instruction by which the unheard becomes heard, the un-

thought thought, the unknown known?'

But now let us consult a schoiar who, in a very marked

degree, always was a thoughtful translator, who felt a real

interest in the subject, and therefore was never satisfied with

mere words, however plausible. The late Dr. Ballantyne, in

his translation of the Vedanta-Sara1, had occasion to trans

late this passage from the .fOandogya-upanishad, and how

did he translate it? 'The eulogizing of the subject is the

glorifying of what is set forth in this or that section (of the

Veda) ; as, for example, in that same section, the sixth

chapter of the AVzandogya-upanishad, the glorifying of the

Real, besides whom there is nought else, in the following

terms : " Thou, O disciple, hast asked for that instruction

whereby the unheard-of becomes heard, the inconceiv

' Lecture on the Vedanta, embracing the text of the Vedaiita-Sfira, Alla

habad, 1851, p. 69. Vedantasara, with Nnsimha-Sarasvatt's SubodhinS, and

Ramatirtha's Vidvanmanora/igini, Calcutta, i860, p. 89. Here we find the

right reading, aprakshaA.
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able becomes conceived, and the unknowable becomes

thoroughly known."'

Dr. Ballantyne therefore felt exactly what I felt, that in

our passage a strictly literal translation would be wrong,

would convey no meaning, or a wrong meaning ; and

Mr. Nehemiah Goreh will see that he ought not to express

blame, without trying to find out whether those whom he

blames for want of exactness, were not in reality more

scrupulously exact in their translation than he has proved

himself to be.

Mr. Nehemiah Goreh has, no doubt, great advantages in

interpreting the Upanishads, and when he writes without

any theological bias, his remarks are often very useful.

Thus he objects rightly, I think, to my translation of a

sentence in the same chapter of the A^andogya-upanishad,

where the father, in answer to his son's question, replies :

'Sad eva, Somya, idam agra asid ekam evadvittyam.' I

had tried several translations of these words, and yet I see

now that the one I proposed in the end is liable to be mis

understood. I had translated : ' In the beginning, my dear,

there was that only which is, one only, without a second.'

The more faithful translation would have been : ' The being

alone was this in the beginning.' But ' the being' does not

mean in English that which is, to Sv, and therefore, to avoid

any misunderstanding, I translated ' that which is.' I might

have said, however, ' The existent, the real, the true (satyam)

was this in the beginning,' just as in the Aitareya-upani-

shad we read : ' The Self was all this, one alone, in the

beginning1.' But in that case I should have sacrificed the

gender, and this in our passage is of great importance,

being neuter, and not masculine.

What, however, is far more important, and where Mr.

Nehemiah Goreh seems to me to have quite misapprehended

the original Sanskrit, is this, that sat, to ov, and atml, the

Self, are the subjects in these sentences, and not predicates.

Now Mr. Nehemiah Goreh translates: 'This was the ex

istent one itself before, one only without a second ; ' and he

1 Atmi Til idam eka evagra asit.

[»5] b
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explains: 'This universe, before it was developed in the

present form, was the existent one, Brahma, itself.' This

cannot be. If ' idam,' this, i. e. the visible world, were the

subject, how could the Upanishad go on and say, tad

aikshata bahu syam pra^ayeyeti tat tego 'srigaXa, * that

thought, may I be many, may I grow forth. It sent forth

fire.' This can be said of the Sat only, that is, the

Brahman1. Sat, therefore, is the subject, not idam, for

a Vedantist may well say that Brahman is the world, or

sent forth the world, but not that the world, which is a

mere illusion, was, in the beginning, Brahman.

This becomes clearer still in another passage, Maitr. Up.

VI, 17, where we read : Brahma ha va idam agra asid eko

'nanta/;, ' In the beginning Brahman was all this. He was

one, and infinite.' Here the transition from the neuter to

the masculine gender shows that Brahman only can be the

subject, both in the first and in the second sentence.

In English it may seem to make little difference whether

we say, ' Brahman was this,' or • this was Brahman.' In

Sanskrit too we find, Brahma khalv idam vava sarvam,

* Brahman indeed is all this' (Maitr. Up. IV, 6), and Sarvam

khalv idam Brahma, ' all this is Brahman indeed ' (KAknd.

Up. Ill, 14, 1). But the logical meaning is always that

Brahman was all this, i. e. all that we see now, Brahman

being the subject, idam the predicate. Brahman becomes

idam, not idam Brahman.

Thus the Pa«£ada^i, 1, 1 8, says :

Ekadajendriyair yuktya jastre«apy avagamyate

Yavat temkid bhaved etad idawjabdoditaw ^agat,

which Mr. A. Venis (Pandit, V, p. 667) translates : ' What

ever may be apprehended through the eleven organs, by

argument and revelation, i. e. the world of phenomena, is

expressed by the word idam, this.' The Paw^adarf then

goes on :

Idaw sarvam pura srj'shter ekam evadvitiyakam

Sad evasin namarupe nastam ity Aruwer vakaA.

This Mr. Venis translates: 'Previous to creation, all this

' Sankara says (p. 398, 1. 5) : ekam evadvittyam paramarthata idam buddhi-

WUe 'pi tat sad aikshata.
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was the existent (sat), one only without a second : name and

form were not :—this is the declaration of the son of Aruwa.'

This is no doubt a translation grammatically correct, but

from the philosophical standpoint of the Vedanta, what is

really meant is that, before the srishfi (which is not crea

tion, but the sending forth of the world, and the sending

forth of it, not as something real, but as a mere illusion),

the Real alone, i. e. the Brahman, was, instead of this, i. e.

instead of this illusory world. The illusion was not, but the

Real, i.e. Brahman, was. What became, or what seemed to

change, was Brahman, and therefore the only possible

subject, logically, is Brahman, everything else being a pre

dicate, and a phenomenal predicate only.

If I were arguing with a European, not with an Indian

scholar, I should venture to go even a step further, and try to

prove that the idam, in this and similar sentences, does not

mean this, i. e. this world, but that originally it was intended

as an adverb, meaning now, or here. This use of idam,

unsuspected by native scholars, is very frequent in Vedic

literature, and instances may be seen in Boehtlingk's Dic

tionary. In that case the translation would be : ' The real

(ro 6v), O friend, was here in the beginning.' This meaning

of idam, however, would apply only to the earliest utterances

of ancient Brahmavldins, while in later times idam was used

and understood in the sense of all that is seen, the visible uni

verse, just as iyam by itself is used in the sense of the earth.

However, difficulties of this kind may be overcome, if

once we have arrived at a clear conception of the general

drift of the Upanishads. The real difficulties are of a very

different character. They consist in the extraordinary

number of passages which seem to us utterly meaningless

and irrational, or, at all events, so far-fetched that we can

hardly believe that the same authors who can express the

deepest thoughts on religion and philosophy with clearness,

nay, with a kind of poetical eloquence, could have uttered in

the same breath such utter rubbish. Some of the sacrificial

technicalities, and their philosophical interpretations with

which the Upanishads abound, may perhaps in time assume

a clearer meaning, when we shall have more fully mastered

b 2
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the intricacies of the Vedic ceremonial. But there will

always remain in the Upanishads a vast amount of what

we can only call meaningless jargon, and for the presence

of which in these ancient mines of thought I, for my own

part, feel quite unable to account. 'Yes,' a friend of mine

wrote to me, after reading some of the Sacred Books of

the East, ' you are right, how tremendously ahead of other

sacred books is the Bible. The difference strikes one as

almost unfairly great.' So it does, no doubt. But some

of the most honest believers and admirers of the Bible

have expressed a similar disappointment, because they had

formed their ideas of what a Sacred Book ought to be,

theoretically, not historically. The Rev. J. M. Wilson, in

his excellent Lectures on the Theory of Inspiration, p. 32,

writes : ' The Bible is so unlike what you would expect ;

it does not consist of golden sayings and rules of life ; give

explanations of the philosophical and social problems of

the past, the present, and the future; contain teachings

immeasurably unlike those of any other book ; but it con

tains history, ritual, legislation, poetry, dialogue, prophecy,

memoirs, and letters; it contains much that is foreign to

your idea of what a revelation ought to be. But this is not

all. There is not only much that is foreign, but much that

is opposed, to your preconceptions. The Jews tolerated

slavery, polygamy, and other customs and cruelties of

imperfect civilisation. There are the vindictive psalms, too,

with their bitter hatred against enemies,—psalms which

we chant in our churches. How can we do so ? There are

stories of immorality, of treachery, of crime. How can we

read them ? ' Still the Bible has been and is a truly sacred,

because a truly historical book, for there is nothing more

sacred in this world than the history of man, in his search

after his highest ideals. All ancient books which have once

been called sacred by man, will have their lasting place in

the history of mankind, and those who possess the courage,

the perseverance, and the self-denial of the true miner, and

of the true scholar, will find even in the darkest and dustiest

shafts what they are seeking for,—real nuggets of thought,

and precious jewels of faith and hope.
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I.

THE KA77/A-UPANISHAD.

The Ka^a-upanishad is probably more widely known

than any other Upanishad. It formed part of the Persian

translation, was rendered into English by Rammohun Roy,

and has since been frequently quoted by English, French,

and German writers as one of the most perfect specimens

of the mystic philosophy and poetry of the ancient Hindus.

It was in the year 1845 that I first copied at Berlin the

text of this Upanishad, the commentary of Sarikara (MS. 1 27

Chambers1), and the gloss of Gopalayogin (MS. 224 Cham

bers). The text and commentary of .Sahkara and the gloss

of Anandagiri have since been edited by Dr. Roer in the

Bibliotheca Indica, with translation and notes. There are

other translations, more or less perfect, by Rammohun Roy,

Windischmann, Poley, Weber, Muir, Regnaud, Gough, and

others. But there still remained many difficult and obscure

portions, and I hope that in some at least of the passages

where I differ from my predecessors, not excepting i'ankara,

I may have succeeded in rendering the original meaning of

the author more intelligible than it has hitherto been.

The text of the KaMa-upanishad is in some MSS. ascribed

to the Ya^-ur-veda. In the Chambers MS. of the com

mentary also it is said to belong to that Veda 2, and in the

Muktikopanishad it stands first among the Upanishads of

the Black Ya^ur-veda. According to Colebrooke (Miscel

laneous Essays, I, 96, note) it is referred to the S&ma-veda

also. Generally, however, it is counted as one of the

Atharvaffa Upanishads.

The reason why it is ascribed to the Ya^ur-veda, is

probably because the legend of Na^iketas occurs in the

Brahmawa of the Taittiriya Ya^ur-veda. Here we read

(III,i,8):

Va^a^ravasa, wishing for rewards, sacrificed all his

1 MS. 133 is a mere copy of MS. 117.

' Yajurvede KarAavalltbhishyam.
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wealth. He had a son, called Na&ketas. While he was

still a boy, faith entered into him at the time when the

cows that were to be given (by his father) as presents to

the priests, were brought in. He said : ' Father, to whom

wilt thou give me?' He said so a second and third time.

The father turned round and said to him : ' To Death, I

give thee.'

Then a voice said to the young Gautama, as he stood

np : ' He (thy father) said, Go away to the house of Death,

I give thee to Death.' Go therefore to Death when he is

not at home, and dwell in his house for three nights with

out eating. If he should ask thee, ' Boy, how many nights

hast thou been here?' say, 'Three.' When he asks thee,

'What didst thou eat the first night?' say, 'Thy off

spring.' 'What didst thou eat the second night?' say,

•Thy cattle.' 'What didst thou eat the third night?'

say, 'Thy good works.'

He went to Death, while he was away from home, and

he dwelt in his house for three nights without eating. When

Death returned, he asked : ' Boy, how many nights hast

thou been here?' He answered: 'Three.' 'What didst

thou eat the first night ? ' ' Thy offspring.' ' What didst thou

eat the second night?' ' Thy cattle.' 'What didst thou eat

the third night ? ' ' Thy good works.'

Then he said: 'My respect to thee, O venerable sir!

Choose a boon.'

' May I return living to my father,' he said.

' Choose a second boon.'

'Tell me how my good works may never perish.'

Then he explained to him this Na£iketa fire (sacrifice),

and hence his good works do not perish.

' Choose a third boon.'

' Tell me the conquest of death again.'

Then he explained to him this (chief) Ni&keta fire

(sacrifice), and hence he conquered death again l.

This story, which in the Brahmawa is told in order to

explain the name of a certain sacrificial ceremony called

' The commentator explains punar-mn'tya as the death that follows after

the present inevitable death.
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Na£iketa, was used as a peg on which to hang the doctrines

of theUpanishad. In its original form it mayhave constituted

one Adhyaya only, and the very fact of its division into two

Adhyayas may show that the compilers of the Upanishad

were still aware of its gradual origin. We have no means,

however, of determining its original form, nor should we even

be justified in maintaining that the firstAdhyaya ever existed

by itself, and that the second was added at a much later

time. Whatever its component elements may have been

before it was an Upanishad, when it was an Upanishad it

consisted of six Vallis, neither more nor less.

The name of valll, lit. creeper, as a subdivision of a

Vedic work, is important. It occurs again in the Taittirlya

Upanishads. Professor Weber thinks that valll, creeper, in

the sense of chapter, is based on a modern metaphor, and

was primarily intended for a creeper, attached to the jakhas

or branches of the Veda1. More likely, however, it was

used in the same sense as par van, a joint, a shoot, a

branch, i. e. a division.

Various attempts have been made to distinguish the

more modern from the more ancient portions of our Upani

shad2. No doubt there are peculiarities of metre, gram

mar, language, and thought which indicate the more

primitive or the more modern character of certain verses.

There are repetitions which offend us, and there are

several passages which are clearly taken over from other

Upanishads, where they seem to have had their original

place. Thirty-five years ago, when I first worked at this

Upanishad, I saw no difficulty in re-establishing what I

thought the original text of the Upanishad must have

been. I now feel that we know so little of the time and

the circumstances when these half-prose and half-metrical

Upanishads were first put together, that I should hesitate

1 History of Indian Literature, p. 93, note ; p. 157.

* Though it would be unfair to hold Professor Weber responsible for his

remarks on this and other questions connected with the Upanishads published

many years ago {Indische Studien, 1853, p. 197), and though I have hardly ever

thought it necessary to criticise them, some ofhis remarks are not without their

value even now.
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before expunging even the most modern-sounding lines

from the original context of these Vedantic essays1.

The mention of Dhatr/, creator, for instance (Ka.t/i. Up.

II, 20), is certainly startling, and seems to have given rise

to a very early conjectural emendation. But dhatri and

vidhatrz occur in the hymns of the Rig-veda (X, 8a, a),

and in the Upanishads (Maitr. Up. VI, 8) ; and Dhatn,

as almost a personal deity, is invoked with Pra^apati in

Rig-veda X, 184, 1. Deva, in the sense of God (Kat/i. Up.

II, ia), is equally strange, but occure in other Upanishads

also (Maitr. Up. VI, 33 ; .SVetlsv. Up. I, 3). Much might

be said about setu, bridge (Ka.//t. Up. Ill, 2 ; Mutid. Up.

II, a, 5), adarja, mirror (Ka//;. Up.VI, 5), as being character

istic of a later age. But setu is not a bridge, in our sense of

the word, but rather a wall, a bank, a barrier, and occurs

frequently in other Upanishads (Maitr. Up. VII, 7 ; K/tknd.

Up. VIII, 4 ; Bnh. Up. IV, 4, 22, &c), while adarjas, or

mirrors, are mentioned in the Bmiadarawyaka and the

.Srauta-sutras. Till we know something more about the

date of the first and the last composition or compilation of

the Upanishads, how are we to tell what subjects and what

ideas the first author or the last collector was familiar with ?

To attempt the impossible may seem courageous, but it is

hardly scholarlike.

With regard to faulty or irregular readings, we can never

know whether they are due to the original composers, the

compilers, the repeaters, or lastly the writers of the Upani

shads. It is easy to say that adr&rya (Mund. Up. 1, 1, 6)

ought to be admya ; but who would venture to correct that

form? Whenever that verse is quoted, it is quoted with

adrejya, not admya. The commentators themselves tell

us sometimes that certain forms are either Vedic or due to

carelessness (pramadapa/Aa) ; but that very fact shows that

such a form, for instance, as samiyata (K/tind. Up. I, 12, 3)

rests on an old authority.

No doubt, if we have the original text of an author, and

can prove that his text was corrupted by later compilers

1 See Regnaud, Le Pessimisme Brahmaniquc, Annates du Musee Guimet,

J8S0; torn, i, p. ioi.
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or copyists or printers, we have a right to remove those

later alterations, whether they be improvements or corrup

tions. But where, as in our case, we can never hope to gain

access to original documents, and where we can only hope,

by pointing out what is clearly more modern than the rest

or, it may be, faulty, to gain an approximate conception

of what the original composer may have had in his mind,

before handing his composition over to the safe keeping

of oral tradition, it is almost a duty to discourage, as

much as lies in our power, the work of reconstructing an

old text by so-called conjectural emendations or critical

omissions.

I have little doubt, for instance, that the three verses

16-18 in the first Valli of the Ka///a-upanishad are later

additions, but I should not therefore venture to remove

them. Death had granted three boons to Na£iketas, and

no more. In a later portion, however, of the Upanishad

(II, 3), the expression srmk4 vittamayi occurs, which I have

translated by ' the road which leads to wealth.' As it is

said that Na^iketas did not choose that srmka, some reader

must have supposed that a srmka was offered him by Death.

Srmka, however, meant commonly a string or necklace, and

hence arose the idea that Death must have offered a neck

lace as an additional gift to Na/tiketas. Besides this, there

was another honour done to Na&ketas by Mr/tyu, namely,

his allowing the sacrifice which he had taught him, to be

called by his name. This also, it was supposed, ought to have

been distinctly mentioned before, and hence the insertion

of the three verses 16-18. They are clumsily put in, for

after punar evaha, ' he said again,' verse 1 6 ought not to have

commenced by tam abravit, ' he said to him.' They contain

nothing new, for the fact that the sacrifice is to be called

after Naftketas was sufficiently indicated by verse 19, 'This,

O Na&ketas, is thy fire which leads to heaven, which thou

hast chosen as thy second boon.' But so anxious was the

interpolator to impress upon his hearers the fact that the

sacrifice should in future go by that name, that, in spite

of the metre, he inserted tavaiva, 'of thee alone,' in

verse 19.
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II.

THE MUiWAKA-UPANISHAD.

This is an Upanishad of the Atharva-veda. It is a

Mantra-upanishad, i. e. it has the form of a Mantra. But,

as the commentators observe, though it is written in

verse, it is not, like other Mantras, to be used for sacri

ficial purposes. Its only object is to teach the highest

knowledge, the knowledge of Brahman, which cannot

be obtained either by sacrifices or by worship (upasana),

but by such teaching only as is imparted in the

Upanishad. A man may a hundred times restrain his

breath, &c, but without the Upanishad his ignorance

does not cease. Nor is it right to continue for ever in the

performance of sacrificial and other good works, if one

wishes to obtain the highest knowledge of Brahman. The

Sannyasin alone, who has given up everything, is qualified

to know and to become Brahman. And though it might

seem from Vedic legends that Grihasthas also who con

tinued to live with their families, performing ail the duties

required of them by law, had been in possession of the highest

knowledge, this, we are told, is a mistake. Works and know

ledge can be as little together as darkness and light.

This Upanishad too has been often translated since it

first appeared in the Persian translation of Dara Shukoh.

My own copy of the text and .Sankara's commentary from

the MS. in the Chambers Collection was made in October

1844. Both are now best accessible in the Bibliotheca

Indica, where Dr. Roer has published the text, the corn-

commentary by Sai'ikara, a gloss by Ananda^viana, and an

English translation with notes.

The title of the Upanishad, Mu«</aka, has not yet been

explained. The Upanishad is called Muw^aka-upanishad,

and its three chapters are each called Mum/akam. Native

commentators explain it as the shaving Upanishad, that is,

as the Upanishad which cuts off the errors of the mind, like

a razor. Another Upanishad also is called Kshurika, the

razor, a name which is explained in the text itself as
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meaning an instrument for removing illusion and error.

The title is all the more strange because MuWaka, in its

commonest acceptation, is used as a term of reproach for

Buddhist mendicants, who are called ' Shavelings,' in oppo

sition to the Brahmans, who dress their hair carefully, and

often display by its peculiar arrangement either their family

or their rank. Many doctrines of the Upanishads are, no

doubt, pure Buddhism, or rather Buddhism is on many points

the consistent carrying out of the principles laid down in

the Upanishads. Yet, for that very reason, it seems im

possible that this should be the origin of the name, unless

we suppose that it was the work of a man who was, in one

sense, a MuWaka, and yet faithful to the Brahmanic law.

III.

THE TAITTIRlYAKA-UPANISHAD.

The Taittirlyaka-upanishad seems to have had its original

place in the Taittiriya-Arawyaka. This Ara«yaka consists,

as Rajendralal Mitra has shown in the Introduction to his

edition of the work in the Bibliotheca Indica, of three por

tions. Out of its ten Prapa^/zakas, the first six form the

Arawyaka proper, or the Karma-ka«*/a, as Saya«a writes.

Then follow Prapafliakas VII, VIII, and IX, forming the

Taittirtyaka-upanishad ; and lastly, the tenth Prapa/Aaka,

the Ya^/liki or Mahanarayawa-upanishad, which is called

a Khila, and was therefore considered by the Brahmans

themselves as a later and supplementary work.

.Sankara, in his commentary on the Taittiriyaka-upani-

shad, divides his work into three Adhyayas, and calls the

first Siksha-valli, the second the Brahmananda-valli, while

he gives no special name to the Upanishad explained in the

third Adhyaya. This, however, may be due to a mere

accident, for whenever the division of the Taittirtyaka-upani

shad into Vallis is mentioned, we always have three1, the

1 .Sanlcara (ed. Roer, p. I41) himself speaks of two Vallis, teaching the

paramatmajnana (the .Siksha-valli has nothing to do with this), and Anquetil

has Anaadbli-Ananda-valli, and Bharkbli = Bhngu-yallt.-
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5iksha-valli, the Brahmananda-vail!, and the Bhrt'gu-valli1.

Properly, however, it is only the second Anuvaka of the

seventh Prapa/i&aka which deserves and receives in the text

itself the name of .Sikshadhyiya, while the rest of the first

Valli ought to go by the name of Sawhita-upanishad 2, or

Sawhiti-upanishad.

Sayawa3, in his commentary on the Taittiriya-arawyaka,

explains the seventh chapter, the Sikshldhyaya (twelve

anuvikas), as Sawhiti-upanishad. His commentary, how

ever, is called Siksha-bhashya. The same Sayawa treats the

eighth and ninth Prapa/Aakas as the Varuwy-upanishad4.

The Ananda-valli and Bhrrgu-valli are quoted among the

Upanishads of the Atharvawa6.

At the end of each Valli there is an index of the Anu-

vakas which it contains. That at the end of the first Valli

is intelligible. It g'>es the Pratikas, i. e the initial words,

of each Anuvaka, and states their number as twelve. At the

end of the first Anuvaka, we have the final words ' satyam

vadishyami,' and panka. fa, L e. five short paragraphs at the

end. At the end of the second Anuvaka, where we expect

the final words, we have the initial, i. e. jiksham, and then

paw^a, i. e. five sections in the Anuvaka. At the end of the

third Anuvaka, we have the final words, but no number of

sections. At the end of the fourth Anuvaka, we have the

final words of the three sections, followed by one para

graph ; at the end of the fifth Anuvaka, three final words,

and two paragraphs, though the first paragraph belongs

clearly to the third section. In the sixth Anuvaka, we

have the final words of the two Anuvikas, and one para

graph. In the seventh Anuvaka, there is the final word

1 The tliiid Vallt ends with Bhn'gur ity npanishat.

' See TaitlirSyaka-upanishad, ed. Roer, p. 12.

* See M. M., Alphabetisches Verzeichniss der Upanishads, p. 144.

* The Anukramant of the Atreyl school (see Weber, Indische Studien, II,

p. 308) of the Taittiriyaka gives likewise the name of Varux! to the eighth and

ninth PrapaMaka, while it calls the seventh PrapaMaka the Samhitt, and the

tenth Prapa/Aaka the Yaj-Aikt-upanishad. That Anakramant presupposes, how

ever, a different text, as may be seen both from the number of Anuvikas, and

l>om the position assigned to the Yagwiki as between the Samhitt and Vaunt

Upanishads.

* See M. M., Alphabetisches Yerzeichniss der Upanishads.
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sarvam, and one paragraph added. In the eighth Anuvaka,

we have the initial word, and the number of sections, viz.

ten. In the ninth Anuvaka, there are the final words of one

section, and six paragraphs. In the tenth Anuvaka, there

is the initial word, and the number of paragraphs, viz. six.

In the eleventh Anuvaka, we have the final words of four

sections, and seven paragraphs, the first again forming an

integral portion of the last section. The twelfth Anuvaka

has one section, and five paragraphs. If five, then the janti

would here have to be included, while, from what is said

afterwards, it is clear that as the first word of the Valli is

jam naJt, so the last is vaktaram.

In the second Vallt the index to each Anuvaka is given

at the end of the Valli.

ist Anuvaka : p ra ti ka : brahmavid, and some other catch

words, idam, ayam, idam. Number of sections, si.

and Anuvaka: pratika: annad, and other catchwords;

last word, pul'k/ia.. Sections, 26.

3rd Anuvaka: pratika: pra«am, and other catchwords;

last word, pukk/ta.. Sections, 22.

4th Anuvaka: pratika: ya.ta./i, and other catchwords;

last word, pukk/ia,. Sections, 1 8.

5th Anuvaka : prat! ka : vi^/Janam, and other catchwords ;

last word, pukkJta.. Sections, 23.

6th Anuvaka: pratika: asanneva, then atha (deest in

Taitt. Ar. 7). Sections, 28.

7th Anuvaka: pratika: asat. Sections, 16.

8th Anuvaka: pratika: bhishasmit, and other catch

words ; last word, upasankramati. Sections, 51.

9th Anuvaka : pratika: yata/t—kutaj^ana; then tarn

(deest in Taitt. Ar.). Sections, 11.

In the third Valli the Anukramawi stands at the end.

1. The first word, bhriguA, and some other catchwords.

Sections, 13.

a. The first word, annam. Sections, 12.

3. The first word, pranam. Sections, 12.

4. The first word, manavi. Sections, 1 2.

5. The first word, vi^anam, and some other words. Sec

tions, 1 a.
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6. The first word, ananda, and some other words. Sec

tions, 10.

7. The first words, annaw na nindyat, prawaA, .rariram.

Sections, 11.

8. The first words, annaw na pari^akshita, apo ^yotiA.

Sections, ji.

9. The first words, annam bahu kurvita pn'thrvim akl?a.

Sections, if.

10. The first words, na kan^ana. Sections 61. The last

words of each section are given for the tenth Anu-

vaka.

IV.

THE Btf/HADARAiVYAKA-UPANISHAD.

This Upanishad has been so often edited and discussed

that it calls for no special remarks. It forms part of the

.Satapatha-brahmawa. In the Madhyandina-jakha of that

Brahmana, which has been edited by Professor Weber,

the Upanishad, consisting of six adhyayas, begins with

the fourth adhyaya (or third prapa//*aka) of the fourteenth

book.

There is a commentary on the Brzhadarawyaka-upanishad

by Dvivedarrmarayawasunu Dvivedaganga, which has been

carefully edited by Weber in his great edition of the

.Satapatha-brahma«a from a MS. in the Bodleian Library,

formerly belonging to Dr. Mill, in which the Upanishad is

called Madhyandin?ya-brahma»a-upanishad.

In the Ka«va-jakha the Brthadaranyaka-upanishad forms

the seventeenth book of the .Satapatha-brahmana, consisting

of six adhyayas.

As 5ankara's commentary and the gloss of Anandatirtha,

edited by Dr. Roer in the Bibliotheca Indica, follow the

Kawa-jakha, I have followed the same text in my trans

lation.

Besides Dr. Roer"* edition of the text, commentary, and

gloss of this Upanishad, there is Poley's edition of the text.

There is also a translation of it by Dr. Roer, with large

extracts from Sankara's commentary.
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V.

THE SVETASVATARA-UPANISHAD.

The .SVetcUvatara-upanishad has been handed down as

one of the thirty-three Upanishads of the Taittiriyas, and

though this has been doubted, no real argument has ever

been brought forward to invalidate the tradition which

represents it as belonging to the Taittiriya or Black Ya^ur-

veda.

It is sometimes called .Svetajvataraff&m Mantropanishad

(p. 274), and is frequently spoken of in the plural, as SvctA-

.svataropanishadaA. At the end of the last Adhylya we read

that .SvetcLrvatara told it to the best among the hermits,

and that it should be kept secret, and not be taught to any

one except to a son or a regular pupil. It is also called

Svetajva1, though, it would seem, for the sake of the metre

only. The -Svetlrvataras are mentioned as a .Sakha2,

subordinate to the ATarakas ; but of the literature belonging

to them in particular, nothing is ever mentioned beyond

this Upanishad.

6'vetajvatara means a white mule, and as mules were

known and prized in India from the earliest times, .Sveta-

jvatara, as the name of a person, is no more startling than

•Svetarva, white horse, an epithet of Ar^una. Now as no

one would be likely to conclude from the name of one of

the celebrated Vedic i?tshis, 6yavlsva, i. e. black horse,

that negro influences might be discovered in his hymns, it

is hardly necessary to say that all speculations as to Chris

tian influences, or the teaching of white Syro-Christian

missionaries, being indicated by the name of Svetajvatara,

are groundless3.

The .SVetajvatara-upanishad holds a very high rank

among the Upanishads. Though we cannot say that it

is quoted by name by Badarayawa in the Vedanta-sutras,

1 VsUaspatyam, p. la J a.

' Catal. Bodl. p. 371 a ; p. aa> a.

' See Weber, bid. Stud. I, pp. 400, 411.
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it is distinctly referred to as jruta or revealed l. It is one

of the twelve Upanishads chosen by Vidyarawya in his

Sarvopanishad-arthanabhutiprakaja, and it was singled out

by Sankara as worthy of a special commentary.

The .SVetajvatara-upanishad seems to me one of the

most difficult, and at the same time one of the most

interesting works of its kind. Whether on that and on

other grounds it should be assigned to a more ancient or to

a more modern period is what, in the present state of our

knowledge, or, to be honest, of our ignorance of minute

chronology during the Vedic period, no true scholar would

venture to assert. We must be satisfied to know that, as

a class, the Upanishads are presupposed by the Kalpa-

sutras, that some of them, called Mantra-upanishads, form

part of the more modern Sawhitas, and that there are

portions even in the Rig-veda-sawmita2 for which the

name of Upanishad is claimed by the Anukramawis. We

find them most frequent, however, during the Brahmawa-

period, in the Brahmawas themselves, and, more especially,

in those portions which are called Ara«yakas, while a large

number of them is referred to the Atharva-veda. That,

in imitation of older Upanishads, similar treatises were

composed to a comparatively recent time, has, of course,

long been known3.

But when we approach the question whether among the

ancient and genuine Upanishads one may be older than

the other, we find that, though we may guess much, we

can prove nothing. The Upanishads belonged to Parishads

or settlements spread all over India. There is a stock of

ideas, even of expressions, common to most of them. Yet,

the ideas collected in the Upanishads cannot all have grown

up in one and the same place, still less in regular succes

sion. They must have had an independent growth, deter

mined by individual and local influences, and opinions

which in one village might seem far advanced, would in

another be looked upon as behind the world. We may

1 See Denssen, Vedanta, p. 14 ; Ved. Sfltra I, 1, 11 ; I, 4, 8 ; II, 3. *a.

* See Sacred Books of the East, vol. i, p. Uvi.

' Loc. cit. p. lxvii.
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admire the ingeniousness of those who sometimes in this,

sometimes in that peculiarity see a clear indication of the

modern date of an Upanishad, but to a conscientious

scholar such arguments are really distasteful for the very

sake of their ingeniousness. He knows that they will

convince many who do not know the real difficulties ; he

knows they will have to be got out of the way with no

small trouble, and he knows that, even if they should prove

true in the end, they will require very different support

from what they have hitherto received, before they can be

admitted to the narrow circle of scientific facts.

While fully admitting therefore that the Svetlrvatara-

upanishad has its peculiar features and its peculiar difficul

ties, I must most strongly maintain that no argument that

has as yet been brought forward, seems to me to prove, in

any sense of the word, its modern character.

It has been said, for instance, that the Svetajvatara-

upanishad is a sectarian Upanishad, because, when speak

ing of the Highest Self or the Highest Brahman, it applies

such names to him as Hara (1, 10), Rudra (II, 17; III, 254;

IV, ia; 21 ; 22), Siva. (Ill, 14 ; IV, 10), Bhagavat (III, 14).

Agni, Aditya, Vayu, &c. (IV, 2). But here it is simply

taken for granted that the idea of the Highest Self was

developed first, and, after it had reached its highest purity,

was lowered again by an identification with mythological and

personal deities. The questions whether the conception of

the Highest Self was formed once and once only, whether

it was formed after all the personal and mythological deities

had first been merged into one Lord (Pra^apati), or whether

it was discovered behind the veil of any other name in the

mythological pantheon of the past, have never been mooted.

Why should not an ancient Rishi have said : What we

have hitherto called Rudra, and what we worship as Agni,

or Siva, is in reality the Highest Self, thus leaving much of

the ancient mythological phraseology to be used with a

new meaning ? Why should we at once conclude that late

sectarian worshippers of mythological gods replaced again

the Highest Self, after their fathers had discovered it,

by their own sectarian names? If we adopt the former

[•5] c
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view, the Upanishads, which still show these rudera of

the ancient temples, would have to be considered as more

primitive even than those in which the idea of the Brah

man or the Highest Self has reached its utmost purity.

It has been considered a very strong argument in sup

port of the modern and sectarian character of the Sveta-

jvatara-upanishad, that ' it inculcates what is called Bhakti1,

or implicit reliance on the favour of the deity worshipped.'

Now it is quite true that this Upanishad possesses a very

distinct character of its own, by the stress which it lays on

the personal, and sometimes almost mythical character of

the Supreme Spirit ; but, so far from inculcating bhakti,

in the modern sense of the word, it never mentions that

word, except in the very last verse, a verse which, if neces

sary, certain critics would soon dispose of as a palpable

addition. But that verse says no more than this : ' If these

truths (of the Upanishad) have been told to a high-minded

man, who feels the highest devotion for God, and for his

Guru as for God, then they will shine forth indeed.' Does

that prove the existence of Bhakti as we find it in the

.Samfilya-sutras2?

Again, it has been said that the -SvetcLrvatara-upanishad

is sectarian in a philosophical sense, that it is in fact an

Upanishad of the Sankhya system of philosophy, and not

of the Vedanta. Now I am quite willing to admit that, in

its origin, the Vedanta philosophy is nearer to the Vedic

lirerature than any other of the six systems of philosophy,

and that if we really found doctrines, peculiar to the San

khya, and opposed to the Vedanta, in the .Svetajvatara-

upanishad, we might feel inclined to assign to our Upani

shad a later date. But where is the proof of this ?

No doubt there are expressions in this Upanishad which

remind us of technical terms used at a later time in the

Sankhya system of philosophy, but of Sankhya doctrines,

which I had myself formerly suspected in this Upanishad,

1 Weber, Iml. Stud. I, 422; and History of Indian Literature, p. 238.

1 The Aphorisms ofiSanrfilya, or the Hindu Doctrine of Faith, translated by

E. B. Cowell, Calcutta, 1878.
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I can on closer study find very little. I think it was

Mr. Gough who, in his Philosophy of the Upanishads, for

the first time made it quite clear that the teaching of our

Upanishad is, in the main, the same as that of the other

Upanishads. * The 5vetawatara-upanishad teaches,' as he

says, 'the unity of souls in the one and only Self; the

unreality of the world as a series of figments of the self-

feigning world-fiction ; and as the first of the fictitious

emanations, the existence of the Demiurgos or universal

soul present in every individual soul, the deity that projects

the world out of himself, that the migrating souls may find

the recompense of their works in former lives.'

I do not quite agree with this view of the Ijvara, whom

Mr. Gough calls the Demiurgos, but he seems to me per

fectly right when he says that the .SVetajvatara-upanishad

propounds in Sankhya terms the very principles that the

Sankhya philosophers make it their business to subvert.

One might doubt as to the propriety of calling certain

terms ' Sankhya terms ' in a work written at a time when

a Sankhya philosophy, such as we know it as a system,

had as yet no existence, and when the very name sankhya

meant something quite different from the Sankhya system

of Kapila. Sankhya is derived from sankhya, and that

meant counting, number, name, corresponding very nearly

to the Greek koyos, Sankhya, as derived from it, meant

originally no more than theoretic philosophy, as opposed

to yoga, which meant originally practical religious exer

cises and penances, to restrain the passions and the senses

in general. All other interpretations of these words, when

they had become technical names, are of later date.

But even in their later forms, whatever we may think of

the coincidences and differences between the Sankhya and

Vedanta systems of philosophy, there is one point on which

they are diametrically opposed. Whatever else the San

khya may be, it is dualistic ; whatever else the Vedanta

may be, it is monistic. In the Sankhya, nature, or whatever

else we may call it, is independent of the purusha ; in the

Vedanta it is not. Now the Svetlrvatara-upanishad states

distinctly that nature, or what in the Sankhya philosophy

C 2
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is intended by Pradhana, is not an independent power, but

a power (jakti) forming the very self of the Deva. ' Sages,'

we read, 'devoted to meditation and concentration, have

seen the power belonging to God himself, hidden in its own

qualities.'

What is really peculiar in the SvetLsvatara-upanishad is

the strong stress which it lays on the personality of the

Lord, the Ijvara. Deva, in the passage quoted, is perhaps

the nearest approach to our own idea of a personal God,

though without the background which the Vedanta always

retains for it. It is God as creator and ruler of the world,

as trvara, lord, but not as Paramitman, or the Highest Self.

The Paramatman constitutes, no doubt, his real essence,

but creation and creator have a phenomenal character

only '. The creation is maya, in its original sense of work,

then of phenomenal work, then of illusion. The creator

is mayin, in its original sense of worker or maker, but

again, in that character, phenomenal only*. The Gu«as

or qualities arise, according to the Vedanta, from praknti

or maya, within, not beside, the Highest Self, and this

is the very idea which is here expressed by * the Self-power

of God, hidden in the gunas or determining qualities.' How

easily that jakti or power may become an independent

being, as Maya, we see in such verses as :

Sarvabhuteshu sarvatman ya jaktir aparabhava

Guwlyraya namas tasyai jarvatayai parejvara3.

But the important point is this, that in the .Svetlrvatara-

upanishad this change has not taken place. Throughout

the whole of it we have one Being only, as the cause of

everything, never two. Whatever Sahkhya philosophers

of a later date may have imagined that they could discover

in that Upanishad in support of their theories4, there is not

one passage in it which, if rightly interpreted, not by itself,

but in connection with the whole text, could be quoted in

1 Prathamam h varattnana mayiritpciiavatish/Aate brahma ; see p. 280, ]. 5.

* Miyt srigtte sarvam etat.

* See p. 279, 1. 5. Sarv&tman seems a vocative, like parejvaim.

* See Sarvadarsanasafigraha, p. 152.
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support of a dualistic philosophy such as the Sankhya, as

a system, decidedly is.

If we want to understand, what seems at first sight contra

dictory, the existence of a God, a Lord, a Creator, a Ruler,

and at the same time the existence of the super-personal

Brahman, we must remember that the orthodox view of

the Vedanta1 is not what we should call Evolution, but

Illusion. Evolution of the Brahman, or Pariwama, is hete

rodox, illusion or Vivarta is orthodox Vedanta. Brahman

is a concept involving such complete perfection that with it

evolution, or a tendency towards higher perfection, is im

possible. If therefore there is change, that change can

only be illusion, and can never claim the same reality as

Brahman. To put it metaphorically, the world, according

to the orthodox Vedantin, does not proceed from Brahman

as a tree from a germ, but as a mirage from the rays of the

sun. The world is, as we express it, phenomenal only, but

whatever objective reality there is in it, is Brahman, 'das

Ding an sich,' as Kant might call it.

Then what is tjvara or Deva, the Lord or God ? The

answers given to this question are not very explicit. His

torically, no doubt, the idea of the Irvara, the personal

God, the creator and ruler, the omniscient and omnipotent,

existed before the idea of the absolute Brahman, and

after the idea of the Brahman had been elaborated, the

difficulty of effecting a compromise between the two ideas,

had to be overcome. Ijvara, the Lord, is Brahman, for what

else could he be? But he is Brahman under a semblance,

the semblance, namely, of a personal creating and govern

ing God. He is not created, but is the creator, an office

too low, it was supposed, for Brahman. The power which

enabled Ijvara to create, was a power within him, not inde

pendent of him, whether we call it Devatmarakti, Maya,

or Prakr/ti. That power is really inconceivable, and it

has assumed such different forms in the mind of different

Vedantists, that in the end Maya herself is represented as

the creating power, nay, as having created Ijvara himself.

1 Vedantaparibhashi, in the Pandit, vol. iv, p. 496.
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In our Upanishad, however, l^vara is the creator, and

though, philosophically speaking, we should say that he was

conceived as phenomenal, yet we must never forget that

the phenomenal is the form of the real, and tjvara there

fore an aspect of Brahman l. * This God,' says Pramada

Dasa Mitra2, 'is the spirit conscious of the universe.

Whilst an extremely limited portion, and that only of the

material universe, enters into my consciousness, the whole

of the conscious universe, together, of course, with the

material one that hangs upon it, enters into the conscious

ness of God.' And again, 'Whilst we (the givktm&ns)

are subject to Maya, Miya is subject to Ijvara. If we

truly know Ijvara, we know him as Brahman ; if we truly

know ourselves, we know ourselves as Brahman. Thi9

being so, we must not be surprised if sometimes we find

Ijvara sharply distinguished from Brahman, whilst at other

times fjvara and Brahman are interchanged.'

Another argument in support of the sectarian character

of the Svetlrvatara-upanishad is brought forward, not by

European students only, but by native scholars, namely,

that the very name of Kapila, the reputed founder of the

Sarikhya philosophy, occurs in it. Now it is quite true

that if we read the second verse of the fifth Adhyaya by

itself, the occurrence of the word Kapila may seem startling.

But if we read it in connection with what precedes and fol

lows, we shall see hardly anything unusual in it. It says :

' It is he who, being one only, rules over every germ

(cause), over all forms, and over all germs; it is he who,

in the beginning, bears in his thoughts the wise son, the

fiery, whom he wished to look on while he was born.'

Now it is quite clear to me that the subject in this verse

is the same as in IV, 1 1, where the same words are used,

and where yo yoniw* yonim adhitish/Aaty ekaA refers clearly

to Brahman. It is equally clear that the prasuta, the son,

the offspring of Brahman, in the Vedanta sense, can only

be the same person who is elsewhere called Hirawyagarbha,

1 Savisesham Brahma, or sabalam Brahma.

* Journal of the Royal Asiatic Society, 1878, p. 40.
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the personified Brahman. Thus we read before, IN, 4,

' He the creator and supporter of the gods, Rudra, the great

seer (maharshi), the lord of all, formerly gave birth to

Hirawyagarbha;' and in IV, 11, we have the very expres

sion which is used here, namely, 'that he saw Hirawya-

garbha being born.' Unfortunately, a new adjective is

applied in our verse to Hirawyagarbha, namely, kapila,

and this has called forth interpretations totally at variance

with the general tenor of the Upanishad. If, instead of

kapilam, reddish, fiery 1, any other epithet had been used

of Hirawyagarbha, no one, I believe, would have hesitated

for a moment to recognise the fact that our text simply

repeats the description of Hirawyagarbha in his relation

to Brahman, for the other epithet rishim, like maharshim,

is too often applied to Brahman himself and to Hirawya

garbha to require any explanation.

But it is a well known fact that the Hindus, even as early

as the Brahmawa-period, were fond of tracing their various

branches of knowledge back to Brahman or to Brahman

Svayambhu and then through Pra^apati, who even in the

Rig-veda (X, lai, 10) replaces Hirawyagarbha, and some

times through the Devas, such as Mrrtyu, Vayu, Indra,

Agni2, &c, to the various ancestors of their ancient families.

In the beginning of the Muwrfakopanishad we are told

that Brahman told it to Atharvan, Atharvan to Angir,

Angir to Satyavaha Bharadva^a, Bharadva^u to Angiras,

Ahgiras to Saunaka. Manu, the ancient lawgiver, is called

both Hairawyagarbha and Svayambhuva, as descended from

Svayambhu or from Hirawyagarbha8. Nothing therefore

was more natural than that the same tendency should have

led some one to assign the authorship of a great philoso

phical system like the Sankhya to Hirawyagarbha, if not

to Brahman Svayambhu. And if the name of Hirawya

garbha had been used already for the ancestors of other

sages, and the inspirers of other systems, what could be

more natural than that another name of the same Hirawya

1 Other colours, instead of kapila, are nila, harita, lohitaksha ; see IV, i ; 4.

* See Vamsa-brahmana, ed. Bumell, p. 10; Bnhadaranyaka-up. pp. 185, 314.

* See M. M., India, p. 373.
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garbha should be chosen, such as Kapila. If we are told

that Kapila handed his knowledge to Asuri, Asuri to PaJl-

£arikha, this again is in perfect keeping with the character

of literary tradition in India. Asuri occurs in the Vawzjas

ofthe .Satapatha-brahmawa (see above, pp. 187, 226) ; Pa«£a-

■rikha1, having five tufts, might be either a general name or

a proper name of an ascetic, Buddhist or otherwise. He is

quoted in the Scinkhya-sutras, V, 32 ; VI, 68.

But after all this was settled, after Kapila had been

accepted, like Hirawyagarbha, as the founder of a great

system of philosophy, there came a reaction. People had

now learnt to believe in a real Kapila, and when looking out

for credentials for him, they found them wherever the word

Kapila occurred in old writings. The question whether

there ever was a real historical person who took the name

of Kapila and taught the Sankhya-sutras, does not concern

us here. I see no evidence for it. What is instructive is

this, that our very passage, which may have suggested at

first the name of Kapila, as distinct from Hirawyagarbha

Kapila, was later on appealed to to prove the primordial

existence of a Kapila, the founder of the Sankhya philo

sophy. However, it requires but a very slight acquaintance

with Sanskrit literature and very little reflection in order

to see that the author of our verse could never have dreamt

of elevating a certain Kapila, known to him as a great

philosopher, if there ever was such a man, to a divine rank2.

Hirawyagarbha kapila may have given birth to Kapila, the

hero of the Sankhya philosophers, but Kapila, a real human

person, was never changed into Hirawyagarbha kapila.

Let us see now what the commentators say. .Sankara

first explains kapilam by kanakas l kapilavarwam ....

Hira«yagarbham. Kapilo 'gra^a iti pura«ava£anat. Ka-

pilo Hirawyagarbho vi nirduyate. But he afterwards quotes

some verses in support of the theory that Kapila was a

1 For fuller information on PaXiasikha, Kapila, &c, see F. Hall's Preface

to Sankhya-pravafana-bhashya, p. 9 seq. ; Weber, Ind. Stud. I, p. 433.

' Weber, Hist, of Indian Literature, p. 236.

* This ought to be Kanakavaroam, and I hope will not be identified with the

name of Buddha in a former existence.



INTRODUCTION. xll

Paramarshi, a portion of Vishwu, intended to destroy error

in the Krita Yuga, a teacher of the Sankhya philosophy.

Vjgwanatman explains the verse rightly, and without any

reference to Kapila, the Sankhya teacher.

.Sahkarinanda goes a step further, and being evidently

fully aware of the misuse that had been made of this

passage, even in certain passages of the Mahabharata

(XII, 13354, 13703), and elsewhere, declares distinctly that

kapila cannot be meant for the teacher of the Sankhya

(na tu sahkhyapraneta kapila//, namamatrasamyena tad-

graha/re syad atiprasangaA). He is fully aware of the true

interpretation, viz. avyakrttasya prathamakaryabhutaw;

kapilaw vi£itravar«aw g/lanakriyajaktyatmakaw Hirawya-

garbham ityartha/z, but he yields to another temptation,

and seems to prefer another view which makes Kapila

Vasudevasyavatarabhutaw* Sagaraputra«a;« dagdharam, an

Avatlra of Vasudeva, the burner of the sons of Sagara.

What vast conclusions may be drawn from no facts, may

be seen in Weber's Indische Studien, vol. i, p. 430, and even

in his History of Indian Literature, published in 1878.

Far more difficult to explain than these supposed allu

sions to the authors and to the teaching of the Sankhya

philosophy are.the frequent references in the .SVetlrvatara-

upanishad to definite numbers, which are supposed to point

to certain classes of subjects as arranged in the Sankhya

and other systems of philosophy. The Sankhya philosophy

is fond of counting and arranging, and its very name is

sometimes supposed, to have been chosen because it num

bers (sankhya) the subjects of which it treats. It is certainly

true that if we meet, as we do in the .Svetlrvatara-upani-

shad, with classes of things1, numbered as one, two, three,

five, eight, sixteen, twenty, forty-eight, fifty and more, and

if some of these numbers agree with those recognised in

the later Sinkhya and Yoga systems, we feel doubtful as to

whether these coincidences are accidental, or whether, if not

accidental, they are due to borrowing on the part of those

later systems, or on the part of the Upanishads. I feel

See I. 4 J 5 J VI, 3-
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it impossible to come to a decision on this point. Even so

early as the hymns of the Rig-veda we meet with these

numbers assigned to days and months and seasons, rivers

and countries, sacrifices and deities. They clearly prove the

existence of a considerable amount of intellectual labour

which had become fixed and traditional before the com

position of certain hymns, and they prove the 6ame in the

case of certain Upanishads. But beyond this, for the

present, I should not like to go ; and I must say that

the attempts of most of the Indian commentators at ex

plaining such numbers by a reference to later systems of

philosophy or cosmology, are generally very forced and

unsatisfactory.

One more point I ought to mention as indicating the age

of the Svetlrvatara-upanishad, and that is the obscurity of

many of its verses, which may be due to a corruption of the

text, and the number of various readings, recognised as

such, by the commentators. Some of them have been

mentioned in the notes to my translation.

The text of this Upanishad was printed by Dr. Roer in

the Bibliotheca Indica, with 5ankara's commentary. I have

consulted besides, the commentary of Vi^vianatman, the

pupil of Paramahawsa-parivra^aka^arya-jrimajf-C/ianotta-

ma^arya, MS. I. O. 1 133; and a third commentary, by

.Sankarananda, the pupil of Paramaha»«sa-parivra£-aki£ar-

yanandltman, MS. I. 0. 1878. These were kindly lent me

by Dr. Rost, the learned and liberal librarian of the India

Office.

VI.

PRASVtfA-UPANISHAD.

THIS Upanishad is called the Prar/!a or Sha/-praj/fa-

upanishad, and at the end of a chapter we find occasionally

iti praj/iaprativa&tnam, i. e. thus ends the answer to the

question. It is ascribed to the Atharva-veda, and occa

sionally to the Pippalada-jakha, one of the most important

jakhas of that Veda Pippalada is mentioned in the

Upanishad as the name of the principal teacher.

Sankara, in the beginning of his commentary, says:
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Mantroktasyarthasya vistaranuvadidam Brahma«am ara-

bhyate, which would mean ' this Brahmawa is commenced

as more fully repeating what has been declared in the

Mantra.' This, however, does not, I believe, refer to a

Mantra or hymn in the Atharva-veda-sawhita, but to the

MuWaka-upanishad, which, as written in verse, is some

times spoken of as a Mantra, or Mantropanishad. This

is also the opinion of Anandagiri, who says, ' one might

think that it was mere repetition (punarukti), if the

essence of the Self, which has been explained by the

Mantras, were to be taught here again by the Brahma«a.'

For he adds, ' by the Mantras " Brahma devinam," &c.,'

and this is evidently meant for the beginning of the

MuWaka-upanishad, ' Brahma devanam.' Anandagiri refers

again to the Mu«t/aka in order to show that the Prarfla is

not a mere repetition, and if .Sankara calls the beginning

of it a Brahmawa, this must be taken in the more general

sense of ' what is not Mantra1.' Mantropanishad is a name

used of several Upanishads which are written in verse, and

some of which, like the I-ra, have kept their place in the

Sawhitas.

VII.

MAITRAYAiv*A-BRAHMA7v*A-UPANISHAD.

In the case of this Upanishad we must first of all attempt

to settle its right title. Professor Cowell, in his edition and

translation of it, calls it Maitri or Maitrayawiya-upanishad,

and states that it belongs to the Maitrayawiya-jakha of the

Black Yagur-veda, and that it formed the concluding por

tion of a lost Brahmawa of that Sakha, being preceded by

the sacrificial (karma) portion, which consisted of four books.

In his MSS. the title varied between Maitry-upanishad

and Maitri-jakha-upanishad. A Poona MS. calls it Maitra-

yawiya-jakha-upanishad, and a MS. copied for Baron von

Eckstein, Maitrayawlyopanishad. I myself in the Alpha

betical JJst of the Upanishads, published in the Journal of

1 Mantravyatiriktabhage tu brahmanasabdoA, Rig-veda, Sayana's Introduction,

rol. i, p. 23.
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the German Oriental Society, called it, No. 104, Maitraya«a

or Maitri-upanishad, i.e. either the Upanishad of the Maitra-

yawas, or the Upanishad of Maitri, the principal teacher.

In a MS. which I received from Dr. Burnell, the title of

our Upanishad is Maitraya«i-brahma«a-upanishad, varying

with Maitraya«i-brahma«a-upanishad, and .Sriya^iusakha-

yam Maitraya«iya-brahma«a-upanishad.

The next question is by what name this Upanishad is

quoted by native authorities. Vidyarawya, in his Sarvo-

panishad-arthanubhutiprakcUa1, v. 1, speaks of the Maitra-

yawiyanamni ya^ushi jakha, and he mentions Maitra (not

Maitri) as the author of that Sakha (w. 55, 150).

In the Muktika-upanishad 2 we meet with the name of

Maitrayawt as the twenty- fourth Upanishad, with the

name of Maitreyi as the twenty-ninth ; and again, in the

list of the sixteen Upanishads of the Sama-veda, we find

Maitrayawt and Maitreyi as the fourth and fifth.

Looking at all this evidence, I think we should come to

the conclusion that our Upanishad derives its name from

the Sakha of the Maitraya«as, and may therefore be called

Maitraya»a-upanishad or Maitrayawi Upanishad. Maitra-

ya«a-brahma«a-upanishad seems likewise correct, and

Maitrayawi -brahmawa- upanishad, like Kaushitaki-brah-

ma«a-upanishad and Va^asaneyi-sawmitopanishad, might

be defended, if Maitrayanin were known as a further deri

vative of Maitraya«a. If the name is formed from the

teacher Maitri or Maitra, the title of Maitri-upanishad

would also be correct, but I doubt whether Maitri-upani

shad would admit of any grammatical justification8.

Besides this Maitraya«a-brahma«a-upanishad, however,

I possess a MS. of what is called the Maitreyopanishad,

sent to me likewise by the late Dr. Burnell. It is very

short, and contains no more than the substance of the first

Prapa/Zraka of the Maitraya«a-brahma/;a-up.inishad. I give

1 See Cowell, Maitr. Up. pref. p. tv.

* Calcutta, 1 79 1 (1869), p. 4; also as quoted in the Mah&r&kya-ratnlvalt, p. j>.

" Dr. Burnell, in his Tanjore Catalogue, mentions, p. 35*, a Maitrayaat-

brihmaaopanishad, which can hardly be a right title, and p. 36* a Maitri-

yattya and MailreyTbrahmana.
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the text of it, as far as it can be restored from the one MS.

in my possession :

HariA Om. Br/hadratho vai nama ra^i vaira^ye putraw

nidhapayitvedam arajvatam manyamana/i Jarlra»i vaira-

gyam upeto 'ranyam nir^agama. Sa tatra paramam tapa1

adityam udikshamana urdhvas tish/Aaty. Ante sahasrasya

muner antikam afagama2. Atha Brthadratho brahmavit-

pravaram munindra;« samp(\gya stutva bahusa/i prawimam

akarot. So bravid agnir ivldhumakas te^asi nirdahann

ivatmavid Bhagavaw ^akayanya, uttish//*ottish*Aa varaw*

vrmtshveti ra^anam abravit 3. Sa tasmai punar namaskrt-

tyova£a, Bhagavan nd(ha)mitmavit tvatn tattvavi£ khu-

jrumo vayam ; sa tvaw no brtihity etad vratam purastad

ajakyam ma prikkha prajwam Aikshvakanyan kaman

vrwishveti .Sakayanya//. .Sarirasya jarire (sic) £ara»av

abhimrwyamzyio ra^-emaw gathaw ^agdda. i

Bhagavann, asthi^armasniyuma^im4«saJuklajo«ita-

jreshmajrudashikaviwmfltrapittakaphasawghate durgandhe

ni^sare 'smi» i/arire kim kamabhogaiA. a

Kamakrodhalobhamohabhayavishadershesh/aviyoganish-

/asamprayogakshutpipasa^aramr/tyurogajokadyair abhiha-

te 'smi« dartre kim kamabhogai/;. 3

Sarvaw kedam kshayishwu pajyamo yatheme daw/jama-

jakadayas triwavan * najyata yodbhfitapradhvawrsinaA. 4

Atha kim etair va pare 'nye dhamartharlr (sic) £akra-

vartinaA SudyumnabhQridyumnakuvalaylnrayauvanlrva-

vaddhr/yajvajvapatiA jambindur hari.y£andro 'wbartsho

nanukastvay&tir yayatir a«ara«yokshasenadayo maruta-

bharataprabhrttayo ra^ano mishato bandhuvargasya ma-

hatiw* sriyam tyaktvasm&l lokid amu;« lokam prayanti. 5.

Atha kim etair va pare 'nye gandharvasurayaksharaksha-

sabhutaga«apii-dX'oragrahadina;« nirodhanam pajyama/r. 6

Atha kim etair vanyana/« .roshawaw* maharaavanaw

1 One expects asthiya.

* This seems better than the Mattrayana text. He went near a Muni, viz.

SSkayanya.

* This seems unnecessary.

* There may be an older reading hidden in this, from which arose the

reading of the Maitrayana B. U. ti-inavanaspatayodbhQtapradhvamsinaA, or yo

bhfitapradhvamsinaA.



xlvi UPANISHADS.

.rikhariwam prapatanaw dhruvasya pra^alanaw vatar(l«a;«

nima^anam prfthivyaA sthanapasarawaw surawam. So

'ham ity etadvidhe 'smin sawsare kiw kamopabhogaif yair

evlrritasya sakrid avartanaw drayata ity uddhartum arhasi

tyandodapanabheka ivaham asmin saw Bhagavas tvaw gatis

tvaw no gatir iti. 7

Ayam1 agnir valrvanaro yo 'yam anta// purushe yenedam

annam pa/fcyate yad idam adyate tasyaisha ghosho bhavati

yam etat karaav apidhaya srinoti, sa yadotkramishyan *

bhavati nainaw* ghoshaw srinoti. 8

Yatha 3 nirindhano vahniA svayonav upajamyati. 9 4

Sa jivaA so 'nte vaLrvanaro bhutva sa dagdhva sarvawi

bhutani pn'thivyapsu praliyate5, apas te^asi llyante •, te^o

viyau praliyate7, vayur akaje viliyate8, aklram indriyeshv,

indriyawi tanmatreshu, tanmatra/ri bhutadau villyante9,

bhutadi mahati viliyate10, mahan avyakte viliyate", avyak-

tam akshare viliyate12, aksharam tamasi viliyate13, tama

ekibhavati parasmin, parastan naM san nasan na sad ityetan

nirva«am anujasanam iti vedamuasanam.

We should distinguish therefore between the large Maitra-

ya«a-brahma;/a-upanishad and the smaller Maitreyopani-

shad. The title of Maitreyl-brahmawa has, of course, a

totally different origin, and simply means the Brahmava

which tells the story of Maitreyi16.

As Professor Cowell, in the Preface to his edition and

translation of the Maitraya«a-brahma«a*upanishad, has

discussed its peculiar character, I have little to add on that

subject. I agree with him in thinking that this Upanishad

has grown, and contains several accretions. The Sanskrit

commentator himself declares the sixth and seventh chap

ters to be Khilas or supplementary. Possibly the Mai-

treya-upanishad, as printed above, contains the earliest

framework. Then we have traces of various recensions.

Professor Cowell (Preface, p. vi) mentions a MS., copied

1 Mailr. Up. II, 6 ; p. 33. * knunishyan, m. * Yadhi, m.

♦ Maitr. Up. VI, 34 ; p. 1 78. • lipyate. • lipyante. ' Wyyate.

• ltyyate. • liyante. " Hyyate. u Hpyatc. n liyyate.

u liyyate. " tanasanni. u Ste JTAand. Up. p. 613,
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for Baron Eckstein, apparently from a Telugu original,

which contains the first five chapters only, numbered as

four. The verses given in VI, 34 (p. 177), beginning with

atreme jloka bhavanti, are placed after IV, 3. In my own

MS. these verses are inserted at the beginning of the fifth

chapter1. Then follows in Baron Eckstein's MS. as IV, 5,

what is given in the printed text as V, 1, a (pp. 69-76). In

my own MS., which likewise comes from the South, the

Upanishad does not go beyond VI, 8, which is called the

sixth chapter and the end of the Upanishad.

We have in fact in our Upanishad the first specimen of

that peculiar Indian style, so common in the later fables

and stories, which delights in enclosing one story within

another. The kernel of our Upanishad is really the dialogue

between the Valakhilyas and Pra^-apati Kratu. This is

called by the commentator (see p. 331, note) a Vyakhyana,

i. e. a fuller explanation of the Sutra which comes before,

and which expresses in the few words, ' He is the Self, this

is the immortal, the fearless, this is Brahman,' the gist of

the whole Upanishad.

This dialogue, or at all events the doctrine which it was

meant to illustrate, was communicated by Maitri (or Maitra)

to Sakayanya, and by Sakayanya to King Br/hadratha

Aikshvaka, also called Marut (II, 1 ; VI, 30). This dialogue

might seem to come to an end in VI, 29, and likewise the

dialogue between Sakayanya and Brzhadratha ; but it is

carried on again to the end of VI, 30, and followed after

wards by a number of paragraphs which may probably be

considered as later additions.

But though admitting all this, I cannot bring myself to

follow Professor Cowell in considering, as he does, even

the earlier portion of the Upanishad as dating from a late

period, while the latter portions are called by him com

paratively modern, on account of frequent Vaish«ava quo

tations. What imparts to this Upanishad, according to my

opinion, an exceptionally genuine and ancient character,

is the preservation in it of that peculiar Sandhi which,

1 See p. 303, note 1 ; p. 305, note 1 ; p. 31 J, note I.
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thanks to the labours of Dr. von Schroeder, we now know

to be characteristic of the Maitrayawa-jakha. In that .Sakha

final unaccented as and e are changed into a, if the next word

begins with an accented vowel, except a. Before initial a,

however, e remains unchanged, and as becomes o, and the

initial a is sometimes elided, sometimes not. Some of these

rules, it must be remembered, run counter to Pawini, and

we may safely conclude therefore that texts in which they

are observed, date from the time before Pawini. In some

MSS., as, for instance, in my own MS. of the Maitrayawa-

brahmawa-upanishad, these rules are not observed, but this

makes their strict observation in other MSS. all the more

important. Besides, though to Dr. von Schroeder belongs,

no doubt, the credit of having, in his edition of the

Maitrayawi Sawliita, first pointed out these phonetic pecu

liarities, they were known as such to the commentators,

who expressly point out these irregular Sandhis as dis

tinctive of the Maitraya/zi jakha. Thus we read Maitr. Up.

II, 3 (p. 18), that tigmate.fasa urdhvaretaso, instead of

tigmate^asa, is evawvidha eta/JvMakhasanketapa/'AaJ k/ikn-

dasaA sarvatra, i.e. is throughout theVedic reading indica

tory of that particular Sakha, namely the Maitrayawl.

A still stranger peculiarity of our Sakha is the change of

a final t before initial s into H. This also occurs in our

Upanishad. In VI, 8, we read sva.ii jartrad ; in VI, 27, yan

jarlrasya. Such a change seems phonetically so unnatural,

that the tradition must have been very strong to perpetuate

it among the Maitrayawas.

• Now what is important for our purposes is this, that these

phonetic peculiarities run through all the seven chapters of

our Upanishad. This will be seen from the following list :

I. Final as changed into a before initial vowel1 :

II, 3, tigmategaja urdhvaretaso (Comm. etaHAakha

sanketapa/Aaj Handasa/* sarvatra).

II, 5, vibodha evam. II, 7, avasthita iti.

1 I have left out the restriction as to the accent of the vowtlt, because

1 hey are disregarded in the Upanishad. It should be observed that this peculiar

Sandhi occurs in the Upanishad chiefly before ili.
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III, 5, etair abhibhutA iti. IV, I, vidyatA iti.

VI, 4, prawavA iti ; bhumyAdayA eko.

VI, 6, aditya iti ; ahavaniya iti ; sOrya iti ; ahankara

iti ; vyAnA iti. VI, 7, bharga iti.

VI, 7, sannivish/4 iti. VI, 23, deva onkaro.

VI, 30, prAyAtA iti. VI, 30, vinirgatA iti.

II. Final e before initial vowels becomes a. For

instance :

I, 4, drayatA iti. II, 2, nishpadyatA iti.

III, 2, ApadyatA iti. Ill, 3, pushkarA iti.

IV, 1, vidyatA iti. VI, 10, bhunktA iti.

VI, 20, arnuta iti. VI, 30, ekA Ahur.

Even prag«hya e is changed to A in—

VI, 23, etA upAslta, i. e. ete uktalaksha«e brahman?.

In VI, 31, instead of te etasya, the commentator seems to

have read te vA etasya.

III. Final as before A, u, and au becomes a, and is then

contracted. For instance :

I, 4, vanaspatayodbhuta, instead of vanaspataya

udbhuta. (Comm. Sandhir MAndaso vA, ukAro

vAtra lupto drash/avyaA.)

II, 6, devaushwyam, instead of deva aushwyam.

(Comm. Sandhir £Mndasa//.)

VI, 24, atamAvish/am, instead of atama-Avish/am

(Comm. Sandhij Mandasa//) ; cf. A'AAnd. Up.

VI, 8, 3, ajanAyeti (Comm. visar/anlyalopaA).

IV. Final e before i becomes a, and is then contracted.

For instance :

VI, 7, AtmA ^aniteti for ^antta iti. (Comm. ^Anite,

jfAnAti.)

VI, 28, ava/aiva for avata iva. (Comm. Sandhi-

vriddM /MAndase.)

V. Final au before initial vowels becomes A. For in

stance :

II, 6, yena vA etA anugnhltA iti.

VI, 22, asA abhidhyAtA.

On abhibhuyamAnay iva, see p. 295, note 2.

V, 2, asA AtmA (var. lect. asAv AtmA).

C'5] d
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VI. Final o of atho produces elision of initial 5. For

instance :

III, a, atho 'bhibhutatvat. (Comm. Sandhi* £Aan-

dasaA.) Various reading, ato 'bhibhutatvat.

VI, i, so antar is explained as sa u.

VII. Other irregularities :

VI, 7, apo pyayanat, explained by pyayanat and

apyayanat. Might it be, apo 'py ayanat?

VI, 7, atmano tma neta.

II, 6, so tmanam abhidhyatva.

VI, 35, dvidharmondham for dvidharmandham.

(Comm. £/*andasa.)

VI, 35, tqfasendham, i.e. te^-asa-iddhan. (In explain

ing other irregular compounds, too, as in I, 4, the

commentator has recourse to a £Aandasa or prl-

madika licence.)

VI, 1, hirawyavasthat for hira«yavaathat. Here

the dropping of a in avasthat is explained by

a reference to Bhaguri (vash/i Bhagurir allopam

avapyor upasargayoA). See Vopadeva III, 171.

VIII. VLrlish/apatha :

VII, a, brahmadhiyalambana. (Comm. vijlish/a-

pathaj MandasaA.)

VI, 35, apyay ankuri for apy ankura. (Comm.

yakara/s pramadapa/AitaA.)

On the contrary VI, 35, vllyante for viltyante.

If on the grounds which we have hitherto examined there

seems good reason to ascribe the MaitrAya«a-br&hma«a-

upanishad to an early rather than to a late period, possibly

to an ante-Pa«inean period, we shall hardly be persuaded to

change this opinion on account of supposed references to

Vaish«ava or to Bauddha doctrines which some scholars

have tried to discover in it.

As to the worship of Vishwu, as one of the many mani

festations of the Highest Spirit, we have seen it alluded to

in other Upanishads, and we know from the Brahma«as

that the name of Vish«u was connected with many of the

earliest Vedic sacrifices.



INTRODUCTION. H

As to Bauddha doctrines, including the very name of

Nirvawa (p. xlvi, 1. 19), we must remember, as I have often

remarked, that there were Bauddhas before Buddha. Br/ha-

spati, who is frequently quoted in later philosophical writings

as the author of an heretical philosophy, denying the au

thority of theVedas, is mentioned by name in our Upanishad

(VII, 9), but we are told that this Br/haspati, having become

.Sukra, promulgated his erroneous doctrines in order to mis

lead the Asuras, and thus to insure the safety of Indra, i.e. of

the old faith.

The fact that the teacher of King Bn'hadratha in our

Upanishad is called .Sakayanya, can never be used in sup

port of the idea that, being a descendant of -Saka1, he must

have been, like .Sakyamuni, a teacher of Buddhist doctrines.

He is the very opposite in our Upanishad, and warns his

hearers against such doctrines as we should identify with

the doctrines of Buddha. As I have pointed out on several

occasions, the breaking through the law of the Ajramas is

the chief complaint which orthodox Brahmans make against

Buddhists and their predecessors, and this is what 6"aka-

yanya condemns. A Brahman may become a Sannyasin,

which is much the same as a Buddhist Bhikshu, if he has

first passed through the three stages of a student, a house

holder, and a Vanaprastha. But to become a Bhikshu

without that previous discipline, was heresy in the eyes of

the Brahmans, and it was exactly that heresy which the

Bauddhas preached and practised. That this social laxity

was gaining ground at the time when our Upanishad was

written is clear (see VII, 8). We hear of people who wear red

dresses (like the Buddhists) without having a right to them ;

we even hear of books, different from the Vedas, against

which the true Brahmans are warned. All this points to

times when what we call Buddhism was in the air, say the

sixth century B.C., the very time to which I have always

assigned the origin of the genuine and classical Upanishads.

The Upanishads are to my mind the germs of Buddhism,

1 Sakayanya means a grandson or further descendant of Saka ; see Ganaratna-

valt (.Baroda, 1874), p. 57".

d2



Hi UPANISHADS.

while Buddhism is in many respects the doctrine of the

Upanishads carried out to its last consequences, and, what is

important, employed as the foundation of a new social

system. In doctrine the highest goal of the Vedanta, the

knowledge of the true Self, is no more than the Buddhist

Samyaksambodhi ; in practice the Sannyasin is the Bhikshu,

the friar, only emancipated alike from the tedious discipline

of the Brahmanic student, the duties of the Brahmanic

householder, and the yoke of useless penances imposed on

the Brahmanic dweller in the forest. The spiritual freedom

of the Sannyisin becomes in Buddhism the common pro

perty of the Sangha, the Fraternity, and that Fraternity is

open alike to the young and the old, to the Brahman and

the 5udra, to the rich and the poor, to the wise and the

foolish. In fact there is no break between the India of

the Veda and the India of the Tripi/aka, but there is an

historical continuity between the two, and the connecting

link between extremes that seem widely separated must

be sought in the Upanishads1.

F. MAX MULLER.

Oxford, February, 1884.

1 As there is room left on this page, I subjoin a passage from the Abhi-

dharma-kosha-vyakhya, ascribed to the Bhagavat, but which, as far as style and

thought are concerned, might be taken from an Upanishad : Uktam hi Bhaga

vat! : Prithivt bho Gantama kutra pratishMita ? Pn'thivi Brahmana abmandale

pratishMita. AbmantraUm bho Gautama kva pratish'nitam ? Vayau pratish-

Mitam. VSyur bho Gautama kva prati&h/iita* ? Akase pratish/AitaA, Ak&sam

bho Gautama kutra pratish/Aitam ? Atiiarasi Mahibrihmana, atisarasi Maha-

brahmana. Akasam BrahmanapratishMitam, analambanam iti vistara*. Tas-

mid asty akasam iti Vaibhashiki*. (See BWhad-Ar. Up. Ill, 6, 1. Burnouf,

Introduction a l'histoire dn Buddhisme, p. 449-)

' For it is said by the Bhagavat : " O Gautama, on what does the earth rest ?"

"The earth, O Brahmana, rests on the sphere of water." "O Gautama, on

what does the sphere of water rest?" " It rests on the air." " O Gautama, on

what does the air rest?" "It rests on the ether (akasa)." "O Gautama, on

what does the ether rest?" "Thou goest too far, great Brahmana; thon

gcest too far, great Brahmana. The ether, O Brahmana, does not rest. It

has no support" Therefore the Vaibhashikas hold that there is an ether,' dec.
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FIRST ADHYAYA.

First Vall!.

i. Vagasravasa1, desirous (of heavenly rewards),

surrendered (at a sacrifice) all that he possessed. He

had a son of the name of Na&ketas.

2. When the (promised) presents were being given

(to the priests), faith entered into the heart of Na£i-

ketas, who was still a boy, and he thought :

3. 'Unblessed2, surely, are the worlds to which

a man goes by giving (as his promised present at a

sacrifice) cows which have drunk water, eaten hay,

given their milk 3, and are barren.'

4. He (knowing that his father had promised

to give up all that he possessed, and therefore his

son also) said to his father : ' Dear father, to whom

wilt thou give me ?'

1 Va^urravasa is called Arum Auddalaki Gautama, the father of

Na£iketas. The father of .Svetaketu, another enlightened pupil

(see JfMnd. Up. VI, 1,1), is also called Aru»i (Uddalaka, comm.

Kaush. Up. 1, 1) Gautama. .Svetaketu himself is called Aruneya,

i. e. the son of Arum, the grandson of Aruna, and likewise Audda

laki. Auddalaki is a son of Uddalaka, but .Sankara (K a/A. Up. 1, 1 1)

takes Auddalaki as possibly the same as Uddalaka. See Brih. Ar.

Up. Ill, 6, 1.

2 As to ananda, unblessed, see Brib. Ar. Up. IV, 4, 1 1 ; Wagas.

Samh. Up. 3 (Sacred Books of the East, vol. i, p. 311).

3 Anandagiri explains that the cows meant here are cows no

longer able to drink, to eat, to give milk, and to calve.

[•5] B
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He said it a second and a third time. Then the

father replied (angrily) :

' I shall give thee * unto Death.'

(The father, having once said so, though in haste,

had to be true to his word and to sacrifice his son.)

5. The son said : ' I go as the first, at the head

of many (who have still to die) ; I go in the midst

of many (who are now dying). What will be the

work of Yama (the ruler of the departed) which

to-day he has to do unto me 2?

1 Dadami, I give, with the meaning of the future. Some MSS.

write dasyami.

1 I translate these verses freely, i. e. independently of the commen

tator, not that I ever despise the traditional interpretation which the

commentators have preserved to us, but because I think that, after

having examined it, we have a right to judge for ourselves. Sahkara

says that the son, having been addressed by his father full of anger,

was sad, and said to himself: 'Among many pupils I am the first,

among many middling pupils I am the middlemost, but nowhere am

I the last. Yet though I am such a good pupil, my father has said

that he will consign me unto death. What duty has he to fulfil toward

Yama which he means to fulfil to-day by giving me to him ? There

may be no duty, he may only have spoken in haste. Yet a father's

word must not be broken.' Having considered this, the son com

forted his father, and exhorted him to behave like his forefathers, and

to keep his word. I do not think this view of .Sahkara's could have

been the view of the old poet. He might have made the son say that

he was the best or one of the best of his father's pupils, but hardly

that he was also one of his middling pupils, thus implying that he

never was among the worst. That would be out of keeping1 with the

character of Na&ketas, as drawn by the poet himself. Naiikctas is

full of faith and wishes to die, he would be the last to think of

excuses why he should not die. The second half of the verse may

be more doubtful. It may mean what -Sahkara thinks it means, only

that we should get thus again an implied complaint of NaJiketas

against his father, and this is not in keeping with his character. The

mind of Na&ketas is bent on what is to come, on what he will see

after death, and on what Yama will do unto him. ' What hasYama

to do,' he asks, 'what can he do, what is it that he will to-day do unto
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6. ' Look back how it was with those who came

before, look forward how it will be with those who

come hereafter. A mortal ripens like corn, like

corn he springs up again V

(Na&ketas enters into the abode of Yama Vai-

vasvata, and there is no one to receive him.

Thereupon one of the attendants of Yama is sup

posed to say :)

7. ' Fire enters into the houses, when a Brahmawa

enters as a guest2. That fire is quenched by this

peace-offering ;—bring water, O Vaivasvata s!

8. 'A Brahmarca that dwells in the house of a

foolish man without receiving food to eat, destroys

his hopes and expectations, his possessions, his

righteousness, his sacred and his good deeds, and

all his sons and cattle *.'

(Yama, returning to his house after an absence

of three nights, during which time Naftketas had

received no hospitality from him, says :)

9. ' O Brahmawa, as thou, a venerable guest, hast

dwelt in my house three nights without eating,

roe ?' This seems to me consistent with the tenor of the ancient story,

while Ankara's interpretations and interpolations savour too much

of the middle ages of India.

1 Sasya, corn rather than grass ; tta, rpov, Benfey ; Welsh haidd,

according to Rhys ; different from jash-pa, ces-pes, Benfey.

a Cf. VasishMa XI, 13 ; Sacred Books of the East, vol. xiv, p. 51.

* Vaivasvata, a name of Yama, the ruler of the departed. Water

is the first gift to be offered to a stranger who claims hospitality.

4 Here again some words are translated differently from .Vankara.

He explains &si as asking for a wished-for object, pratiksha as look

ing forward with a view to obtaining an unknown object. Sangata

he takes as reward for intercourse with good people ; sunrM, as

usual, as good and kind speech; ish/a as rewards for sacrifices;

purta as rewards for public benefits.

B 2
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therefore choose now three boons. Hail to thee!

and welfare to mel'

10. Na&ketas said : ' O Death, as the first of the

three boons I choose that Gautama, my father, be

pacified, kind, and free from anger towards me ; and

that he may know me and greet me, when I shall

have been dismissed by thee.'

11. Yama said: 'Through my favour Auddalaki

Aru»i,thy father, will know thee, and be again towards

thee as he was before. He shall sleep peacefully

through the night, and free from anger, after having

seen thee freed from the mouth of death.'

12. Na&ketas said: ' In the heaven-world there is

no fear ; thou art not there, O Death, and no one is

afraid on account of old age. Leaving behind both

hunger and thirst, and out of the reach of sorrow, all

rejoice in the world of heaven.'

1 3. ' Thou knowest, O Death, the fire-sacrifice

which leads us to heaven; tell it to me, for I am

full of faith. Those who live in the heaven-world

reach immortality,—this I ask as my second boon.'

14. Yama said : ' I tell it thee, learn it from me,

and when thou understandest that fire-sacrifice which

leads to heaven, know, O Na&ketas, that it is the

attainment of the endless worlds, and their firm sup

port, hidden in darkness1/

15. Yama then told him that fire-sacrifice, the

beginning of all the worlds *, and what bricks are

1 The commentator translates: 'I tell it thee, attend to me who

knows the heavenly fire.' Here the nom. sing, of the participle

would be very irregular, as we can hardly refer it to bravimi. Then,

' Know this fire as a means of obtaining the heavenly world, know

that fire as the rest or support of the world, when it assumes the

form of Vira^-, and as hidden in the heart of men.'

8 .Sahkara : the first embodied, in the shape of Viri^.



I ADHYAYA, I VAIxi, 21. 5

required for the altar, and how many, and how they

are to be placed. And Na&ketas repeated all as it

had been told to him. Then Mrityu, being pleased

with him, said again :

16. The generous \ being satisfied, said to him:

' I give thee now another boon ; that fire-sacrifice

shall be named after thee, take also this many-

coloured chain2.'

1 7. ' He who has three times performed this Na/i-

keta rite, and has been united with the three (father,

mother, and teacher), and has performed the three

duties (study, sacrifice, almsgiving) overcomes birth

and death. When he has learnt and understood

this fire, which knows (or makes us know) all that is

born of Brahman 3, which is venerable and divine,

then he obtains everlasting peace.'

18. ' He who knows the three Na&keta fires, and

knowing the three, piles up the Na^iketa sacrifice, he,

having first thrown off the chains of death, rejoices

in the world of heaven, beyond the reach of grief.'

19. 'This, O Na&ketas, is thy fire which leads

to heaven, and which thou hast chosen as thy second

boon. That fire all men will proclaim 4. Choose now,

O Na^iketas, thy third boon.'

20. Na^iketas said : ' There is that doubt, when a

man is dead,—some saying, he is ; others, he is not.

This I should like to know, taught by thee ; this is

the third of my boons.'

21. Death said: 'On this point even the gods

1 Verses 16-18 seem a later addition.

* This arises probably from a misunderstanding of verse II, 3.

* <?atavedas.

4 Tavaiva is a later addition, caused by the interpolation of

verses 15-18.
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have doubted formerly ; it is not easy to understand.

That subject is subtle. Choose another boon, O

Na^iketas, do not press me, and let me off that

boon.'

22. Na^iketas said: 'On this point even the gods

have doubted indeed, and thou, Death, hast declared

it to be not easy to understand, and another teacher

like thee is not to be found :—surely no other boon

is like unto this.'

23. Death said : 'Choose sons and grandsons who

shall live a hundred years, herds of cattle, elephants,

gold, and horses. Choose the wide abode of the

earth, and live thyself as many harvests as thou

desirest.'

24. ' If you can think of any boon equal to that,

choose wealth, and long life. Be (king), Naiiketas,

on the wide earth \ I make thee the enjoyer of

all desires.'

25. ' Whatever desires are difficult to attain among

mortals, ask for them according to thy wish ;—these

fair maidens with their chariots and musical instru

ments,—such are indeed not to be obtained by

men,—be waited on by them whom I give to thee,

but do not ask me about dying.'

26. Na&ketas said : ' These things last till to

morrow, 0 Death, for they wear out this vigour of

all the senses. Even the whole of life is short Keep

thou thy horses, keep dance and song for thyself.'

27. ' No man can be made happy by wealth. Shall

we possess wealth, when we see thee ? Shall we live,

1 Mahabhumau, on the great earth, has been explained also by

mahd bhumau, be great on the earth. It is doubtful, however,

whether maha for mahan could be admitted in the Upanishads, and

whether it would not be easier to write mahan bhumau.
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as long as thou rulest ? Only that boon (which I

have chosen) is to be chosen by me.'

28. ' What mortal, slowly decaying here below, and

knowing, after having approached them, the freedom

from decay enjoyed by the immortals, would delight

in a long life, after he has pondered on the pleasures

which arise from beauty and love 1?'

29. ' No, that on which there is this doubt,O Death,

tell us what there is in that great Hereafter. Naii-

ketas does not choose another boon but that which

enters into the hidden world.'

1 A very obscure verse. .Sahkara gives a various reading kva

tadasthaA for kvadhaisthaA, in the sense of ' given to these pleasures,'

which looks like an emendation. I have changed a^iryatam into

a^aryatam, and take it for an ace. sing., instead of a gen. plur.,

which could hardly be governed by upetya.



8 KATJ7A-UPANISHAD.

Second Vall!.

1. Death said: 'The good is one thing, the pleasant

another ; these two, having different objects, chain

a man. It is well with him who clings to the good ;

he who chooses the pleasant, misses his end.'

2. ' The good and the pleasant approach man :

the wise goes round about them and distinguishes

them. Yea, the wise prefers the good to the

pleasant, but the fool chooses the pleasant through

greed and avarice.'

3. ' Thou, O Na£iketas, after pondering all plea

sures that are or seem delightful, hast dismissed

them all. Thou hast not gone into the road1 that

leadeth to wealth, in which many men perish.'

4. 'Wide apart and leading to different points are

these two, ignorance, and what is known as wisdom.

I believe Na&ketas to be one who desires know

ledge, for even many pleasures did not tear thee

away2.'

5. * Fools dwelling in darkness, wise in their own

conceit, and puffed up with vain knowledge, go

round and round, staggering to and fro, like blind

men led by the blind *.'

6. * The Hereafter never rises before the eyes of

the careless child, deluded by the delusion ofwealth.

"This is the world," he thinks, " there is no other ;"—

thus he falls again and again under my sway.'

7. ' He (the Self) of whom many are not even able

1 Cf. 1, 16.

* The commentator explains lolupanta/; by viJMedawi krrtavan-

taA. Some MSS. read lolupante and lolupanti, but one expects

either lolupyante or lolupati.

• Cf. Mimrf. Up. II, 8.
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to hear, whom many, even when they hear of him,

do not comprehend ; wonderful is a man, when found,

who is able to teach him (the Self) ; wonderful is

he who comprehends him, when taught by an able

teacher V

8. ' That (Self), when taught by an inferior man,

is not easy to be known, even though often thought

upon2; unless it be taught by another, there is no

way to it, for it is inconceivably smaller than what

is small V

9. ' That doctrine is not to be obtained* by argu

ment, but when it is declared by another, then, O

dearest, it is easy to understand. Thou hast obtained

it now6 ; thou art truly a man of true resolve. May

we have always an inquirer like thee*!'

10. Na/'iketas said : 'I know that what is called a

treasure is transient, for that eternal is not obtained

by things which are not eternal. Hence the N&£i-

keta fire(-sacrifice) has been laid by me (first) ; then,

by means of transient things, I have obtained what

is not transient (the teaching of Yama)7.'

11. Yama said: 'Though thou hadst seen the

fulfilment of all desires, the foundation of the world,

the endless rewards of good deeds, the shore where

1 Cf. Bhag. Gitd II, 29. ' Cf. Mu»<f. Up. II, 4.

* I read amipramanaL Other interpretations : If it is taught by

one who is identified with the Self, then there is no uncertainty. If

it has been taught as identical with ourselves, then there is no per

ception of anything else. If it has been taught by one who is

identified with it, then there is no failure in understanding it (agati).

4 Apaneyd; should it be dpandya, as afterwards su^nanaya?

8 Because you insist on my teaching it to thee.

* Unless no is negative, for Yama, at first, does not like to com

municate his knowledge.

7 The words in parentheses have been added in order to remove

the otherwise contradictory character of the two lines.



IO KA77/A-UPANISHAD.

there is no fear, that which is magnified by praise,

the wide abode, the rest \ yet being wise thou hast

with firm resolve dismissed it all.'

1 2. ' The wise who, by means of meditation on his

Self, recognises the Ancient, who is difficult to be

seen, who has entered into the dark, who is hidden

in the cave, who dwells in the abyss, as God, he

indeed leaves joy and sorrow far behind V

13. 'A mortal who has heard this and embraced

it, who has separated from it all qualities, and has

thus reached the subtle Being, rejoices, because he

has obtained what is a cause for rejoicing. The

house (of Brahman) is open, I believe, O Na^iketas.'

14. Naiiketas said: 'That which thou seest as

neither this nor that, as neither effect nor cause, as

neither past nor future, tell me that.'

15. Yama said: 'That word (or place) which all

the Vedas record, which all penances proclaim, which

men desire when they live as religious students, that

word I tell thee briefly, it is Om ».'

16. ' That (imperishable) syllable means Brahman,

that syllable means the highest (Brahman); he who

knows that syllable, whatever he desires, is his.'

1 7. ' This is the best support, this is the highest

support; he who knows that support is magnified

in the world of Brahma.'

18. 'The knowing (Self) is not born, it dies not;

it sprang from nothing, nothing sprang from it. The

1 Cf.A-Mnd. Up. VII, 12, 2.

* Yama seems here to propound the lower Brahman only, not yet

the highest. Deva, God, can only be that as what the Old, i. e. the

Self in the heart, is to be recognised. It would therefore mean, he

who finds God or the Self in his heart. See afterwards, verse 21.

• Cf. .Svet. Up. IV, 9; Bhag. Gita VIII, n.



I ADHYAYA, 2 VALLt, 25. II

Ancient is unborn, eternal, everlasting; he is not

killed, though the body is killed V d

19. 'If the killer thinks that he kills, if the killed

thinks that he is killed, they do not understand ; for

this one does not kill, nor is that one killed.'

20. ' The Self 2, smaller than small, greater than

great, is hidden in the heart of that creature. A

man who is free from desires and free from grief, sees

the majesty of the Self by the grace of the Creator V

21.' Though sitting still, he walks far; though lying I

down, he goes everywhere *. Who, save myself, is able

to know that God who rejoices and rejoices not ? '

22. 'The wise who knows the Self as bodiless

within the bodies, as unchanging among changing (

things, as great and omnipresent, does never grieve.' |

23. ' That Self6 cannot be gained by the Veda,

nor by understanding, nor by much learning. He

whom the Self chooses, by him the Self can be

gained. The Self chooses him (his body) as his own.'

24. ' But he who has not first turned away from

his wickedness, who is not tranquil, and subdued,

or whose mind is not at rest, he can never obtain

the Self (even) by knowledge.'

25. ' Who then knows where He is, He to whom

the Brahmans and Kshatriyas'are (as it were) but

food *, and death itself a condiment ?'

1 As to verses 18 and 19, see Bhag. Gitfi II, 19, 20.

* Cf. Svet. Up. Ill, 20; Taitt. Ar. X, 12, 1.

8 The commentator translates 'through the tranquillity of the

senses,' i. e. dhatuprasadat, taking prasada in the technical sense

of samprasada. As to kratu, desire, or rather, will, see B/-/I1. Ar.

IV, 4, 5-

4 Cf. Tal. Up. 5.

• Cf. I, 7-9 ; Mum/. Up. Ill, 2, 3 ; Bhag. Gita I, 53.

' In whom all disappears, and in whom even death is swallowed up.
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Third ValiJ.

i. 'There are the two1, drinking their reward in

the world of their own works, entered into the cave

(of the heart), dwelling on the highest summit (the

ether in the heart). Those who know Brahman call

them shade and light ; likewise, those householders

who perform the Tri«a>6iketa sacrifice.'

2. ' May we be able to master that Na^iketa rite

which is a bridge for sacrificers ; also that which is

the highest, imperishable Brahman for those who

wish to cross over to the fearless shore V

3. ' Know the Self to be sitting in the chariot,

the body to be the chariot, the intellect (buddhi)

the charioteer, and the mind the reins V

4. 'The senses they call the horses, the objects of

the senses their roads. When he (the Highest Self)

is in union with the body, the senses, and the mind,

then wise people call him the Enjoyer.'

5. ' He who has no understanding and whose mind

1 The two are explained as the higher and lower Brahman, the

former being the light, the latter the shadow. i?rta is explained

as reward, and connected with sukrz'ta, lit. good deeds, but fre

quently used in the sense of svakr/ta, one's own good and evil

deeds. The difficulty is, how the highest Brahman can be said to

drink the reward (Wtapa) of former deeds, as it is above all works and

above all rewards. The commentator explains it away as a meta

phorical expression, as we often speak of many, when we mean one.

(Cf. Muwrf. Up. Ill, 1, 1.) I have joined sukr/tasya with loke, loka

meaning the world, i. e. the state, the environment, which we made

to ourselves by our former deeds.

! These two verses may be later additions.

* The simile of the chariot has some points of similarity with the

well-known passage in Plato's Phaedros, but Plato did not borrow

this simile from the Brahmans, as little as Xenophon need have

consulted our Upanishad (II, 2) in writing his prologue of Prodikos.
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(the reins) is never firmly held, his senses (horses) are

unmanageable, like vicious horses of a charioteer.'

6. ' But he who has understanding and whose mind

is always firmly held, his senses are under control,

like good horses of a charioteer.'

7. ' He who has no understanding, who is unmind

ful and always impure, never reaches that place, but

enters into the round of births.'

8. ' But he who has understanding, who is mindful

and always pure, reaches indeed that place, fronj

whence he is not born again.'

9. ' But he who has understanding for his cha

rioteer, and who holds the reins of the mind, he

reaches the end of his journey, and that is the

highest place of Vishwu.'

1 o. ' Beyondthe senses there are the objects, beyond

the objects there is the mind, beyond the mind there

is the intellect, the Great Self is beyond the intellect.'

x 1. ' Beyond the Great there is the Undeveloped,

beyond the Undeveloped there is the Person

(purusha). Beyond the Person there is nothing—

this is the goal, the highest road.'

12. ' That Self is hidden in all beings and does not

shine forth, but it is seen by subtle seers through

their sharp and subtle intellect.'

13. *A wise man should keep down speech and

mind ' ; he should keep them within the Self which

is knowledge ; he should keep knowledge within the

Self which is the Great; and he should keep that

(the Great) within the Self which is the Quiet.'

14. ' Rise, awake ! having obtained your boons2,

1 .Sankara interprets, he should keep down speech in the mind.

* Comm., excellent teachers.
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understand them ! The sharp edge of a razor is

difficult to pass over ; thus the wise say the path (to

the Self) is hard.'

15. ' He who has perceived that which is without

sound, without touch, without form, without decay,

without taste, eternal, without smell, without begin

ning, without end, beyond the Great, and unchange

able, is freed from the jaws of death.'

16. 'A wise man who has repeated or heard the

ancient story of Na&ketas told by Death, is magni

fied in the world of Brahman.'

1 7. ' And he who repeats this greatest mystery in

an assembly of Brahmans, or full of devotion at the

time of the .Sraddha sacrifice, obtains thereby infinite

rewards.'
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SECOND ADHYAYA.

Fourth VallL

1. Death said: 'The Self-existent pierced the

openings (of the senses) so that they turn forward :

therefore man looks forward, not backward into

himself. Some wise man, however, with his eyes

closed and wishing for immortality, saw the Self

behind.'

2. ' Children follow after outward pleasures, and

fall into the snare of wide-spread death. Wise men

only, knowing the nature of what is immortal, do

not look for anything stable here among things

unstable.'

3. 'That by which we know form, taste, smell,

sounds, and loving touches, by that also we know

what exists besides. This is that (which thou hast

asked for).'

4. ' The wise, when he knows that that by which

he perceives all objects in sleep or in waking is the

great omnipresent Self, grieves no more.'

5. 'He who knows this living soul which eats

honey (perceives objects) as being the Self, always

near, the Lord of the. past and the future, hence

forward fears no more. This is that.'

6. 'He who (knows) him1 who was born first from

• The first manifestation of Brahman, commonly called Hira»ya-

garbha, which springs from the tapas of Brahman. Afterwards only

water and the rest of the elements become manifested. The text of

these verses is abrupt, possibly corrupt. The two accusatives,

tishMantam and tishMantim, seem to me to require veda to be

supplied from verse 4.
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the brooding heat1 (for he was born before the water),

who, entering into the heart, abides therein, and was

perceived from the elements. This is that'

7. '(He who knows) Aditi also, who is one with

all deities, who arises with Prawa (breath or Hira»ya-

garbha), who, entering into the heart, abides therein,

and was born from the elements. This is that.'

8. ' There is Agni (fire), the all-seeing, hidden in

the two fire-sticks, well-guarded like a child (in the

womb) by the mother, day after day to be adored by

men when they awake and bring oblations. This

is that.'

9. 'And that whence the sun rises, and whither

it goes to set, there all the Devas are contained, and

no one goes beyond. This is that*.'

10. 'What is here (visible in the world), the same

is there (invisible in Brahman) ; and what is there,

the same is here. He who sees any difference here

(between Brahman and the world), goes from death

to death.'

11. 'Even by the mind this (Brahman) is to be

obtained, and then there is no difference whatsoever.

He goes from death to death who sees any difference

here.'

12. 'The person (purusha), of the size of a thumb8,

stands in the middle of the Self (body ?), as lord of

the past and the future, and henceforward fears

no more. This is that'

13. ' That person, of the size of a thumb, is like

a light without smoke, lord of the past and the

future, he is the same to-day and to-morrow. This

is that'

1 Cf. sr/sh/ikrama. » Cf. V, 8.

' SvetUp. Ill, 13.
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14. ' As rain-water that has fallen on a mountain-

ridge runs down the rocks on all sides, thus does he,

who sees a difference between qualities, run after

them on all sides.'

15. 'As pure water poured into pure water remains

the same, thus, O Gautama, is the Self of a thinker

who knows.'

[•5]
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Fifth VallI.

I. ' There is a town with eleven1 gates belonging

to the Unborn (Brahman), whose thoughts are never

crooked. He who approaches it, grieves no more,

and liberated (from all bonds of ignorance) becomes

free. This is that'

2. 'He (Brahman)2 is the swan (sun), dwelling in the

bright heaven ; he is the Vasu (air), dwelling in the

sky ; he is the sacrificer (fire), dwelling on the hearth ;

he is the guest (Soma), dwelling in the sacrificial jar;

he dwells in men, in gods (vara), in the sacrifice (rtta),

in heaven ; he is born in the water, on earth, in the

sacrifice (rita), on the mountains ; he is the True

and the Great.'

3. ' He (Brahman) it is who sends up the breath

(pra#a), and who throws back the breath (apana).

All the Devas (senses) worship him, the adorable (or

the dwarf), who sits in the centre.'

4. 'When that incorporated (Brahman), who dwells

in the body, is torn away and freed from the body,

what remains then ? This is that.'

5. 'No mortal lives by the breath that goes up and

by the breath that goes down. We live by another,

in whom these two repose.'

6. ' Well then, O Gautama, I shall tell thee this

mystery, the old Brahman, and what happens to the

Self, after reaching death.'

1 Seven apertures in the head, the navel, two below, and the one

at the top of the head through which the Self escapes. Cf. .Svet.

Up. Ill, 18; Bhag. GitS V, 13.

* Cf. Rig-veda IV, 40, 5.
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7. ' Some enter the womb in order to have a body,

as organic beings, others go into inorganic matter,

according to their work and according to their

knowledge V

8. ' He, the highest Person, who is awake in us

while we are asleep, shaping one lovely sight after

another, that indeed is the Bright, that is Brahman,

that alone is called the Immortal. All worlds are

contained in it, and no one goes beyond. This

is that2.'

9. ' As the one fire, after it has entered the world,

though one, becomes different according to whatever

it burns, thus the one Self within all things becomes

different, according to whatever it enters, and exists

also without V

10. 'As the one air, after it has entered the world,

though one, becomes different according to whatever

it enters, thus the one Self within all things becomes

different, according to whatever it enters, and exists

also without.'

11. 'As the sun, the eye of the whole world, is not

contaminated by the external impurities seen by the

eyes, thus the one Self within all things is never

contaminated by the misery of the world, being

himself without *.'

12. ' There is one ruler, the Self within all things,

who makes the one form manifold. The wise who

perceive him within their Self, to them belongs

eternal happiness, not to others8.'

13. 'There is one eternal thinker, thinking non-

» Cf. Bri'h. Ar. II, 2, 13. » Cf. IV, 9; VI, 1.

» Cf. Brih. Ar. II, 5, 19. * Cf. Bhag. Gita XIII, 53.

• Cf.Svet.Up.VI, 12.

C 2
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eternal thoughts, who, though one, fulfils the desires

of many. The wise who perceive him within their

Self, to them belongs eternal peace, not to others V

14. 'They perceive that highest indescribable

pleasure, saying, This is that. How then can I

understand it ? Has it its own light, or does it

reflect light ? '

15. ' The sun does not shine there, nor the moon

and the stars, nor these lightnings, and much less

this fire. When he shines, everything shines after

him ; by his light all this is lighted V

1 Cf. Svet. Up.VI, 13.

3 Cf. Svet Up. VI, 14 ; Mwtd. Up. II, 2, 10 ; Bhag. GM XV, 6.
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Sixth VallI.

1. ' There is that ancient tree1, whose roots grow

upward and whose branches grow downward ;—that8

indeed is called the Bright s, that is called Brahman,

that alone is called the Immortal*. All worlds are

contained in it, and no one goes beyond. This

is that'

2. ' Whatever there is, the whole world, when gone

forth (from the Brahman), trembles in its breath 6.

That Brahman is a great terror, like a drawn sword.

Those who know it become immortal.'

3. ' From terror of Brahman fire burns, from terror

the sun burns, from terror Indra and Vayu, and

Death, as the fifth, run away •.'

4. ' If a man could not understand it before the

falling asunder of his body, then he has to take body

again in the worlds of creation '.'

1 The fig-tree which sends down its branches so that they strike

root and form new stems, one tree growing into a complete forest.

» Cf. Bhag. G!tf XV, 1-3. « Cf. V, 8.

4 The commentator says that the tree is the world, and its root

is Brahman, but there is nothing to support this view in the original,

where tree, roots, and branches are taken together as representing

the Brahman in its various manifestations.

• According to the commentator, in the highest Brahman.

• Cf. Taitt. Up. II, 8, 1.

T The commentator translates : ' If a man is able to understand

(Brahman), then even before the decay of his body, he is liberated.

If he is not able to understand it, then he has to take body again

in the created worlds.' I doubt whether it is possible to supply so

much, and should prefer to read iha ten nlrakad, though I find it

difficult to explain how so simple a text should have been mis

understood and corrupted.



2 2 KArffA-UPANISIIAD.

5. 'As in a mirror, so (Brahman may be seen clearly)

here in this body ; as in a dream, in the world of

the Fathers ; as in the water, he is seen about in the

world of the Gandharvas ; as in light and shade \ in

the world of Brahma.'

6. 'Having understood that the senses are distinct2

(from the Atman), and that their rising and setting

(their waking and sleeping) belongs to them in their

distinct existence (and not to the Atman), a wise

man grieves no more.'

7. ' Beyond the senses is the mind, beyond the

mind is the highest (created) Being3, higher than

that Being is the Great Self, higher than the Great,

the highest Undeveloped.'

8. ' Beyond the Undeveloped is the Person, the

all-pervading and entirely imperceptible. Every

creature that knows him is liberated, and obtains

immortality.' -

9. 'His form is not to be seen, no one beholds

him with the eye. He is imagined by the heart,

by wisdom, by the mind. Those who know this, are

immortal4.'

10. ' When the five instruments of knowledge stand

still together with the mind, and when the intellect

does not move, that is called the highest state.'

11. ' This, the firm holding back of the senses, is

what is called Yoga. He must be free from thought

lessness then, for Yoga comes and goes *.'

1 Roer: 'As in a picture and in the sunshine.'

* They arise from the elements, ether, &c.

' Buddhi or intellect, cf. Ill, 10.

* Much better in .Svet.Up. IV, 20: 'Those who know him by the

heart as being in the heart, and by the mind, are immortal.'

8 .Sahkara explains apyaya by apaya.
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12. 'He (the Self) cannot be reached by speech,

by mind, or by the eye. How can it be apprehended [

except by him who says : " He is ? " ' '

13. 'By the words " He is," is he to be apprehended,

and by (admitting) the reality of both (the invisible

Brahman and the visible world, as coming from

Brahman). When he has been apprehended by the

words " He is," then his reality reveals itself.'

14. ' When all desires that dwell in his heart cease,

then the mortal becomes immortal, and obtains

Brahman.'

15. ' When all the ties1 of the heart are severed

here on earth, then the mortal becomes immortal—

here ends the teaching V

16. ' There are a hundred and one arteries of the

heart*, one ofthem penetrates the crown of the head4.

Moving upwards by it, a man (at his death) reaches

the Immortal * ; the other arteries serve for departing

in different directions.'

1 7. ' The Person not larger than a thumb, the inner

Self, is always settled in the heart of men *. Let a

man draw that Self forth from his body with steadi

1 Ignorance, passion, &c. Cf. Mand. Up. II, 1, 10; II, 2, 9.

s The teaching of the Vedanta extends so far and no farther.

(Cf. Prama Up. VI, 7.) What follows has reference, according to the

commentator, not to him who knows the highest Brahman, for he

becomes Brahman at once and migrates no more ; but to him who

does not know the highest Brahman fully, and therefore migrates to

the Brahmaloka, receiving there the reward for his partial knowledge

and for his good works.

8 Cf. iKand.Up.VIII, 6,6.

4 It passes out by the head.

• The commentator says: He rises through the sun (Mu«</. Up.

I, 2, n) to a world in which he enjoys some kind of immortality.

• Svet.Up.III, 13.
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ness, as one draws the pith from a reed1. Let

him know that Self as the Bright, as the Immortal ;

yes, as the Bright, as the Immortal *.'

1 8. Having received this knowledge taught by

Death and the whole rule of Yoga (meditation),

Na&keta became free from passion 3 and death, and

obtained Brahman. Thus it will be with another

also who knows thus what relates to the Self.

19. May He protect us both! May He enjoy us

both ! May we acquire strength together ! May our

knowledge become bright! May we never quarrel4!

Om! Peace! peace! peace! Hari^, Om !

1 Roeri 'As from a painter's brush a fibre.'

1 This repetition marks, as usual, the end of a chapter.

1 Virata, free from vice and virtue. It may have been vigarz,

free from old age. See, however, Mund. Up. I, 2, n.

4 Cf. Taitt. Up. Ill, 1; III, 10, note.
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MUA^>AKA-UPANISHAD.

FIRST MVNDAKA.

First Khajvda.

i. Brahma was the first of the Devas, the maker

of the universe, the preserver of the world. He

told the knowledge of Brahman, the foundation of

all knowledge, to his eldest son Atharva K

2. Whatever Brahma told Atharvan, that know

ledge of Brahman Atharvan formerly told to Aiigir;

he told it to Satyavaha Bharadva^a, and Bharadva^a

told it in succession to Angiras.

3. .Saunaka, the great householder, approached

Angiras respectfully and asked : ' Sir, what is that

through which, if it is known, everything else becomes

known ? '

4. He said to him : 'Two kinds of knowledge must

be known, this is what all who know Brahman tell us,

the higher and the lower knowledge.'

5. ' The lower knowledge is the ^g-veda, Yafur-

veda, Sama-veda, Atharva-veda, .Siksha (phonetics),

Kalpa (ceremonial), Vylkara«a (grammar), Nirukta

(etymology), A7/andas (metre), G:yotisha(astronomy) 2 ;

1 The change between Atharva and Atharvan, like that between

Naftketas and Naftketa, shows the freedom of the phraseology of

the Upanishad, and cannot be used for fixing the date of the con

stituent elements of the Upanishad.

* Other MSS. add here itihasa-pura»a-nyaya-mima/»sa-dharma-

.sastrawi.
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but the higher knowledge is that by which the

Indestructible (Brahman) is apprehended.'

6. • That which cannot be seen, nor seized, which

has no family and no caste \ no eyes nor ears, no

hands nor feet, the eternal, the omnipresent (all-

pervading), infinitesimal, that which is imperishable,

that it is which the wise regard as the source of

all beings.'

7. 'As the spider sends forth and draws in its

thread, as plants grow on the earth, as from every

man hairs spring forth on the head and the body, thus

Si does everything arise here from the Indestructible.'

8. ' The Brahman swells by means of brooding

(penance) 2 ; hence is produced matter (food) ; from

matter breath3, mind, the true*, the worlds (seven),

and from the works (performed by men in the

worlds), the immortal (the eternal effects, rewards,

and punishments of works).'

1 I translate var»a by caste on account of its conjunction with

gotra. The commentator translates, ' without origin and without

qualities.' We should say that which belongs to no genus or

species.

* I have translated tap as by brooding, because this is the only

word in English which combines the two meanings of warmth and

thought. Native authorities actually admit two roots, one tap,

to burn, the other tap, to meditate; see commentary on Para-

xara-smr/li, p. 39b (MS. Bodl.), TapaA kn/MAra/fcandrayawadiru-

pe»&haravar^anam. Nanu VySsena tapo 'nyatha smaryate, tapaA

svadharma-vartitva/n rau£a>» sanganibarhawam iti ; nayaw dosha/4,

kriiihridei api svadharmavweshat Tapa samtipa ity asmad dhator

utpannasya tapaA-rabdasya deharoshane vr/ttir mukhya. . . . Yat

tu tatraivoktam, ko 'yam mokshaA katha/n tena samsiram prati-

pannavan ity aloAanam artha^nis tapaA jawsanti pamfita iti so 'nya

eva tapafcabd&i, tapa alo&ma ity asmad dhator utpannaA.

* Hirawyagarbha, the living world as a whole. Comm.

* Satya, if we compare Ka/A. VI, 7 and III, 10, seems to mean

buddhi. Here it is explained by the five elements.
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9. ' From him who perceives all and who knows

all, whose brooding (penance) consists of knowledge,

from him (the highest Brahman) is born that Brah

man1, name, form ", and matter (food).'

1 Hiraayagarbha. Comm.

* Nimarupam, a very frequent concept in Buddhistic literature.
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Second Kuanda.

i. This is the truth1 : the sacrificial works which

they (the poets) saw in the hymns (of the Veda)

have been performed in many ways in the Treti

age 2. Practise 3 them diligently, ye lovers of truth,

this is your path that leads to the world of good

works 4!

2. When the fire is lighted and the flame flickers,

let a man offer his oblations between the two por

tions of melted butter, as an offering with faith.

3. If a man's Agnihotra sacrifice 6 is not followed

1 In the beginning of the second Khawa'a the lower knowledge

is first described, referring to the performance of sacrifices and

other good deeds. The reward of them is perishable, and therefore

a desire is awakened after the higher knowledge.

* The TretS age is frequently mentioned as the age of sacrifices.

I should prefer, however, to take tretd in the sense of trayi

vidya, and santata as developed, because the idea that the Treti

age was distinguished by its sacrifices, seems to me of later origin.

Even the theory of the four ages or yugas, though known in the Ait.

Brahmawa, is not frequently alluded to in the older Upanishads.

See Weber, Ind. Stud. I, p. 283.

5 The termination tha for ta looks suspiciously Buddhistic; see

' Sanskrit Texts discovered in Japan,' J. R. A. S. 1880, p. 180.

* Svakrrta and suknta are constantly interchanged. They mean

the same, good deeds, or deeds performed by oneself and believed

to be good.

* At the Agnihotra, the first of all sacrifices, and the type of

many others, two portions of a^ya are sacrificed on the right and

left side of the Ahavantya altar. The place between the two is

called the Avapasthana, and here the oblations to the gods are to

be offered. There are two oblations in the morning to Surya and

Pra^apati, two in the evening to Agni and Pra^Spati. Other sacri

fices, such as the Dana and Pur«amasa, and those mentioned in

verse 3, are connected with the Agnihotra.
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by the new-moon and full-moon sacrifices, by the

four-months' sacrifices, and by the harvest sacrifice,

if it is unattended by guests, not offered at all, or

without the Vairvadeva ceremony, or not offered

according to rule, then it destroys his seven worlds l.

4. Kill (black), Karall (terrific), Manq^ava (swift

as thought), Sulohita (very red), Sudhumravanza

(purple), Sphulingini (sparkling), and the brilliant

Vlrvarupl 2 (having all forms), all these playing about

are called the seven tongues (of fire).

5. If a man performs his sacred works when these

flames are shining, and the oblations follow at the

right time, then they lead him as sun-rays to where

the one Lord of the Devas dwells.

6. Come hither, come hither! the brilliant obla

tions say to him, and carry the sacrificer on the rays

of the sun, while they utter pleasant speech and

praise him, saying : ' This is thy holy Brahma-world

(Svarga), gained by thy good works.'

7. But frail, in truth, are those boats, the sacri

fices, the eighteen, in which this lower ceremonial

has been told3. Fools who praise this as the highest

good, are subject again and again to old age and

death.

1 The seven worlds form the rewards of a pious sacrificer, the

firtt is BhuA, the last Satya. The seven worlds may also be ex

plained as the worlds of the father, grandfather, and great-grand

father, of the son, the grandson, and great-grandson, and of the

sacrificer himself.

a Or VLrvaruAi, if there is any authority for this reading in Mahi-

dhara's commentary to the Va^as. Sawhita XVII, 79. The Rajah

of Besmah's edition has vLrvaruki,which is also the reading adopted

by Rammohun Roy, see Complete Works, vol. i, p. 579.

* The commentator takes the eighteen for the sixteen priests,

the sacrificer, and his wife. But such an explanation hardly yields

a satisfactory meaning, nor does plava mean perishable.
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8. Fools dwelling in darkness, wise in their own

conceit, and puffed up with vain knowledge, go round

and round staggering to and fro, like blind men led

by the blind \

9. Children, when they have long lived in igno

rance, consider themselves happy. Because those

who depend on their good works are, owing to their

passions, improvident, they fall and become miserable

when their life (in the world which they had gained

by their good works) is finished.

10. Considering sacrifice and good works as the

best, these fools know no higher good, and having

enjoyed (their reward) on the height of heaven,

gained by good works, they enter again this world

or a lower one.

11. But those2 who practise penance and faith

in the forest, tranquil, wise, and living on alms,

depart free from passion through the sun to where

that immortal Person dwells whose nature is impe

rishable8.

12. Let a Brahmawa, after he has examined all

these worlds which are gained by works, acquire

freedom from all desires. Nothing that is eternal

(not made) can be gained by what is not eternal

(made). Let him, in order to understand this, take

1 Cf. Ka/A. Up. II, 6-

* According to the commentator, this verse refers to those who

know the uselessness of sacrifices and have attained to a knowledge

ofthe qualified Brahman. They live in the forest as Vinaprasthas

and Samny&sins, practising tapas, i.e. whatever is proper for their

state, and jraddha, i. e. a knowledge of Hiranyagarbha. The wise

are the learned Gnhasthas, while those who live on alms are those

who have forsaken their family.

' That person is Hirawyagarbha. His immortality is relative

only, it lasts no longer than the world (sawsara).
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fuel in his hand and approach a Guru who is learned

and dwells entirely in Brahman.

13. To that pupil who has approached hinr re

spectfully, whose thoughts are not troubled by any

desires, and who has obtained perfect peace, the

wise teacher truly told that knowledge of Brah

man through which he knows the eternal and true

Person.

[•5] D
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SECOND MtWZ?AKA.

First Khanda.

i. This is the truth. As from a blazing fire sparks,

being like unto fire1, fly forth a thousandfold, thus are

various beings brought forth from the Imperishable,

my friend, and return thither also.

2. That heavenly Person is without body, he is

both without and within, not produced, without

breath and without mind, pure, higher than the high

Imperishable2.

3. From him (when entering on creation) is born

breath, mind, and all organs of sense, ether, air, light,

water, and the earth, the support of all.

4. Fire (the sky) is his head, his eyes the sun and

the moon, the quarters his ears, his speech the Vedas

disclosed, the wind his breath, his heart the universe;

from his feet came the earth ; he is indeed the inner

Self of all things 3.

5. From him comes Agni (fire)4, the sun being the

fuel; from the moon (Soma) comes rain(Parfanya) ;

from the earth herbs ; and man gives seed unto the

woman. Thus many beings are begotten from the

Person (purusha).

6. From him come the Rik, the Saman, the

' Cf. BrA. Ar. II, 1, 20.

* The high Imperishable is here the creative, the higher the non-

creative Brahman.

' Called Vishnu and Vira^- by the commentators.

4 There are five fires, those of heaven, rain, earth, man, and

woman. Comm.
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Ya^ush, the Dlksha (initiatory rites), all sacrifices

and offerings of animals, and the fees bestowed on

priests, the year too, the sacrificer, and the worlds,

in which the moon shines brightly and the sun.

7. From him the many Devas too are begotten,

the Sadhyas (genii), men, cattle, birds, the up and

down breathings, rice and corn (for sacrifices), penance,

faith, truth, abstinence, and law.

8. The seven senses (prawa) also spring from him,

the seven lights (acts of sensation), the seven kinds

of fuel (objects by which the senses are lighted), the

seven sacrifices (results of sensation), these seven

worlds (the places of the senses, the worlds deter

mined by the senses) in which the senses move,

which rest in the cave (of the heart), and are placed

there seven and seven.

9. Hence come the seas and all the mountains,

from him flow the rivers of every kind ; hence come

all herbs and the juice through which the inner Self

subsists with the elements.

10. The Person is all this, sacrifice, penance, Brah

man, the highest immortal ; he who knows this hidden

in the cave (of the heart), he, O friend, scatters the

knot of ignorance here on earth.

d a
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Second Kuanda.

i. Manifest, near, moving in the cave (of the heart)

is the great Being. In it everything is centred which

ye know as moving, breathing, and blinking, as being

and not-being, as adorable, as the best, that is beyond

the understanding of creatures.

2. That which is brilliant, smaller than small, that

on which the worlds are founded and their inhabit

ants, that is the indestructible Brahman, that is the

breath, speech, mind ; that is the true, that is the

immortal. That is to be hit Hit it, O friend !

3. Having taken the Upanishad as the bow, as

the great weapon, let him place on it the arrow,

.sharpened by devotion ! Then having drawn it with

a thought directed to that which is, hit the mark, O

friend, viz. that which is the Indestructible!

4. Om is the bow, the Self is the arrow, Brahman

is called its aim. It is to be hit by a man who is

not thoughtless ; and then, as the arrow (becomes one

with the target), he will become one with Brahman.

5. In him the heaven, the earth, and the sky are

woven, the mind also with all the senses. Know

him alone as the Self, and leave off other words 1

He is the bridge of the Immortal.

6. He moves about becoming manifold within

S the heart where the arteries meet, like spokes

fastened to the nave. Meditate on the Self as

Om 1 Hail to you, that you may cross beyond (the

sea of) darkness !

7. He who understands all and who knows all, he

to whom all this glory in the world belongs, the
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Self, is placed in the ether, in the heavenly city of

Brahman (the heart;. He assumes the nature of

mind, and becomes the guide of the body of the

senses. He subsists in food, in close proximity to

the heart. The wise who understand this, behold

the Immortal which shines forth full of bliss.

8. The fetter of the heart is broken, all doubts

are solved, all his works (and their effects) perish

when He has been beheld who is high and low (cause

and effecf) \

9. In the highest golden sheath there is the

Brahman without passions and without parts. That

is pure, that is the light of lights, that is it which they

know who know the Self.

10. The2 sun does not shine there, nor the moon >

and the stars, nor these lightnings, and much less

this fire. When he shines, everything shines after j

him ; by his light all this is lighted 3.

11. That immortal Brahman is before, that Brah

man is behind, that Brahman is right and left. It .,

has gone forth below and above ; Brahman alone is

all this, it is the best.

1 Cf. Ka/tf. Up. VI, 15. » Katf. Up. V, 15.

• 5vet.Up.VI, 14; Bhag. GitalX, 15, 6.
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THIRD MUjVZ>AKA.

First Khajvda.

1. Two birds, inseparable friends, cling to the same

tree. One of them eats the sweet fruit, the other

looks on without eating *.

2. On the same tree man sits grieving, immersed,

bewildered by his own impotence (an-lsa). But when

he sees the other lord (Isa) contented and knows his

glory, then his grief passes away*.

3. When the seer sees the brilliant maker and

lord (of the world) as the Person who has his source

in Brahman, then he is wise, and shaking off good

and evil, he reaches the highest oneness, free from

passions ;

4. For he is the Breath shining forth in all beings,

and he who understands this becomes truly wise,

not a talker only. He revels in the Self, he delights

in the Self, and having performed his works (truth

fulness, penance, meditation, &c.) he rests, firmly

established in Brahman, the best of those who know

Brahman8.

1 Cf. Rv. 1, 164, 20 ; Nir. XIV, 30 ; Svet. Up. IV, 6 ; Katf. Up.

Ill, 1.

« Cf. Svet. Up. IV, 7.

* The commentator states that, besides StmaratiA kriydvSn, there

was another reading, viz. atmaratikriyivSn. This probably owed

its origin to a difficulty felt in reconciling kriyavin, performing

acts, with the brahmavidiw varishMaA, the best of those who know

Brahman, works being utterly incompatible with a true knowledge

of Brahman. KriySvSn, however, as .Sankara points out, may

mean here simply, having performed meditation and other acts

conducive to a knowledge of Brahman. Probably truthfulness,
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5. By truthfulness, indeed, by penance, right know

ledge, and abstinence must that Self be gained ; the

Self whom spotless anchorites gain is pure, and like

a light within the body.

6. The true prevails, not the untrue ; by the true

the path is laid out, the way of the gods (devayana^),

on which the old sages, satisfied in their desires,

proceed to where there is that highest place of the

True One.

7. That (true Brahman) shines forth grand, divine, \

inconceivable, smaller than small ; it is far beyond

what is far and yet near here, it is hidden in the

cave (of the heart) among those who see it even

here.

8. He is not apprehended by the eye, nor by

speech, nor by the other senses, not by penance or

good works1. When a man's nature has become

purified by the serene light of knowledge, then he

sees him, meditating on him as without parts.

9. That subtle Self is to be known by thought

(/fcetas) there where breath has entered fivefold;

for every thought of men is interwoven with the

senses, and when thought is purified, then the Self

arises.

10. Whatever state a man whose nature is puri

fied imagines, and whatever desires he desires (for

himself or for others)2, that state he conquers and

penance, &c, mentioned in the next following verse, are the krivas

or works intended. For grammatical reasons also this reading is

preferable. But the last foot esha brahmavidaw varish/AaA is

clearly defective. If we examine the commentary, we see that

•Sankara read brahmanish/AaA, and that he did not read esha, which

would give us the correct metre, brahmanishMo brahmavidSw

varish/AaA.

1 Cf. Katf. Up. VI, 12. • Cf. Br/h. Ar. I, 4, 15.
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those desires he obtains. Therefore let every man

who desires happiness worship the man who knows

the Self1.

Second Khaatda.

1. He (the knower of the Self) knows that high

est home of Brahman2, in which all is contained and

shines brightly. The wise who, without desiring

happiness, worship that Person3, transcend this seed,

(they are not born again.)

2. He who forms desires in his mind, is born again

through his desires here and there. Bui to him

whose desires are fulfilled and who is conscious of

the true Self (within himself) all desires vanish, even

here on earth.

3. That Self4 cannot be gained by the Veda, nor

by understanding, nor by much learning. He whom

the Self chooses, by him the Self can. be gained.

The Self chooses him (his body) as his own.

4. Nor is that Self to be gained by one who is

destitute of strength, or without earnestness, or

without .right meditation. But if a wise man strives

after it by those means (by strength, earnestness,

and right meditation), then his Self enters the home

of Brahman.

5. When they have reached him (the Self), the

sages become satisfied through knowledge, they are

conscious of their Self, their passions have passed

1 All this is said by the commentator to refer to a knowledge of

the conditioned Brahman only.

! See verse 4.

! The commentator refers purusha to the knower of the Self.

4 K*JA. Up. II, 23.
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away, and they are tranquil. The wise, having

reached Him who is omnipresent everywhere, de

voted to the Self, enter into him wholly.

6. Having well ascertained the object of the know

ledge ofthe Vedanta1,and having purified their nature

by the Yoga2 of renunciation, all anchorites, enjoying

the highest immortality, become free at the time of

the great end (death) in the worlds of Brahma.

7. Their fifteen parts3 enter into their elements,

their Devas (the senses) into their (corresponding)

Devas4. Their deeds and their Self with all his

knowledge become all one in the highest Imperish

able.

8. As the flowing rivers disappear in the sea s,

losing their name and their form, thus a wise man,

freed from name and form, goes to the divine Person,

who is greater than the great *.

9. He who knows that highest Brahman, becomes

even Brahman. In his race no one is born ignorant

of Brahman. He overcomes grief, he overcomes

evil ; free from the fetters of the heart, he becomes

immortal.

10. And this is declared by the following Rik-

verse : ' Let a man tell this science of Brahman to

those only who have performed all (necessary) acts,

who are versed in the Vedas. and firmly established

in (the lower) Brahman, who themselves offer as

1 Cf. Taitt. Ar. X, 12, 3; Svet. Up. VI, 22 ; Kaiv. Up. 3; see

Weber, Ind. Stud. I, p. 288.

* By the Yoga system, which, through restraint (yoga), leads a

man to true knowledge.

* Cf. Prajna Up. VI, 4. * The eye into the sun, &c.

* Cf. Prawia Up. VI, 5.

' Greater than the conditioned Brahman. Comm.
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an oblation the one ^/shi (Agni), full of faith, and

by whom the rite of (carrying fire on) the head

has been performed, according to the rule (of the

Atharva#as).'

ii. The Rishi Angiras formerly told this true

(science 3) ; a man who has not performed the

(proper) rites, does not read it. Adoration to the

highest ^'shis ! Adoration to the highest .tfzshis !

1 To Saunaka, cf. I, i, 3.
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TAITTIRIYAKA-UPANISHAD.

FIRST VALLl,

Or, the Chapter on .Siksha (pronunciation).

First Anuvaka1.

i. Harw, Om! May Mitra be propitious to us,

and Varu«a, Aryaman also, Indra, Brz'haspati, and

the wide-striding Vishwu 2.

Adoration to Brahman ! Adoration to thee, O

Vayu (air)! Thou indeed art the visible Brahman.

I shall proclaim thee alone as the visible Brahman.

I shall proclaim the right. I shall proclaim the true

(scil. Brahman).

(1-5) s May it protect me! May it protect the

teacher ! yes, may it protect me, and may it protect

the teacher ! Om ! Peace ! peace ! peace !

1 This invocation is here counted as an Anuvaka, see Taitt.

Ax., ed. Rajendralal Mitra, p. 725.

* This verse is taken from Rig-veda-sawhitd 1, 90, 9. The deities

are variously explained by the commentators : Mitra as god of the

Prina (forth-breathing) and of the day ; Varu«a as god of the

ApSna (off-breathing) and of the night. Aryaman is supposed to

represent the eye or the sun ; Indra, strength ; Br/haspati, speech

or intellect ; Vishmi, the feet. Their favour is invoked, because

it is only if they grant health that the study of the highest wisdom

can proceed without fail.

* Five short sentences, in addition to the one paragraph. Such

sentences occur at the end of other Anuvikas also, and are counted

separately.
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Second AnuvAka.

i. Om1! Let us explain .Slksha, the doctrine of

pronunciation, viz. letter, accent, quantity, effort (in

the formation of letters), modulation, and union of

letters (sandhi). This is the lecture on .Slksha.

Third Anuvaka.

i. May glory come to both of us (teacher and pupil)

together ! May Vedic light belong to both of us !

Now let us explain the Upanishad (the secret

meaning) of the union (sawmita)2, under five heads,

with regard to the worlds, the heavenly lights, know

ledge, offspring, and self (body). People call these

the great Sawmitas.

First, with regard to the worlds. The earth is

the former element, heaven the latter, ether their

union ;

2. That union takes place through Vayu (air). So

much with regard to the worlds.

Next, with regard to the heavenly lights. Agni

(fire) is the former element, Aditya (the sun) the

latter, water their union. That union takes place

through lightning. So much with regard to the

heavenly lights.

Next, with regard to knowledge. The teacher is

the former element,

j. The pupil the latter, knowledge their union.

That union takes place through the recitation of the

Veda. So much with regard to knowledge.

Next, with regard to offspring. The mother is

1 Cf. Rig-veda-prituakhya, ed. M. M., p. iv seq.

* Cf. Aitareya-Srawyaka III, i, i (Sacred Books, vol. i, p. 247).
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the former element, the father the latter, offspring

their union. That union takes place through pro

creation. So much with regard to offspring.

4. Next, with regard to the self (body). The

lower jaw is the former element, the upper jaw the

latter, speech their union. That union takes place

through speech. So much with regard to the Self.

These are the great Sawhitas. He who knows

these Samhitas (unions), as here explained, becomes

united with offspring, cattle, Vedic light, food, and

with the heavenly world.

Fourth Anuvaka.

1. May he1 who is the strong bull of the Vedas,

assuming all forms, who has risen from the Vedas,

from the Immortal, may that Indra (lord) strengthen

me with wisdom ! May 1,0 God, become an upholder

of the Immortal !

May my body be able, my tongue sweet, may

I hear much with my ears! Thou (Om) art the

shrine (of Brahman), covered by wisdom. Guard

what I have learnt2.

She (Sri, happiness) brings near and spreads,

2. And makes, without delay, garments for herself,

cows, food, and drink at all times; therefore bring

that Sri (happiness) hither to me, the woolly, with

1 The next verses form the prayer and oblation of those who

wish for wisdom and happiness. In the first verse it is supposed

that the Om is invoked, the most powerful syllable of the Vedas,

the essence extracted from all the Vedas, and in the end a name

of Brahman. See .Oand. Up. p. 1 seq.

* Here end the prayers for the attainment of wisdom, to be fol

lowed by oblations for the attainment of happiness.
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her cattle * ! Svaha 2 ! May the Brahman-students

come to me, Svaha! May they come from all

sides, Svaha ! May they come forth to me, Svaha !

May they practise restraint, Svaha ! May they enjoy

peace, Svaha!

3. May I be a glory among men, Svaha! May

I be better than the richest, Svaha! May I enter

into thee, O treasure (Om), Svaha! Thou, O

treasure 3, enter into me, Svaha ! In thee, con

sisting of a thousand branches, in thee, O treasure,

I am cleansed, Svaha ! As water runs downward, as

the months go to the year, so, O preserver of the

world, may Brahman-students always come to me

from all sides, Svaha !

(1) Thou art a refuge ! Enlighten me ! Take pos

session of me !

Fifth AnuvAka.

1. Bhu, Bhuvas, Suvas4, these are the three sacred

interjections (vyahrzti). Maha£amasya taught a

fourth, viz. Mahas, which is Brahman, which is the

Self. The others (devatas) are its members.

Bhu is this world, Bhuvas is the sky, Suvas is

the other world.

2. Mahas is the sun. All the worlds are increased

by the sun. Bhu is Agni (fire), Bhuvas is Vayu

(air), Suvas is Aditya (sun). Mahas is the moon. All

the heavenly lights are increased by the moon.

1 The construction is not right. Woolly, lomaja, is explained

as ' possessed of woolly sheep.'

* With the interjection SvahS each oblation is offered.

' Bhaga, heie explained as bhagavat.

The text varies between Bhu, Bhuvas, Suvas, Mahas, and Bhu,

Bhuvar, Suvar, Mahar.
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Bhu is the i?zi-verses, Bhuvas is the Saman-verses,

Suvas is the Ya^us-verses.

3. Mahas is Brahman. All theVedas are increased

by the Brahman.

(1-2) Bhu is PrA»a (up-breathing), Bhuvas is

Apana (down-breathing), Suvas is Vyana (back-

breathing). Mahas is food. All breathings are

increased by food.

Thus there are these four times four, the four and

four sacred interjections. He who knows these,

(1-2) Knows the Brahman. All Devas bring

offerings to him.

Sixth Anuvaka.

1. There is the ether within the heart, and in it

there is the Person (purusha) consisting of mind,

immortal, golden.

Between the two palates there hangs the uvula,

like a nipple—that is the starting-point of Indra (the

lord)1. Where the root of the hair divides, there

he opens the two sides of the head, and saying Bhu,

he enters Agni (the fire); saying Bhuvas, he enters

Vayu (air) ;

2. Saying Suvas, he enters Aditya (sun) ; saying

Mahas, he enters Brahman. He there obtains lord

ship, he reaches the lord of the mind. He becomes

lord of speech, lord of sight, lord of hearing, lord of

knowledge. Nay, more than this. There is the

Brahman whose body is ether, whose nature is true,

rejoicing in the senses (prawa), delighted in the mind,

perfect in peace, and immortal.

(1) Worship thus, O Pra^inayogya !

1 Cf. I, 4, 1.

[IS] e
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Seventh AnuvAka.

i. 'The earth, the sky, heaven, the four quarters,

and the intermediate quarters,'—' Agni (fire), Vayu

(air), Aditya (sun), Aandramas (moon), and the

stars,'—'Water, herbs, trees, ether, the universal Self

(viraf),'—so much with reference to material objects

(bhuta).

Now with reference to the self (the body) : ' Pra»a

(up-breathing), Apana (down-breathing),Vyana (back-

breathing), Udana (out-breathing), and Sama»a (on-

breathing),'—' The eye, the ear, mind, speech, and

touch,'—' The skin, flesh, muscle, bone, and marrow.'

Having dwelt on this (fivefold arrangement of the

worlds, the gods, beings, breathings, senses, and

elements of the body), a Rishi said : ' Whatever

exists is fivefold (pankta)1.'

(i) By means of the one fivefold set (that referring

to the body) he completes the other fivefold set.

Eighth Anuvaka.

i. Om means Brahman. 2. Om means all this.

3. Om means obedience. When they have been

told, ' Om, speak,' they speak. 4. After Om they

sing Samans. 5. After Om they recite hymns.

6. After Om the Adhvaryu gives the response.

7. After Om the Brahman-priest gives orders.

8. After Om he (the sacrificer) allows the perform

ance of the Agnihotra. 9. When a Brahma»a is

going to begin his lecture, he says, 10. ' Om, may

I acquire Brahman (the Veda).' He thus acquires

the Veda.

1 Cf. Brih. Ar. Up. I, 4,17.
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Ninth Anuvaka1.

i. (What is necessary ?) The right, and learning

and practising the Veda. The true, and learning and

practising the Veda. Penance, and learning and prac

tising theVeda, Restraint, and learning and practising

the Veda. Tranquillity, and learning and practising

the Veda. The fires (to be consecrated), and learning

and practising the Veda. The Agnihotra sacrifice,

and learning and practising the Veda. Guests (to

be entertained), and learning and practising theVeda.

Man's duty, and learning and practising the Veda.

Children, and learning and practising the Veda.

(1-6) Marriage, and learning and practising the

Veda. Children's children, and learning and prac

tising the Veda.

Satyava£as Rathltara thinks that the true only

is necessary. Taponitya Paurarish/i thinks that

penance only is necessary. Naka Maudgalya thinks

that learning and practising the Veda only are neces

sary,—for that is penance, that is penance.

Tenth Anuvaka.

1. ' I am he who shakes the tree (i.e. the tree of

the world, which has to be cut down by knowledge).

2. My glory is like the top of a mountain. 3. I, whose

pure light (of knowledge) has risen high, am that

which is truly immortal, as it resides in the sun.

1 This chapter is meant to show that knowledge alone, though

it secures the highest object, is not sufficient by itself, but must be

preceded by works. The learning of the Veda by heart and the

practising of it so as not to forget it again, these two must always

have been previously performed.

E 2
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4. I am the brightest treasure. 5. I am wise, im

mortal, imperishable1.' 6. This is the teaching of

the Veda, by the poet TrLranku.

Eleventh Anuvaka.

1. After having taught the Veda, the teacher in

structs the pupil : ' Say what is true ! Do thy duty !

Do not neglect the study of the Veda! After

having brought to thy teacher his proper reward,

do not cut off the line of children ! Do not swerve

from the truth ! Do not swerve from duty! Do not

neglect what is useful! Do not neglect greatness!

Do not neglect the learning and teaching of the

Veda!

2. ' Do not neglect the (sacrificial) works due to the

Gods and Fathers ! Let thy mother be to thee like

unto a god ! Let thy father be to thee like unto a

god ! Let thy teacher be to thee like unto a god !

Let thy guest be to thee like unto a god !

Whatever actions are blameless, those should be

regarded, not others. Whatever good works have

been performed by us, those should be observed by

thee,—

3. ' Not others. And there are some Brahmawas

better than we. They should be comforted by thee by

giving them a seat. Whatever is given should be

given with faith, not without faith,—with joy, with

modesty, with fear, with kindness. If there should

1 This verse has been translated as the commentator wishes it

to be understood, in praise of that knowledge of Self which is only

to be obtained after all other duties, and, more particularly, the

study of the Veda, have been performed. The text is probably

corrupt, and the interpretation fanciful.
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be any doubt in thy mind with regard to any sacred

act or with regard to conduct,—

4. 'In that case conduct thyself as Brahma«as who

possess good judgment conduct themselves therein,

whether they be appointed or not *, as long as they

are not too severe, but devoted to duty. And with

regard to things that have been spoken against,

as Brihmawas who possess good judgment conduct

themselves therein, whether they be appointed or

not, as long as they are not too severe, but devoted

to duty,

(1-7) Thus conduct thyself. 'This is the rule.

This is the teaching. This is the true purport

(Upanishad) of the Veda. This is the command.

Thus should you observe. Thus should this be

observed.'

Twelfth Anuvaka.

1. May Mitra be propitious to us, and Varuwa,

Aryaman also, Indra, Brzhaspati, and the wide-

striding Vishwu ! Adoration to Brahman ! Adora

tion to thee, O Vayu ! Thou indeed art the visible

Brahman. I proclaimed thee alone as the visible

Brahman.

(1-5) I proclaimed the right. I proclaimed the

true. It protected me. It protected the teacher.

Yes, it protected me, it protected the teacher. Om !

Peace ! peace ! peace !

1 AparaprayuktS iti svatantr&A. For other renderings, see Weber,

Ind. Stud. II, p. 216.



54 TAITTIRiYAKA-UPANISHAD.

SECOND VALLl,

Or, the Chapter on Ananda (buss).

Hari^, Om! May it (the Brahman) protect us

both (teacher and pupil) ! May it enjoy us both !

May we acquire strength together ! May our know

ledge become bright! May we never quarrel! Peace!

peace ! peace ' !

First Anuvaka.

He who knows the Brahman attains the highest

(Brahman). On this the following verse is recorded :

' He who knows Brahman, which is (i. e. cause,

not effect), which is conscious, which is without

end, as hidden in the depth (of the heart), in the

highest ether, he enjoys all blessings, at one with

the omniscient Brahman.'

From that Self2 (Brahman) sprang ether (aklsa,

that through which we hear); from ether air (that

through which we hear and feel); from air fire (that

through which we hear, feel, and see); from fire water

(that through which we hear, feel, see, and taste);

from water earth (that through which we hear, feel,

see, taste, and smell). From earth herbs, from herbs

food, from food seed, from seed man. Man thus

consists of the essence of food. This is his head,

1 Not counted here as an AnuvSka. The other Anuvakas are

divided into a number of small sentences.

' Compare with this sn'sh/ikrama, A"-4and. Up. VI, 2 ; Ait. Ar.

II,4,i.
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this his right arm, this his left arm, this his trunk

*(atman), this the seat (the support)1.

On this there is also the following 61oka :

Second Anuvaka.

' From food 2 are produced all creatures which

dwell on earth. Then they live by food, and in the

end they return to food. For food is the oldest of

all beings, and therefore it is called panacea (sar-

vaushadha, i. e. consisting of all herbs, or quieting

the heat of the body of all beings).'

They who worship food as Brahman 8, obtain all

food. For food is the oldest of all beings, and

therefore it is called panacea. From food all crea

tures are produced ; by food, when born, they grow.

Because it is fed on, or because it feeds on beings,

therefore it is called food (anna).

Different from this, which consists of the essence

of food, is the other, the inner Self, which consists

of breath. The former is filled by this. It also

has the shape of man. Like the human shape

of the former is the human shape of the latter.

Pra«a (up-breathing) is its head. Vyana (back-

breathing) is its right arm. Apana (down-breathing)

is its left arm. Ether is its trunk. The earth

the seat (the support).

On this there is also the following .Sloka :

1 The text has ' the tail, which is his support.' But pratishMa'

seems to have been added, the AnuvSka ending originally with

puiihz, which is explained by n&bher adhastad yad angam. In the

Persian translation the different members are taken for members

of a bird, which is not unlikely.

a Anna is sometimes used in the more general sense of matter.

' Worship consisting in the knowledge that they are born of

food, live by food, and end in food, which food is Brahman.
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<

Third Anuvaka. •

'The Devas breathe after breath (prawa), so do

men and cattle. Breath is the life of beings, there

fore it is called sarvayusha (all-enlivening).'

They who worship breath as Brahman, obtain

the full life. For breath is the life of all beings, and

therefore it is called sarvayusha. The embodied

Self of this (consisting of breath) is the same as that

of the former (consisting of food).

Different from this, which consists of breath, is the

other, the inner Self, which consists of mind. The

former is filled by this. It also has the shape of

) man. Like the human shape of the former is the

human shape of the latter. Ya^us is its head. Rik

is its right arm. Saman is its left arm. The doctrine

(adera, i.e. the Brahmawa) is its trunk. The Athar-

vaiigiras (Atharva-hymns) the seat (the support).

On this there is also the following 61oka :

Fourth Anuvaka1.

' He who knows the bliss of that Brahman, from

whence all speech, with the mind, turns away unable

to reach it. he never fears.' The embodied Self of

this (consisting of mind) is the same as that of the

former (consisting of breath).

Different from this, which consists of mind, is the

other, the inner Self, which consists of understanding.

The former is filled by this. It also has the shape

of man. Like the human shape of the former is the

human shape of the latter. Faith is its head. What

is right is its right arm. What is true is its left arm.

1 Cf. II, 9.
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Absorption (yoga) is its .trunk. The great (intellect?)

is the seat (the support).

On this there is also the following .Sloka :

Fifth Anuvaka.

' Understanding performs the sacrifice, it performs

all sacred acts. All Devas worship understanding

as Brahman, as the oldest. If a man knows

understanding as Brahman, and if he does not

swerve from it, he leaves all evils behind in the

body, and attains all his wishes.' The embodied Self

of this (consisting of understanding) is the same as

that of the former (consisting of mind).

Different from this, which consists of understand

ing, is the other inner Self, which consists of bliss.

The former is filled by this. It also has the shape

of man. Like the human shape of the former is the

human shape of the latter. Joy is its head. Satisfac

tion its right arm. Great satisfaction is its left arm.

Bliss is its trunk. Brahman is the seat (the support).

On this there is also the following .Sloka :

Sixth Anuvaka.

' He who knows the Brahman as non-existing,

becomes himself non-existing. He who knows the

Brahman as existing, him we know himself as exist

ing.' The embodied Self of this (bliss) is the same

as that of the former (understanding).

Thereupon follow the questions of the pupil :

' Does any one who knows not, afterhe has departed

this life, ever go to that world ? Or does he who

knows, after he has departed, go to that world1?'

1 As he who knows and he who knows not, are both sprung

from Brahman, the question is supposed to be asked by the pupil,

whether botn will equally attain Brahman.
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The answer is : He wished, may I be many1,

may I grow forth. He brooded over himself (like

a man performing penance). After he had thus

brooded, he sent forth (created) all, whatever there

is. Having sent forth, he entered into it. Having

entered it, he became sat (what is manifest) and

tyat (what is not manifest), defined and undefined,

supported and not supported, (endowed with) know

ledge and without knowledge (as stones), real and

Unreal2. The Sattya (true) became all this what

soever, and therefore the wise call it (the Brahman)

Sat-tya (the true).

On this there is also this *Sloka :

Seventh Anuvaka.

'In the beginning this was non-existent (not yet

defined by form and name). From it was born what

exists. That made itself its Self, therefore it is

called the Self-made3.' That which is Self-made is

a flavour4 (can be tasted), for only after perceiving a

flavour can any one perceive pleasure. Who could

breathe, who could breathe forth, if that bliss (Brah

1 In the A'ASndogya-upanishad VI, 2, 1, where a similar account

of the creation is given, the subject is spoken of as tad, neuter. It

is said there : ' In the beginning there was that only which is, one

only, without a second. It willed, may I be many,' &c. (Cf. Brih.

Ar. Up. vol. ii, p. 52.)

2 What appears as real and unreal to the senses, not the really

real and unreal.

» Cf. Ait. Up. I, 2, 3.

4 As flavour is the cause of pleasure, so Brahman is the cause

of all things. The wise taste the flavour of existence, and know

that it proceeds from Brahman, the Self-made. See Kaushitaki-

upanishad I, 5 ; Sacred Books, vol. i, p. 277.
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man) existed not in the ether (in the heart) ? For

he alone causes blessedness.

When he finds freedom from fear and rest in that

which is invisible, incorporeal, undefined, unsup

ported, then he has obtained the fearless. For if

he makes but the smallest distinction in it, there

is fear for him1. But that fear exists only for

one who thinks himself wise2, (not for the true

sage.)

On this there is also this 61oka :

Eighth Anuvaka.

(1) ' From terror of it (Brahman) the wind blows,

from terror the sun rises ; from terror of it Agni

and Indra, yea Death runs as the fifth3.'

Now this is an examination of (what is meant by)

Bliss (ananda) :

Let there be a noble young man, who is well

read (in the Veda), very swift, firm, and strong, and

let the whole world be full of wealth for him, that is

one measure of human bliss.

One hundred times that human bliss (2) is one

measure of the bliss of human Gandharvas (genii),

1 Fear arises only from what is not ourselves. Therefore, as

soon as there is even the smallest distinction made between our Self

and the real Self, there is a possibility of fear. The explanation

ud=api, aram=alpam is very doubtful, but recognised in the

schools. It could hardly be a proverbial expression, 'if he makes

another stomach' meaning as much as,'ifhe admits another person.'

According to. the commentator, we should translate, ' for one who

knows (a difference), and does not know the oneness.'

s I read manvinasya, the commentator amanv&nasya.

1 Ka/A. Up. VI, 3.
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and likewise of a great sage (learned in the Vedas)

who is free from desires.

One hundred times that bliss of human Gan-

dharvas is one measure of the bliss of divine

Gandharvas (genii), and likewise of a great sage

who is free from desires.

One hundred times that bliss of divine Gandharvas

is one measure of the bliss of the Fathers, enjoying

their long estate, and likewise of a great sage who is

free from desires.

One hundred times that bliss of the Fathers is

one measure of the bliss of the Devas, born in the

A^ana heaven (through the merit of their lawful

works), (3) and likewise of a great sage who is free

from desires.

One hundred times that bliss of the Devas born

in the A^ana heaven is one measure of the bliss of

the sacrificial Devas, who go to the Devas by means

of their Vaidik sacrifices, and likewise of a great

sage who is free from desires.

One hundred times that bliss of the sacrificial

Devas is one measure of the bliss of the (thirty-three)

Devas, and likewise of a great sage who is free from

desires.

One hundred times that bliss of the (thirty-three)

Devas is one measure of the bliss of Indra, (4) and

likewise of a great sage who is free from desires.

One hundred times that bliss of Indra is one

measure of the bliss of Brzhaspati, and likewise of

a great sage who is free from desires.

One hundred times that bliss of Bnhaspati is one

measure of the bliss of Pra^apati, and likewise of

a great sage who is free from desires.

One hundred times that bliss of Pra^apati is one
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TAITTIRlYA-UPAN. •SATAPATHA-BRAH. B.R/HADARAV.-UPAN.

Men Men Men

Human Gandharvas

(and -Srotriya)

Divine Gandharvas

Fathers (Airaloka) Fathers (^italoka) Fathers (^italoka)

Gandharvas

Gods by birth Gods by merit Gods by merit

Gods by merit

Gods

Gods by birth

(and .Srotriya)

Gods

Gods by birth

(and .Srotriya)

Indra Gandharvas —

Bri°haspati

Pra^apati Pra^apati

Brahman

Pra^Spati

Brahman.Brahman

measure of the bliss of Brahman, and likewise of

a great sage who is free from desires.

(5) He1 who is this (Brahman) in man, and he who >

is that (Brahman) in the sun, both are one 2.

1 Cf. Ill, 10, 4.

8 In giving the various degrees of happiness, the author of the

Upanishad gives us at the same time the various classes of human

and divine beings which we must suppose were recognised in his

time. We have Men, human Gandharvas, divine Gandharvas,

Fathers (pitarar iiralokaloki^), born Gods (§Lg&nag& deva^), Gods

by merit (karmadevaA), Gods, Indra, Br/liaspati, Pra^ipati, Brah

man. Such a list would seem to be the invention of an individual

rather than the result of an old tradition, if it did not occur in a very

similar form in the .Satapatha-brahma»a, Midhyandina-jdkha XIV,

7, r, 3r, Kawva-xakha (Brrti. Ar.Up. IV, 3, 32). Here, too,the highest

measure of happiness is ascribed to the Brahmaloka, and other

beings are supposed to share a certain measure only of its supreme

happiness. The scale begins in the Madhyandina-jikhd with men,

who are followed by the Fathers (pitaro ^italokaA), the Gods by

merit (karmadev&A), the Gods by birth (a^SnadevaA, with whorr.

the Srotriya is joined), the world of Gods, the world of Gandharvas,

the world of Pra^apati, the world of Brahman. In the Brzhad-

Srawyaka-upanishad we have Men, Fathers, Gandharvas, Gods by

merit, Gods by birth, Pra^ipati, and Brahman. If we place the

three lists side by side, we find—

The commentators do not help us much. .Sankara on the Taitti-
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He who knows this, when he has departed this

world, reaches and comprehends the Self which con

sists of food, the Self which consists of breath, the

Self which consists of mind, the Self which consists

of understanding, the Self which consists of bliss.

On this there is also this .Sloka :

rfyaka-upanishad explains the human Gandharvas as men who

have become Gandharvas, a kind of fairies ; divine Gandharvas, as

Gandharvas by birth. The Fathers or Manes are called ATiraloka,

because they remain long, though not for ever, in their world. The

ag&naga Gods are explained as born in the world of the Devas

through their good works (smarta), while the Karmadevas are ex

plained as born there through their sacred works (vaidika). The

Gods are the thirty-three, whose lord is Indra, and whose teacher

Br*haspati. Pra^apati is Vira^, Brahman Hirawyagarbha. Dvive-

daganga, in his commentary on the .Satapatha-brahmaaa, explains

the Fathers as those who, proceeding on the Southern path, have

conquered their world, more particularly by having themselves

offered in their life sacrifices to their Fathers. The Karmadevas,

according to him, are those who have become Devas by sacred

works (xrauta), the A^anadevas those who were gods before there

were men. The Gods are Indra and the rest, while the Gandharvas

are not explained. Pra^-apati is Vira^, Brahman is Hirawyagarbha.

Lastly, .Sankara, in his commentary on the Br»badara»yaka-

upanishad, gives nearly the same explanation as before ; only that

he makes a^anadevaA still clearer, by explaining them as gods

a^anata^, i. e. utpattita^, from their birth.

The arrangement of these beings and their worlds, one rising

above the other, reminds us of the cosmography of the Buddhists,

but the elements, though in a less systematic form, existed evidently

before. Thus we find in the so-called Gargi-brahmawa (.Satapatha-

brahmawa XIV, 6, 6, i) the following succession : Water, air, ether8,

the worlds of the skyb, heaven, sun, moon, stars, gods, Gandharvas0,

Pra^-apati, Brahman. In the Kaushitaki-upanishad I, 3 (Sacred

Books of the East, vol. i, p. 275) there is another series, the worlds

of Agni, Vayu, Varu»a, Indra, Pra^apati, and Brahman. See Weber,

Ind. Stud. II, p. 224.

" Decst in Kanva-sakha.

b Between sky and sun, the Kinva-iakha places the Gandharvaloka (BWh. Ar.

Up. Ill, 6, 1, p. 609).

e Instead of Gandharvas, the Brth, Ar. Up. places Indra.
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Ninth Anuvaka1.

' He who knows the bliss of that Brahman, from

whence all speech, with the mind, turns away unable

to reach it, he fears nothing V

He does not distress himself with the thought,

Why did I not do what is good ? Why did I do

what is bad ? He who thus knows these two (good

and bad), frees himself. He who knows both, frees

himself3. This is the Upanishad4.

1 Cf. II, 4.

3 Even if there is no fear from anything else, after the knowledge

of Self and Brahman has been obtained, it might be thought that

fear might still arise from the commission of evil deeds, and the

omission of good works. Therefore the next paragraphs have been

added.

3 The construction of these two sentences is not clear to me.

* Here follows the Anukramawi, and in some MSS. the same

invocation with which the next Valli begins.



64 TAITTIRtYAKA-UPANISHAD.

THIRD VALLl,

Or, the Chapter of Bhk/gu.

Haxih, Om! May it (the Brahman) protect us

both! May it enjoy us both ! Maywe acquire strength

together ! May our knowledge become bright ! May

we never quarrel ! Peace ! peace ! peace 1 1

First Anuvaka.

Bhrzgu Varu«i went to his father Varu«a, saying :

' Sir, teach me Brahman.' He told him this, viz.

Food, breath, the eye, the ear, mind, speech.

Then he said again to him : ' That from whence

these beings are born, that by which, when born,

they live, that into which they enter at their death,

try to know that. That is Brahman.'

He performed penance. Having performed

penance—

Second Anuvaka. .

He perceived that food is Brahman, for from food

these beings are produced ; by food, when born, they

live ; and into food they enter at their death.

Having perceived this, he went again to his father

Vanwa, saying : ' Sir, teach me Brahman.' He said

to him : ' Try to know Brahman by penance, for

penance is (the means of knowing) Brahman.'

He performed penance. Having performed

penance—

1 The same paragraph, as before (II, i), occurs at the end of the

KaMa-upanibhad, and elsewhere.
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Third Anuvaka.

He perceived that breath * is Brahman, for from

breath these beings are born ; by breath, when born,

they live ; into breath they enter at their death.

Having perceived this, he went again to his father

Varuna, saying : ' Sir, teach me Brahman.' He said

to him : ' Try to know Brahman by penance, for

penance is (the means of knowing) Brahman.'

He performed penance. Having performed

penance—

Fourth Anuvaka.

He perceived that mind (manas) is Brahman, for

from mind these beings are born ; by mind, when

born, they live ; into mind they enter at their death.

Having perceived this, he went again to his father

Varu»a, saying : ' Sir, teach me Brahman.' He said

to him : ' Try to know Brahman by penance, for

penance is (the means of knowing) Brahman.'

He performed penance. Having performed

penance—

Fifth Anuvaka.

He perceived that understanding (vifwana) was

Brahman, for from understanding these beings are

born ; by understanding, when born, they live ; into

understanding they enter at their death.

Having perceived this, he went again to his father

Varu»a, saying : ' Sir, teach me Brahman.' He said

to him : ' Try to know Brahman by penance, for

penance is (the means of knowing) Brahman.'

1 Or life; see Brih. Ar. Up. IV, 1, 3.

[«5] F
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He performed penance. Having performed

penance—

Sixth AnuvAka.

He perceived that bliss is Brahman, for from bliss

these beings are born ; by bliss, when born, they

live ; into bliss they enter at their death.

This is the knowledge of Bhrtgxi and Varuwa1,

exalted in the highest heaven (in the heart). He

who knows this becomes exalted, becomes rich in

food, and able to eat food (healthy), becomes great

by offspring, cattle, and the splendour of his know

ledge (of Brahman), great by fame.

Seventh Anuvaka.

Let him never abuse food, that is the rule.

Breath is food 2, the body eats the food. The

body rests on breath, breath rests on the body. This

is the food resting on food. He who knows this

food resting on food3, rests exalted, becomes rich

in food, and able to eat food (healthy), becomes

great by offspring, cattle, and the splendour of his

knowledge (of Brahman), great by fame.

Eighth Anuvaka.

Let him never shun food, that is the rule. Water

is food, the light eats the food. The light rests on

water, water rests on light. This is the food resting

1 Taught by Varu«a, learnt by Bhr/'gu VSruni.

1 Because, like food, it is inside the body.

* The interdependence of food and breath. The object of this

discussion is to show (see Ankara's commentary, p. 135) that the

world owes its origin to there being an enjoyer (subject) and what is

enjoyed (object), but that this distinction does not exist in the Self.
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on food ,. He who knows this food resting on food,

rests exalted, becomes rich in food, and able to eat

food (healthy), becomes great by offspring, cattle, and

the splendour of his knowledge (of Brahman), great

by fame.

Ninth AnuvAka.

Let him acquire much food, that is the rule. Earth

is food, the ether eats the food. The ether rests

on the earth, the earth rests on the ether. This is

the food resting on food. He who knows this food

resting on food, rests exalted, becomes rich in food,

and able to eat food (healthy), becomes great by

offspring, cattle, and the splendour of his knowledge

(of Brahman), great by fame.

Tenth Anuvaka.

1. Let him never turn away (a stranger) from his

house, that is the rule. Therefore a man should

by all means acquire much food, for (good) people

say (to the stranger) : ' There is food ready for him.'

If he gives food amply, food is given to him amply.

If he gives food fairly, food is given to him fairly.

If he gives food meanly, food is given to him

meanly.

2. He who knows this, (recognises and worships

Brahman2) as possession in speech, as acquisition

and possession in up-breathing (pra»a) and down-

breathing (apana) ; as action in the hands ; as walking

in the feet ; as voiding in the anus. These are the

human recognitions (of Brahman as manifested in

human actions). Next follow the recognitions, (of

1 The interdependence of water and light.

2 Brahmana upasanaprakaraA.

F 2
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Brahman) with reference to the Devas, viz. as satis

faction in rain ; as power in lightning ;

3. As glory in cattle ; as light in the stars ; as

procreation, immortality, and bliss in the member ;

as everything in the ether. Let him worship that

(Brahman) as support, and he becomes supported.

Let him worship that (Brahman) as greatness (maha/z),

and he becomes great. Let him worship that (Brah

man) as mind, and he becomes endowed with mind.

4. Let him worship that (Brahman) as adoration,

and all desires fall down before him in adoration.

Let him worship that (Brahman) as Brahman, and

he will become possessed of Brahman. Let him

worship this as the absorption of the gods 1 in Brah

man, and the enemies who hate him will die all

around him, all around him will die the foes whom

he does not love.

He* who is this (Brahman) in man, and he who is

that (Brahman) in the sun, both are one.

5. He who knows this, when he has departed this

world, after reaching and comprehending the Self

which consists of food, the Self which consists of

breath, the Self which consists of mind, the Self

which consists of understanding, the Self which con

sists of bliss, enters and takes possession of these

worlds, and having as much food as he likes, and

assuming as many forms as he likes, he sits down

singing this Saman (of Brahman) : ' Havu, havu,

havu!

1 Cf. Kaush. Up. II, 1 2. Here the absorption of the gods of fire,

sun, moon, and lightning in the god of the air (vSyu) is described.

Sankara adds the god of rain, and shows that air is identical with

ether.

1 Cf. II, 8.



in vallJ, io anuvaka, 6. 69

6. ' I am food (object), I am food, I am food ! I am

the eater of food (subject), I am the eater of food,

I am the eater of food ! I am the poet (who joins

the two together), I am the poet, I am the poet!

I am the first-born of the Right (rz'ta). Before the

Devas I was in the centre of all that is immortal.

He who gives me away, he alone preserves me: him

who eats food, I eat as food.

' I overcome the whole world, I, endowed with

golden light K He who knows this, (attains all this).'

This is the Upanishad2.

1 If we read swainagyotih. The commentator reads suvar «a

^yotW, i. e. the light is like the sun.

' After the Anukramawl follows the same invocation as in the

beginning of the third Valli, ' May it protect us both,' &c.
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B7?/HADARAA^YAKA-

UPANISHAD.

FIRST ADHYAYA1.

First Brahmajva.

i. Verily2 the dawn is the head of the horse which

is fit for sacrifice, the sun its eye, the wind its breath,

the mouth the VaLyvanara8 fire, the year the body

of the sacrificial horse. Heaven is the back, the sky

the belly, the earth the chest4, the quarters the two

sides, the intermediate quarters the ribs, the members

the seasons, the joints the months and half-months,

the feet days and nights, the bones the stars, the

1 It is the third Adhyaya of the Arawyaka, but the first of the

Upanishad.

1 This Brahma»a is found in the Madbyandina text of the 5ata-

patha, ed. Weber, X, 6, 4. Its object is there explained by the

commentary to be the meditative worship of Virif, as represented

metaphorically in the members of the horse. Saya«a dispenses with

its explanation, because, as part of the Br/badara»yaka-upanishad,

according to the Kawva-jakha, it had been enlarged on by the

Varttikakara and explained.

* Agni or fire, as pervading everything, as universally present

in nature.

4 Pi^asya is doubtful. The commentator suggests pad-asya, the

place of the feet, i. e. the hoof. The Greek Pegasos, or tjnroi injyoi,

throws no light on the word. The meaning of hoof would hardly

be appropriate here, and I prefer chest on account of uras in

I, 2, 3. Deussen (Vedanta, p. 8) translates, die Erde seiner Ftisse

Schemel ; but we want some part of the horse.
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flesh the clouds. The half-digested food is the sand,

the rivers the bowels1, the liver and the lungs2 the

mountains, the hairs the herbs and trees. As the

sun rises, it is the forepart, as it sets, the hindpart of

the horse. When the horse shakes itself3, then it

lightens ; when it kicks, it thunders ; when it makes

water, it rains ; voice4 is its voice. ,

2. Verily Day arose after the horse as the (golden)

vessel8, called Mahiman (greatness), which (at the

sacrifice) is placed before the horse. Its place is in

the Eastern sea. The Night arose after the horse

as the (silver) vessel, called Mahiman, which (at the

sacrifice) is placed behind the horse. Its place is in

the Western sea. Verily, these two vessels (or great

nesses) arose to be on each side of the horse.

As a racer he carried the Devas, as a stallion the

Gandharvas, as a runner the Asuras, as a horse men.

The sea is its kin, the sea is its birthplace.

Second Brahmajva6.

i. In the beginning there was nothing (to be per

1 Guda, being in the plural, is explained by nidi, channel, and

sir&A; for we ought to read sirS or hiragrahawe for siri, p. 22, 1. 1 6.

* Klomana// is explained as a plurale tantum (nityam bahuva-

Aanam ekasmin), and being described as a lump below the heart,

on the opposite side of the liver, it is supposed to be the lungs.

* ' When it yawns.' Anandagiri.

4 Voice is sometimes used as a personified power of thunder

and other aerial sounds, and this is identified with the voice of the

horse.

5 Two vessels, to hold the sacrificial libations, are placed at the

Ajvamedha before and behind the horse, the former made of gold,

the latter made of silver. They are called Mahiman in the technical

language of the ceremonial. The place in which these vessels are

set, is called their yoni. Cf. V%as. Sa»ihit& XXIII, a.

Called the Agni-brahmawa, and intended to teach the origin of
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ceived) here whatsoever. By Death indeed all this

was concealed,—by hunger; for death is Hunger.

Death (the first being) thought, ' Let me have a

body.' Then he moved about, worshipping. From

him thus worshipping water was produced. And he

said : ' Verily, there appeared to me, while I wor

shipped (annate), water (kaV This is why water is

called ar-ka1. Surely there is water (or pleasure)

for him who thus knows the reason why water is

called arka.

2. Verily water is arka. And what was there as

the froth of the water, that was hardened, and became

the earth. On that earth he (Death) rested, and from

him, thus resting and heated, Agni (Viraf) proceeded,

full of light.

3. That being divided itself threefold, Aditya (the

sun) as the third, and Vayu (the air) as the third2.

That spirit (pra«a) 3 became threefold. The head was

the Eastern quarter, and the arms this and that quarter

Agni, the fire, which is here used for the Horse-sacrifice. It is

found in the -Satapatha-brahma«a, Madhyandina-jakha X, 6, 5, and

there explained as a description of Hirawyagarbha.

1 We ought to read arkasyarkatvam, as in Poley's edition, or

ark-kasyarkkatvam, to make the etymology still clearer. The com

mentator takes arka in the sense of fire, more especially the sacri

ficial fire employed at the Horse-sacrifice. It may be so, but the

more natural interpretation seems to me to take arka here as water,

from which indirectly fire is produced. From water springs the

earth; on that earth he (Mrz'tyu or Pra^pati) rested, and from

him, while resting there, fire (Vira£) was produced. That fire

assumed three forms, fire, sun, and air, and in that threefold form

it is called pra»a, spirit.

* As Agni, Vayu, and Aditya.

* Here Agni (Vira^) is taken as representing the fire of the altar

at the Horse-sacrifice, which is called Arka. The object of the

whole Brahmawa was to show the origin and true character of that

fire (arka).
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(i.e. the N. E. and S. E., on the left and right sides).

Then the tail was the Western quarter, and the two

legs this and that quarter (i.e. the N.W. and S. W.)

The sides were the Southern and Northern quarters,

the back heaven, the belly the sky, the dust the

earth. Thus he (Mn'tyu, as arka) stands firm in

the water, and he who knows this stands firm wher

ever he goes.

4. He desired1, ' Let a second body be born of

me,' and he (Death or Hunger) embraced Speech

in his mind. Then the seed became the year.

Before that time there was no yean Speech2 bore

him so long as a year, and after that time sent

him forth. Then when he was born, he (Death)

opened his mouth, as if to swallow him. He cried

Bha« ! and that became speech 3.

5. He thought, ' If I kill him, I shall have but little

food.' He therefore brought forth by that speech

and by that body (the year) all whatsoever exists,

the Rik, the Ya.fus, the Saman, the metres, the

sacrifices, men, and animals.

And whatever he (Death) brought forth, that

he resolved to eat (ad). Verily because he eats

everything, therefore is Aditi (Death) called Aditi.

He who thus knows why Aditi is called Aditi,

becomes an eater of everything, and everything

becomes his food4.

1 He is the same as what was before called m/Ytyu, death, who,

after becoming self-conscious, produced water, earth, fire, &c. He

now wishes for a second body, which is the year, or the annual

sacrifice, the year being dependent on the sun (Aditya).

1 The commentator understands the father, instead of Speech, the

mother.

3 The interjectional theory.

4 All these are merely fanciful etymologies of ax\amedha and arka.
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6. He desired to sacrifice again with a greater

sacrifice. He toiled and performed penance. And

while he toiled and performed penance, glorious

power1 went out of him. Verily glorious power

means the senses (pra«a). Then when the senses

had gone out, the body took to swelling (rva-yitum),

and mind was in the body.

7. He desired that this body should be fit for sacri

fice (medhya), and that he should be embodied by it.

Then he became a horse (asva), because it swelled

(arvat), and was fit for sacrifice (medhya) ; and this

is why the horse-sacrifice is called A^va-medha.

Verily he who knows him thus, knows the A.rva-

medha. Then, letting the horse free, he thought2,

and at the end of a year he offered it up for himself,

while he gave up the (other) animals to the deities.

Therefore the sacrificers offered up the purified

horse belonging to Pra^apati, (as dedicated) to all

the deities.

Verily the shining sun is the A^vamedha-sacri-

fice, and his body is the year ; Agni is the sacrificial

fire (arka), and these worlds are his bodies. These

two are the sacrificial fire and the Aivamedha-sacri-

fice, and they are again one deity, viz. Death. He

(who knows this) overcomes another death, death

does not reach him, death is his Self, he becomes

one of those deities.

1 Or glory (senses) and power. Comm.

' He considered himself as the horse. Roer.
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Third Brahmajva1.

i. There were two kinds of descendants of Pra^a-

pati, the Devas and the Asuras2. Now the Devas

were indeed the younger, the Asuras the elder ones3.

The Devas, who were struggling in these worlds,

said : ' Well, let us overcome the Asuras at the sacri

fices (the Gyotish/oma) by means of the udgftha.'

2. They said to speech (Va-6) : 'Do thou sing out

for us (the udgitha).' ' Yes,' said speech, and sang

(the udgitha). Whatever delight there is in speech,

that she obtained for the Devas by singing (the three

pavamanas) ; but that she pronounced well (in the

other nine pavamanas), that was for herself. The

Asuras knew: 'Verily, through this singer they will

overcome us.' They therefore rushed at the singer

and pierced her with evil. That evil which consists

in saying what is bad, that is that evil.

3. Then they (the Devas) said to breath (scent) :

' Do thou sing out for us.' ' Yes/ said breath, and

sang. Whatever delight there is in breath (smell),

that he obtained for the Devas by singing ; but that

he smelled well, that was for himself. The Asuras

knew : ' Verily, through this singer they will over

come us.' They therefore rushed at the singer, and

1 Called the Udgitha-brahmawa. In the Madhyandina-fSkhS,

the Upanishad, which consists of six adhyiyas, begins with this

Br&hmaaa (cf. Weber's edition, p. 1047 ; Commentary, p. 1109).

■ The Devas and Asuras are explained by the commentator

as the senses, inclining either to sacred or to worldly objects, to

good or eviL

* According to the commentator, the Devas were the less

numerous and less strong, the Asuras the more numerous and

more powerful.
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pierced him with evil. That evil which consists in

smelling what is bad, that is that evil.

4. Then they said to the eye : ' Do thou sing out

for us.' * Yes,' said the eye, and sang. Whatever

delight there is in the eye, that he obtained for the

Devas by singing ; but that he saw well, that was

for himself. The Asuras knew : ' Verily, through this

singer they will overcome us.' They therefore rushed

at the singer, and pierced him with evil. That evil

which consists in seeing what is bad, that is that evil.

5. Then they said to the ear : ' Do thou sing out

for us.' ' Yes,' said the ear, and sang. Whatever

delight there is in the ear, that he obtained for the

Devas by singing ; but that he heard well, that was

for himself. The Asuras knew : 'Verily, through this

singer they will overcome us.' They therefore rushed

at the singer, and pierced him with evil. That evil

which consists in hearing what is bad, that is that evil.

6. Then they said to the mind : ' Do thou sing out

for us.' ' Yes,' said the mind, and sang. Whatever

delight there is in the mind, that he obtained for the

Devas by singing ; but that he thought well, that

was for himself. The Asuras knew : ' Verily, through

this singer they will overcome us,' They therefore

rushed at the singer, and pierced him with evil. That

evil which consists in thinking what is bad, that is

that evil.

Thus they overwhelmed these deities with evils,

thus they pierced them with evil.

7. Then they said to the breath in the mouth * :

' Do thou sing for us.' ' Yes,' said the breath, and

sang. The Asuras knew : 'Verily, through this singer

1 This is the chief or vital breath, sometimes called mukhya.
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they will overcome us.' They therefore rushed at

him and pierced him with evil. Now as a ball of

earth will be scattered when hitting a stone, thus

they perished, scattered in all directions. Hence

the Devas rose, the Asuras fell. He who knows

this, rises by his self, and the enemy who hates

him falls.

8. Then they (the Devas) said : ' Where was he

then who thus stuck to us1?' It was (the breath)

within the mouth (asye 'ntar2), and therefore called

Ayasya ; he was the sap (rasa) of the limbs (anga),

and therefore called Aiigirasa.

9. That deity was called Dur, because Death was

far (duran) from it. From him who knows this,

Death is far off.

10. That deity, after having taken away the evil

of those deities, viz. death, sent it to where the

end of the quarters of the earth is. There he

deposited their sins. Therefore let no one go to

a man, let no one go to the end (of the quarters

of the earth3), that he may not meet there with

evil, with death.

1 1. That deity, after having taken away the evil of

those deities, viz. death, carried them beyond death.

12. He carried speech across first. When speech

had become freed from death, it became (what it

had been before) Agni (fire). That Agni, after

having stepped beyond death, shines.

13. Then he carried breath (scent) across. When

breath had become freed from death, it became

1 Asakta from sang, to embrace ; cf. Rig-veua I, 33, 3. Here

it corresponds to the German anhanglich.

* See Deussen, Vedanta, p. 359.

* To distant people.
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Vayu (air). That Vayu, after having stepped beyond

death, blows.

14. Then he carried the eye across. When the

eye had become freed from death, it became Aditya

(the sun). That Aditya. after having stepped beyond

death, burns.

15. Then he carried the ear across When the

ear had become freed from death, it became the

quarters (space). These are our quarters (space),

which have stepped beyond death.

16. Then he carried the mind across. When the

mind had become freed from death, it became the

moon (A"andramas). That moon, after having stepped

beyond death, shines. Thus does that deity carry

him, who knows this, across death.

17. Then breath (vital), by singing, obtained for

himself eatable food. For whatever food is eaten,

is eaten by breath alone, and in it breath rests1.

The Devas said : ' Verily, thus far, whatever food

there is, thou hast by singing acquired it for thyself.

Now therefore give us a share in that food.' He

said : ' You there, enter into me.' They said Yes, and

entered all into him. Therefore whatever food is

eaten by breath, by it the other senses are satisfied.

18. If a man knows this, then his own relations

come to him in the same manner ; he becomes their

supporter, their chief leader, their strong ruler2. And

if ever any one tries to oppose3 one who is possessed

of such knowledge among his own relatives, then he

1 This is done by the last nine Pavaminas, while the first three

were used for obtaining the reward common to all the pranas.

1 Here ann£da is well explained by an&may&vin, and vyddhirahita,

free from sickness, strong.

* Read pratipratiii ; see Poley, and Weber, p. 1180.

[iS] G
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will not be able to support his own belongings. But

he who follows the man who is possessed of such

knowledge, and who with his permission wishes to

support those whom he has to support, he indeed

will be able to support his own belongings.

19. He was called Ayasya Angirasa, for he is the

sap (rasa) of the limbs (anga). Verily, breath is

the sap of the limbs. Yes, breath is the sap of the

limbs. Therefore from whatever limb breath goes

away, that limb withers, for breath verily is the sap

of the limbs.

20. He (breath) is also Brzhaspati, for speech is

BWhatl (Rig-veda), and he is her lord; therefore he

is Brzhaspati.

21. He (breath) is also Brahma«aspati, for speech

is Brahman (Ya^ur-veda), and he is her lord ; there

fore he is Brahma«aspati.

He (breath) is also Saman (the Udgitha). for

speech is Saman (Sima-veda), and that is both

speech fsa) and breath (ama)', This is why Saman

is called Saman.

22. Or because he is equal (sama) to a grub, equal

to a gnat, equal to an elephant, equal to these three

worlds, nay, equal to this universe, therefore he is

Saman. He who thus knows this S&man, obtains

union and oneness with Saman.

23. He (breath) is Udgitha 2. Breath verily is Ut,

for by breath this universe is upheld (uttabdha) ; and

speech is Glthct, song. And because he is ut and

gttha, therefore he (breath) is Udgitha.

1 Cf. A'/tend. Up.V, 2, 6.

1 Not used here in the sense of song or hymn, but as an act of

worship connected with the Saman. Comm.
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24. And thus Brahmadatta A'aikitaneya (the

grandson of Alkitana), while taking Soma (ra/an),

said : ' May this Soma strike my head off, if Ay&sya

Angirasa sang another Udgttha than this. He sang

it indeed as speech and breath.'

25. He who knows what is the property of this

Saman, obtains property. Now verily its property

is tone only. Therefore let a priest, who is going to

perform the sacrificial work of a Sama-singer, desire

that his voice may have a good tone, and let him

perform the sacrifice with a voice that is in good

tone. Therefore people (who want a priest) for a

sacrifice, look out for one who possesses a good

voice, as for one who possesses property. He who

thus knows what is the property of that Saman,

obtains property.

26. He who knows what is the gold of that

Sarrian, obtains gold. Now verily its gold is tone

only. He who thus knows what is the gold of that

Saman, obtains gold.

27. He who knows what is the support of that

Saman, he is supported. Now verily its support

is speech only. For, as supported in speech, that

breath is sung as that Saman. Some say the

support is in food.

Next follows the Abhyaroha ' (the ascension) of

the Pavamana verses. Verily the Prastotr* begins

to sing the Saman, and when he begins, then let him

(the sacrificer) recite these (three Ya.fus-verses) :

' Lead me from the unreal to the real ! Lead me

1 The ascension is a ceremony by which the performer reaches

the gods, or becomes a god. It consists in the recitation of three

Yagns, and is here enjoined to take place when the Prastotr* priest

begins to sing his hymn.

G 2
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from darkness to light! Lead me from denth to

immortality!'

Now when he says, ' Lead me from the unreal to

the real,' the unreal is verily death, the real immor

tality. He therefore says, * Lead me from death to

immortality, make me immortal.'

When he says, ' Lead me from darkness to light,'

darkness is verily death, light immortality. He

therefore says, ' Lead me from death to immortality,

make me immortal.'

When he says, ' Lead me from death to immor

tality,' there is nothing there, as it were, hidden

(obscure, requiring explanation) l.

28. Next come the other Stotras with which the

priest may obtain food for himself by singing them.

Therefore let the sacrificer, while these Stotras are

being sung, ask for a boon, whatever desire he may

desire. An Udgatr* priest who knows this obtains

by his singing whatever desire he may desire either

for himself or for the sacrificer. This (knowledge) in

deed is called the conqueror of the worlds. He who

thus knows this Saman 2, for him there is no fear of

his not being admitted to the worlds3.

1 See Deussen, Vedinta, p. 86.

1 He knows that he is the PrSwa, which Pra»a is the SSman.

That Prana cannot be defeated by the Asuras, i. e. by the senses

which are addicted to evil ; it is pure, and the five senses finding

refuge in him, recover there their original nature, fire, &c. The

Prina is the Self ofall things.also of speech (J?»g-ya/'uA-s5modgftha),

and of the Saman that has to be sung and well sung. The Prawa

pervades all creatures, and he who identifies himself with that

Trim, obtains the rewards mentioned in the Brahma*a. Comm.

* In connection with loka^it, lokyata1 is here explained, and

may probably have been intended, as worthiness to be admitted to

the highest world. Originally lokyata and alokyati meant right

and wrong. See also I, 5, 17.
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Fourth BrAhmajva1.

1 . In the beginning this was Selfalone, in the shape

of a person (purusha). He looking round saw nothing

but his Self. He first said, ' This is I ; ' therefore

he became I by name. Therefore even now, if a

man is asked, he first says, 4 This is I,' and then

pronounces the other name which he may have. And

because before (purva) all this, he (the Self) burnt

down (ush) all evils, therefore he was a person

(pur-usha). Verily he who knows this, burns down

every one who tries to be before him.

2. He feared, and therefore any one who is lonely

fears. He thought, 'As there is nothing but myself,

why should I fear?' Thence his fear passed away.

For what should he have feared ? Verily fear arises

from a second only.

3. But he felt no delight. Therefore a man who

.s lonely feels no delight. He wished for a second.

He was so large as man and wife together. He then

made this his Self to fall in two (pat), and thence

arose husband (pati) and wife (patni). Therefore

Ya^wavalkya said : 'We two2 are thus (each of us)

like half a shell8.' Therefore the void which was

1 Called PurushavidhabrShmana (Mldhyandina-jakhi, p. 1050).

See Muir, Original Sanskrit Texts, vol. i, p. 24.

* The Comm. explains svaA by itmanaA, of himself. But see

Boehtlingk, Sanskrit Chrestomathie, p. 357.

8 Roer translates : 'Therefore was this only one half of himself, as

a split pea is of a whole.' Brrgala is a half of anything. Muir

(Orig. Sansk. Texts, vol. i, p. 25) translates : ' Ya^lavalkya has said

that this one's self is like the half of a split pea.' I have translated

the sentence according to Professor Boehtlingk's conjecture (Chres

tomathie, 2nd ed. p. 357), though the singular after the dual (sva/S)

is irregular.
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there, is filled by the wife. He embraced her, and

men were born.

4. She thought, ' How can he embrace me. after

having produced me from himself? I shall hide

myself.'

She then became a cow, the other became a

bull and embraced her, and hence cows were born.

The one became a mare, the other a stallion ; the

one a male ass, the other a female ass. He em

braced her, and hence one-hoofed animals were born.

The one became a she-goat, the other a he-goat ;

the one became a ewe1, the other a ram. He em

braced her, and hence goats and sheep were born.

And thus he created everything that exists in pairs,

down to the ants.

5. He knew, ' I indeed am this creation, for I

created all this.' Hence he became the creation,

and he who knows this lives in this his creation.

6. Next he. thus produced fire by rubbing. From

the mouth, as from the fire-hole, and from the hands

he created fire 2. Therefore both the mouth and the

hands are inside without hair, for the fire-hole is

inside without hair.

And when they say, ' Sacrifice to this or sacrifice to

that god,' each god is but his manifestation, for he

is all gods.

Now, whatever there is moist, that he created

from seed ; this is Soma. So far verily is this uni

verse either food or eater. Soma indeed is food,

Agni eater. This is the highest creation of Brah

1 The reading avir itaro, i. e. itara u, is not found in the Kawva

text. See Boehtlingk, Chrestomathie, p. 357.

' He blew with the mouth while he rubbed with the hands.
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man, when he created the gods from his better part1,

and when he, who was (then) mortal2, created the im

mortals. Therefore it was the highest creation. And

he who knows this, lives in this his highest creation.

7. Now all this was then undeveloped. It became

developed by form and name, so that one could say,

' He, called so and so, is such a one3.' Therefore at

present also all this is developed by name and form, so

that one can say,' He, called so and so, is such a one.'

He (Brahman or the Self) entered thither, to the

very tips of the finger-nails, as a razor might be

fitted in a razor-case, or as fire in a fire-place *.

He cannot be seen, for, in part only, when breath

ing, he is breath by name; when speaking, speech

by name ; when seeing, eye by name ; when hearing,

ear by name ; when thinking, mind by name. All j

these are but the names of his acts. And he who

worships (regards) him as the one or the other, does

not know him, for he is apart from this (when quali

fied) by the one or the other (predicate). Let men

worship him as Self, for in the Self all these are one.

This Self is the footstep of everything, for through

it one knows everything8. And as one can find

again by footsteps what was lost, thus he who knows

this finds glory and praise.

1 Or, when he created the best gods.

* As man and sacrificer. Comm.

3 The Comm. takes asau-nami as a compound, instead of ida;«-

nama. I read asau nama, he is this by name, viz. Devadatta, &c.

Dr. Boehtlingk, who in his Chrestomathie (2nd ed. p. 31) had

accepted the views of the Commentator, informs me that he has

changed his view, and thinks that we should read asau nama.

* Cf. Kaush. Br. Up. VI, 19.

8 'As one finds lost cattle again hy following their footsteps, thus

one finds everything, if one has found out the Self.' Comm.
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8. This, which is nearer to us than anything, this

Self, is dearer than a son, dearer than wealth, dearer

than all else.

And if one were to say to one who declares an

other than the Self dear, that he will lose what is dear

to him, very likely it would be so. Let him worship

the Self alone as dear. He who worships the Self

alone as dear, the object of his love will never perish \

9. Here they say: 'If men think that by know

ledge of Brahman they will become everything, what

then did that Brahman know, from whence all this

sprang ? '

10. Verily in the beginning this was Brahman, that

Brahman knew (its) Self only, saying, ' I am Brah

man.' From it all this sprang. Thus, whatever

Deva was awakened (so as to know Brahman), he

indeed became that (Brahman) ; and the same with

/frshis and men. The Jtzshi Vamadeva saw and

understood it, singing, ' I was Manu (moon), I was the

sun.' Therefore now also he who thus knows that

he is Brahman, becomes all this, and even the Devas

cannot prevent it, for he himself is their Self.

Now if a man worships another deity, thinking

the deity is one and he another, he does not know.

He is like a beast for the Devas. For verily, as

many beasts nourish a man, thus does every man

nourish the Devas. If only one beast is taken

away, it is not pleasant ; how much more when many

are taken ! Therefore it is not pleasant to the

Devas that men should know this.

1 1. Verily in the beginning this was Brahman, one

1 On rudh, to lose, see Taitt. Sawn. II, 6, 8, 5, pp. 765, 771, as

pointed out by Dr. Bochiiintjk. On fjvaro (yal) tathaiva syat, see

Uoehtlingk, s.v.
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only. That being one, was not strong enough. It

created still further the most excellent Kshatra

(power), viz. those Kshatras (powers) among the

Devas,—Indra, Varuwa, Soma, Rudra, Paj^anya,

Yama, Mntyu, l.sana. Therefore there is nothing

beyond the Kshatra, and therefore at the Ra^asuya

sacrifice theBrahmawa sits down belowthe Kshatriya.

He confers that gloryon the Kshatra alone. But Brah

man is (nevertheless) the birth-place of the Kshatra.

Therefore though a king is exalted, he sits down at

the end (of the sacrifice) below the Brahman, as his

birth-place. He who injures him, injures his own

birth-place. He becomes worse, because he has

injured one better than himself.

12. He1 was not strong enough. He created the

Vi? (people), the classes of Devas which in their

different orders are called Vasus, Rudras, Adityas,

VLrve Devas, Maruts.

13. He was not strong enough. He created the

6"udra colour (caste), as Pushan (as nourisher). This

earth verily is Pushan (the nourisher) ; for the earth

nourishes all this whatsoever.

14. He was not strong enough. He created still

further the most excellent Law (dharma). Law is

the Kshatra (power) of the Kshatra2, therefore there

is nothing higher than the Law. Thenceforth even

a weak man rules a stronger with the help of the

Law, as with the help of a king. Thus the Law is

what is called the true. And if a man declares what

is true, they say he declares the Law; and if he

declares the Law, they say he declares what is true.

Thus both are the same.

1 Observe the change from tad, it, to sa, he.

* More powerful than the Kshatra or warrior caste. Comm.
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15. There are then this Brahman, Kshatra, Wis,

and .Sudra. Among the Devas that Brahman existed

as Agni (fire) only, among men as Brahma«a, as

Kshatriya through the (divine) Kshatriya, as Vaisya

through the (divine) Vaisya, as Sttdra through the

(divine) .Sudra. Therefore people wish for their

future state among the Devas through Agni (the

sacrificial fire) only ; and among men through the

Brahmawa, for in these two forms did Brahman

exist.

Now if a man departs this life without having

seen his true future life (in the Self), then that

Self, not being known, does not receive and bless

him, as if the Veda had not been read, or as if a

good work had not been done. Nay, even if one

who does not know that (Self), should perform here

on earth some great holy work, it will perish for

him in the end. Let a man worship the Self only

as his true state. If a man worships the Self only as

his true state, his work does not perish, for whatever

he desires that he gets from that Self.

16. Now verily this Self (of the ignorant man) is

the world1 of all creatures. In so far as man sacri

fices and pours out libations, he is the world of the

Devas ; in so far as he repeats the hymns, &c, he is

the world of the JZishis ; in so far as he offers cakes

to the Fathers and tries to obtain offspring, he is the

world of the Fathers ; in so far as he gives shelter and

food to men, he is the world of men ; in so far as he

finds fodder and water for the animals, he is the world

of the animals ; in so far as quadrupeds, birds, and

even ants live in his houses, he is their world. And

as every one wishes his own-world not to be injured,

1 Is enjoyed by them all. Comm.
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thus all beings wish that he who knows this should

not be injured. Verily this is known and has been

well reasoned.

17. In the beginning this was Self alone, one only.

He desired, ' Let there be a wife for me that I may

have offspring, and let there be wealth for me that I

may offer sacrifices.' Verily this is the whole desire,

and, even if wishing for more, he would not find it.

Therefore now also a lonely person desires, 'Let

there be a wife for me that I may have offspring, and

let there be wealth for me that I may offer sacrifices.'

And so long as he does not obtain either of these

things, he thinks he is incomplete. Now his com

pleteness (is made up as follows): mind is his self

(husband); speech the wife ; breath the child; the

eye all worldly wealth, for he finds it with the eye ;

the ear his divine wealth, for he hears it with the

ear. The body (atman) is his work, for with the

body he works. This is the fivefold1 sacrifice, for

fivefold is the animal, fivefold man, fivefold all this

whatsoever. He who knows this, obtains all this.

Fifth Brahmajva2.

1. 'When the father (of creation) had produced by

knowledge and penance (work) the seven kinds of

food, one of his (foods) was common to all beings,

two he assigned to the Devas, (i)

' Three he made for himself, one he gave to the

animals. In it all rests, whatsoever breathes and

breathes not. (2)

1 Fivefold, as consisting of mind, speech, breath, eye, and ear.

See Taitt. Up. I, 7, 1.

3 Madhyandina text, p. 1054.
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'Why then do these not perish, though they are

always eaten ? He who knows this imperishable

one, he eats food with his face. (3)

' He goes even to the Devas, he lives on

strength.' (4)

2. When it is said, that ' the father prodnced by

knowledge and penance the seven kinds of food1, it

is clear that (it was he who) did so. When it is

said, that ' one of his (foods) was common,' then that

is that common food of his which is eaten. He who

worships (eats) that (common food), is not removed

from evil for verily that food is mixed (property)1.

When it is said, that 'two he assigned to the Devas,'

that is the hut a, which is sacrificed in fire, and the

prahuta, which is given away at a sacrifice. But

they also say, the new-moon and full-moon sacrifices

are here intended, and therefore one should not offer

them as an ish/i or with a wish.

When it is said, that 'one he gave to animals,

that is milk. For in the beginning (in their infancy)

both men and animals live on milk. And therefore

they either make a new-born child lick ghr/ta

(butter), or they make it take the breast And

they call a new-born creature 'atrz'wada,' i. e. not

eating herbs. When it is said, that 4 in it all rests,

whatsoever breathes and breathes not,' we see that

all this, whatsoever breathes and breathes not, rests

and depends on • milk.

And when it is said (in another Brahma»a), that

a man who sacrifices with milk a whole year 2, over

comes deatli again, let him not think so. No, on

1 It belongs to all beings.

* This would imply 360 sacrificial days, each with two oblations,

i. e. 720 oblations.
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the very day on which he sacrifices, on that day he

overcomes death again ; for he who knows this,

offers to the gods the entire food (viz. milk).

When it is said, 'Why do these not perish, though

tney are always eaten,' we answer, Verily, the Person

is the imperishable, and he produces that food again

and again1.

When it is said, 'He who knows this imperishable

one," then, verily, the Person is the imperishable

one, for he produces this food by repeated thought,

and whatever he does not work by his works, that

perishes.

When it is said, that ' he eats food with his face,'

then face means the mouth, he eats it with his

mouth.

When it is said, that 'he goes even to the Devas,

he lives on strength,' that is meant as praise.

3. When it is said, that 'he made three for him

self,' that means that he made mind, speech, and

breath for himself. As people say, 'My mind was

elsewhere, I did not see ; my mind was elsewhere,

I did not hear,' it is clear that a man sees with his

mind and hears with his mind2. Desire, representa

tion, doubt, faith, want of faith, memory*, forgetful-

ness, shame, reflexion, fear, all this is mind. There

fore even if a man is touched on the back he knows

it through the mind.

Whatever sound there is, that is speech. Speech

indeed is intended for an end or object, it is nothing

by itself.

1 Those who enjoy the food,become themselves creators. Coinm.

* See Deussen, Veddnta, p. 358.

» Firmness, strength. Comm.
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The up-breathing, the down-breathing, the back-

breathing, the out-breathing, the on-breathing, all

that is breathing is breath (pra«a) only. Verily

that Self consists of it ; that Self consists of speech,

mind, and breath.

4. These are the three worlds : earth is speech,

sky mind, heaven breath.

5. These are the three Vedas : the Kig-veda is

speech, the Ya^r-veda mind, the Sama-veda breath.

6. These are the Devas, Fathers, and men : the

Devas are speech, the Fathers mind, men breath.

7. These are father, mother, and child : the father

is mind, the mother speech, the child breath.

8. These are what is known, what is to be known,

and what is unknown.

What is known, has the form of speech, for speech

is known. Speech, having become this, protects

man1.

9. What is to be known, has the form of mind,

for mind is what is to be known. Mind, having

become this, protects man.

10. What is unknown, has the form of breath, for

breath is unknown. Breath, having become this,

protects man2.

1 1 . Of that speech (which is the food of Pra^a-

pati) earth is the body, light the form, viz. this lire.

And so far as speech extends, so far extends the

earth, so far extends tire.

12. Next, of this mind heaven is the body, light

the form, viz. this sun. And so far as this mind

1 ' The food (speech), having become known, can be consumed.'

Comm.

1 This was adhibhautika, with reference to bhutas, beings. Next

follows the adhidaivika, with reference to the devas, gods. Comm.
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extends, so far extends heaven, so far extends the

sun. If they (fire and sun) embrace each other, then

wind is born, and that is Indra, and he is without a

rival. Verily a second is a rival, and he who knows

this, has no rival.

13. Next, of this breath water is the body, light

the form, viz. this moon. And so far as this breath

extends, so far extends water, so far extends the

moon.

These are all alike, all endless. And he who wor

ships them as finite, obtains a finite world, but he who

worships them as infinite, obtains an infinite world.

14. That Pra^apati is the year, and he consists of

sixteen digits. The nights1 indeed are his fifteen

digits, the fixed point a his sixteenth digit. He is

increased and decreased by the nights. Having on

the new-moon night entered with the sixteenth part

into everything that has life, he is thence born again

in the morning. Therefore let no one cut off the life

of any living thing on that night, not even of a lizard,

in honour (pf^artham) of that deity.

15. Now verily that Pra^apati, consisting of six

teen digits, who is the year, is the same as a man

who knows this. His wealth constitutes the fifteen

digits, his Self the sixteenth digit. He is increased

and decreased by that wealth. His Self is the nave,

his wealth the felly. Therefore even if he loses

everything, if he lives but with his Self, people say,

he lost the felly (which can be restored again).

16. Next there are verily three worlds, the world

of men, the world of the Fathers, the world of the

Devas. The world of men can be gained by a son

1 Meant for nychthemera.

9 When he is just invisible at the new moon.
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only, not by any other work. By sacrifice the world

of the Fathers, by knowledge the world of the Devas

is gained. The world of the Devas is the best of

worlds, therefore they praise knowledge.

17. Next follows the handing over. When a man

thinks he is going to depart, he says to his son :

' Thou art Brahman (the Veda, so far as acquired by

the father); thou art the sacrifice (so far as performed

by the father) ; thou art the world.' The son answers :

' I am Brahman, I am the sacrifice, I am the world.'

Whatever has been learnt (by the father) that, taken

as one, is Brahman. Whatever sacrifices there are,

they, taken as one, are the sacrifice. Whatever

worlds there are, they, taken as one, are the world.

Verily here ends this (what has to be done by a

father, viz. study, sacrifice, &c.) 'He (the son), being

all this, preserved me from this world1,' thus he

thinks. Therefore they call a son who is instructed

(to do all this), a world-son (lokya), and therefore

they instruct him.

When a father who knows this, departs this world,

then he enters into his son together with his own

spirits (with speech, mind, and breath). If there is

anything done amiss by the father, of all that the son

delivers him, and therefore he is called Putra, son8.

By help of his son the father stands firm in this

world *. Then these divine immortal spirits (speech,

mind, and breath) enter into him.

1 Roer seems to have read samnaya, ' all this multitude.' 1 read,

etan mi sarvaw sann ayam ito 'bhuna^ad iti.

" The Comm. derives putra from pu (pur), to fill, and tra (tra), to

deliver, a deliverer who fills the holes left by the father, a stop

gap. Others derive it from put, a hell, and trS, to protect; cf.

Manu IX, 138.

* ' The manushya-lol-.a, not the pitr*-bka and deva-loka.' Comm.
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1 8. From the earth and from fire, divine speech

enters into him. And verily that is divine speech

whereby, whatever he says, comes to be.

19. From heaven and the sun, divine mind enters

into him. And verily that is divine mind whereby

he becomes joyful, and grieves no more.

20. From water and the moon, divine breath

(spirit) enters into him. And verily that is divine

breath which, whether moving or not moving, does

not tire, and therefore does not perish. He who

knows this, becomes the Self of all beings. As that

deity (Hirawyagarbha) is, so does he become. And

as all beings honour that deity (with sacrifice, &c),

so do all beings honour him who knows this.

Whatever grief these creatures suffer, that is

all one1 (and therefore disappears). Only what is

good approaches him ; verily, evil does not approach

the Devas,

21. Next follows the consideration of the observ

ances* (acts). Pra/apati created the actions (active

senses). When they had been created, they strove

among themselves. Voice held, I shall speak ; the

eye held, I shall see; the ear held, I shall hear;

and thus the other actions too, each according to its

own act Death, having become weariness, took

them and seized them. Having seized them, death

held them back (from their work). Therefore

speech grows weary, the eye grows weary, the ear

grows weary. But death did not seize the central

breath. Then the others tried to know him, and

1 ' Individuals suffer, because one causes grief to another. But

in the universal soul, where all individuals are one, their sufferings

are neutralised.' Comm.

' The upasana or meditative worship.

[15] H
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said : ' Verily, he is the best of us, he who, whether

moving or not, does not tire and does not perish.

Well, let all of us assume his form.' Thereupon

they all assumed his form, and therefore they are

called after him ' breaths ' (spirits).

In whatever family there is a man who knows

this, they call that family after his name. And he

who strives with one who knows this, withers away

and finally dies. So far with regard to the body.

22. Now with regard to the deities.

Agni (fire) held, I shall burn; Aditya (the sun)

held, I shall warm; ^Tandramas (the moon) held,

I shall shine ; and thus also the other deities, each

according to the deity. And as it was with the

central breath among the breaths, so it was with

Vayu, the wind among those deities. The other

deities fade, not Vayu. Vayu is the deity that

never sets.

23. And here there is this .Sloka :

' He from whom the sun rises, and into whom it

sets' (he verily rises from the breath, and sets in

the breath)

' Him the Devas made the law, he only is to-day,

and he to-morrow also' (whatever these Devas de

termined then, that they perform to-day also1).

Therefore let a man perform one observance only,

let him breathe up and let him breathe down, that

the evil death may not reach him. And when he

performs it, let him try to finish it Then he ob

tains through it union and oneness with that deity

(with pra«a).

1 The piina-vrata and vayu-vrata. Comm.
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Sixth BrAhmana1.

1. Verily this is a triad, name, form, and work.

Of these names, that which is called Speech is the

Uktha (hymn, supposed to mean also origin), for

from it all names arise. It is their Saman (song,

supposed to mean also sameness), for it is the same

as all names. It is their Brahman (prayer, supposed

to mean also support), for it supports all names.

2. Next, of the forms, that which is called Eye is

the Uktha (hymn), for from it all forms arise. It is

their Saman (song), for it is the same as all forms. It

is their Brahman (prayer), for it supports all forms.

3. Next, of the works, that which is called Body is

the Uktha (hymn), for from it all works arise. It is

their Saman (song), for it is the same as all works. It

is their Brahman (prayer), for it supports all works.

That being a triad is one, viz. this Self; and the

Self, being one, is that triad. This is the immortal,

covered by the true. Verily breath is the immortal,

name and form are the- true, and by them the im

mortal is covered.

1 Madhyandina text, p. 1058.

H 2
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SECOND ADHYAYA1.

First Brahmajva2.

i. There3 was formerly the proud Gargya Baliki4,

a man of great reading. He said to A^ata^atru of

Kari, 'Shall I tell you Brahman ?' A^ataratru said:

'We give a thousand (cows) for that speech (of

yours), for verily all people run away, saying, G'anaka

(the king of Mithila) is our father (patron)5.'

2. Gargya said : ' The person that is in the sun B,

that I adore as Brahman.' A^ataratru said to him :

1 No, no ! Do not speak to me on this. I adore him

1 Madhyandina text, p. 1058.

a Whatever has been taught to the end of the third (according

to the counting of the Upanishad, the first) Adhyaya, refers to

avidyS, ignorance. Now, however, vidyii, the highest knowledge,

is to be taught, and this is done, first of all, by a dialogue between

Gargya Dn'ptabalaki and king A^atajatru, the former, though a

Brahmana, representing the imperfect, the latter, though a Kshatriya,

the perfect knowledge of Brahman. While Gargya worships the

Brahman as the sun, the moon, &c, as limited, as active and passive,

A^-ataratru knows the Brahman as the Self.

' Compare with this the fourth Adhyaya of the Kaushitaki-

upanishad, Sacred Books of the East, vol. i, p. 300 ; Gough,

Philosophy of the Upanishads, p. 144.

* Son of Balaka, of the race of the Gargyas.

5 Ganaka, known as a wise and liberal king. There is a play

on his name, which means father, and is understood in the sense

of patron, or of teacher of wisdom. The meaning is obscure ; and

in the Kaush. Up. IV. i, the construction is still more difficult.

What is intended seems to be that A^ataratru is willing to offer

any reward to a really wise man, because all the wise men are

running after Ganaka and settling at his court.

6 The commentator expatiates on all these answers and brings

them more into harmony with Vediinta doctrines. Thus he adds

that the person in the sun is at the same time the person in the eye,

who is both active and passive in the heart, &c.
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verily as the supreme, the head of all beings, the

king. Whoso adores him thus, becomes supreme,

the head of all beings, a king.'

3. Gargya said : ' The person that is in the moon

(and in the mind), that I adore as Brahman.' A^a-

taratru said to him : ' No, no ! Do not speak to me

on this. I adore him verily as the great, clad in

white raiment, as Soma, the king.' Whoso adores

him thus, Soma is poured out and poured forth for

him day by day, and his food does not fail \

4. Gargya said : ' The person that is in the light

ning (and in the heart), that I adore as Brahman.'

Ag-atasatru said to him : ' No, no ! Do not speak to

me on this. I adore him verily as the luminous.'

Whoso adores him thus, becomes luminous, and his

offspring becomes luminous.

5. Gargya said: 'The person that is in the ether

(and in the ether of the heart), that I adore as Brah

man.' A^-ata-ratru said to him : ' No, no ! Do not

speak to me on this. I adore him as what is full,

and quiescent.' Whoso adores him thus, becomes

filled with offspring and cattle, and his offspring does

not cease from this world.

6. Gargya said : ' The person that is in the wind

(and in the breath), that I adore as Brahman.' Afa-

tasatru said to him : ' No, no ! Do not speak to me

on this. I adore him as Indra Vaiku«//;a, as the

unconquerable army (of the Maruts).' Whoso adores

him thus, becomes victorious, unconquerable, con

quering his enemies.

1 We miss the annasyatma, the Self of food, mentioned in the

Kaush. Up., and evidently referred to in the last sentence of our

paragraph. Suta and prasuta, poured out and poured forth, are

explained as referring to the principal and the secondary sacrifices.
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7. Gargya said : ' The person that is in the fire (and

in the heart), that I adore as Brahman.' Afatasatru

said to him : ' No, no! Do not speak to me on this. I

adore him as powerful.' Whoso adores him thus, be

comes powerful, and his offspring becomes powerful.

8. Gargya said : ' The person that is in the water

(in seed, and in the heart), that I adore as Brahman.'

A^atasatru said to him : ' No, no ! Do not speak

to me on this. I adore him as likeness.' Whoso

adores him thus, to him comes what is likely (or

proper), not what is improper; what is born from

him, is like unto him1.

9. Gargya said : ' The person that is in the

mirror, that I adore as Brahman.' A^atajatru said

to him : ' No, no ! Do not speak to me on this.

I adore him verily as the brilliant.' Whoso adores

him thus, he becomes brilliant, his offspring becomes

brilliant, and with whomsoever he comes together,

he outshines them.

10. Gargya said : ' The sound that follows a man

while he moves, that I adore as Brahman.' Afata-

satru said to him : ' No, no ! Do not speak to me

on this. I adore him verily as life.' Whoso adores

him thus, he reaches his full age in this world, breath

does not leave him before the time.

11. Gargya said: 'The person that is in space,

that I adore as Brahman.' A^ata^atru said to him :

' No, no ! Do not speak to me on this. I adore

him verily as the second who never leaves us.'

1 Here the Kaush. Up. has the Self of the name, instead of

pratirupa, likeness. The commentator thinks that they both mean

the same thing, because a name is the likeness of a thing. Another

text of the Kaush. Up. gives here the Self of light. Pratirupa in

the sense of likeness comes in later in the Kaush. Up., §11.
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Whoso adores him thus, becomes possessed of a

second, his party is not cut off from him.

12. Gargya said : 'The person that consists of the

shadow, that I adore as Brahman.' A^atasatru said

to him : ' No, no ! Do not speak to me on this.

I adore him verily as death/ Whoso adores him

thus, he reaches his whole age in this world, death

does not approach him before the time.

13. Gargya said: 'The person that is in the body1,

that I adore as Brahman/ A^ataratru said to him :

' No, no ! Do not speak to me on this. I adore him

verily as embodied/ Whoso adores him thus, becomes

embodied, and his offspring becomes embodied 2.

Then Gargya became silent.

14. A^ata^atru said : ' Thus far only?' 'Thus far

only,' he replied. A^atayatru said : ' This does not

suffice to know it (the true Brahman).' Gargya

replied : ' Then let me come to you, as a pupil.'

15. A^atayatru said: ' Verily, it is unnatural that

a Brahmawa should come to a Kshatriya, hoping

that he should tell him the Brahman. However, I

shall make you know him clearly,' thus saying he

took him by the hand and rose.

And the two together came to a person who was

asleep. He called him by these names, 'Thou,

great one, clad in white raiment, Soma, King3/ He

1 ' In the Atman, in Pra^apati, in the Buddhi, and in the heart'

Comm.

* It is difficult to know what is meant here by &tman and Stman-

vin. In the Kaush. Up. A^atajatru refers to Pra^apati, and the

commentator here does the same, adding, however, buddhi and

hrid. Gough translates Stmanvin by 'having peace of mind.'

Deussen, p. 195, passes it over.

* These names are given here as they occur in the Kaushftaki-

upanishad, not as in the Brthadira.iyaka-upanishad, where the
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did not rise. Then rubbing him with his hand, he

woke him, and he arose.

16. Afatasatru said: 'When this man was thus

asleep, where was then the person (purusha), the in

telligent ? and from whence did he thus come back?'

Gargya did not know this ?

1 7. Agataratru said : ' When this man was thus

asleep, then the intelligent person (purusha), having

through the intelligence of the senses (prawas) ab

sorbed within himself all intelligence, lies in the

ether, which is in the heart '. When he takes in

these different kinds of intelligence, then it is said

that the man sleeps (svapiti) 2. Then the breath

is kept in, speech is kept in, the ear is kept in, the

eye is kept in, the mind is kept in.

18. But when he moves about in sleep (and

dream), then these are his worlds. He is, as it were,

a great king; he is, as it were, a great Brahma«a ; he

rises, as it were, and he falls. And as a great king

might keep in his own subjects, and move about,

according to his pleasure, within his own domain,

thus does that person (who is endowed with intel

ligence) keep in the various senses (pra»as) and move

about, according to his pleasure, within his own body

(while dreaming).

19. Next, when he is in profound sleep, and knows

first naivie was atish/AaA sarvesham bhutanim murdha i&gi. This

throws an important light on the composition of the Upanishads.

1 The ether in the heart is meant for the real Self. He has

come to himself, to his Self, i.e. to the true Brahman.

* Svapiti, he sleeps, is explained as sva, his own Self, and

apiti for apyeti, he goes towards, so that 'he sleeps' must be

interpreted as meaning ' he comes to his Self.' In another passage

it is explained by svam apito bhavati. See Ankara's Commentary

on the Brih, Ar. Up. vol. i, p. 372.
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nothing, there are the seventy-two thousand arteries

called Hita, which from the heart spread through

the body1. Through them he moves forth and rests

in the surrounding body. And as a young man, or a

great king, or a great Brahma«a, having reached the

summit of happiness, might rest, so does he then rest.

20. As the spider comes out with its thread, of as

small sparks come forth from fire, thus do all senses,

all worlds, all Devas, all beings come forth from that

Self. The Upanishad (the true name and doctrine)

of that Self is ' the True of the True.' Verily the

senses are the true, and he is the true of the tme.

Second Brahmajva2.

1. Verily he who knows the babe3 with his place4,

his chamber 5, his post °, and his rope 7, he keeps off

the seven relatives 8 who hate him. Verily by the

young is meant the inner life, by his place this

(body) 9, by his chamber this (head), by his post the

vital breath, by his rope the food.

2. Then the seven imperishable ones10 approach

him. There are the red lines in the eye, and by

them Rudra clings to him. There is the water

1 ' Not the pericardium only, but the whole body.' Comrn.

J Madhyandina text, p. 1061.

* The lingatman, or subtle body which has entered this body in

five ways. Comm.

4 The body. • The head. e The vital breath.

7 Food, which binds the subtle to the coarse body.

8 The seven organs of the head through which man perceives

and becomes attached to the world.

• The commentator remarks that while saying this, the body

and the head are pointed out by touching them with the hand

(paaipeshapratibodhanena).

10 See before, I, 5, 1, 2. They are called imperishable, because

they produce imperishableness by supplying food for the prina,

here called the babe.
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in the eye, and by it Par^anya clings to him. There

is the pupil, and by it Aditya (sun) clings1 to him.

There is the dark iris, and by it Agni clings to him.

There is the white eye-ball, and by it Indra clings to

him. With the lower eye-lash the earth, with the

upper eye-lash the heaven clings to him. He who

knows this, his food does never perish.

3. On this there is this 61oka .

' There 1 is a cup having its mouth below and its

bottom above. Manifold glory has been placed into

it. On its lip sit the seven jftshis, the tongue as

the eighth communicates with Brahman.' What is

called the cup having its mouth below and its bottom

above is this head, for its mouth (the mouth) is

below, its bottom (the skull) is above. When it is

said that manifold glory has been placed into it,

the senses verily are manifold glory, and he there

fore means the senses. When he says that the

seven i?eshis sit on its lip, the ^'shis are verily the

(active) senses, and he means the senses. And

when he says that the tongue as the eighth com

municates with Brahman, it is because the tongue,

as the eighth, does communicate with Brahman.

4. These two (the two ears) are the i?z'shis Gau

tama and Bharadva/a ; the right Gautama, the left

Bharadva^a. These two (the eyes) are the .A!*shis

VLrvamitra and Gamadagni ; the right Vi-rvamitra,

the left Gamadagni. These two (the nostrils) are

the /?z'shis VasishAfta and Kasyapa ; the right Va-

sishAfca, the left Karyapa. The tongue is Atri, for

with the tongue food is eaten, and Atri is meant for

Atti, eating. He who knows this, becomes an eater

of everything, and everything becomes his food.

1 Cf. Atharva-veda-sawh. X, 8, 9.
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Third Brahmana1.

1. There are two forms of Brahman, the material

and the immaterial, the mortal and the immortal, the

solid and the fluid, sat (being) and tya (that), (i.e.

sat-tya, true) 2.

2. Everything except air and sky is material, is

mortal, is solid, is definite. The essence of that

which is material, which is mortal, which is solid,

which is definite is the sun that shines, for he is the

essence of sat (the definite).

3. But air and sky are immaterial, are immortal,

are fluid, are indefinite. The essence of that which

is immaterial, which is immortal, which is fluid, which

is indefinite is the person in the disk of the sun, for

he is the essence of tyad (the indefinite). So far with

regard to the Devas.

4. Now with regard to the body. Everything

except the breath and the ether within the body is

material, is mortal, is solid, is definite. The essence

of that which is material, which is mortal, which is

solid, which is definite is the Eye, for it is the essence

of sat (the definite).

5. But breath and the ether within the body are

immaterial, are immortal, are fluid, are indefinite.

The essence of that which is immaterial, which is

immortal, which is fluid, which is indefinite is the

person in the right eye, for he is the essence of tyad

(the indefinite).

6. And what is the appearance of that person ?

Like a saffron-coloured raiment, like white wool,

1 Mddhyandina text, p. 1062.

* Sat is explained by definite, tya or tyad by indefinite.



Io8 BK/HADARAVYAKA-UPANISHAD.

like cochineal, like the flame of fire, like the white

lotus, like sudden lightning. He who knows this,

his glory is like unto sudden lightning.

Next follows the teaching (of Brahman) by No,

no1! for there is nothing else higher than this (if

one says) : 'It is not so.' Then comes the name

' the True of the True,' the senses being the True,

and he (the Brahman) the True of them.

Fourth Brahmana2.

i. Now when Yaf»avalkya was going to enter

upon another state, he said : ' Maitreyl3, verily I am

going away from this my house (into the forest*).

Forsooth, let me make a settlement between thee

and that Katyayani (my other wife).'

2. Maitreyi said : ' My Lord, if this whole earth,

full of wealth, belonged to me, tell me, should I be

immortal by it6 ?'

1 See III, 9, 26 ; IV, 2, 4 ; IV, 4, 22 ; IV, 5, 15.

s Madhyandina text, p. 1062. To the end of the third Brahmawa

of the second Adhyaya, all that has been taught does not yet impart

the highest knowledge, the identity of the personal and the true Self,

the Brahman. In the fourth Brahmana, in which the knowledge

of the true Brahman is to be set forth, the SawmySsa, the retiring

from the world, is enjoined, when all desires cease, and no duties

are to be performed (SawnySsa, pirivrigya). The story is told again

with slight variations in the Brthadaranyaka-upanishad IV, 5. The

more important variations, occurring in IV, 5, are added here, marked

with B. There are besides the various readings of the Madhyandina-

sikha. of the .Satapatha-brahma«a. See alsoDeussen,Vedinta,p.i85.

3 In Br»h.Up. IV, 5, the story begins : Ya^wavalkya had two wives,

Maitreyi and Katyayani. Of these Maitreyi was conversant with

Brahman, but Katyayani possessed such knowledge only as women

possess.

* Instead of udyasyan, B. gives pravra^-ishyan, the more

technical term.

6 Should I be immortal by it, or no ? B.
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' No,' replied Ya/wavalkya ; ' like the life of rich

people will be thy life. But there is no hope of

immortality by wealth.'

3. And Maitreyi said : ' What should I do with

that by which I do not become immortal ? What my

Lord knoweth (of immortality), tell that to me1.'

4. Yafwavalkya replied : ' Thou who art truly dear

to me, thou speakest dear words8. Come, sit down,

I will explain it to thee, and mark well what I say.'

5. And he said : 'Verily, a husband is not dear, that <, v

you may love the husband ; but that you may love

the Self, therefore a husband is dear.

' Verily, a wife is not dear, that you may love the

wife ; but that you may love the Self, therefore a

wife is dear.

' Verily, sons are not dear, that you may love

the sons ; but that you may love the Self, therefore |

sons are dear.

' Verily, wealth is not dear, that you may love

wealth ; but that you may love the Self, therefore

wealth is dear3.

' Verily, the Brahman-class is not dear, that you

may love the Brahman-class ; but that you may love

the Self, therefore the Brahman-class is dear.

' Verily, the Kshatra-class is not dear, that you

may love the Kshatra-class ; but that you may love

the Self, therefore the Kshatra-class is dear.

'Verily, the worlds are not dear, that you may

love the worlds ; but that you may love the Self,

therefore the worlds are dear.

1 Tell that clearly to me. B.

* Thou who art dear to me, thou hast increased what is dear (to

me in this). B.

3 B. adds, Verily, cattle are not dear, &c.
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'Verily, the Devas are not dear, that you may

love the Devas ; but that you may love the Self,

therefore the Devas are dear1.

' Verily, creatures are not dear, that you may love

the creatures ; but that you may love the Self, there

fore are creatures dear.

' Verily, everything is not dear that you may love

everything ; but that you may love the Self, there

fore everything is dear.

'Verily, the Self is to be seen, to be heard, to

be perceived, to be marked, O Maitreyl! When

we see, hear, perceive, and know the Self2, then

all this is known.

6. ' Whosoever looks for the Brahman-class else

where than in the Self, was8 abandoned by the

Brahman-class. Whosoever looks for the Kshatra-

class elsewhere than in the Self, was abandoned by

the Kshatra-class. Whosoever looks for the worlds

elsewhere than in the Self, was abandoned by the

worlds. Whosoever looks for the Devas elsewhere

than in the Self, was abandoned by the Devas4.

Whosoever looks for creatures elsewhere than in the

a Self, was abandoned by the creatures. Whosoever

looks for anything elsewhere than in the Self, was

abandoned by everything. This Brahman-class, this

Kshatra-class, these worlds, these Devas6, these8

creatures, this everything, all is that Self.

7. ' Now as7 the sounds of a drum, when beaten,

1 B. inserts, Verily, the Vedas are not dear, &c.

* When the Self has been seen, heard, perceived, and known. B.

* The commentator translates, ' should be abandoned.'

4 B. inserts, Whosoever looks for the Vedas, &c.

8 B. adds, these Vedas. 6 B. has, all these creatures.

' I construe sa yatha with evam vai in § 12, looking upon
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cannot be seized externally (by themselves), but the

sound is seized, when the drum is seized or the beater

of the drum ;

8. 'And as the sounds of a conch-shell, when

blown, cannot be seized externally (by themselves),

but the sound is seized, when the shell is seized or

the blower of the shell ;

9. ' And as the sounds of a lute, when played,

cannot be seized externally (by themselves), but the

sound is seized, when the lute is seized or the

player of the lute ;

10. 'As clouds of smoke proceed by themselves

out of a lighted fire kindled with damp fuel, thus,

verily, O Maitreyt, has been breathed forth from

this great Being what we have as /fog-veda, Ya^ur-

veda, Sama-veda, Atharvangirasas, Itihasa (legends),

Purawa (cosmogonies), Vidya (knowledge), the Upa-

nishads, vSlokas (verses), Sutras (prose rules), Anu-

vyakhyanas (glosses), Vyakhyanas (commentaries)1.

From him alone all these were breathed forth.

11. 'As all waters find their centre in the sea,

all touches in the skin, all tastes in the tongue, all

smells in the nose, all colours in the eye, all sounds

in the ear, all percepts in the mind, all knowledge in

the heart, all actions in the hands, all movements in

the feet, and all the Vedas in speech,—

12. ' As a lump of salt2, when thrown into water,

becomes dissolved into water, and could not be taken

§ 1 1 as probably a later insertion. The sa is not the pronoun, but

a particle, as in sa yadi, sa £et, &c.

1 B. adds, what is sacrificed, what is poured out, food, drink, this

world and the other world, and all creatures.

2 See-Oind.Up.VI, 13.
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out again, but wherever we taste (the water) it is

salt,—thus verily, O Maitreyi, does this great Being,

endless, unlimited, consisting of nothing but know

ledge1, rise from out these elements, and vanish again

in them. When he has departed, there is no more

knowledge (name), I say, O Maitreyt.' Thus spoke

Ya^wavalkya.

13. Then Maitreyi said: 'Here thou hast be

wildered me, Sir, when thou sayest that having

departed, there is no more knowledge2.'

ButYa/wavalkya replied: 'O Maitreyt, I say nothing

that is bewildering. This is enough, O beloved, for

wisdom3.

' For when there is as it were duality, then one

sees the other, one smells the other, one hears the

other*, one salutes the other6, one perceives the

other8, one knows the other ; but when the Self only

is all this, how should he smell another7, how should

he see8 another9, how should he hear10 another, how

should he salute u another, how should he perceive

another 12, how should he know another ? How

should he know Him by whom he knows all this ?

1 As a mass of salt has neither inside nor outside, but is altogether

a mass of taste, thus indeed has that Self neither inside nor outside,

but is altogether a mass of knowledge. B.

8 ' Here, Sir, thou hast landed me in utter bewilderment. Indeed,

I do not understand him.' B.

* Verily, beloved, that Self is imperishable, and of an inde

structible nature. B.

4 B. inserts, one tastes the other.

8 B. inserts, one hears the other.

* B. inserts, one touches the other. T See, B.

" Smell, B. » B. inserts taste.

10 Salute, B. » Hear, B.

12 B. inserts, how should he touch another ?
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How, O beloved, should he know (himself), the

Knower1?'

Fifth Brahmajva2.

1. This earth is the honey 3 (madhu, the effect) of

all beings, and all beings are the honey (madhu, the

effect) of this earth. Likewise this bright, immortal

person in this earth, and that bright immortal person

incorporated in the body (both are madhu). He

indeed is the same as that Self, that Immortal, that

Brahman, that All.

2. This water is the honey of all beings, and all

beings are the honey of this water. Likewise this

bright, immortal person in this water, and that

bright, immortal person, existing as seed in the body

(both are madhu). He indeed is the same as that

Self, that Immortal, that Brahman, that All.

1 Instead of the last line, B. adds (IV, 5, 15): 'That Self is to

be described by No, no ! He is incomprehensible, for he cannot

be comprehended ; he is imperishable, for he cannot perish ; he is

unattached, for he does not attach himself; unfettered, he does

not suffer, he does not fail. How, O beloved, should he know the

Knower? Thus, O Maitreyl, thou hast been instructed. Thus

far goes immortality.' Having said so, Yagwvalkya went away

(into the forest). 15. See also .ffMnd. Up. VII, 24, 1.

* Madhyandina text, p. 1064.

* Madhu, honey, seems to be taken here as an instance of some

thing which is both cause and effect, or rather of things which are

mutually dependent on each other, or cannot exist without one

other. As the bees make the honey, and the honey makes or

supports the bees, bees and honey are both cause and effect,

or at all events are mutually dependent on one other. In the same

way the earth and all living beings are looked upon as mutually

dependent, living beings presupposing the earth, and the earth

presupposing living beings. This at all events seems to be the

general idea of what is called the Madhuvidya, the science of honey,

which Dadhyai communicated to the Afvins.

L'5] I
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3. This fire is the honey of all beings, and all

beings are the honey of this fire. Likewise this

bright, immortal person in this fire, and that bright,

immortal person, existing as speech in the body (both

are madhu). He indeed is the same as that Self,

that Immortal, that Brahman, that All.

4. This air is the honey of all beings, and all

beings are the honey of this air. Likewise this

bright, immortal person in this air, and that bright,

immortal person existing as breath in the body (both

are madhu). He indeed is the same as that Self,

that Immortal, that Brahman, that All.

. 5. This sun is the honey of all beings, and all

beings are the honey of this sun. Likewise this

bright, immortal person in this sun, and that bright,

immortal person existing as the eye in the body

(both are madhu). He indeed is the same as that

Self, that Immortal, that Brahman, that All.

6. This space (disaJi, the quarters) is the honey of

all beings, and all beings are the honey of this

space. Likewise this bright, immortal person in this

space, and that bright, immortal person existing as

the ear in the body (both are madhu). He indeed

is the same as that Self, that Immortal, that Brah

man, that All.

7. This moon is the honey of all beings, and all

beings are the honey of this moon. Likewise this

bright, immortal person in this moon, and that bright,

immortal person existing as mind in the body (both

are madhu). He indeed is the same as that Self,

that Immortal, that Brahman, that All.

8. This lightning is the honey of all beings, and

all beings are the honey of this lightning. Likewise

this bright, immortal person in this lightning, and
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that bright, immortal person existing as light in the

body (both are madhu). He indeed is the same as

that Self, that Immortal, that Brahman, that All.

9. This thunder1 is the honey of all beings, and all

beings are the honey of this thunder. Likewise this

bright, immortal person in this thunder, and that

bright, immortal person existing as sound and voice

in the body (both are madhu). He indeed is the

same as that Self, that Immortal, that Brahman,

that All.

10. This ether is the honey of all beings, and all

beings are the honey of this ether. Likewise this

bright, immortal person in this ether, and that bright,

immortal person existing as heart-ether in the body

(both are madhu). He indeed is the same as that

Self, that Immortal, that Brahman, that All.

11. This law (dharma^) is the honey of all beings,

and all beings are the honey of this law. Likewise

this bright, immortal person in this law, and that

bright, immortal person existing as law in the body

(both are madhu). He indeed is the same as that

Self, that Immortal, that Brahman, that All.

12. This true8 (satyam) is the honey of all beings,

and all beings are the honey of this true. Likewise

this bright, immortal person in what is true, and that

bright, immortal person existing as the true in the

body (both are madhu). He indeed is the same as

that Self, that Immortal, that Brahman, that All.

13. This mankind is the honey of all beings, and

all beings are the honey of this mankind. Likewise

1 Stanayitnu, thunder, is explained by the commentator as

Parg'anya.

* Satyam, the true, the real, not, as it is generally translated, the

truth.

I 2
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this bright, immortal person in mankind, and that

bright, immortal person existing as man in the body

(both are madhu). He indeed is the same as that

Self, that Immortal, that Brahman, that All.

T4. This Self is the honey of all beings, and all

beings are the honey of this Self. Likewise this

bright, immortal person in this Self, and that bright,

immortal person, the Self (both are madhu). He

indeed is the same as that Self, that Immortal, that

Brahman, that All.

1 5. And verily this Self is the lord of all beings,

the king of all beings. And as all spokes are con

tained in the axle and in the felly of a wheel, all

beings, and all those selfs (of the earth, water, &c.)

are contained in that Self

16. Verily Dadhya£ Atharvawa proclaimed this

honey (the madhu-vidya) to the two A-svins, and a

J&shi, seeing this, said (Rv. 1, 116, 12) :

' O ye two heroes (Asvins), I make manifest that

fearful deed of yours (which you performed) for the

sake of gain 1, like as thunder 2 makes manifest the

rain. The honey (madhu-vidya) which Dadhya£

Atharva«a proclaimed to you through the head of

a horse,' , . .

17. Verily DadhyaX* Atharva«a3 proclaimed this

honey to the two Arvins, and a Jtishi, seeing this,

said (Rv. 1, 117, 22):

'O A^vins, you fixed a horse's head on Atharvana

Dadhyai, and he, wishing to be true (to his promise),

1 The translation here follows the commentary.

1 Tanyatu, here explained as Par^anya.

> .Sankara distinguishes here between Atharvawa and Atharva/ia,

if the text is correct.
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proclaimed to you the honey, both that of Tvash/rz l

and that which is to be your secret, O ye strong

ones.'

18. Verily Dadhya£ Atharvawa proclaimed this

honey to the two A.fvins, and a Rish'i, seeing this,

said :

'He (the Lord) made bodies with two feet, he

made bodies with four feet. Having first become

a bird, he entered the bodies as purusha (as the

person).' This very purusha is in all bodies the puri-

^aya, i.e. he who lies in the body (and is therefore

called purusha). There is nothing that is not

covered by him, nothing that is not filled by him.

19. Verily Dadhya^ Atharvawa proclaimed this

honey to the two A^vms, and a Rish\, seeing this,

said(Rv. VI, 47, 18):

' He (the Lord) became like unto every form2, and

this is meant to reveal the (true) form of him (the

Atman). Indra(the Lord) appears multiform through

the Mayas (appearances), for his horses (senses) are

yoked, hundreds and ten.'

This (Atman) is the horses, this (Atman) is the

ten, and the thousands, many and endless. This is

the Brahman, without cause and without effect, with

out anything inside or outside ; this Self is Brahman,

omnipresent and omniscient This is the teaching

(of the Upanishads).

* Sahkara explains Tvash/n' as the sun, and the sun as the head

of the sacrifice which, having been cut off, was to be replaced by

the pravargya rite. The knowledge of this rite forms the honey

of Tvash/n'. The other honey which is to be kept secret is the

knowledge of the Self, as taught before in the Madhu-brahmawa.

* He assumed all forms, and such forms, as two-footed or' four-

footed animals, remained permanent. Comm.
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Sixth Brahmajva.

Now follows the stem ' :

1 . Pautimashya from Gaupavana,

2. Gaupavana from Pautimashya,

3. Pautimashya from Gaupavana,

4. Gaupavana from Kaorika,

5. Kausika from Kauwdfinya,

6. Kau#dfinya from Sandilya.,

7. S&ndilya. from Kaurika and Gautama,

8. Gautama

from Agniverya,

9. Agniveyya from S&ndilya. and Anabhimlata,

10. S&nd\\ya. and Anabhimlata from Anabhimlata,

11. Anabhimlata from Anabhimlata,

1 2. Anabhimlata from Gautama,

13. Gautama from Saitava and Prailnayogya,

14. Saitava and Pra^lnayogya from Parararya,

1 5. Parararya from Bharadva^a,

16. Bhiradva^a from Bharadv&^a and Gautama,

1 7. Gautama from Bharadva^,

1 The line of teachers and pupils by whom the Madhukawda

(the fourth Brahmana) was handed down. The Madhyandina-.r&kha'

begins with ourselves, then 1. .Saurpawayya, 2. Gautama, 3. Vatsya,

4. Vatsya and Para*arya, 5. Sankntya and Bharadva^a, 6. Auda-

vahi and 5a»</ilya, 7. Vai^avipa and Gautama, 8. Vai^avapayana

and Vaish/apureya, o.-SSWilya and Rauhiwayana, 10. Saunaka,

Atreya, and Raibhya, n. Pautimashyaya«a and Kau»rfinyayana,

12. Kau/ufinya, 13. Kau/x/inya, 14. Kaumfinya and Agniverya,

15. Saitava, 16. Parirarya, if. G&tukarwya, 18. Bharadva^a, 19. Bh4-

radva^a, Asurayana, and Gautama, 20. Bharadva^a, 21. Vai^avapa-

yana. Then the same as the Kinvas to Gltukarwya, who learns

from BharadvS^a, who learns from Bharadva£a, Asurayawa, and

Yaska. Then Traiva«i *c. as in the Ka»va-va»ua,
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18. Bharadva^a from Parlrarya,

19. Parasarya from Vai/avapayana,

20. Vai^avapayana from Kaurikayani,

2 11. Kau^ikayani

3. from Glm'takaimka,

22. Ghmakausika from Parararyayawa,

23. Para*aryaya«a from Parlrarya,

24. Parlfarya from (Jatukaraya2,

25. Gatukaraya from Asurayawa and Yaska8,

26. Asuraya»a and Yaska from Traivam,

27. Traiva»i from Aupa^andhani,

28. Aupa^andhani from Asuri,

29. Asuri from Bharadviga,

30. Bharadvifa from Atreya,

31. Atreya from Ma«rt,

32. Ma#ri from Gautama,

33. Gautama from Gautama,

34. Gautama from Vatsya,

35. Vatsya from •Sawafilya,

36. .Sattflfilya from Kauorya Kapya,

37. Kauorya Kapya from Kumaraharita,

38. Kumaraharita from Galava,

39. Galava from Vidarbhi-kauttaTinya,

40. Vidarbht - kau»dfinya from Vatsanapat Ba-

bhrava,

41. Vatsanapat Babhrava from Pathi Saubhara,

42. Pathi Saubhara from Ayasya Ahgirasa,

43. Ayasya Angirasa from Abhuti Tvashfra,

44. Abhuti Tvashfra from Visvarupa Tvash/ra,

45. Visvarupa Tvashfra from Axvinau,

1 From here the Va*wa agrees with the Va»wa at the end of

IV, 6.

* BharadvSga, in Madhyandina text.

8 Bharadva^a, Asurayawa, and Yiska, in Madhyandina text.
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46. Asvinau from Dadhyai Atharvawa,

47. Dadhya£ Atharvawa from Atharvan Daiva,

48. Atharvan Daiva from Mn'tyu Pradhvawsana,

49. Mrityu Pradhvawsana from Pradhvawsana,

50. Pradhvawsana from Ekarshi,

51. Ekarshi from Yipraiitti ',

52. Vipra/£itti from Vyash/i,

53. Vyash/i from Sanaru,

54. Sanaru from Sanatana,

55. Sanatana from Sanaga,

56. Sanaga from ParameshMin,

57. Paramesh^in from Brahman,

58. Brahman is Svayambhu, self-existent.

Adoration to Brahman 2.

1 Vipra^itti, in Madhyandina text.

* Similar genealogies are found Brth. Ar. Up. IV, 6, and VI, 5.
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THIRD ADHYAYA.

First Brahmajva '.

Adoration to the Highest Self (Paramatman) !

1. kanaka Vaideha (the king of the Videhas) sacri

ficed with a sacrifice at which many presents were

offered to the priests ot(the A^vamedha). Brahmawas

of the Kurus and the Pa«/§alas had come thither,

and kanaka Vaideha wished to know, which of those

Brahmawas was the best read. So he enclosed a

thousand cows, and ten pSdas (of gold) 2 were fastened

to each pair of horns.

2. And Canaka spoke to them : ' Ye venerable

Brahma«as, he who among you is the wisest, let

him drive away these cows.'

Then those Brahmawas durst not, but Yif«avalkya

said to his pupil : ' Drive them away, my dear.*

He replied: ' O glory of the Samans/and drove

them away.

The Brahmawas became angry and said : ' How

could he call himself the wisest among us ?'

Now there was A^vala, the Hotrt priest of (kanaka

Vaideha. He asked him : ' Are you indeed the

1 Mddhyandina text, p. 1067.

3 Pala^aturbhSga^ padaA suvarnasya. Comra.

* One expects iti after udaga, but Samaxravas is applied to

Ya^navalkya, and not to the pupil. Ya^riavalkya, as the com

mentator observes, was properly a teacher of the Ya^ur-veda, but

as the pupil calls him Sam&fravas, he shows that YS^wavalkya

knew all the four Vedas, because the Samaiis are taken from the

Rig-veda, and the Atharva-veda is contained in the other three

Vedas. Regnaud, however, refers it to the pupil, and translates,

' 0 toi qui apprends le Sama-veda.'
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wisest among us, O Ya/«avalkya ?' He replied : ' I

bow before the wisest (the best knower of Brahman),

but I wish indeed to have these cows.'

Then A-svala, the Hotrz priest, undertook to

question him.

3. ' Ya^lavalkya,' he said, ' everything here (con

nected with the sacrifice) is reached by death, every

thing is overcome by death. By what means then

is the sacrificer freed beyond the reach of death ?'

Yaf»avalkya said : ' By the Hotri priest, who is

Agni (fire), who is speech. For speech is the Hotri

of the sacrifice (or the sacrificer), and speech is

Agni, and he is the Hotri. This constitutes free

dom, and perfect freedom (from death).'

4. ' Yctf»avalkya,' he said, ' everything here is

reached by day and night, everything is overcome by

day and night. By what means then is the sacrificer

freed beyond the reach of day and night ?'

Y&fwavalkya said : ' By the Adhvaryu priest, who

is the eye, who is Aditya (the sun)1. For the eye is

the Adhvaryu of the sacrifice, and the eye is the sun,

and he is the Adhvaryu. This constitutes freedom,

and perfect freedom.'

5. ' Ya^wavalkya,' he said, ' everything here is

reached by the waxing and waning of the moon,

everything is overcome by the waxing and waning

of the moon. By what means then is the sacrificer

freed beyond the reach of the waxing and waning

of the moon ? '

Yif»avalkya said : ' By the Udgatri priest, who

is Viyu (the wind), who is the breath. For the

1 One expects adityena fokshusha, instead of /iakshushadityena,

but see § 6.
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breath is the Udgatrz of the sacrifice, and the breath

is the wind, and he is the UdgatW. This constitutes

freedom, and perfect freedom.'

6. ' Ya/wavalkya,' he said, ' this sky is, as it were,

without an ascent (staircase.) By what approach

does the sacrificer approach the Svarga world?'

Ya/wavalkya said : ' By the Brahman priest, who

is the mind (manas), who is the moon. For the

mind is the Brahman of the sacrifice, and the mind

is the moon, and he is the Brahman. This consti

tutes freedom, and perfect freedom. These are the

complete deliverances (from death).'

Next follow the achievements.

7. ' Ya^wavalkya,' he said, ' how many Rik verses

will the Hotrz priest employ to-day at this sacrifice?'

' Three,' replied Ya^wavalkya.

' And what are these three?'

' Those which are called Puronuvakya, Y&fya, and,

thirdly, .Sasya V

' What does he gain by them ? '

' All whatsoever has breath.'

8. ' Ya^wavalkya,' he said, ' how many oblations

(ahuti) will the Adhvaryu priest employ to-day at

this sacrifice?'

' Three,' replied Y^f»avalkya.

' And what are these three ? '

'Those which,when offered, flame up ; those which,

when offered, make an excessive noise ; and those

which, when offered, sink down '.'

1 The Puronuvakyas are hymns employed before the actual

sacrifice, the Y&gy&s accompany the sacrifice, the .Sasyis are used

for the Sastra. All three are called StotriySs.

5 These oblations are explained as consisting of wood and oil,

of flesh, and of milk and Soma The first, when thrown on the
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' What does he gain by them ? '

' By those which, when offered, flame np, he gains

the Deva (god) world, for the Deva world flames

up, as it were. By those which, when offered, make

an excessive noise, he gains the Pitrz (father) world,

for the Pitr/ world is excessively (noisy) *. By those

which, when offered, sink down, he gains the Manu-

shya (man) world, for the Manushya world is, as it

were, down below.'

9. ' Ya^«avalkya,' he said, 'with how many deities

does the Brahman priest on the right protect to-day

this sacrifice ? '

' By one,' replied Ya^wavalkya.

'And which is it?'

' The mind alone ; for the mind is endless, and the

Visvedevas are endless, and he thereby gains the

endless world.'

10. ' Yafwavalkya,* he said, ' how many Stotriya

hymns will the Udgauz priest employ to-day at this

sacrifice ? '

'Three,' replied Ya/wavalkya.

' And what are these three ? '

' Those which are called Puronuvakya, Ya/yi, and,

thirdly, 6asya.'

' And what are these with regard to the body

(adhyatmam) ?'

'The Puronuvakya is Prawa (up-breathing), the

Ya^ya the Apana (down-breathing), the *Sasya the

Vyana (back-breathing).'

fire, flame up. The second, when thrown on the fire, make a

loud hissing noise. The third, consisting of milk, Soma, &c, sink

down into the earth.

1 On account of the cries of those who wish to be delivered out

of it. Comm. .
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'What does he gain by them ?'

' He gains the earth by the PuronuvAkyi, the sky

by the Ya^ya, heaven by the 6asya.'

After that Asvala held his peace.

Second Brahmajva1.

1. Then CctratkArava Artabhaga - asked. 'Ya^wa-

valkya,' he said, 'how many Grahas are there, and

how many Atigrahas 3 ? '

' Eight Grahas,' he replied, ' and eight Atigrahas.'

' And what are these eight Grahas and eight

Atigrahas ? '

2. ' Pra»a (breath) is one Graha, and that is seized

by Apana (down-breathing) as the Atigr&ha *, for one

smells with the Apana.'

3. ' Speech (va£) is one Graha, and that is seized

by name (naman) as the Atigraha, for with speech

one pronounces names.'

4. ' The tongue is one Graha, and that is seized

by taste as the Atigraha, for with the tongue one

perceives tastes.'

5. 'The eye is one Graha, and that is seized by form

as the Atigraha, for with the eye one sees forms.'

6. 'The ear is one Graha,and that is seized by sound

as the Atigraha, for with the ear one hears sounds.'

7. ' The mind is one Graha, and that is seized by

1 Madhyandina text, p, 1069.

' A descendant of Artabhaga of the family of (Taratkaru.

' Graha is probably meant originally in its usual sacrificial sense,

as a vessel for offering oblations. But its secondary meaning,

in which it is here taken, is a taker, a grasper, i. e. an organ of

sense, while atigraha is intended for that which is grasped, i. e. an

object of sense.

4 Here the a is long, Mandasatv&t.
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desire as the Atigraha, for with the mind one desires

desires.'

8. ' The arms are one Graha, and these are seized

by work as the Atigraha, for with the arms one

works work.'

9. ' The skin is one Graha, and that is seized by

touch as the Atigraha, for with the skin one per

ceives touch. These are the eight Grahas and the

eight Atigrahas.'

ro. ' Ya/wavalkya,' he said, ' everything is the food

of death. What then is the deity to whom death is

food?'

' Fire (agni) is death, and that is the food of water.

Death is conquered again.'

ii.' YcLf»avalkya,' he said, ' when such a person

(a sage) dies, do the vital breaths (pra»as) move out

of him or no?'

' No,' replied Yi^wavalkya ; ' they are gathered up

in him, he swells, he is inflated, and thus inflated the

dead lies at rest.'

1 2. ' Ya^wavalkya,' he said, ' when such a man

dies, what does not leave him?'

' The name,' he replied ; ' for the name is endless,

the Virvedevas are endless, and by it he gains the

endless world.'

13. ' Ya/wavalkya,' he said, 'when the speech of

this dead person enters into the fire1, breath into the

air, the eye into the sun, the mind into the moon,

the hearing into space, into the earth the body, into

the ether the self, into the shrubs the hairs of the

body, into the trees the hairs of the head, when the

1 The commentator explains purusha here by asamyagdarxin,

one who does not know the whole truth. See also Deussen,

Vedanta, p. 405, and p. 399, note.
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blood and the seed are deposited in the water, where

is then that person ?'

Ya^wavalkya said : ' Take my hand, my friend.

We two alone shall know of this ; let this question

of ours not be (discussed) in public' Then these

two went out and argued, and what they .said was

karman (work), what they praised was karman *,

viz. that a man becomes good by good work, and

bad by bad work. After that ^aratkarava Arta-

bhaga held his peace.

Third Brahmajva2.

1. Then Bhufyu Lahyiyani asked. ' Y&fwavalkya,'

he said, 'we wandered about as students3, and came to

the house of Pataw&tla Kapya. He had a daughter

who was possessed by a Gandharva. We asked

him, ' Who art thou ? ' and he (the Gandharva) replied :

' I am Sudhanvan, the Ahgirasa.' And when we

asked him about the ends of the world, we said to

him, 'Where were the Parikshitas4? Where then

were the Parikshitas, I ask thee, Ya^wavalkya, where

were the Parikshitas ?'

2. Ya/wavalkya said : ' He said to thee, I suppose,

that they went where those go who have performed

a horse-sacrifice.'

He said: 'And where do they go who have per

formed a horse-sacrifice ?'

1 What is intended is that the samsira continues by means of

karman, while karman by itself never leads to moksha.

* Madhyandina text, p. 1070.

' The commentator explains £arak4A as adhyayanarthaw vrata-

kmnik £araka4, adhvaryavo va\ See Professor R. G. Bhandarkar,

in Indian Antiquary, 1883, p. 145.

4 An old royal race, supposed to have vanished from the earth.
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Ya_f«avalkya replied : ' Thirty-two journeys of the

car of the sun is this world. The earth surrounds

it on every side, twice as large, and the ocean

surrounds this earth on every side, twice as large.

Now there is between1 them a space as large as the

edge of a razor or the wing of a mosquito. Indra,

having become a bird, handed them (through the

space) to Vayu (the air), and Vayu (the air), holding

them within himself, conveyed them to where they

dwell who have performed a horse-sacrifice. Some

what in this way did he praise Vayu indeed. There

fore Vayu (air) is everything by itself, and Vayu is

all things together. He who knows this, conquers

death.' After that Bhu^yu Lahyayani held his

peace.

Fourth Brahmajva2.

1. Then Ushasta A"akriya«a asked. 'Ya^waval-

kya,' he said, ' tell me the Brahman which is visible,

not invisible3, the Self (atman), who is within all.'

Ya^vlavalkya replied : ' This, thy Self, who is

within all.'

• Which Self, O Ydfwavalkya, is within all ?'

Ya^wavalkya replied : ' He who breathes in the

up-breathing, he is thy Self, and within all. He who

breathes in the down-breathing, he is thy Self, and

within all. He who breathes in the on-breathing,

he is thy Self, and within all. He who breathes in

1 The commentator explains that this small space or hole is

between the two halves of the mundane egg.

* Madhyandina text, p. 1071. It follows after what is here

the fifth Brahmawa, treating of Kahorfa Kaushitakeya.

3 Deussen, Veddnta, p. 163, translates, 'das immanente, nicht

transcendente Brahman,' which is right, but too modern.
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the out-breathing, he is thy Self, and within all.

This is thy Self, who is within all.'

2. Ushusta A'akrayawa said : 'As one might say,

this is a cow, this is a horse, thus has this been

explained by thee. Tell me the Brahman which is

visible, not invisible, the Self, who is within all.'

Ya£-«avalkya replied : ' This, thy Self, who is

within all.'

' Which Self, O Ya^avalkya, is within all?'

Ya^wavalkya replied : ' Thou couldst not see the

(true) seer of sight, thou couldst not hear the (true)

hearer of hearing, nor perceive the perceiver of per

ception, nor know the knower of knowledge. This

is thy Self, who is within all. Everything also is of

evil.' After that Ushasta A'akrayawa held his peace.

Fifth Brahmajva.K

1. Then Kahola Kaushitakeya asked. ' Ya\f«a-

valkya,' he said, 'tell me the Brahman which is visible,

not invisible, the Self (atman), who is within all.'

Ya^wavalkya replied: 'This, thy Self, who is

within all.'

' Which Self, O Ya^wavalkya, is within all ?'

Ya^»avalkya replied : ' He who overcomes hunger

and thirst, sorrow, passion, old age, and death.

When Brahmawas know that Self, and have risen

above the desire for sons2, wealth, and (new) worlds 8;

they wander about as mendicants. For a desire for

sons is desire for wealth, a desire for wealth is desire

for worlds. Both these are indeed desires. There

fore let a Brahma«a, after he has done with learning,

1 Madhyandinatext,p. 1071, standing before the fourth Brflhmawa.

* See Bnh. Ar. Up. IV, 4, 22.

* Life in the world of the Fathers, or in the world of the Gods.

[id K
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wish to stand by real strength 1 ; after he has done

with that strength and learning, he becomes a Muni

(a Yogin) ; and after he has done with what is not

the knowledge of a Muni, and with what is the

knowledge of a Muni, he is a Brahma#a. By what

ever means he has become a Brahma«a, he is such

indeed %. Everything else is of evil.' After that

Kahola Kaushltakeya held his peace.

Sixth Brahma^a3.

1. Then Gargl Va&iknavl asked. ' Y&f»avalkya,'

she said, 'everything here is woven, like warp and

woof, in water. What then is that in which water is

woven, like warp and woof?'

' In air, O Gargl,' he replied.

1 In what then is air woven, like warp and woof?'

' In the worlds of the sky, O Gargl,' he replied.

' In what then are the worlds of the sky woven,

like warp and woof ? '

' In the worlds of the Gandharvas, O Gargl,' he

replied.

1 Knowledge of the Self, which enables us to dispense with all

other knowledge.

1 Mr. Gough proposes as an alternative rendering : ' Let a

Brahma»a renounce learning and become as a child; and after

renouncing learning and a childlike mind, let him become a

quietist; and when he has made an end of quietism and non-

quietism, he shall become a Brahmana, a Brahmana indeed.'

Deussen takes a similar view, but I doubt whether 'the knowledge

of babes' is not a Christian rather than an Indian idea, in spite of

•Sankara's remarks on Ved. Sutra, III, 4, 50, which are strangely at

variance with his commentary here. Possibly the text may be cor

rupt, for tish/fliset too is a very peculiar form. We might conjecture

balyena, as we have abalyam, in IV, 4, 1. In Kaush. Up. Ill, 3.

ibalyam stands for abalyam, possibly for abalyam. The construc

tion of kena syad yena syit tenedma eva, however, is well known.

' Madhyaudina text, p. 1072.
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' In what then are the worlds of the Gandharvas

woven, like warp and woof?'

' In the worlds ofAditya (sun), O Gargl,' he replied.

' In what then are the worlds of Aditya (sun)

woven, like warp and woof?'

' In the worlds of Sandra (moon), O Gargl,' he

replied.

' In what then are the worlds of Sandra (moon)

woven, like warp and woof?'

' In the worlds of the Nakshatras (stars), O Gargl,'

he replied.

' In what then are the worlds of the Nakshatras

(stars) woven, like warp and woof?'

1 In the worlds of the Devas (gods), O Gargl,' he

replied.

' In what then are the worlds of the Devas (gods)

woven, like warp and woof ? '

' In the worlds of Indra, O Gargl,' he replied.

' In what then are the worlds of Indra woven, like

warp and woof?'

' In the worlds of Pra^apati, O Gargl,' he replied.

' In what then are the worlds of Pra^apati woven,

like warp and woof?'

' In the worlds of Brahman, O Gargl,' he replied.

' In what then are the worlds of Brahman woven,

like warp and woof?'

Ya^wavalkya said: 'O Gargl, Do not ask too

much, lest thy head should fall off. Thou askest

too much about a deity about which we are not to

ask too much *. Do not ask too much, O Gargl.'

After that Gargl Vaiaknavl held her peace.

1 According to the commentator questions about Brahman are

to be answered from the Scriptures only, and not to be settled by

argument.

K 2
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Seventh BrAhmana1.

i. Then Uddalaka Aru«i2 asked. ' Yifwavalkya,'

he said, ' we dwelt among the Madras in the houses

of Pata^iala Kapya, studying the sacrifice. His

wife was possessed of a Gandharva, and we asked

him: "Who art thou?" He answered: "I am

Kabandha Atharvawa." And he said to Pataw^ala

Kapya and to (us) students : " Dost thou know, Kapya,

that thread by which this world and the other world,

and all beings are strung together?" And Patawiala

Kapya replied : " I do not know it, Sir," He said

again to Patawiala Kapya and to (us) students:

" Dost thou know, Kapya, that puller (ruler) within

(antary&min), who within pulls (rules) this world and

the other world and all beings?" And Pataw^ala

Kapya replied : " I do not know it, Sir." He* said

again to Pataw/ala Kapya and to (us) students :

" He, O Kapya, who knows that thread and him who

pulls (it) within, he knows Brahman, he knows the

worlds, he knows the Devas, he knows the Vedas,

he knows the Bhutas (creatures), he knows the Self,

he knows everything." Thus did he (the Gandharva)

say to them, and I know it. If thou, O Ydfwavalkya,

without knowing that string and the uuller within,

drivest away those Brahma-cows (the cows offered

as a prize to him who best knows Brahman), thy

head will fall off.'

Ya^-wavalkya said : ' O Gautama, I believe I know

that thread and the puller within.'

' Madhyandina text, p. 107a.

* Afterwards addressed as Gautama ; see before, p. 1, note.
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The other said : ' Anybody may say, I know, I

know. Tell what thou knowest.'

2. Ya^-wavalkya said: 'Vayu (air) is. that thread,

O Gautama. By air, as by a thread, O Gautama,

this world and the other world, and all creatures are

strung together. Therefore, O Gautama, people say

of a dead person that his limbs have become unstrung ;

for by air, as by a thread, O Gautama, they were

strung together.'

The other said : ' So it is, O Ya^wavalkya. Tell

now (who is) the puller within.'

3. Y4f«avalkya said : ' He who dwells in the earth,

and within the earth 1, whom the earth does not

know, whose body the earth is, and who pulls (rules)

the earth within, he is thy Self, the puller (ruler)

within, the immortal.'

4. ' He who dwells in the water, and within the

water, whom the water does not know, whose body

the water is, and who pulls (rules) the water within,

he is thy Self, the puller (ruler) within, the immortal'

5. ' He who dwells in the fire, and within the fire,

whom the fire does not know, whose body the fire

is, and who pulls (rules) the fire within, he is thy

Self, the puller (ruler) within, the immortal.'

6. ' He who dwells in the sky, and within the

sky, whom the sky does not know, whose body the

sky is, and who pulls (rules) the sky within, he is thy

Self, the puller (ruler) within, the immortal.'

7. ' He who dwells in the air (vayu), and within the

air, whom the air does not know, whose body the

1 I translate antara by ' within,' according to the commentator,

who explains it by abhyantara, but I must confess that I should

prefer to translate it by ' different from,' as Deussen does, 1. c. p. 160,

particularly as it governs an ablative.
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air is, and who pulls (rules) the air within, he is thy

Self, the puller (ruler) within, the immortal.'

8. ' He who dwells in the heaven (dyu), and within

the heaven, whom the heaven does not know, whose

body the heaven is, and who pulls (rules) the heaven

within, he is thy Self, the puller (ruler) within, the

immortal.'

9. ' He who dwells in the sun (aditya), and within

the sun, whom the sun does not know, whose body

the sun is, and who pulls (rules) the sun within, he

is thy Self, the puller (ruler) within, the immortal.'

10. 'He who dwells in the space (dLraA), and

within the space, whom the space does not know,

whose body the space is, and who pulls (rules) the

space within, he is thy Self, the puller (ruler) within,

the immortal.'

11. ' He who dwells in the moon and stars (£an-

dra-tarakam), and within the moon and stars, whom

the moon and stars do not know, whose body the

moon and stars are, and who pulls (rules) the moon

and stars within, he is thy Self, the puller (ruler)

within, the immortal.'

12. 'He who dwells in the ether (aklra), and

within the ether, whom the ether does not know,

whose body the ether is, and who pulls (rules) the

ether within, he is thy Self, the puller (ruler) within,

the immortal.'

13. 'He who dwells in the darkness (tamas), and

within the darkness, whom the darkness does not

know, whose body the darkness is, and who pulls

(rules) the darkness within, he is thy Self, the puller

(ruler) within, the immortal.'

14. ' He who dwells in the light (te^as), and within

the light, whom the light does not know, whose
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body the light is, and who pulls (rules) the light

within, he is thy Self, the puller (ruler) within, the

immortal.''

So far with respect to the gods (adhidaivatam) ;

now with respect to beings (adhibhutam).

15. Yfif«avalkya said : 'He who dwells in all

beings, and within all beings, whom all beings do

not know, whose body all beings are, and who pulls

(rules) all beings within, he is thy Self, the puller

(ruler) within, the immortal.'

16. 'He who dwells in the breath (pra»a), and

within the breath, whom the breath does not know,

whose body the breath is, and who pulls (rules) the

breath within, he is thy Self, the puller (ruler) within,

the immortal.'

1 7. ' He who dwells in the tongue (v<L§), and

within the tongue, whom the tongue does not know,

whose body the tongue is, and who pulls (rules) the

tongue within, he is thy Self, the puller (ruler) within,

the immortal.'

18. 'He who dwells in the eye, arid within the

eye, whom the eye does not know, whose body the

eye is, and who pulls (rules) the eye within, he is thy

Self, the puller (ruler) within, the immortal.'

19. 'He who dwells in the ear, and within the

ear, whom the ear does not know, whose body the

ear is, and who pulls (rules) the ear within, he is thy

Self, the puller (ruler) within, the immortal.'

20. ' He who dwells in the mind, and within the

mind, whom the mind does not know, whose body

the mind is, and who pulls (rules) the mind within,

he is thy Self, the puller (ruler) within, the immortal.'

21. 'He who dwells in the skin, and within the

skin, whom the skin does not know, whose body the
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skin is, and who pulls (rules) the skin within, he is

thy Self, the puller (ruler) within, the immortal.'

22. 'He who dwells in knowledge \ and within

knowledge, whom knowledge does not know, whose

body knowledge is, and who pulls (rules) knowledge

within, he is thy Self, the puller (ruler) within, the

immortal.'

23. ' He who dwells in the seed, and within

the seed, whom the seed does not know, whose

body the seed is, and who pulls (rules) the seed

within, he is thy Self, the puller (ruler) within,

the immortal; unseen, but seeing; unheard, but

hearing ; unperceived, but perceiving ; unknown, but

knowing. There is no other seer but he, there

is no other hearer but he, there is no other per-

\ ceiver but he, there is no other knower but he.

This is thy Self, the ruler within, the immortal.

Everything else is of evil.' After that Uddalaka

Aruwi held his peace.

Eighth Brahmajva*.

1. Then VK'aknavI 3 said : 'Venerable Brahma#as,

I shall ask him two questions. If he will answer

them, none of you, I think, will defeat him in any

argument concerning Brahman.'

Ya^wavalkya said : ' Ask, O Gargi.'

2. She said : ' O Ya^wavalkya, as the son of a

warrior from the Kayts or Videhas might string his

loosened bow, take two pointed foe-piercing arrows

in his hand and rise to do battle, I have risen to

1 Self, i.e. the individual Self, according to the Madhyandina

school; see Deossen, p. 16 1.

1 Madhyandina text, p. 1075.

" Gargf, not the wife of Ya£*avalkya.
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fight thee with two questions. Answer me these

questions.'

Ya^wavalkya said : ' Ask, O Gargf.'

3. She said : ' O YA^wavalkya, that of which they

say that it is above the heavens, beneath the earth,

embracing heaven and earth1, past, present, and future,

tell me in what is it woven, like warp and woof?'

4. Ya/wavalkya said : ' That of which they say

that it is above the heavens, beneath the earth,

embracing heaven and earth, past, present, and

future, that is woven, like warp and woof, in the

ether (aka^a).'

5. She said : ' I bow to thee, O Y&^wavalkya, who

hast solved me that question. Get thee ready for

the second.'

Y4f«avalkya said2 : ' Ask, O GargJ.'

6. She said : ' O Ya^-rcavalkya, that of which they

say that it is above the heavens, beneath the earth,

embracing heaven and earth, past, present, and future,

tell me in what is it woven, like warp and woof?'

7. Ya^wavalkya said : ' That of which they say

that it is above the heavens, beneath the earth,

embracing heaven and earth, past, present, and future,

that is woven, like warp and woof, in the ether.'

Gargl said : ' In what then is the ether woven, like

warp and woof?'

8. He said : ' O Girgi, the Brahmawas call this

the Akshara (the imperishable). It is neither coarse

nor fine, neither short nor long, neither red (like fire)

nor fluid (like water) ; it is without shadow, with

out darkness, without air, without ether, . without

1 Deussen, p. 143, translates, 'between heaven and earth,' but

that would be the antariksha.

■ This repetition does not occur in the Madhyandina text.
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attachment1, without taste, without smell, without

eves, without ears, without speech, without mind,

without light (vigour), without breath, without a

mouth (or door), without measure, having no within

and no without, it devours nothing, and no one

devours it.'

9. ' By the command of that Akshara (the im

perishable), O Gargt, sun- and moon stand apart8.

By the command of that Akshara, O Gargt,

heaven and earth stand apart By the command of

that Akshara, O Gargt, what are called moments

(nimesha), hours (muhurta), days and nights, half-

months, months, seasons, years, all stand apart.

By the command of that Akshara, O Gargl, some

rivers flow to the East from the white mountains,

others to the West, or to any other quarter. By

the command of that Akshara, O Gargl, men praise

those who give, the gods follow the sacrificer, the

fathers the Darvl-offering.'

10. 'Whosoever, O Gargl, without knowing that

Akshara (the imperishable), offers oblations in this

world, sacrifices, and performs penance for a thou

sand years, his work will have an end. Whosoever,

O Gargl, without knowing this Akshara, departs this

world, he is miserable (like a slave) s. But he, O

Gargt, who departs this world, knowing this Akshara,

he is a Brahmawa.'

11. 'That Brahman,' O Gargl, 'is unseen, but

seeing ; unheard, but hearing ; unperceived, but per

ceiving ; unknown, but knowing. There is nothing

1 Not adhering to anything, like lac or gum,

* Each follows its own course.

* ' He stores up the effects from work, like a miser his riches,'

Roer. ' He is helpless,' Gough.
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that sees but it, nothing that hears but it, nothing

that perceives but it, nothing that knows but it. In

that Akshara then, O Gargt, the ether is woven,

like warp and woof.'

1 2. Then said Gargi : ' Venerable Brahmans, you

may consider it a great thing, if you get off by bowing

before him. No one, I believe, will defeat him in

any argument concerning Brahman." After that

Vaiaknavl held her peace.

Ninth BrAhmaata1.

1. ThenVidagdha»Sakalya asked him2: 'How many

gods are there, O Ya^wavalkya ?' He replied with

this very Nivid3: 'As many as are mentioned in the

Nivid of the hymn of praise addressed to the Vis-

vedevas, viz. three and three hundred, three and

three thousand*.'

' Yes, he said, and asked again : ' How many gods

are there really, O Yi^wavalkya ?'

' Thirty-three,' he said.

1 MSdhyandina text, p. 1076.

1 This disputation between Ya^wavalkya and Vidagdha SSkalya

occurs in a simpler form in the •Satapatha-brihmafta, XI, p. 873.

He is here represented as the first who defies Ya^-navalkya, and

whom Yi^wavalkya asks at once, whether the other Brahmans

had made him the ulmukavakshayawa, the cat's paw, literally one

who has to take a burning piece of wood out of the fire (ardha-

dagdhakash/ftam ulmukam; tasya vahirnirasanam avakshayawaw

vinira^). The end, however, is different, for on asking the nature

of the one god. the Priwa, he is told by Ya^navalkya that he has

asked for what he ought not to ask, and that therefore he will die

and thieves will carry away his bones.

' Nivid, old and short invocations of the gods ; devatdsankhyd-

vaiakini mantrapadani k&niiid vairvadeve jastre .rasyante. .Sankara

and Dvivedagahga.

4 This would make 3306 devatas.
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' Yes,' he said, and asked again : ' How many gods

are there really, O Yi^wavalkya?'

' Six,' he said.

' Yes,' he said, and asked again : ' How many gods

are there really, O Y£f»avalkya?'

' Three,' he said.

' Yes,' he said, and asked again : 'How many gods

are there really, O Ya^wavalkya?'

' Two,' he said.

' Yes,' he said, and asked again : ' How many gods

are there really, O Ya^wavalkya?'

' One and a half (adhyardha),' he said.

'Yes,' he said, and asked again : 'How many gods

are there really, O Ya/wavalkya?'

' One,' he said.

'Yes,' he said, and asked : ' Who are these three

and three hundred, three and three thousand?'

2. Yi£«avalkya replied : ' They are only the

various powers of them, in reality there are only

thirty-three gods V

He asked : ' Who are those thirty-three?'

Yaf«avalkya replied : 'The eight Vasus,the eleven

Rudras, the twelve Adityas. They make thirty-one,

and Indra and Pra^pati make the thirty-three '.'

3. He asked : ' Who are the Vasus.'

Ya/wavalkya replied : ' Agni (fire), Pmhivt

(earth), Vayu (air), Antariksha (sky), Aditya (sun),

Dyu (heaven), Aandramas (moon), the Nakshatras

(stars), these are the Vasus, for in them all that

dwells (this world)3 rests; and therefore they are

called Vasus.'

1 ' The glories of these are three and thirty.' Gough, p. 172.

s Trayastriwjau, i. e. trayastriwjata// purawau.

* The etymological explanation of Vasu is not quite clear, and
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4. He asked : 'Who are the Rudras ?'

Ya^/iavalkya replied : ' These ten vital breaths

(prawas, the senses, i. e. the five ^-Mnendriyas, and

the five karmendriyas), and Atman1, as the eleventh.

When they depart from this mortal body, they make

us cry (rodayanti), and because they make us cry,

they are called Rudras.'

5. He asked : ' Who are the Adityas ?'

Yifwavalkya replied : ' The twelve months of the

year, and they are Adityas, because they move along

(yanti), taking up everything 2 (adadana^). Because

they move along, taking up everything, therefore

they are called Adityas.'

6. He asked: 'And who is Indra, and who is

Pra^-apati?'

Ya^-«avalkya replied: ' Indra is thunder, Pra^apati

is the sacrifice.'

He asked : 'And what is the thunder?'

Ya^»avalkya replied : 'The thunderbolt'

He asked: 'And what is the sacrifice?'

Ya^wavalkya replied : ' The (sacrificial) animals.'

7. He asked : 'Who are the six ?'

Yafwavalkya replied : ' Agni (fire), Przthivl (earth),

Vayu (air), Antariksha (sky), Aditya (sun), Dvu

(heaven), they are the six, for they are all8 this,

the six.'

8. He asked : 'Who are the three gods?'

the commentator hardly explains our text. Perhaps vasu is meant

for the world or the dwellers therein. The more usual explanation

occurs in the tSatap. Brah. p. 1077, ete hidam-sarvan vasayante

tadyad idara sarvaw vasayante tasmad vasava iti ; or on p. 874,

where we read te yad idaw sarvam &c.

1 Atman is here explained as manas, the common sensory.

* The life of men, and the fruits of their work.

• They are the thirty-three gods.



142 BK/HADARAYYAKA-UPANISHAD.

Y£§-#avalkya replied : ' These three worlds, for in

them all these gods exist.'

He asked : 'Who are the two gods?'

Ya/#avalkya replied : ' Food and breath.'

He asked : 'Who is the one god and a half?'

Y&f«avalkya replied : ' He that blows.'

9. Here they say : ' How is it that he who blows

like one only, should be called one and a half (adhyar-

dha)?' And the answer is : 'Because, when the wind

was blowing, everything grew (adhyardhnot).'

He asked : 'Who is the one god ?'

Yi^»avalkya replied: 'Breath (pra»a), and he is

Brahman (the Sutratman), and they call him That

(tyad).'

10. .Sakalya said1 : 'Whosoever knows that person

(or god) whose dwelling (body) is the earth, whose

sight (world) is fire2, whose mind is light,—the prin-

1 I prefer to attribute this to .Sakalya, who is still the questioner,

and not YS^fiavalkya ; but I am not quite satisfied that I am right

in this, or in the subsequent distribution of the parts, assigned to

each speaker. If S&kalya is the questioner, then the sentence, veda

va aham tarn purusham sarvasyatmanaA parayanam yam attha, must

belong to Ya^wavalkya, because he refers to the words of another,

speaker. Lastly, the sentence vadaiva has to be taken as addressed

to Sakalya. The commentator remarks that, he being the ques

tioner, one expects pn'^Ma instead of vada. But Ya^navalkya

may also be supposed to turn round on .Sakalya and ask him a

question in turn, more difficult than the question addressed by

Sakalya to Ya^jiavalkya, and in that case the last sentence must

be taken as an answer, though an imperfect one, of Sakalya's.

The commentator seems to think that after Y&^flavalkya told

Sakalya to ask this question, Sakalya was frightened and asked

it, and that then YS^wavalkya answered in turn.

1 The Madhyandina text varies considerably. It has the first

time, £ashur loka/; for agnir loikaA. I keep to the same construc

tion throughout, taking mano gyot\h, not as a compound, but like

agnir loko yasya, as a sentence, i. e. mano ^yotir yasya.
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/

ciple of every (living) self, he indeed is a teacher,

0 Ya^wavalkya.'

Ya^wavalkya said : ' I know that person, the prin

ciple of every self, of whom thou speakest. This

corporeal (material, earthy) person, " he is he." But

tell me l, Sakalya, who is his devata * (deity) ?'

Sakalya replied : ' The Immortal3.'

11. .Sakalya said : 'Whosoever knows that person

whose dwelling is love (a body capable of sensual

love), whose sight is the heart, whose mind is light,—

the principle of every self, he indeed is a teacher,

O Ya/wavalkya.'

Ya^wavalkya replied : ' I know that person, the

principle of every self, ofwhom thou speakest This

love-made (loving) person, " he is he." But tell me,

.Sakalya, who is his devata ?'

Sakalya replied : ' The women *.'

1 2. Sakalya said : ' Whosoever knows that person

whose dwelling are the colours, whose sight is the

eye, whose mind is light,—the principle of every self,

he indeed is a teacher, O Y&^wavalkya.'

Yifwavaikya replied : ' I know that person, the

principle of every self, of whom thou speakest That

person in the sun, " he is he." But tell me, Sakalya,

who is his devata ?'

Sakalya replied : ' The True 5.'

13. Sakalya said : ' Whosoever knovs that person

1 Ask me. Comm.

' That from which he is produced, that is his devati. Coram.

' According to the commentator, the essence of food, which

produces blood, from which the germ receives life and becomes an

embryo and a living being.

* Because they excite the fire of love. Comm.

* The commentator explains sarya, the true, by the eye, because

the 6un owes its origin to the eye.
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whose dwelling is ether, whose sight is the ear, whose

mind is light,—the principle of every self, he indeed

is a teacher, O Ya^wavalkya.'

Ya/wavalkya replied : ' I know that person, the

principle of every self, of whom thou speakest. The

person who hears1 and answers, "he is he." But

tell me, Sakalya, who is his devata?'

Sakalya replied : 'Space.'

1 4. Sakalya said : ' Whosoever knows that person

whose dwelling is darkness, whose sight is the heart,

whose mind is light,—the principle of every self, he

indeed is a teacher, O Ya>f»avalkya.'

Ya/wavalkya replied : ' I know that person, the

principle of every self, of whom thou speakest. The

shadowy 2 person, " he is he." But tell me, .Sakalya,

who is his devata?'

Sakalya replied : ' Death.'

1 5. Sakalya said : ' Whosoever knows that person

whose dwelling are (bright) colours, whose sight is

the eye, whose mind is light,—the principle of every

self, he indeed is a teacher, O Ya^wavalkya.'

Ya£"»avalkya replied : ' I know that person, the

principle of every self, of whom thou speakest. The

person in the looking-glass, "he is he." But tell

me, Sakalya, who is his devatd?'

•Sakalya replied : 'Vital breath' (asu).

1 6. Sakalya said : ' Whosoever knows that person

whose dwelling is water, whose sight is the heart,

whose mind is light,—the principle of every self, he

indeed is a teacher, O Ya^Ttavalkya.'

1 Read jrautra instead of xrotra ; see Brih. Ar. Up. II, 5, 6.

* Shadow, khiyi, is explained here by a^nana, ignorance, not

by £ft£na, knowledge.
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Yif«avalkya replied : ' I know that person, the

principle of every self, of whom thou speakest. The

person in the water, " he is he." But tell me, Sakalya,

who is his devata?'

■Sakalya replied : ' Varuwa.'

17. Sakalya said : 'Whosoever knows that person

whose dwelling is seed, whose sight is the heart,

whose mind is light,—the principle of every self, he

indeed is a teacher, O Ya^wavalkya.'

YcLf«avalkya replied : ' I know that person, the

principle of every self, of whom thou speakest. The

filial person, " he is he." But tell me, Sakalya, who

is his devata?'

Sakalya replied : ' Pra/apati.'

1 8. Y&fwavalkya said : ' Sakalya, did those Brah-

ma«as (who themselves shrank from the contest)

make thee the victim1?'

Sakalya said : ' Ya^wavalkya, because thou hast

decried the Brahmawas of the Kuru-Pa»^alas, what 2

Brahman dost thou know?'

19. Ya£$avalkya said : ' I know the quarters with

their deities and their abodes.'

1 Angaravakshaya>ia is explained as a vessel in which coals are

extinguished, and Anandagiri adds that Ya^navalkya, in saying that

.Sakalya was made an angaravakshayawa by his fellow Brahmans,

meant that he was given up by them as a victim, in fact that

he was being burnt or consumed by Ya^iiavalkya. I should prefer

to take ahgaravakshaya«a in the sense of ulmukavakshayawa, an

instrument with which one takes burning coals from the fire to

extinguish them, a pair of tongs. Read sandawra. instead of sandesa.

Kshi with ava means to remove, to take away. We should call

an ahgaravakshaya»a a cat's paw. The Brahmawas used .Sakalya

as a cat's paw.

* It seems better to take kim as the interrogative pronoun than

as an interrogative particle.

L'5] L



I46 BK/HADARA.VYAKA-UPANISHAD.

Sakalya said : ' If thou knowest the quarters with

their deities and their abodes,

20. 'Which is thy deity in the Eastern quarter?'

Ya^avalkya said : ' Aditya (the sun).'

Sakalya said : ' In what does that Aditya abide ?'

Ya/Tzavalkya said . 'In the eye.'

Sakalya said : ' In what does the eye abide?'

Ya^tfavalkya said : 'In the colours, for with the

eye he sees the colours.'

.Sakalya said: 'And in what then do the colours

abide?'

Ya^avalkya said: 'In the heart1, for we know

colours by the heart, for colours abide in the heart2.'

.Sakalya said : ' So it is indeed, O Ya^avalkya.'

21. .Sakalya said: 'Which is thy deity in the

Southern quarter?'

YcLf«avalkya said : ' Yama.'

.Sakalya said: ' In what does that Yama abide?'

Y£f«avalkya said : ' In the sacrifice.'

Sakalya said : ' In what does the sacrifice abide?'

Ya/«avalkya said : 'In the DakshiwS. (the gifts to

be given to the priests).'

Sakalya said : ' In what does the Dakshi«4 abide?'

Ya^«avalkya said : 'In Sraddha (faith), for if a

man believes, then he gives Dakshi«a, and Dakshina

truly abides in faith.'

Sakalya said : 'And in what then does faith abide?'

Y&fwavalkya said: 'In the heart, for by the heart

faith knows, and therefore faith abides in the heart.'

Sakalya said : 'So it is indeed, O Ya^avalkya.'

1 Heart stands here for buddhi and manas together. Comm.

2 In the text, published by Dr. Roer in the Bibliotheca Indica, a

sentence is left out, viz. hr/daya ity uv££a, hr/dayena hi rupaai

^inati, hndaye hy eva rupa«i pratish/ziidni bhavanttty.
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22. .Sakalya said : 'Which is thy deity in the

Western quarter ?'

Ya^wavalkya said : ' Varu«a.'

Sakalya said : 'In what does that Varu«a abide?'

YeL^wavalkya said : ' In the water.'

.Sakalya said : ' In what does the water abide ?'

Ya^«avalkya said : ' In the seed.'

Sakalya said: 'And in what does the seed abide?'

Ydf»avalkya said : ' In the heart. And therefore

also they say of a son who is like his father, that he

seems as if slipt from his heart, or made from his

heart ; for the seed abides in the heart.'

Sakalya said : ' So it is indeed, O Ya^vzavalkya.'

23. .Sakalya said: 'Which is thy deity in the

Northern quarter?'

Y&g«avalkya said : ' Soma.'

.Sakalya said : ' In what does that Soma abide?'

Ya^-»avalkya said : ' In the Diksha V

.Sakalya said : 'In what does the Diksha abide?'

YcL£"»avalkya said: 'In the True; and therefore

they say to one who has performed the Diksha,

Speak what is true, for in the True indeed the

Dlksh4 abides.'

Sakalya said : 'And in what does the True abide?'

YaVf«avalkya said : ' In the heart, for with the heart

do we know what is true, and in the heart indeed

the True abides.'

.Sakalya said : ' So it is indeed, O Ya_fwavalkya.'

24. Sakalya said : ' Which is thy deity in the

zenith?'

1 Dlkshi is the initiatory rite for the Soma sacrifice. Having

sacrificed with Soma which has to be bought, the sacrificer becomes

endowed with wisdom, and wanders to the North, which is the

quarter of Soma.

L 2
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Ylfwavalkya said: 'Agni.'

Sakalya said : 'In what does that Agni abide.'

Yafwavalkya said: 'In speech.'

Sakalya said : 'And in what does speech abide ?'

Ya^wavalkya said : 'In the heart.'

Sakalya said : 'And in what does the heart abide?'

25. Ya/wavalkya said: 'O Ahallika ', when you

think the heart could be anywhere else away from

us, if it were away from us, the dogs might eat it,

or the birds tear it.'

26. Sakalya said: 'And in what dost thou (thy

body) and the Self (thy heart) abide?'

Ya^«avalkya said : ' In the Pri«a (breath).'

•Sakalya said : ' In what does the Prawa abide ?'

Ya^-»avalkya said: 'In the Apana (down-

breathing)2.'

.Sakalya said : 'In what does the Apana abide?'

Y4f/javalkya said : ' In theVyana (back-breathing)3.'

Sakalya said : ' In what does the Vyana abide ?'

Ya^/lavalkya said: ' In the Udana (the out-breath-

ing)V

Sakalya said : ' In what does the Udana abide ?'

Yafwavalkya said: 'In the Samana6. That Self

1 A term of reproach, it may be a ghost or preta, because ahani

liyate, it disappears by day.

2 Because the prawa would run away, if it were not held back by

the apana.

3 Because the apana would run down, and the pra/za up, if they

were not held back by the vyana.

4 Because all three, the prawa, apana, and vySna, would run

away in all directions, if they were not fastened to the udana.

5 The Samana can hardly be meant here for one of the five

prawas, generally mentioned before the udana, but, as explained by

Dvivedag-ihga, stands for the Sutratman. This Sutratman abides

in the Antaryamin, and this in the Brahman (Ku/astha), which is



Ill ADHYAYA, 9 BRAHMAAA, 28. I49

(atman) is to be described by No, no 1 ! He is in

comprehensible, for he cannot be (is not) compre

hended ; he is imperishable, for he cannot perish ; he

is unattached, for he does not attach himself; unfet

tered, he does not suffer, he does not fail.'

' These are the eight abodes (the earth, &c), the

eight worlds (fire, &c), the eight gods (the immortal

food, &c.), the eight persons (the corporeal, &c.)

He who after dividing and uniting these persons 2,

went beyond (the Samana), that person, taught in

the Upanishads, I now ask thee (to teach me).

If thou shalt not explain him to me, thy head

will fall.*

.Sakalya did not know him, and his head fell, nay,

thieves took away his bones, mistaking them for

something else.

27. Then Ya^wavalkya said: 'Reverend Brih-

ma»as, whosoever among you desires to do so, may

now question me. Or question me, all of you. Or

whosoever among you desires it, I shall question

him, or I shall question all of you.

But those Brahmarcas durst not (say anything).

28. Then Ya^wavalkya questioned them with

these vSlokas :

1. 'As a mighty tree in the forest, so in truth is

man, his hairs are the leaves, his outer skin is

the bark.

2. ' From his skin flows forth blood, sap from

the skin (of the tree) ; and thus from the wounded

therefore described next. Could Samana be here the same as in

IV, 3, 7?

1 See before, II, 3, 6 ; also IV, 2, 4. ; IV, 4, 22 ; IV, 5, 15.

2 Dividing them according to the different abodes, worlds, and

persons, and uniting them at last in the heart.
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man1 comes forth blood, as from a tree that is

struck.

3. ' The lumps of his flesh are (in the tree) the

layers of wood, the fibre is strong like the ten

dons2. The bones are the (hard) wood within, the

marrow is made like the marrow of the tree.

4. ' But, while the tree, when felled, grows up

again more young from the root, from what root,

tell me, does a mortal grow up, after he has been

felled by death ?

5. ' Do not say, "from seed," for seed is produced

from the living3; but a tree, springing from a grain,

clearly * rises again after death 5.

6. 'If a tree is pulled up with the root, it will not

grow again ; from what root then, tell " me, does a

mortal grow up, after he has been felled by death ?

7. ' Once born, he is not born (again) ; for who

should create him again6?'

1 In the Madhyundina-jikha, p. 1080, tasmat tadatunnat, instead

of tasmat tadatr;»»&t.

2 .9ahkara seems to have read snavavat, instead of snava tat

sthiram, as we read in both Sakhas.

' Here the Madhyandinas (p. 1080) add, ^Sta eva na^Syate, ko

nv cuaw ^anayet puna/;, which the Kawvas place later.

4 Instead of aw^asa, the Midhyandinas have anyataA.

B The Madhyandinas have dhin&ruha u vai, which is better than

iva vai, the iva being, according to .Saftkara's own confession, use

less. The thread of the argument does not seem to have been

clearly perceived by the commentators. What the poet wants to

say is, that a man, struck down by death, does not come to life

again from seed, because human seed comes from the living only,

while trees, springing from grain, are seen to come to life after the

tree (which yielded the grain or the seed) is dead. Pretya-sam-

bhava, like pretya-bhSva, means life after death, and pretyasam-

bhava, as an adjective, means coming to life after death.

6 This line too is taken in a different sense by the commentator.

According to him, it would mean : ' If you say, He has been born
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'Brahman, who is knowledge and bliss, he is the

principle, both to him who gives gifts1, and also to

him who stands firm, and knows.'

(and there is an end of all questioning), I say, No; he is born

again, and the question is, How?' This is much too artificial. The

order of the verses in the Midhyandina-.rSkha' is better on the

whole, leading up more naturally to the question, ' From what root

then does a mortal grow up, after he has been felled by death?'

When the Brahmans cannot answer, Ya^navalkya answers, or the

•Sruti declares, that the root from whence a mortal springs again,

after death, is Brahman.

1 .Sahkara explains ratir dituA as rtter datu^, a reading adopted

by the Midhyandinas. He then arrives at the statement that

Brahman is the principle or the last source, also the root of a new

life, both for those who practise works and for those who, having

relinquished works, stand firm in knowledge. Regnaud (II, p. 138)

translates: 'C'est Brahma (qui est) l'intelligence, le bonheur, la

richesse, le but supreme de celui qui offre (des sacrifices), et de

celui qui reside (en lui), de celui qui connait.'
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FOURTH ADHYAYA.

First Brahmawa.

1. When kanaka Vaideha was sitting (to give

audience), Ya^«avalkya approached, and kanaka

Vaideha said : ' Ya^Tifavalkya, for what object did

you come, wishing for cattle, or for subtle ques

tions1?'

Y&^wavalkya replied : ' For both, Your Majesty ;

2. ' Let us hear what anybody may have told you.'

Ganaka Vaideha replied : ' Gitvan .Sailini told me

that speech (y&k) is Brahman.'

Ya^wavalkya said : 'As one who had (the benefit

of a good) father, mother, and teacher might tell, so

did ^Sailini2 tell you, that speech is Brahman; for

what is the use of a dumb person ? But did he tell

you the body (ayatana) and the resting-place (pra-

tish^a) of that Brahman ?'

kanaka Vaideha said : ' He did not tell me.'

Ya^wavalkya said : ' Your Majesty, this (Brahman)

stands on one leg only3.'

GanakaVaideha said: 'Then tell me, Ya^»avalkya.'

1 A»v-anta, formed like Sfttr&nta, Siddhanta, and probably Ve-

dSnta, means subtle questions.

• Roer and Poley give here .Sailina; Weber also (pp. 1080 and

1 081) has twice Sailina (SilinasySpatyam).

8 This seems to mean that Gitvan's explanation of Brahman is

lame or imperfect, because there are four padas of that Brahman,

and he taught one only. The other three are its body, its place,

and its form of worship (pragTtetiyam upanishad brahmanaj /fratur-

thaA padaA). See also Maitr. Up. VII, p. 221.
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YcLf»avalkya said: ' The tongue is its body, ether

its place, and one should worship it as knowledge.'

(Janaka Vaideha said : ' What is the nature of that

knowledge ? '

Ya^wavalkya replied: 'Your Majesty, speech itself

(is knowledge). For through speech, Your Majesty,

a friend is known (to be a friend), and likewise the

J&g-veda, Ya^ur-veda, Sama-veda, the Atharvarigi-

rasas, the Itihisa (tradition), Pura»a-vidya (know

ledge of the past), the Upanishads, >Slokas (verses),

Sutras (rules), Anuvyakhyanas and Vyakhyanas

(commentaries l, &c.) ; what is sacrificed, what is

poured out, what is (to be) eaten and drunk, this

world and the other world, and all creatures. By

speech alone,Your Majesty, Brahman is known, speech

indeed, O King, is the Highest Brahman. Speech

does not desert him who worships that (Brahman)

with such knowledge, all creatures approach him,

and having become a god, he goes to- the gods.'

Canaka Vaideha said : ' I shall give you (for

this) a thousand cows with a bull as big as an

elephant.'

Ya^wavalkya said: 'My father was of opinion that

one should not accept a reward without having fully

instructed a pupil.'

3. Ya^rcavalkya said : ' Let us hear what anybody

may have told you.'

Canaka Vaideha replied : ' Udanka .Saulbayana

told me that life (pra»a)2 is Brahman.'

Yif»avalkya said : ' As one who had (the benefit of

a good) father, mother, and teacher might tell, so did

1 See before, II, 4, 10; and afterwards, IV, 5, 11.

* See Taitt. Up. Ill, 3.
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Udanka .Saulbayana tell you that life is Brahman ;

for what is the use of a person without life ? But

did he tell you the body and the resting-place of

that Brahman?'

Ganaka Vaideha said : ' He did not tell me.'

Ya^-»avalkya said : ' Your Majesty, thib (Brahman)

stands on one leg only.'

Ganaka Vaideha said : ' Then tell me, Yif»a-

valkya.'

YcLfwavalkya said : ' Breath is its body, ether its

place, and one should worship it as what is dear.'

Ganaka Vaideha said: 'What is the nature of that

which is dear ? '

Ya^wavalkya replied : ' Your Majesty, life itself

(is that which is dear);' because for the sake of life,

Your Majesty, a man sacrifices even for him who is

unworthy of sacrifice, he accepts presents from him

who is not worthy to bestow presents, nay, he goes

to a country, even when there is fear of being hurt \

for the sake of life. Life, O King, is the Highest

Brahman. Life does not desert him who worships

that (Brahman) with such knowledge, all creatures

approach him, and having become a god, he goes to

the gods.'

Ganaka Vaideha said : ' I shall give you (for this)

a thousand cows with a bull as big as an elephant'

Ya^«avalkya said : ' My father was of opinion that

one should not accept a reward without having fully

instructed a pupil.'

4. Ya^wavalkya said : ' Let us hear what anybody

may have told you.'

1 Or it may mean, he is afraid of being hurt, to whatever country

he goes, for the sake of a livelihood.
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kanaka Vaideha replied : ' Barku Varshwa told me

that sight (£akshus) is Brahman.'

Y%"»avalkya said : ' As one who had (the benefit

of a good) father, mother, and teacher might tell, so

did Barku Virshrca tell you that sight is Brahman ;

for what is the use of a person who cannot see ?

But did he tell you the body and the resting-place

of that Brahman ? '

kanaka Vaideha said : ' He d;d not tell me.'

Y&f»avalkya said : ' Your Majesty, this (Brahman)

stands on one leg only.'

Canaka Vaideha said : . ' Then tell me, Ya^»a-

valkya.'

Ya^«avalkya said : ' The eye is its body, ether its

place, and one should worship it as what is true.'

kanaka Vaideha said : ' What is the nature of that

which is true ? '

Ya/wavalkya replied : ' Your Majesty, sight itself

(is that which is true) ; for if they say to a man who

sees with his eye, " Didst thou see ?" and he says, " I

saw," then it is true. Sight, O King, is the Highest

Brahman. Sight does not desert him who worships

that (Brahman) with such knowledge, all creatures

approach him, and having become a god, he goes to

the gods.'

(kanaka Vaideha said : ' I shall give you (for this)

a thousand cows with a bull as big as an elephant.'

Ya^wavalkya said : 'My father was of opinion that

one should not accept a reward without having fully

instructed a pupil.'

5. Y4f»avalkya said : 'Let us hear what anybody

may have told you.'

kanaka Vaideha replied : ' Gardabhtvibhita Bha-

radva^a told me that hearing (jrotra) is Brahman.'
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Y&^avalkya said : ' As one who had (the benefit

of a good) father, mother, and teacher might tell, so

did Gardabhtvibhlta Bharadva^a tell you that hear

ing is Brahman ; for what is the use of a person who

cannot hear ? But did he tell you the body and the

resting-place of that Brahman?'

<7anaka Vaideha said : ' He did not tell me.'

Ya^wavalkya said : ' Your Majesty, this (Brahman)

stands on one leg cnly.'

kanaka Vaideha said : ' Then tell me, Ya^"»a-

valkya.'

Ya,fwavalkya said : ' The ear is its body, ether its

place, and we should worship it as what is endless.'

(kanaka Vaideha said : 'What is the nature of that

which is endless ?'

Ya^Tsavalkya replied : ' Your Majesty, space

(disa^) itself (is that which is endless), and therefore

to whatever space (quarter) he goes; he never comes

to the end of it. For space is endless. Space indeed,

O King, is hearing \ and hearing indeed, O King, is

the Highest Brahman. Hearing does not desert

him who worships that (Brahman) with such know

ledge, all creatures approach him, and having become

a god, he goes to the gods.'

(kanaka Vaideha said: 'I shall give you (for this)

a thousand cows with a bull as big as an elephant.'

Yigwavalkya said : ' My father was of opinion that

one should not accept a reward without having fully

instructed a pupil.'

6. Ya/wavalkya said : ' Let us hear what anybody

may have told you.'

1 Dvivedagariga states, digbhlgo hi pSrthivadhishManava&Min-

xaJi wotram ity uiyate, atas tayor ekatvam.
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kanaka Vaideha replied : ' Satyakama Cabala told

me that mind x (manas) is Brahman.'

Ya/«avalkya said : ' As one who had (the benefit

of a good) father, mother, and teacher might tell, so

did Satyakama G&bala tell you that mind is Brah

man ; for what is the use of a person without mind ?

But did he tell you the body and the resting-place of

that Brahman ?'

kanaka Vaideha said : ' He did not tell me.'

Ya^afavalkya said : ' Your Majesty, this (Brahman)

stands on one leg only.'

CanakaVaideha said: 'Then tell me, YcLfwavalkya.'

Ya^wavalkya said : ' Mind itself is its body, ether

its place, and we should worship it as bliss.'

Ganaka Vaideha said : ' What is the nature of bliss ?'

Ya^wavalkya replied: ' Your Majesty, mind itself;

for with the mind does a man desire a woman, and

a like son is born of her, and he is bliss. Mind

indeed, O King, is the Highest Brahman. Mind

does not desert him who worships that (Brahman)

with such knowledge, all creatures approach him, and

having become a god, he goes to the gods.'

(kanaka Vaideha said : ' I shall give you (for this)

a thousand cows with a bull as big as an elephant.'

Yaf»avalkya said : ' My father was of opinion that

one should not accept a reward without having fully

instructed a pupil.'

7. Ya^wavalkya said : ' Let us hear what anybody

may have told you.'

Ganaka Vaideha replied: 'Vidagdha .Sakalya told

me that the heart (hrzdaya) is Brahman.'

Yafwavalkya said : ' As one who had (the benefit

1 See also Taitt. Up. Ill, 4.
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of a good) father, mother, and teacher might tell, so

did Vidagdha 6akalya tell you that the heart is

Brahman ; for what is the use of a person without a

heart ? But did he tell you the body and the resting-

place of that Brahman ? '

kanaka Vaideha said : ' He did not tell me.'

Y&f«avalkya said : ' Your Majesty, this (Brahman)

stands on one leg only.'

kanakaVaideha said: 'Then tell me,Yi^avalkya.'

Yif«avalkya said : ' The heart itself is its body,

ether its place, and we should worship it as certainty

(sthiti).'

kanaka Vaideha said : ' What is the nature of

certainty ? '

Ya/»avalkya replied : ' Your Majesty, the heart

itself; for the heart indeed, O King, is the body of

all things, the heart is the resting-place of all things,

for in the heart, O King, all things rest. The heart

indeed, O King, is the Highest Brahman. The

heart does not desert him who worships that (Brah

man) with such knowledge, all creatures approach

him, and having become a god, he goes to the gods.'

Ganaka Vaideha said : ' I shall give you (for this)

a thousand cows with a bull as big as an elephant'

Ylfwavalkya said : ' My father was of opinion

that one should not accept a reward without having

fully instructed a pupil.'

Second Brahma.va.

1. Ganaka Vaideha, descending from his throne,

said : ' I bow to you, O Ya^»avalkya, teach me.'

Yif»avalkya said : ' Your Majesty, as a man who

wishes to make a long journey, would furnish him

self with a chariot or a ship, thus is your mind well
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furnished by these Upanishads1. You are honour

able, and wealthy, you have learnt the Vedas and

been told the Upanishads. Whither then will you

go when departing hence ? '

<7anaka Vaideha said: 'Sir, I do not know whither

I shall go.'

Yif»avalkya said : ' Then I shall tell you this,

whither you will go.'

kanaka Vaideha said : ' Tell it, Sir.'

2. Y4f«avalkya said : ' That person who is in the

right eye2, he is called Indha, and him who is Indha

they call indeed3 Indra mysteriously, for the gods love

what is mysterious, and dislike what is evident.

3. ' Now that which in the shape of a person is in

the right eye, is his wife, Vira^ *. Their meeting-

place * is the ether within the heart, and their food

the red lump within the heart. Again, their

covering 6 is that which is like net-work within the

heart, and the road on which they move (from sleep

to waking) is the artery that rises upwards from the

heart. Like a nair "divided into a thousand parts, so

are the veins of it, which are called HitaT, placed

1 This refers to the preceding doctrines which had been commu

nicated to kanaka by other teachers, and particularly to the upasanas

of Brahman as knowledge, dear, true, endless, bliss, and certainty.

1 See also Maitr. Up. VII, p. 216.

' The Madhyandinas read paroksheweva, but the commentator

explains iva by eva. See also Ait. Up. I, 3, 14.

4 Indra is called by the commentator Vauvanara, and his wife

Vir&g. This couple, in a waking state, is Vlrva ; in sleep, Tai^usa.

' Sawstava, lit. the place where they sing praises together, that

is, where they meet.

• Prav,ara»a may also mean hiding-place, retreat.

T Hita, a name frequently given to these niufis; see IV, 3, 20;

A'Aand. Up. VI, 5, 3, comm.; Kaush. Up. IV, 20. See also Ka/Aa

Up. VI, 16.
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firmly within the heart. Through these indeed that

(food) flows on flowing, and he (the Tai^asa) receives

as it were purer food1 than the corporeal Self (the

VaLrvanara).

4. 'His (the Taifasa's) Eastern quarter are the

pra«as (breath) which go to the East;

' His Southern quarter are the prawas which go

to the South ;

' His Western quarter are the prawas which go to

the West ;

'His Northern quarter are the prawas which go to

the North ;

'His Upper (Zenith) quarter are the pra«as which

go upward ;

' His Lower (Nadir) quarter are the pra#as which

go downward ;

' All the quarters are all the prawas. And he (the

Atman in that state) can only be described by No2,

no ! He is incomprehensible, for he cannot be com-

j prehended ; he is undecaying, for he cannot decay ;

he is not attached, for he does not attach himself;

he is unbound, he does not suffer, he does not perish.

O Canaka, you have indeed reached fearlessness,'—

thus said Ya^«avalkya.

Then (kanaka said : ' May that fearlessness come

to you also who teachest us fearlessness. I bow to

you. Here are the Videhas, and here am I (thy

slave).'

1 Dvivedaganga explains that food, when it is eaten, is first of

all changed into the coarse food, which goes away downward, and

into the subtler food. This subtler food is again divided into the

middle juice that feeds the body, and the finest, which is called

the red lump.

• See Bnh. Up. II, 3, 6; IV, 9, 26.
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Third Brahmajva.

i. Ya/wavalkya came to Ganaka Vaideha, and he

did not mean to speak with him1. But when formerly

1 The introduction to this Brahma«a has a very peculiar interest,

as showing the close coherence of the different portions which

together form the historical groundwork of the Upanishads. (Janaka

Vaideha and Yi^wavalkya are leading characters in the Brriiadi-

ranyaka-upanishad, and whenever they meet they seem to converse

quite freely, though each retains his own character, and YSgvia-

valkya honours Ganaka as king quite as much as Ganaka honours

Ya^navalkya as a BrShma^a. Now in our chapter we read that

Ya^wavalkya did not wish to enter on a discussion, but that (kanaka

was the first to address him (purvam papraM//a). This was evi

dently considered not quite correct, and an explanation is given,

that Ganaka took this liberty because on a former occasion Ya^wa-

valkya had granted him permission to address questions to him,

whenever he liked. It might be objected that such an explanation

looks very much like an after-thought, and we find indeed that in

India itself some of the later commentators tried to avoid the diffi

culty by dividing the words sa mene na vadishya iti, into sam enena

vadishya iti, so that we should have to translate, ' Ya^wavalkya came

to Ganaka intending to speak with him.' (See Dvivedagahga's

Comm. p. 1x41.) This is, no doubt, a very ingenious conjecture,

which might well rouse the envy of European scholars. But it is

no more. The accents decide nothing, because they are changed

by different writers, according to their different views of what the

Pada text ought to be. What made me prefer the reading which

is supported by Sarikara and Dvivedagahga, though the latter

alludes to the other pada&Meda, is that the tmesis, sam enena

vadishye, does not occur again, while sa mene is a common phrase.

But the most interesting point, as I remarked before, is that this

former disputation between Ganaka and Yag-Jiavalkya and the per

mission granted to the King to ask any question he liked, is not a

mere invention to account for the apparent rudeness by which

Ya^wavalkya is forced to enter on a discussion against his will,

but actually occurs in a former chapter. In Satap. Br. XI, 6, 2, 10,

we read: tasmai ha Ya^raavalkyo vara« dadau; sa hova£a, k&ma-

[15] M
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(kanaka Vaideha and Yclf«avalkya had a disputation

on the Agnihotra, Ya^wavalkya had granted him a

boon, and he chose (for a boon) that he might be

free to ask him any question he liked. Ya^wa-

valkya granted it, and thus the King was the first to

ask him a question.

2. ' Y^fwavalkya,' he said, ' what is the light of

man1?'

Ya^favalkya replied: 'The sun, O King; for,

having the sun alone for his light, man sits, moves

about, does his work, and returns.'

Ganaka Vaideha said : ' So indeed it is, O Ya^wa-

valkya.'

3. kanaka Vaideha said : ' When the sun has set,

O YclfflSavalkya, what is then the light of man?'

Ya^flfavalkya replied: 'The moon indeed is his

light ; for, having the moon alone for his light, man

sits, moves about, does his work, and returns.'

Canaka Vaideha said : ' So indeed it is, O Ykgna-

valkya.'

4. kanaka Vaideha said : ' When the sun has set,

0 Ya^navalkya, and the moon has set, what is the

light of man ?'

Ya^wavalkya replied : ' Fire indeed is his light ;

piusna eva me tvayi Ya^wavalkySsad iti, tato brahmS Ganaka fisa.

This would show that Ganaka was considered almost like a Brah-

mara, or at all events enjoyed certain privileges which were sup

posed to belong to the first caste only. See, for a different view,

Deussen, Vedanta, p. 203 ; Regnaud (MateViaux pour servir a l'his-

toire de la philosophic de 1'Inde), Errata; and Sacred Books of

the East, vol. i, p. Ixxiii.

1 Read ki»#yotir as a Bahuvrthi. Purusha is difficult to trans

late. It means man, but also the true essence of man, the soul,

as we should say, or something more abstract still, the person, as

1 generally translate it, though a person beyond the Ego.
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for, having fire alone for his light, man sits, moves

about, does his work, and returns.'

5. kanaka Vaideha said : ' When the sun has set,

O Yif»avalkya, and the moon has set, and the fire

is gone out, what is then the light of man?'

Yaf»avalkya replied : ' Sound indeed is his light ;

for, having sound alone for his light, man sits, moves

about, does his work, and returns. Therefore, O

King, when one cannot see even one's own hand,

yet when a sound is raised, one goes towards it.'

Canaka Vaideha said : ' So indeed it is, O Ya^»a-

valkya.'

6. (Janaka Vaideha said : ' When the sun has set,

O Ya^wavalkya, and the moon has set, and the fire

is gone out, and the sound hushed, what is then the

light of man ?'

Yif»avalkya said : 'The Self indeed is his light;

for, having the Self alone as his light, man sits,

moves about, does his work, and returns.'

7. kanaka Vaideha said : 'Who is that Self?'

Ya^wavalkya replied : ' He who is within the

heart, surrounded by the Prawas 1 (senses), the person

of light, consisting of knowledge. He, remaining the

same, wanders along the two worlds2, as if3 thinking,

as if moving. During sleep (in dream) he tran

scends this world and all the forms of death (all that

falls under the sway of death, all that is perishable).

8. ' On being born that person, assuming his body,

1 Samipyalakshawi saptami, Dvivedagahga. See Br/h. Up. IV,

4, 22.

1 In this world, while awake or dreaming ; in the other world,

while in deep sleep.

' The world thinks that he thinks, but in reality he does not, he

only witnesses the acts of buddhi, or thought.

M 2
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becomes united with all evils ; when he departs and

dies, he leaves all evils behind.

9. ' And there are two states for that person, the

one here in this world, the other in the other world,

and as a third 1 an intermediate state, the state of

sleep. When in that intermediate state, he sees

both those states together, the one here in this

world, and the other in the other world. Now what

ever his admission to the other world may be,

having gained that admission, he sees both the evils

and the blessings 2.

'And when he falls asleep, then after having

taken away with him the material from the whole

world, destroying3 and building it up again, he

sleeps (dreams) by his own light. In that state the

person is self-illuminated.

10. ' There are no (real) chariots in that state, no

horses, no roads, but he himself sends forth (creates)

chariots, horses, and roads. There are no blessings

there, no happiness, no joys, but he himself sends

forth (creates) blessings, happiness, and joys. There

1 There are really two sthanas or states only ; the place where

they meet, like the place where two villages meet, belongs to both,

but it may be distinguished as a third. Dvivedagahga (p. 1 141)

uses a curious argument in support of the existence of another

world. In early childhood, he says, our dreams consist of the

impressions of a former world, later on they are filled with the

impressions of our senses, and in old age they contain visions of a

world to come.

* By works, by knowledge, and by remembrance of former

things ; see Brih. Up. IV, 4, a.

* Dividing and separating the material, i. e. the impressions

received from this world. The commentator explains matra' as a

portion of the impressions which are taken away into sleep.

' Destroying ' he refers to the body, which in sleep becomes sense

less, and ' building up ' to the imaginations of dreams.
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are no tanks there, no lakes, no rivers, but he him

self sends forth (creates) tanks, lakes, and rivers.

He indeed is the maker.

11. ' On this there are these verses :

'After having subdued by sleep all that belongs

to the body, he, not asleep himself, looks down

upon the sleeping (senses). Having assumed light,

he goes again to his place, the golden person1, the

lonely bird, (i)

12. 'Guarding with the breath (pra»a, life) the

lower nest, the immortal moves away from the nest ;

that immortal one goes wherever he likes, the golden

person, the lonely bird. (2)

1 3. ' Going up and down in his dream, the god

makes manifold shapes for himself, either rejoicing

together with women, or laughing (with his friends),

or seeing terrible sights. (3)

14. ' People may see his playground 2, but himself

no one ever sees. Therefore they say, " Let no one

wake a man suddenly, for it is not easy to remedy,

if he does not get back (rightly to his body)."

'Here some people (object and) say: "No, this

(sleep) is the same as the place of waking, for what

he sees while awake, that only he sees when asleep3."

1 The Madhyandinas read paurusha, as an adjective to ekahawsa,

but Dvivedagahga explains paurusha as a synonym of purusha,

which is the reading of the Kiwvas.

* Cf. Sujruta III, 7, 1.

* I have translated this according to the commentator, who says :

' Therefore the Self is self-illuminated during sleep. But others

say the state of waking is indeed the same for him as sleep ; there

is no other intermediate place, different from this and from the

other world. . . . And if sleep is the same as the state of waking,

then is this Self not separate, not cause and effect, but mixed with

them, and the Self therefore not self-illuminated. What he means



1 66 B-R/HADARAtfYAKA-UPANISHAD.

No, here (in sleep) the person is self-illuminated (as

we explained before).'

kanaka Vaideha said: 'I give you, Sir, a thousand.

Speak on for the sake of (my) emancipation.'

1 5. Yifnavalkya said : ' That (person) having en

joyed himself in that state of bliss (samprasada, deep

sleep), having moved about and seen both good and

evil, hastens back again as he came, to the place

from which he started (the place of sleep), to dream l.

And whatever he may have seen there, he is not

followed (affected) by it, for that person is not

attached o anything.'

kanaka Vaideha said : ' So it is indeed, Ya/^a

is that others, in order to disprove the self-illumination, say that this

sleep is the same as the state of waking, giving as their reason that

we see in sleep or in dreams exactly what we see in waking. But

this is wrong, because the senses have stopped, and only when the

senses have stopped does one see dreams. Therefore there is no

necessity for admitting another light in sleep, but only the light

inherent in the Self. This has been proved by all that went before.'

Dr. Roer takes the same view in his translation, but Deussen (Ve-

danta, p. 205) takes an independent view, and translates : ' There

fore it is said : It (sleep) is to him a place of waking only, for

what he sees waking, the same he sees in sleep. Thus this spirit

serves there for his own light.' Though the interpretations of

.S'ankara and Dvivedagahga sound artificial, still Dr. Deussen's

version does not remove all difficulties. If the purusha saw in

sleep no more than what he had seen before in waking, then the

whole argument in favour of the independent action, or the inde

pendent light of the purusha, would go ; anyhow it would be no

argument on Ya^navalkya's side. See also note to paragraph 9,

before.

1 The Madhyandinas speak only of his return from svapnanta

to buddhanta, from sleep to waking, instead of his going from

samprasada (deep sleep) to svapna (dream), from svapna to bud

dhanta, and from buddhanta again to svapnanta, as the Kawvas

have it. In § 18 the Kanvas also mention svapnanta and buddhanta

only, but the next paragraph refers to sushupti.



IV ADHYAYA, 3 BRAHMAVA, 20. 1 67

vallcya. I give you, Sir, a thousand. Speak on for

the sake of emancipation.'

16. Yifwavalkya said : ' That (person) having en

joyed himself in that sleep (dream), having moved

about and seen both good and evil, hastens back

again as he came, to the place from which he started,

to be awake. And whatever he may have seen

there, he is not followed (affected) by it, for that

person is not attached to anything.'

kanaka Vaideha said : ' So it is indeed, Y4f#a-

valkya. I give you, Sir, a thousand. Speak on for

the sake of emancipation.'

17. Ya/»avalkya said: 'That (person) having en

joyed himself in that state of waking, having moved

about and seen both good and evil, hastens back

again as he came, to the place from which he started,

to the state of sleeping (dream).

18. 'In fact, as a large fish moves along the two

banks of a river, the right and the left, so does that

person move along these two states, the state of

sleeping and the state of waking.

19. 'And as a falcon, or any other (swift) bird,

after he has roamed about here in the air, becomes

tired, and folding his wings is carried to his nest, so

does that person hasten to that state where, when

asleep, he desires no more desires, and dreams no

more dreams.

20. ' There are in his body the veins called Hita,

which are as small as a hair divided a thousandfold,

full of white, blue, yellow, green, and red1. Now

1 Dvivedaganga explains that if phlegm predominates, qualified

by wind and bile, the juice in the veins is white ; if wind predomi

nates, qualified by phlegm and bile, it is blue ; if bile predominates,

qualified by wind and phlegm, it is yellow ; if wind and phlegm
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when, as it were, they kill him, when, as it were,

they overcome him, when, as it were, an elephant

chases him, when, as it were, he falls into a well,

he fancies, through ignorance, that danger which he

(commonly) sees in waking. But when he fancies

that he is, as it were, a god, or that he is, as it

were, a king \ or " I am this altogether," that is his

highest world 2.

21. 'This indeed is his (true) form, free from

desires, free from evil, free from fear s. Now as a

man, when embraced by a beloved wife, knows

nothing that is without, nothing that is within, thus

this person,when embraced by the intelligent (pra£%a)

Self, knows nothing that is without, nothing that is

within. This indeed is his (true) form, in which

his wishes are fulfilled, in which the Self (only) is

predominate, with little bile only, it is green ; and if the three ele

ments are equal, it is red. See also Anandagiri's gloss, where

Surruta is quoted. Why this should be inserted here, is not quite

clear, except that in sleep the purusha is supposed to move about

in the veins.

1 Here, again, the commentator seems to be right, but his inter

pretation does violence to the context. The dangers which a man

sees in his sleep are represented as mere imaginations, so is his

idea of being of god or a king, while the idea that he is all this

(aham evedam sarvxi, i. e. idam sarvam, see .Sahkara, p. 873, 1. 11)

is represented as the highest and real state. But it is impossible to

begin a new sentence with aham evedaw sarvam, and though it is

true that all the preceding fancies are qualified by iva, I prefer to

take deva and ra^an as steps leading to the sarv&tmatva.

J The Madhyandinas repeat here the sentence from yatra supto

to pajyati, from the end of § 19.

* The Ka«va text reads ati£Manda apahatapapma. Sankara

explains atUManda by atiAMandam, and excuses it as svadhyaya-

dharmaA pa///a>$. The Madhyandinas read atiiMando, but place

the whole sentence where the Ka«vas put aptakSmam &c, at the

end of § 21.
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his wish, in which no wish is left,—free from any

sorrow l.

22. ' Then a father is not a father, a mother not

a mother, the worlds not worlds, the gods not gods,

the Vedas not Vedas. Then a thief is not a thief, a

murderer not a murderer2, a I&LnddHa.* not a KtndkXz.,

a Paulkasa* not a Paulkasa, a .Sramawa8 not a Sra-

ma«a, a Tapasa 8 not a Tapasa. He is not followed

by good, not followed by evil, for he has then over

come all the sorrows of the heart 7.

23. 'And when (it is said that) there (in the

Sushupti) he does not see, yet he is seeing, though

he does not see 8. For sight is inseparable from the

1 The Ka«vas read .rokantaram, the Madhyandinas arokantaram,

but the commentators arrive at the same result, namely, that it

means jokarunyam, free from grief. •Sankara says : .rokantaram

sokAMMdram xokajunyam ityetai, /Wokamadhyaman iti va ; sar-

vathapy arokam. Dvivedaganga says : na vidyate foko 'ntare

madhye yasya tad arokantaraw (ra, Weber) jokarunyam.

1 BhrUraahan, varish/Aabrahmahantl

8 The son of a Sudra father and a Brahmawa mother.

1 The son of a .Sudra father and a Kshatriya mother.

• A mendicant.

* A Vanaprastha, who performs penances.

7 I have translated as if the text were ananvagata^ puwyena

ananvagataA papena. We find anvagata used in a similar way in

§§ 15, 16, &c. But the Kanvas read ananvagatam punyena anan-

vagatam papena, and Sankara explains the neuter by referring it

to rupam (rupaparatvdn napuOTsakalihgam). The Madhyandinas, if

we may trust Weber's edition, read ananv£gata^ pu«yenanvaga-

taA pSpena. The second anvagata^ may be a mere misprint, but

Dvivedaganga seems to have read ananvagatam, like the Kinvas,

for he says : ananvagatam iti rupavishayo napumsakanirdefa^.

8 This is the old Upanishad argument that the true sense is the

Self, and not the eye. Although therefore in the state of profound

sleep, where the eye and the other senses rest, it might be said

that the purusha does not see, yet he is a seer all the time, though

he does not see with the eye. The seer cannot lose his character
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I seer, because it cannot perish. But there is then

no second, nothing else different from him that he

I could see.

24. 'And when (it is said that) there (in the

Sushupti) he does not smell, yet he is smelling, though

he does not smell. For smelling is inseparable from

the smeller, because it cannot perish. But there is

then no second, nothing else different from him that

he could smell.

25. 'And when (it is said that) there (in the

Sushupti) he does not taste, yet he is tasting, though

he does not taste. For tasting is inseparable from

the taster, because it cannot perish. But there is

then no second, nothing else different from him that

he could taste.

26. ' And when (it is said that) there (in the

Sushupti) he does not speak, yet he is speaking,

though he does not speak. For speaking is inse

parable from the speaker, because it cannot perish.

But there is then no second, nothing else different

from him that he could speak.

27. 'And when (it is said that) there (in the

Sushupti) he does not hear, yet he is hearing, though

he does not hear. For hearing is inseparable from

the hearer, because it cannot perish. But there is

then no second, nothing else different from him that

he could hear.

28. 'And when (it is said that) there (in the

Sushupti) he does not think, yet he is thinking,

though he does not think. For thinking is inse

parable from the thinker, because it cannot perish.

of seeing, as little as the fire can lose its character of burning, so

long as it is fire. The Self sees by its own light, like the sun, even

where there is no second, no object but the Self, that could be seen.
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But there is then no second, nothing else different

from him that he could think.

29. ' And when (it is said that) there (in the

Sushupti) he does not touch, yet he is touching,

though he does not touch. For touching is inse

parable from the toucher, because it cannot perish.

But there is then no second, nothing else different

from him that he could think.

30. 'And when (it is said that) there (in the

Sushupti) he does not know, yet he is knowing,

though he does not know. For knowing is inse

parable from the knower, because it cannot perish.

But there is then no second, nothing else different

from him that he could know.

31. 'When (in waking and dreaming) there is, as

it were, another, then can one see the other, then

can one smell the other, then can one speak to the

other, then can one hear the other, then can one

think the other, then can one touch the other, then

can one know the other.

32. ' An ocean ' is that one seer, without any

duality; this is the Brahma-world a, O King.' Thus

did Ya^avalkya teach him. This is his highest

goal, this is his highest success, this is his highest

world, this is his highest bliss. All other creatures

live on a small portion of that bliss.

33. 'If a man is healthy, wealthy, and lord of

others, surrounded by all human enjoyments, that

1 Salila is explained as salilavat, like the ocean, the seer being

one like the ocean, which is one only. Dr. Deussen takes salila as

a locative, and translates it ' In dem Gewoge,' referring to AVeta-

jvatara-upanishad VI, 15.

1 Or this seer is the Brahma-world, dwells in Brahman, or is

Brahman.



T72 B-R/HADARAyYAKA-UPANISHAD.

is the highest blessing of men. Now a hundred

of these human blessings make one blessing of the

fathers who have conquered the world (of the fathers).

A hundred blessings of the fathers who have con

quered this world make one blessing in the Gan-

dharva world. A hundred blessings in the Gandharva

world make one blessing of the Devas by merit

(work, sacrifice), who obtain their godhead by merit.

A hundred blessings of the Devas by merit make

one blessing of the Devas by birth, also (of) a

•SVotriya1 who is without sin, and not overcome by

desire. A hundred blessings of the Devas by birth

make one blessing in the world of Pra^apati, also

(of) a SVotriya who is without sin, and not overcome

by desire. A hundred blessings in the world of

Pra^apati make one blessing in the world of Brah

man, also (of) a .SVotriya who is without sin, and

not overcome by desire. And this is the highest

blessing*.

' This is the Brahma-world, O king,' thus spake

Ya^"«avalkya.

Canaka Vaideha said : ' I give you, Sir, a thousand.

Speak on for the sake of (my) emancipation.'

Then Y&f»avalkya was afraid lest the King,

having become full of understanding, should drive

him from all his positions 3.

34. And Ya^wavalkya said : ' That (person), having

enjoyed himself in that state of sleeping (dream),

1 An accomplished student of the Veda.

* See Taitt- Up. II, 8, p. 59 ; .XMnd. Up. VIII, 2, 1-10 ; Kaush.

Up. I, 3-5 ; Regnaud, II, p. 33 seq.

8 .Sankara explains that Ya^wavalkya was not afraid that his

own knowledge might prove imperfect, but that the king, having

the right to ask him any question he liked, might get all his know

ledge from him.
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having moved about and seen both good and bad,

hastens back again as he came, to the place from

which he started, to the state of waking 1.

35. ' Now as a heavy-laden carriage moves along

groaning, thus does this corporeal Self, mounted by

the intelligent Self, move along groaning, when a

man is thus going to expire 2.

36. 'And when (the body) grows weak through

old age, or becomes weak through illness, at that

time that person, after separating himself from his

members, as an Amra (mango), or Udumbara (fig),

or Pippala-fruit is separated from the stalk, hastens

back again as he came, to the place from which he

started, to (new) life.

37. 'And as policemen, magistrates, equerries,

and governors wait for a king who is coming back,

with food and drink, saying, "He comes back, he

approaches," thus do all the elements wait on him

who knows this, saying, " That Brahman comes, that

Brahman approaches."

38. 'And as policemen, magistrates, equerries, and

governors gather round a king who is departing,

thus do all the senses (pra#as) gather round the Self

at the time of death, when a man is thus going to

expire.'

Fourth Brahmaaa.

1. YAfwavalkya continued : ' Now when that Self,

having sunk into weakness3, sinks, as it were, into

1 See § 17, before.

* 5ankara seems to take ukkAv&si as a noun. He writes:

yatraitad bhavati ; etad iti kriyavueshawam urdhv6£A4vas! yatror-

dhvoiMvasitvam nsya bhavaiityarthaA.

* In the Kaush. Up. Ill, 3, we read yatraitat purusha arto



1 74 BK/HADARAVYAKA-UPANISHAD.

unconsciousness, then gather those senses (pri«as)

around him, and he, taking with him those elements

of light, descends into the heart When that person

in the eye l turns away, then he ceases to know any

forms.

2. "' He has become one," they say, " he does not

see*." " He has become one," they say, "he does

not smell." " He has become one," they say, " he

does not taste." " He has become one," they say,

" he does not speak." " He has become one," they

say, " he does, not hear." " He has become one," they

say, " he does not think." " He has become one,"

they say, " he does not touch." "He has become

one," they say, " he does not know." The point of his

heart3 becomes lighted up, and by that light the Self

departs, either through the eye4, or through the

skull8, or through other places of the body. And

when he thus departs, life (the chief prlwa) departs

after him, and when life thus departs, all the other

marishyan abalyam etya sammohati. Here abalyam should cer

tainly be abalyam, as in the commentary ; but should it not be

abalyam, as here. See also Brih. Up. Ill, 5, 1, note.

1 Aakshusha purusha is explained as that portion of the sun

which is in the eye, while it is active, but which, at the time of

death, returns to the sun.

1 Ekibhavati is probably a familiar expression for dying, but it

is here explained by .Sankara, and probably was so intended, as

meaning that the organs of the body have become one with the

Self (liftgitman). The same thoughts are found in the Kaush. Up.

Ill, 3, prawa ekadha bhavati.

* The point where the n&dis or veins go out from the heart.

4 When his knowledge and deeds qualify him to proceed to the

sun. Sankara.

• When his knowledge and deeds qualify him to proceed to the

Brahma-world.
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vital spirits (pra«as) depart after it. He is conscious,

and being conscious he follows l and departs.

' Then both his knowledge and his work take hold

of him, and his acquaintance with former things *.'

3. 'And as a caterpillar, after having reached the

end of a blade of grass, and after having made another

approach (to another blade) 8, draws itself together

towards it, thus does this Self, after having thrown

off this body * and dispelled all ignorance, and after

making another approach (to another body), draw

himself together towards it.

4. 'A,nd as a goldsmith, taking a piece of gold,

turns it into another, newer and more beautiful shape,

so does this Self, after having thrown off this body

1 This is an obscure passage, and the different text of the

Madhyandinas shows that the obscurity was felt at an early time.

The Midhyandinas read : Saw^wanam anvavakramati sa esha gnah

savi^nano bhavati. This would mean, 'Consciousness departs

after. He the knowing (Self) is self-conscious.' The Ka«vas read :

Savi^-iiano bhavati, savi^fianam evanvavakramati. Roer translates :

'It is endowed with knowledge, endowed with knowledge it departs ;'

and he explains, with Sankara, that the knowledge here intended is

such knowledge as one has in a dream, a knowledge of impressions

referring to their respective objects, a knowledge which is the

effect of actions, and not inherent in the self. Deussen translates :

'Sie (die Seele) ist von Erkenntnissart, und was von Erkenntnissart

ist, ziehet ihr nach.' The Persian translator evidently thought that

self-consciousness was implied, for he writes : ' Cum quovis corpore

addictionein sumat .... in illo corpore aham est, id est, ego sum.'

* This acquaintance with former things is necessary to explain

the peculiar talents or deficiencies which we observe in children.

The three words vidya, karman, and purvapra^jia often go toge

ther (see Sankara on Bnh. Up. IV, 3, 9). Deussen's conjecture,

apurvapra^fia, is not called for.

s See Br/h. Up. IV, 3, 9, a passage which shows how difficult

it would be always to translate the same Sanskrit words by the

same words in English ; see also Brahmopanishad, p. 245.

* See Brth. Up. IV, 3, 9, and IV, 3, 13.
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and dispelled all ignorance, make unto himself an

other, newer and more beautiful shape, whether it be

like the Fathers, or like the Gandharvas, or like the

Devas, or like Pra^apati, or like Brahman, or like

other beings.

5. ' That Self is indeed Brahman, consisting of

knowledge, mind, life, sight, hearing, earthy water,

wind, ether, light and no light, desire and no desire,

anger and no anger, right or wrong, and all things.

Now as a man is like this or like that \ according as

he acts and according as he behaves, so will he be :—

a man of good acts will become good, a man of bad

acts, bad. He becomes pure by pure deeds, bad by

bad deeds.

' And here they say that a person consists of

desires. And as is his desire, so is his will ; and as is

his will, so is his deed ; and whatever deed he does,

that he will reap.

6. 'And here there is this verse: "To whatever

object a man's own mind is attached, to that he goes

strenuously together with his deed ; and having

obtained the end (the last results) of whatever deed

he does here on earth, he returns again from that

world (which is the temporary reward of his deed) to

this world of action."

'So much for the man who desires. But as to

the man who does not desire, who, not desiring,

freed from desires, is satisfied in his desires, or

desires the Self only, his vital spirits do not depart

elsewhere,—being Brahman, he goes to Brahman.

7. ' On this there is this verse : " When all desires

1 The iti after adomaya is not clear to me, but it is quite clear

that a new sentence begins with tadyadetat, which Regnaud, II,

p. 101 and p. 139, has not observed.
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which once entered his heart are undone, then does

the mortal become immortal, then he obtains Brah

man."

* And as the slough of a snake lies on an ant-hill,

dead and cast away, thus lies this body ; but that dis

embodied immortal spirit (pra«a, life) is Brahman

only, is only light.'

Canaka Vaideha said: 'Sir, I give you a thousand.'

8 *. ' On this there are these verses :

'The small, old path stretching far away2 has been

found by me. On it sages who know Brahman move

on to the Svarga-loka (heaven), and thence higher

on, as entirely free 3.

9. ' On that path they say that there is white, or

blue, or yellow, or green, or red * ; that path was found

by Brahman, and on it goes whoever knows Brahman,

and who has done good, and obtained splendour.

10. 'AH who worship what is not knowledge

(avidya) enter into blind darkness : those who delight

in knowledge, enter, as it were, into greater darkness*.

11. 'There are* indeed those unblessed worlds,

1 This may be independent matter, or may be placed again into

the mouth of Ya^navalkya.

* Instead of vitataA, which perhaps seemed to be in contradiction

with ami, there is a Madhyandina reading vitara, probably intended

originally to mean leading across. The other adjective mim-

spr»sh/a I cannot explain. .Sahkara explains it by mam spr/sh/aA,

maya labdhaA.

* That this is the true meaning, is indicated by the various

readings of the Madhyandinas, tena dhfra apiyanti brahmavida

utkramya svargam lokam ito vimukuL*. The road is not to lead

to Svarga only, but beyond.

4 See the colours of the veins as given before TV, 3, ao.

* See V&g. Up. 9. Sahkara in our place explains avidya by

works, and vidya by the Veda, excepting the Upanishads.

* See Vag. Up. 3 ; Ka/-4a Up. I, 3.

[•5] N



1 78 BR/HADARAZVYAKA-UPANISHAD.

covered with blind darkness. Men who are ignorant

and not enlightened go after death to those worlds.

12. ' If a man understands the Self, saying, " I am

He," what could he wish or desire that he should

pine after the body1.

13. 'Whoever has found and understood the Self

that has entered into this patched-together hiding-

place 2, he indeed is the creator, for he is the maker

of everything, his is the world, and he is the world

itself3.

1 4. ' While we are here, we may know this ; if not,

I am ignorant4, and there is great destruction. Those

who know it, become immortal, but others suffer pain

indeed.

15. ' If a man clearly beholds this Self as God,

and as the lord of all that is and will be, then he is

no more afraid. .

16. ' He behind whom the year revolves with the

days, him the gods worship as the light of lights, as

immortal time.

17. 'He in whom the five beings5 and the ether

rest, him alone I believe to be the Self,—I who

1 That he should be willing to suffer once more the pains

inheres in the body. The Madhyandinas read jariram anu

saw/taret, instead of saf^varet.

a The body is meant, and is called deha from the root dih, to

knead together. Roer gives sawdehye gahane, which .Sankara

explains by sawdehe. Poley has sawdeghe, which is the right

Ki/»va reading. The Madhyandinas read saradehe. Gahane might

be taken as an adjective also, referring to sawdehe.

3 Sankara takes loka, world, for atma, self.

4 I have followed Sankara in translating avediA by ignorant, but

the text seems corrupt.

• The five ^anas, i. e. the Gandharvas, Pitn's, Devas, Asuras, and

Rakshas ; or the four castes with the Nishadas ; or breath, eye,

ear, food, and mind.
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know, believe him to be Brahman ; I who am im

mortal, believe him to be immortal.

18. 'They who know the life of life, the eye of the

eye, the ear of the ear, the mind of the mind, they

have comprehended the ancient, primeval Brahman1.

19. 'By the mind alone it is to be perceived2,

there is in it no diversity. He who perceives therein

any diversity, goes from death to death.

20. ' This eternal being that can never be proved,

is to be perceived in one way only ; it is spotless,

beyond the ether, the unborn Self, great and eternal.

21.' Let a wise Brahmawa, after he has discovered

him, practise wisdom3. Let him not seek after many

words, for that is mere weariness of the tongue.

22. 'And he is that great unborn Self, who consists

of knowledge, is surrounded by the Prawas, the ether

within the heart *. In it there reposes the ruler of all,

the lord of all, the king of all. He does not become

greater by good works, nor smaller by evil works.

He is the lord of all, the king of all things, the pro

tector of all things. He is a bank6 and a boundary,

so that these worlds may not be confounded. Brah-

ma«as seek to know him by the study of the Veda, by

sacrifice, by gifts, by penance, by fasting, and he who

knows him, becomes a Muni. Wishing for that

world (for Brahman) only, mendicants leave their

homes.

' Knowing this, the people of old did not wish for

offspring. What shall we do with offspring, they said,

1 See Talavak. Up. I, 2.

8 SeeKa/ftaUp. IV, 10-11.

* Let him practise abstinence, patience, &c, which are the means

of knowledge.

4 See Brih. Up. IV, 3, 7. • See A'/iand. Up.VIU, 4.
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we who have this Self and this world (of Brahman)1 ?

And they, having risen above the desire for sons,

wealth, and new worlds, wander about as mendicants.

For desire for sons is desire for wealth, and desire

for wealth is desire for worlds. Both these are indeed

desires only. He, the Self, is to be described by No,

no2 ! He is incomprehensible, for he cannot be com

prehended; he is imperishable, for he cannot perish ;

he is unattached, for he does not attach himself;

unfettered, he does not suffer, he does not fail. Him

(who knows), these two do not overcome, whether

he says that for some reason he has done evil, or for

some reason he has done good—he overcomes both,

and neither what he has done, nor what he has

omitted to do, burns (affects) him.

23. ' This has been told by a verse (Rik) : " This

eternal greatness of the Brahmawa does not grow

larger by work, nor does it grow smaller. Let man

try to find (know) its trace, for having found (known)

it, he is not sullied by any evil deed."

' He therefore that knows it, after having become

quiet, subdued, satisfied, patient, and collected 8, sees

self in Self, sees all as Self. Evil does not overcome

him, he overcomes all evil. Evil does not burn him,

he burns all evil. Free from evil, free from spots,

free from doubt, he becomes a (true) Brahma«a ; this

is the Brahma-world, O King,'— thus spoke Y&^wia-

valkya.

kanaka Vaideha said : ' Sir, I give you the Videhas,

and also myself, to be together your slaves.'

24. This * indeed is the great, the unborn Self, the

1 Cf. Br»Ti. Up. Ill, 5, 1. * See Bnn. Up. Ill, 9, 26 ; IV, 2, 4.

• See Deussen, Vedanta, p. 85.

4 As described in the dialogue between Ganaka and Ya^navalkya.
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strong *, the giver of wealth. He who knows this

obtains wealth.

25. This great, unborn Self, undecaying, undying,

immortal, fearless, is indeed Brahman. Fearless is

Brahman, and he who knows this becomes verily the

fearless Brahman.

Fifth Brahmaa-a2.

1. Ya/wavalkya had two wives, Maitreyl and

Katyayani. Of these Maitreyl was conversant with

Brahman, but Katyayani possessed such knowledge

only as women possess. And Yajf«avalkya, when

he wished to get ready for another state of life (when

he wished to give up the state of a householder, and

retire into the forest),

2. Said, 'Maitreyl, verily I am going away from

this my house (into the forest). Forsooth, let me

make a settlement between thee and that Katyayani.'

3. Maitreyl said : ' My Lord, if this whole earth,

full of wealth, belonged to me, tell me, should I be

immortal by it, or no ?'

' No,' replied Ya^wavalkya, ' like the life of rich

people will be thy life. But there is no hope of

immortality by wealth.'

4. And Maitreyl said: 'What should I do with

that by which I do not become immortal? What

my Lord knoweth 8 (of immortality), tell that clearly

to me.'

5. YjLf«avalkya replied: 'Thou who art truly dear

to me, thou hast increased what is dear (to me in

1 Annada is here explained as ' dwelling in all beings, and eating

all food which they eat.'

* See before, II, 4.

* The Ka«va text has veUha'instead of veda.
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thee)1. Therefore, if you like, Lady, I will explain it

to thee, and mark well what I say.'

6. And he said : ' Verily, a husband is not dear,

that you may love the husband ; but that you may

love the Self, therefore a husband is dear.

' Verily, a wife is not dear, that you may love the

wife ; but that you may love the Self, therefore a

wife is dear.

' Verily, sons are not dear, that you may love the

sons ; but that you may love the Self, therefore sons

are dear.

'Verily, wealth is not dear, that you may love

wealth ; but that you may love the Self, therefore

wealth is dear.

' Verily, cattle 2 are not dear, that you may love

cattle ; but that you may love the Self, therefore

cattle are dear.

' Verily, the Brahman-class is not dear, that you

may love the Brahman-class ; but that you may love

the Self, therefore the Brahman-class is dear.

' Verily, the Kshatra-class is not dear, that you

may love the Kshatra-class ; but that you may love

the Self, therefore the Kshatra-class is dear.

' Verily, the worlds are not dear, that you may

love the worlds; but that you may love the Seif,

therefore the worlds are dear.

'Verily, the Devas are not dear, that you may

love the Devas ; but that you may love the Self,

therefore the Devas are dear.

1 The Kawva text has avn'dhat, which .Sankara explains by

vardhitavatf nirdharitavaty asi. The Madhyandinas read aw/tat,

which the commentator explains by avartayat, vartitavaty asi.

* Though this is added here, it is not included in the summing

up in § 6. .
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' Verily, the Vedas are not dear, that you may

love the Vedas ; but that you may love the Self,

therefore the Vedas are dear.

' Verily, creatures are not dear, that you may love

the creatures ; but that you may love the Self, there

fore are creatures dear.

' Verily, everything isnot dear, that you may love

everything ; but that you may love the Self, there

fore everything is dear.

' Verily, the Self is to be seen, to be heard, to be

perceived, to be marked, O Maitreyf ! When the

Self has been seen, heard, perceived, and known,

then all this is known.'

7. ' Whosoever looks for the Brahman-class else

where than in the Self, was abandoned by the

Brahman-class. Whosoever looks for the Kshatra-

class elsewhere than in the Self, was abandoned by

the Kshatra-class. Whosoever looks for the worlds

elsewhere than in the Self, was abandoned by the

worlds. Whosoever looks for the Devas elsewhere

than in the Self, was abandoned by the Devas.

Whosoever looks for the Vedas elsewhere than in

the Self, was abandoned by the Vedas. Whosoever

looks for the creatures elsewhere than in the Self,

was abandoned by the creatures. Whosoever looks

for anything elsewhere than in the Self, was aban

doned by anything.

' This Brahman-class, this Kshatra-class, these

worlds, these Devas, these Vedas, all these beings,

this everything, all is that Self.

8. 'Now as the sounds of a drum, when beaten,

cannot be seized externally (by themselves), but the

sound is seized, when the drum is seized, or the

beater of the drum ;
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9. 'And as the sounds ofa conch-shell,when blown,

cannot be seized externally (by themselves), but the

sound is seized,when the shell is seized or the blower

of the shell ;

10. 'And as the sounds of a lute, when played,

cannot be seized externally (by themselves), but the

sound is seized, when the lute is seized, or the player

of the lute ;

11. 'As clouds of smoke proceed by themselves

out of lighted fire kindled with damp fuel, thus

verily, O Maitreyl, has been breathed forth from

this great Being what we have as /?z'g-veda, Yagur-

veda, Sama-veda, Atharvangirasas, Itihasa, Purawa,

Vidya, the Upanishads, *S"lokas, Sutras, Anuvya-

khyanas, Vyakhyanas, what is sacrificed, what is

poured out, food, drink1, this world and the other

world, and all creatures. From him alone all these

were breathed forth.

12. 'As all waters find their centre in the sea,

all touches in the skin, all tastes in the tongue, all

smells in the nose, all colours in the eye, all sounds

in the ear, all percepts in the mind, all knowledge in

the heart, all actions in the hands, all movements in

the feet, and all the Vedas in speech,—

13. 'As a mass of salt has neither inside nor

outside, but is altogether a mass of taste, thus indeed

has that Self neither inside nor outside, but is alto

gether a mass of knowledge ; and having risen from

out these elements, vanishes again in them. When

he has departed, there is no more knowledge (name),

I say, O Maitreyl,'—thus spoke Ya^-«avalkya.

1 Explained by annadananimittam and peyad&nanimitta/w dhar-

magitam. See before, IV, 1, 2.
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14. Then Maitreyl said : ' Here. Sir, thou hast

landed me in utter bewilderment. Indeed, I do not

understand him.'

But he replied : ' O Maitreyl, I say nothing that is

bewildering. Verily, beloved, that Self is imperish

able, and of an indestructible nature.

15. 'For when there is as it were duality, then

one sees the other, one smells the other, one tastes

the other, one salutes the other, one hears the other,

one perceives the other, one touches the other, one

knows the other ; but when the Self only is all this,

how should he see another, how should he smell

another, how should he taste another, how should

he salute another, how should he hear another, how

should he touch another, how should he know

another? How should he know Him by whom he

knows all this ? That Self is to be described by No,

no1! He is incomprehensible, for he cannot be

comprehended; he is imperishable, for he cannot

perish ; he is unattached, for he does not attach

himself; unfettered, he does not suffer, he does not

fail. How, O beloved, should he know the Knower ?

Thus, O Maitreyl, thou hast been instructed. Thus

far goes immortality.' Having said so, Y&g#avalkya

went away (into the forest).

Sixth Brahmaata.

1. Now follows the stem a :

1. (We) from Pautimashya,

2. Pautimashya from Gaupavana,

3. Gaupavana from Pautimashya,

1 See Bnh. Up. Ill, 9, 26; IV, 2, 4 ; IV, 4, 22.

2 The line of teachers and pupils by whom the Ya^navalkya
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4. Pautimashya from Gaupavana,

5. Gaupavana from Kausika,

6. Kaosika from KauwaTinya,

7. Kau«dfinya from .Satt^ilya,

8. Skndilya. from Kausika and Gautama,

9. Gautama

2. from Agnivesya,

10. Agnivefya from Gargya,

11. Gargya from Gargya,

12. Gargya from Gautama,

13. Gautama from Saitava,

14. Saitava from Parasaryayawa,

15. Parlraryayawa from Gargyayawa,

16. Gargyayawa from Uddalakayana,

17. Uddalakayana from 6'abalayana,

18. Gabalayana from Madhyandinayana,

19. Madhyandinayana from Saukaraya»a,

20. Saukaraya«a from Kashayawa,

21. Kashaya«a from Sayakayana,

22. Sayakayana from Kaurikayani l,

23. Kauyikayani

3. from Ghrz'takau.rika,

24. Ghmakaurika from Pira^aryayana,

kaWa was handed down. From 1-10 the Vawra agrees with the

Vawja at the end of II, 6.

The Madhyandina text begins with vayam, we, and proceeds to

1. Saurpawayya, 2. Gautama, 3.V£tsya, 4. Parajrarya, &c, as in the

MadhukaWa, p. 118, except in 10, where it gives Gaivantiyana for

Atreya. Then after 12. Kauwrfinyayana, it gives 13. 14. the two

Kau»(finyas, 15. the Aur«avabhas, 16. Kaurcrfinya, 17. KauWinya,

18. KauWmya and Agnivejya, 19. Saitava, 20. PanLrarya, 21. Gatu-

kar«ya, 22. Bharadva^a, 23. Bharadva^a, Asurayana, and Gautama,

24. Bharadva^a, 25. Valakakaurika, 26. Kashaya«a, 27. SaukarS-

yawa, 28. Traivam, 29. Aupa^andhani, 30. Sayakayana, 31. Kaori-

kayani, &c, as in the Ka/»va text, from No. 22 to Brahman.

1 From here the Vawja agrees again with that given at the end

of II, 6.
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25. Parasaryaya«a from Parlrarya,

26. Para^arya from (S&tukarwya,

27. <7atukar«ya from Asuraya«a and Yaska1,

28. Asurayawa from Travawi,

29. Travawi from Aupa^andhani,

30. Aupa^andhani from Asuri,

31. Asuri from Bharadva^a,

32. Bharadvi^u from Atreya,

33. Atreya from Ma«/i,

34. Mawrt from Gautama,

35. Gautama from Gautama,

36. Gautama from Vatsya,

37. Vatsya from Skndilya.,

38. Sandilya. from Kaisorya Kapya,

39. Kaworya Kapya from Kumaraharita,

40. Kumaraharita from Galava,

41. Galava from Vidarbhl-kauwflfnya,

42. Vidarbhl - kau«afinya from Vatsanapat Ba-

bhrava,

43. Vatsanapat Babhrava from Pathi Saubhara,

44. Pathi Saubhara from Ayasya Angirasa,

45. Ayasya Angirasa from Abhuti Tvash/ra,

46. Abhuti Tvashfra from Vlrvarupa Tvashfra,

47. Vi.svarupa Tvashfra from Asvinau,

48. Arvinau from Dadhyai Atharva«a,

49. Dadhya^ Atharva«a from Atharvan Daiva,

50. Atharvan Daiva from Mrityu Pradhvawzsana,

5 1 . Mrrtyu Pr£dhva»zsana from Pradhvawsana,

52. Pradhvawsana from Ekarshi,

53. Ekarshi from Vipra^itti 2,

54. Vipraiitti from Vyash^i,

1 The Madhyandina text has, 1. BharadvS^a, 2. BhSradv%a,

AsurSya«a, and Yaska.

* Vipra,fitti, Midhyandina text.
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55. Vyashri from Sanaru,

56. Sanaru from Sanatana,

57. Sanatana from Sanaga,

58. Sanaga from ParameshA&in,

59. ParameshMin from Brahman,

60. Brahman is Svayambhu, self-existent.

Adoration to Brahman.
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FIFTH ADHYAYA.

First BrAhmaaa1.

I. That (the invisible Brahman) is full, this (the

visible Brahman) is full 2. This full (visible Brah

man) proceeds from that full (invisible Brahman).

On grasping the fulness of this full (visible Brah

man) there is left that full (invisible Brahman)8.

Om (is) ether, (is) Brahman *. ' There is the old

ether (the invisible), and the (visible) ether of the

atmosphere,' thus said Kauravyaya«lputra. This

(the Om) is the Veda (the means of knowledge),

thus the Brahmawas know. One knows through it

all that has to be known.

Second Brahmana.

1. The threefold descendants of Pra^apati, gods,

men, and Asuras (evil spirits), dwelt as Brahma^a-

rins (students) with their father Pra/apati. Having

finished their studentship the gods said : ' Tell us

(something), Sir.' He told them the syllable Da.

Then he said : ' Did you understand ?' They said :

'We did understand. You told us "Damyata," Be

subdued.' 'Yes,' he said, 'you have understood.'

2. Then the men said to him : 'Tell us something,

1 This is called a Khila, or supplementary chapter, treating of

various auxiliary means of arriving at a knowledge of Brahman.

- Full and filling, infinite.

* On perceiving the true nature of the visible world, there remains,

i.e. there is perceived at once, as underlying it, or as being it, the

invisible world or Brahman. This and the following paragraph

are called Mantras.

4 This is explained by S'ankara as meaning, Brahman is Kha, the

ether, and called Om, i.e. Om and Kha are predicates of Brahman.
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Sir.' He told them the same syllable Da. Then he

said : 'Did you understand ?' They said : 'We did

understand. You told us, " Datta," Give.' ' Yes,' he

said, ' you have understood.'

3. Then the Asuras said to him : ' Tell us some

thing, Sir.' He told them the same syllable Da.

Then he said : ' Did you understand ?' They said :

'We did understand. You told us, "Dayadham," Be

merciful.' ' Yes,' he said, ' you have understood.'

The divine voice of thunder repeats the same,

Da Da Da, that is, Be subdued, Give, Be merciful.

Therefore let that triad be taught, Subduing, Giving,

and Mercy.

Third Brahmajva.

1. Pra^ipati is the heart, is this Brahman, is all this.

The heart, hrzdaya, consists of three syllables. One

syllable is hrt, and to him who knows this, his own

people and others bring offerings K One syllable is

da, and to him who knows this, his own people and

others bring gifts. One syllable is yam, and he who

knows this, goes to heaven (svarga) as his world.

Fourth Brahmana.

1. This (heart) indeed is even that, it was indeed

the true2 (Brahman). And whosoever knows this

great glorious first-born as the true Brahman, he

conquers these worlds, and conquered likewise may

that (enemy) be3! yes, whosoever knows this great

1 .Sahkara explains that with regard to the heart, i.e. buddhi, the

senses are 'its own people,' and the objects of the senses 'the others.'

* The true, not the truth ; the truly existing. The commentator

explains it as it was explained in II, 3, 1, as sat and tya, containing

both sides of the Brahman.

8 An elliptical expression, as explained by the commentator:

' May that one (his enemy) be conquered, just as that one was
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glorious first-born as the true Brahman; for Brahman

is the true.

Fifth Brahmajva.

1. In the beginning this (world) was water.

Water produced the true 1, and the true is Brahman.

Brahman produced Pra^apati 2, Pra^apati the Devas

(gods). The Devas adore the true (satyam) alone.

This satyam consists of three syllables. One syl

lable is sa, another t(i), the third 3 yam. The first

and last syllables are true, in the middle there is the

untrue 4. This untrue is on both sides enclosed by

the true, and thus the true preponderates. The

untrue does not hurt him who knows this.

2. Now what is the true, that is the Aditya (the

sun), the person that dwells in yonder orb, and the

person in the right eye. These two rest on each

other, the former resting with his rays in the latter,

the latter with his pra«as (senses) in the former.

When the latter is on the point of departing this life,

he sees that orb as white only, and those rays (of the

sun) do not return to him.

conquered by Brahman. If he conquers the world, how much

more his enemy !' It would be better, however, if we could take

gila. in the sense of varikr/'ta or danta, because we could then go

on with ya zvam veda.

1 Here explained by the commentator as Puti atmaka Hira«yagarbha.

* Here explained as Vira£.

' Satyam is often pronounced satiam, as trisyllabic. .Sankara, how

ever, takes the second syllable as t only, and explains the i after it as

an anubandha. The Kawva text gives the three syllables as sa, ti, am,

which seems preferable; cf. .Oand. Up.VIII, 3, 5; Taitt Up. II, 6.

4 This is explained by a mere play on the letters, sa and ya

having nothing in common with mrriyu, death, whereas t occurs in

mr/'tyu and ann'ta. Dvivedagahga takes sa and am as true, be

cause they occur in satya and amrrta, and not in mntyu, while ti

is untrue, because the t occurs in mrztyu and anrrta.
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3. Now of the person in that (solar) orb BhM is

the head, for the head is one, and that syllable is

one ; Bhuva^ the two arms, for the arms are two,

and these syllables are two ; Svar the foot, for the

feet are two, and these syllables are two1, its

secret name is Ahar (day), and he who knows this,

destroys (hanti) evil and leaves (^ahati) it

4. Of the person in the right eye BhM is the head,

for the head is one, and that syllable is one; Bhuva^

the two arms, for the arms are two, and these sylla

bles are two; Svar the foot, for the feet are two, and

these syllables are two. Its secret name is Aham

(ego), and he who knows this, destroys (hanti) evil

and leaves (^ahati) it.

Sixth Brahmajva.

1. That person, under the form of mind (manas),

being light indeed 2, is within the heart, small like a

grain of rice or barley. He is the ruler of all, the

lord of all—he rules all this, whatsoever exists.

Seventh Brahmawa.

1. They say that lightning is Brahman, because

lightning (vidyut) is called so from cutting off

(vidanat)8. Whosoever knows this, that lightning

is Brahman, him (that Brahman) cuts off from evil,

for lightning indeed is Brahman.

1 Svar has to be pronounced suvar.

* BhaAsatya must be taken as one word, as the commentator

says, bha eva satyaw sadbhavaA svarupam yasya so 'yam bhiAsatyo

bha.svara/4.

• From do, avakhawrfane, to cut ; the lightning cutting through the

darkness of the clouds, as Brahman, when known, cuts through

the darkness of ignorance.
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Eighth BrAhmawa.

1. Let him meditate on speech as a cow. Her

four udders are the words Svaha, Vasha^, Hanta,

and Svadha '. The gods live on two of her udders,

the Svaha and the Vasha/, men on the Hanta, the

fathers on the Svadha. The bull of that cow is

breath (prawa), the calf the mind.

Ninth Brahmajva.

1. Agni VaLrvanara is the fire within man by

which the food that is eaten is cooked, i.e. digested.

Its noise is that which one hears, if one covers one's

ears. When he is on the point of departing this

life, he does not hear that noise.

Tenth Brahmawa.

t. When the person goes away from this world,

he comes to the wind. Then the wind makes room

for him, like the hole of a carriage wheel, and

through it he mounts higher. He comes to the sun.

Then the sun makes room for him, like the hole

of a Lambara s, and through it he mounts higher.

He comes to the moon. Then the moon makes

room for him, like the hole of a drum, and through

it he mounts higher, and arrives at the world where

there is no sorrow, no snow s. There he dwells

eternal years.

1 Thore are two udders, the Svaha and Vasha/, on which the

gods feed, i. e. words with which oblations are given to the gods.

With Hanta they are given to men, with Svadha to the fathers.

* A musical instrument.

5 The commentator explains hima by bodily pain, but snow is

much more characteristic.

[«5l O
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Eleventh Brahmana.

i. This is indeed the highest penance, if a man,

laid up with sickness, suffers pain1. He who knows

this, conquers the highest world.

This is indeed the highest penance, if they carry

a dead person into the forest*. He who knows this,

conquers the highest world.

This is indeed the highest penance, if they place a

dead person on the fire3. He who knows this, con

quers the highest world.

Twelfth Brahmajva.

i. Some say that food is Brahman, but this is not

so, for food decays without life (prawa). Others say

that life (pra«a) is Brahman, but this is not so, for life

dries up without food. Then these two deities (food

and life), when they have become one, reach that

highest state (i.e. are Brahman). Thereupon Pra-

trala said to his father : ' Shall I be able to do any

good to one who knows this, or shall I be able to do

him any harm4?' The father said to him, beckoning

with his hand : ' Not so, O PratzYda ; for who could

reach the highest state, if he has only got to the

oneness of these two ?' He then said to him : ' Vi ;

1 The meaning is that, while he is suffering pain from illness, he

should think that he was performing penance. If he does that,

he obtains the same reward for his sickness which he would have

obtained for similar pain inflicted on himself for the sake of per

forming penance.

* This is like the penance of leaving the village and living in

the forest.

' This is like the penance of entering into the fire.

* That is, is he not so perfect in knowledge that nothing can

harm him ?
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verily, food is Vi, for all these beings rest (vishYani)

on food.' He then said : ' Ram ; verily, life is Ram,

for all these beings delight (ramante) in life. All

beings rest on him, all beings delight in him who

knows this.'

Thirteenth BrAhmajva.

1 . Next follows the Uktha '. Verily, breath (prawa)

is Uktha, for breath raises up (utthapayati) all this.

From him who knows this, there is raised a wise son,

knowing the Uktha ; he obtains union and oneness

with the Uktha.

2. Next follows the Ya^us. Verily, breath is

Ya^us, for all these beings are joined in breath2.

For him who knows this, all beings are joined to

procure his excellence ; he obtains union and one

ness with the Ya^ois.

3. Next follows the Saman. Verily, breath is the

Saman, for all these beings meet in breath. For him

who knows this, all beings meet to procure his excel

lence ; he obtains union and oneness with the Saman.

4. Next follows the Kshatra. Verily, breath is

the Kshatra, for breath is Kshatra, i.e. breath pro

tects (trayate) him from being hurt (ksha«ito^).

He who knows this, obtains Kshatra (power), which

requires no protection ; he obtains union and one

ness with Kshatra3.

1 Meditation on the hymn called uktha. On the uktha, as the

principal part in the Mahavrata, see Kaush.Up. 111,3; Ait. Ar. II, 1 , a.

The uktha, ya^us, siman, &c. are here represented as forms under

which pribza or life, and indirectly Brahman, is to be meditated on.

' Without life or breath nothing can join anything else ; there

fore life is called ya^us, as it were yvgus.

* Instead of Kshatram atram, another Sakha, i. e. the Madhyan-

dina, reads Kshatramatram, which Dvivedagahga explains as, he

O 2
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Fourteenth Brahmaata.

1. The words Bhtimi (earth), Antariksha (sky), and

Dyu1 (heaven) form eight syllables. One foot of the

Gayatri consists of eight syllables. This (one foot)

of it is that (i.e. the three worlds). And he who thus

knows that foot of it, conquers as far as the three

worlds extend.

2. The /frkas, the Ya^iWshi, and the Samani form

eight syllables. One foot (the second) of the Gayatri

consists of eight syllables. This (one foot) of it is

that (i.e. the three Vedas, the /^/g-veda, Ya^ur-veda,

and Sama-veda). And he who thus knows that foot

of it, conquers as far as that threefold knowledge

extends.

3. The. Prawa (the up-breathing), the Apana (the

down-breathing), and the Vyana (the back-breathing)

form eight syllables. One foot (the third) of the

Gayatri consists of eight syllables. This (one foot)

of it is that (i.e. the three vital breaths). And he who

thus knows that foot of it, conquers as far as there

is anything that breathes. And of that (Gayatri,

or speech) this indeed is the fourth (turiya), the

bright (danyata) foot, shining high above the skies8.

What is here called turiya (the fourth) is meant for

laturthn (the fourth); what is called dar^atam

padam (the bright foot) is meant for him who is

as it were seen (the person in the sun) ; and what

is called parora^as (he who shines high above the

obtains the nature of the Kshatra, or he obtains the Kshatra which

protects (Kshalram Strain).

1 Dyu, 110m. Dyaus, must be pronounced Dtjaus.

2 Parorajras, uiasc, should bo taken as one word, like paroksha,

viz. he who is beyond all ra^'as, all visibie skies.
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skies) is meant for him who shines higher and higher

above every sky. And he who thus knows that foot

of the Gayatri, shines thus himself also with hap

piness and glory.

4. That Gayatri (as described before with its three

feet) rests on that fourth foot, the bright one, high

above the sky. And that again rests on the True (sa-

tyam), and the True is the eye, for the eye is (known

to be) true. And therefore even now, if two persons

come disputing, the one saying, I saw. the other,

I heard, then we should trust the one who says, I

saw. And the True again rests on force (balam),

and force is life (pra«a), and that (the True) rests on

life1. Therefore they say, force is stronger than the

True. Thus does that Gayatri rest with respect to

the self (as life). That Gayatri protects (tatre) the

vital breaths (gayas) ; the gayas are the prawas

(vital breaths), and it protects them. And because

it protects (tatre) the vital breaths (gayas), therefore

it is called GayatH. A ad that Savitrf verse which

the teacher teaches2, that is it (the life, the prawa, and

indirectly die Gayatrf) ; and whomsoever he teaches,

he protects his vital breaths.

5. Some teach that Savitri as an Anush/ubh8 verse,

saying that speech is Anush/ubh, and that we teach

1 Sankara understood the True (satyam) by tad, nor the balam.

the force.

" The teacher teaches his pupil, who is brought to him when

eight years old, the Savitri verse, making him repeat each word,

and each half verse, till he knows the whole, and by teaching him

that Savitri, he is supposed to teach him really the piiwa, the lire,

as the self of the world.

* The verse would be, Rig-veda V, 82,1:

Tat savitur vrinlmahe vaya/fl devasya bho^anam

■Sresh/Aaw sarvadhatamaw turam bhagasya dhimahi.
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that speech. Let no one do this, but let him teach

the Gayatri as Savitri1. And even if one who knows

this receives what seems to be much as his reward

(as a teacher), yet this is not equal to one foot of die

Gayatri.

6. If a man (a teacher) were to receive as his fee

these three worlds full of all things, he would obtain

that first foot of the Gayatri. And if a man were to

receive as his fee everything as far as this threefold

knowledge extends, he would obtain that second

foot of the Gayatri. And if a man were to receive

as his fee everything whatsoever breathes, he would

obtain that third foot of the Gayatri. But 'that fourth

bright foot, shining high above the skies 2',- cannot

be obtained by anybody— whence then could one

receive such a fee ?

7. The adoration3 of that (Gayatri) :

' O Gayatri, thou hast one foot, two feet, three

feet, four feet4. Thou art footless, for thou art not

known. Worship to thy fourth bright foot above

the skies.' If8 one (who knows this) hates some

1 Because Gayatri represents life, and the pupil receives life when

he learns the Gayatri.

! See before, § 2.

* Upasthana is the act of approaching the gods, 7rf>o<ntvinj<nf,

Angchen, with a view ofobtaining a request. Here the application

is of two kinds, abhiMrika, imprecatory against another, and

abhyudayika, auspicious for oneself. The former has two formulas,

the latter one. An upasthana is here represented as effective, if

connected with the Gayatri.

4 Consisting of the three worlds, the threefold knowledge, the

threefold vital breaths, and the fourth foot, as described before.

5 I have translated this paragraph very freely, and differently

from .Sahkara. The question is, whether dvishyat with iti can be

used in the sense of abhiJara, or imprecation. If not, I do not see

how the words should be construed. The expression yasma upa
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one and says, ' May he not obtain this,' or ' May this

wish not be accomplished to him,' then that wish is

not accomplished to him against whom he thus prays,

or if he says, ' May I obtain this.'

8. And thus Canaka Vaideha spoke on this point

to Buafila Ajvatar&svi ' : 'How is it that thou who

spokest thus as knowing the Gayatrl, hast become

an elephant and earnest me ?' He answered : 'Your

Majesty, I did not know its mouth. Agni, fire, is

indeed its mouth ; and if people pile even what seems

much (wood) on the fire, it consumes it all. And

thus a man who knows this, even if he commits what

seems much evil, consumes it all and becomes pure,

clean, and free from decay and death.'

Fifteenth Brahmana.

1. 2The face of the True (the Brahman) is covered

with a golden disk3. Open that, O Pushan4, that we

may see the nature of the True5.

2. O Pushan, only seer, Yama (judge), Surya (sun),

son of Pra^apati8, spread thy rays and gather them !

tishMate is rightly explained by Dvivedaganga, yadartham evam

upatishMate.

1 Ajvatarasylrvasyapatyam, Sankara.

* These verses, which are omitted here in the Madhyandina

text, are found at the end of the Va^asaneyi-upanishad 15-18.

They are supposed to be a prayer addressed to Aditya by a dying

person.

8 Mahfdhara on verse 17 : ' The face of the true (purusha in the

sun) is covered by a golden disk.' .Sankara explains here mukha,

face, by mukhyawi svarupam, the principal form or nature.

4 Pushan is here explained as a name of Savitr/, the sun ; like

wise all the names in the next verse.

• Cf. Maitr. Up. VI, 35.

' Of Irvara or Hiraayagarbha.
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J The light which is thy fairest form, I see it I am

> what he is (viz. the person in the sun).

3. Breath to air and to the immortal ! Then this

my body ends in ashes. Om ! Mind, remember !

Remember thy deeds ! Mind, remember ! Remem

ber thy deeds1 !

4. Agni, lead us on to wealth (beatitude) by a good

path2, thou, O God, who knowest all things! Keep

far from us crooked evil, and we shall offer thee the

fullest praise ! (Rv. I, 189, 1.)

1 The Va^asaneyi-sawhita reads : Om, krato smara, k/zbe smara,

kr/'taw smara. Uva/a holds that Agni, fire, who has been wor

shipped in youth and manhood, is here invoked in the form of

mind, or that kratu is meant for sacrifice. 'Agni, remember me!

Think of the world ! Remember my deeds ! ' K/rbe is explained

by Mahfdhara as a dative of k/j'p, k/»'p meaning loka. world, what

is made to be enjoyed (kalpyate bhogaya).

2 Not by the Southern path, the dark, from which there is a

fresh return to life.
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SIXTH ADHYAYA.

FlK9T BrAhMAJVA1.

1. Hari/*, Om. He who knows the first and

the best, becomes himself the first and the best

among his people. Breath' is indeed the first and

the best. He who knows this, becomes the first

and the best among his people, ana among whom

soever he wishes to be so.

2. He who knows the richest-, becomes himself

the richest among his people. Speech is the richest.

He who knows this, becomes the richest among his

people, and among whomsoever he wishes to be so.

3. He who knows the firm rest, becomes himself

firm on even and uneven ground. The eye indeed

is the firm rest, for by means of the eye a man

stands firm on even and uneven ground. He who

knows this, stands firm on even and uneven ground.

4. He who knows success, whatever desire he

desires, it succeeds to him. The ear indeed is suc

cess. For in the ear are all these Vedas successful.

He who knows this, whatever desire he desires, it

succeeds to him.

5. He who knows the home, becomes a home

of his own people, a home of all men. The mind

1 This Brahmawa, also called a Khila (p. 1010, 1. 8 ; p. iojg

1. 8), occurs in the Madhyandina-fakhi XIV, 9, 2. It should be

compared with the AMndogya-upanishad V, 1 ^Sacred Book9 of

the East, vol. i, p. 72); also with the Ait. Ar. II, 4 ; Kaush. Up.

Ill, 3 ; and the Prarita Up. II, 3.

s Here used as a feminine, while in the A7/and. Up. V, 1, it is

vasish//ia.
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indeed is the home. He who knows this, becomes

a home of his own people and a home of all men.

6. He who knows generation1, becomes rich in

offspring and cattle. Seed indeed is generation. He

who knows this, becomes rich in offspring and cattle.

7. These Pra«as (senses), when quarrelling toge

ther as to who was the best, went to Brahman*

and said : ' Who is the richest of us ?' He replied :

' He by whose departure this body seems worst, he

is the richest.'

8. The tongue (speech) departed, and having

been absent for a year, it came back and said :

' How have you been able to live without me ?'

They replied : ' Like unto people, not speaking with

the tongue, but breathing with breath, seeing with

the eye, hearing with the ear, knowing with the

mind, generating with seed. Thus we have lived.'

Then speech entered in.

9. The eye (sight) departed, and having been

absent for a year, it came back and said : ' How

have you been able to live without me ?' They re

plied : ' Like blind people, not seeing with the eye,

but breathing with the breath, speaking with the

tongue, hearing with the ear, knowing with the

mind, generating with seed. Thus we have lived.'

Then the eye entered in.

10. The ear (hearing) departed, and having been

absent for a year, it came back and said : ' How

have you been able to live without me ? ' They re

plied : ' Like deaf people, not hearing with the ear,

1 This is wanting in the AViand. Up. Roer and Poky read Pra^ipati

for pra^ati. MS. I. O. 375 has pra^iti, MS. I. O. 1973 pra^Spati.

* Here we have Pra^apati, instead of Brahman, in the A'/iind.

Up. ; also sieshfha instead of vasish/Aa.
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but breathing with the breath, speaking with the

tongue, seeing with the eye, knowing with the mind,

generating with seed. Thus we have lived.' Then

the ear entered in.

11. The mind departed, and having been absent

for a year, it came back and said : ' How have you

been able to live without me ?' They replied : 'Like

fools, not knowing with their mind, but breathing

with the breath, seeing with the eye, hearing with

the ear, generating with seed. Thus we have lived.'

Then the mind entered in.

12. The seed departed, and having been absent

for a year, it came back and said : ' How have you

been able to live without me ? ' They replied :

' Like impotent people, not generating with seed,

but breathing with the breath, seeing with the eye,

hearing with the ear, knowing with the mind. Thus

we have lived.' Then the seed entered in.

13. The (vital) breath, when on the point of de

parting, tore up these senses, as a great, excellent

horse of the Sindhu country might tare up the pegs

to which he is tethered. They said to him : ' Sir,

do not depart. We shall not be able to live without

thee.' He said : ' Then make me an offering.'

They said : ' Let it be so.'

14. Then the tongue said : ' If I am the richest,

then thou art the richest by it.' The eye said :

' If I am the firm rest, then thou art possessed of

firm rest by it.' The ear said : ' If I am success,

then thou art possessed of success by it.' The mind

said : ' If I am the home, thou art the home by

it.' The seed said : ' If I am generation, thou art

possessed of generation by it.' He said : ' What shall

be food, what shall be dress for me ?'
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They replied: ' Whatever there is, even unto dogs,

worms, insects, and birds1, that is thy food, and water

thy dress. He who thus knows the food of Ana (the

breath) 2, by him nothing is eaten that is not (proper)

food, nothing is received that is not (proper) food.

6Votriyas (Vedic theologians) who know this, rinse

the mouth with water when they are going to eat, and

rinse the mouth with water after they have eaten,

thinking that thereby they make the breath dressed

(with water).'

Second BrAhmana3.

1. 5Vetaketu Aru»eya went to the settlement of

the Pa»-£alas. He came near to Pravahawa 6ai-

vali4, who was walking about (surrounded by his

men). As soon as he (the king) saw him, he said :

' My boy !' 3Vetaketu replied : ' Sir !'

Then the king said : ' Have you been taught by

your father ! ' ' Yes,' he replied.

2. The king said : ' Do you know how men, when

they depart from here, separate from each other?'

' No,' he replied.

' Do you know how they come back to this

world?' ' No/ he replied6.

1 It may mean, every kind of food, such as is eaten by dogs,

worms, insecU, and birds.

! We must read, with MS. LO. 375, anasyinnam, not annasyan-

nam, as MS. LO. 1973, Roer, and Poley read. Weber has the right

reading, which is clearly suggested by JTAand. Up. V, 2, 1.

3 See A'Aand. Up. V, 3 ; Muir, Original Sanskrit Texts, I, 433;

Deussen,Veddnta, p 390. The commentator treats mis chapter as

a supplement, to explain the ways that lead to the pitr/loka and

the devaloka.

* The MSS. I. O. 375 and 1973 give Gaivali, others Gaibali.

He is a Kshatriya sage, who appears also in A7/and. Up. I, 8, 1, as

silencing Brahmanas.

8 The same question is repeated in Roer's edition, only substi
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' Do you know how that world does never become

full with the many who again and again depart

thither?' ' No,' he replied.

' Do you know at the offering of which libation

the waters become endowed with a human voice

and rise and speak ?' ' No,' he replied.

' Do you know the access to the path leading to

the Devas and to the path leading to the Fathers,

i. e. by what deeds men gain access to the path lead

ing to the Devas or to that leading to the Fathers ?

For we have heard even the saying of a Jiishi : "I

heard of two paths for men, one leading to the

Fathers, the other leading to the Devas. On those

paths all that lives moves on, whatever there is be

tween father (sky) and mother (earth)." r

5vetaketu said : ' I do not know even one of all

these questions.'

3. Then the king invited him to stay and accept

his hospitality. But the boy, not caring for hospi

tality, ran away, went back to his father, and said :

4 Thus then you called me formerly well-instructed !'

The father said : ' What then, you sage ?' The son

replied : ' That fellow of a Ra^anya asked mc five

questions, and I did not know one of them.'

' What were they ? ' said the father.

' These were they,' the son replied, mentioning

the different heads.

4. The father said : ' You know me, child, that

whatever I know, I told you. But come, we shall

go thither, and dwell there as students.'

' You may go, Sir,' the son replied.

tuting sampadyante for Spadyante. The MSS. I. 0. 375 and 1973

do not support this.
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Then Gautama went where (the place of) Prava-

hawa Gaivali was, and the king offered him a seat,

ordered water for him, and gave him the proper

offerings. Then he said to him : ' Sir, we offer a

boon to Gautama.'

5. Gautama said : ' That boon is promised to

me ; tell me the same speech which you made in

the presence of my boy.'

6. He said : 'That belongs to divine boons, name

one of the human boons.'

7. He said : ' You know well that I have plenty of

gold, plenty of cows, horses, slaves, attendants, and

apparel ; do not heap on me ' what I have already in

plenty, in abundance, and superabundance.'

The king said : ' Gautama, do you wish (for in

struction from me) in the proper way ? '

Gautama replied : ' I come to you as a pupil.'

In word only have former sages (though Brah-

mans) come as pupils (to people of lower rank), but

Gautama actually dwelt as a pupil (of Pravaha«a,

who was a Ra/anya) in order to obtain the fame of

having respectfully served his master 2.

1 AbhyavadSnya is explained as niggardly, or unwilling to give,

and derived from vaddnya, liberal, a-vadanya, illiberal, and abhi,

towards.- This, however, is an impossible form in Sanskrit.

Vadanya means liberal, and stands for avadanya, this being

derived from avadana, lit. what is cut off, then a morsel, a gift. In

abhyavad&nya the original a reappears, so that abhyavadanya

means, not niggardly, but on the contrary, liberal, i. e. giving more

than is required. Avadanya has never been met with in the sense

of niggardly, and though a rule of Pacini sanctions the formation of

a-vadanya, it does not say in what sense. Abhyavada in the sense

of cutting off in addition occurs in .Satap. Br. II, 5, 2, 40 ; avadanaw

karoti, in the sense of making a present, occurs Maitr. Up.VI, 33.

8 The commentator takes the opposite view. In times of

distress, he says, former sages, belonging to a higher caste, have
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8. The king said : ' Do not be offended with us,

neither you nor your forefathers, because this know

ledge has before now never dwelt with any Brah-

ma«a '. But I shall tell it to you, for who could

refuse you when you speak thus ?

9. ' The altar (fire), O Gautama, is that world

(heaven)2; the fuel is the sun itself, the smoke his

rays, the light the day, the coals the quarters, the

sparks the intermediate quarters. On that altar

the Devas offer the jraddha libation (consisting of

water3). From that oblation rises Soma, the king

(the moon).

10. ' The altar, O Gautama, is Par^anya (the god

of rain) ; the fuel is the year itself, the smoke the

clouds, the light the lightning, the coals the thunder

bolt, the sparks the thunderings. On that altar the

Devas offer Soma, the king (the moon). From that

oblation rises rain.

11. 'The altar, O Gautama, is this world*; the

fuel is the earth itself, the smoke the fire, the light

the night, the coals the moon, the sparks the stars.

On that altar the Devas offer rain. From that

oblation rises food.

submitted to become pupils to teachers of a lower caste, not, how

ever, in order to learn, but simply in order to live. Therefore

Gautama also becomes a pupil in name only, for it would be

against all law to act otherwise. See Gautama, Dharma-sutras

VII, 1, ed. Stenzler ; translated by Btthler, p. 209.

1 Here, too, my translation is hypothetical, and differs widelj

from .S'ankara.

» Cf. EAind. Up.V, 4.

' Deussen translates : ' In diesem Feuer opfern die Gatter den

Glauben.'

4 Here a distinction is made between ay.iw loka, this world, and

pn'thivi, earth, while in the A7/and. Up. aya/// loka is the earth,

asau loka the heaven.
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12. 'The altar, O Gautama, is man; the fuel the

opened mouth, the smoke the breath, the light the

tongue, the coals the eye, the. sparks the ear. On

that altar the Devas offer food. From that oblation

riseci seed.

13. 'The altar, O Gautama, is woman1. On that

altar the Devas offer seed. From that oblation

rises man. He lives so long as he lives, and then

when he dies,

14. 'They take him to the fire (the funeral pile),

and then the altar-fire is indeed fire, the fuel fuel,

the smoke smoke, the light light, the coals coals, the

sparks sparks. In that very altar-fire the Devas

offer man, and from that oblation man rises, brilliant

in colour.

15. ' Those who thus know this (even Grthasthas),

and those who in the forest worship faith and the

True 2 (Brahman Hirawyagarbha), go to light (ar-

Z'is), from light to day, from day to the increasing

half, from the increasing half to the six months

when the sun goes to the north, from those six

months to the world of the Devas (Devaloka), from

the world of the Devas to the sun, from the sun to the

place of lightning. When they have thus reached the

place of lightning a spirit3 comes near them, and leads

them to the worlds of the (conditioned) Brahman.

In these worlds of Brahman they dwell exalted for

ages. There is no returning for them.

1 Tasya upastha eva samil, lomani dhumo. yonir ar£ir, yad

anta/ikaroti te 'ngard, abhinanda visphulihga^.

1 .Saiikara translates, ' those who with faith worship the True,'

and this seems better.

* ' A person living in the Brahma-world, sent forth, i. e. created,

by Brahman, by the mind,' .Sankara. ' Der ist nicht wie ein

Mensch,' Deusscn, p. 392.
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1 6. ' But they who conquer the worlds (future

states) by means of sacrifice, charity, and austerity,

go to smoke, from smoke to night, from night to the

decreasing half of the moon, from the decreasing

half of the moon to the six months when the sun

goes to the south, from these months to the world

of the fathers, from the world of the fathers to the

moon. Having reached the moon, they become food,

and then the Devas feed on them there, as sacrificers

feed on Soma, as it increases and decreases K But

when this (the result of their good works on earth)

ceases, they return again to that ether, from ether

to the air, from the air to rain, from rain to the

earth. And when they have reached the earth, they

become food, they are offered again in the altar-fire,

which is man (see § 1 1), and thence are born in the

fire ofwoman. Thus they rise up towards the worlds,

and go the same round as before.

1 Those, however, who know neither of these two

paths, become worms, birds, and creeping things.'

Third BrAhmajva2.

i. If a man wishes to reach greatness (wealth for

performing sacrifices), he performs the upasad rule

during twelve days 3 (i. e. he lives on small quantities

of milk), beginning on an auspicious day of the light

half of the moon during the northern progress of i hr

sun, collecting at the same time in a cup or a dish

1 See note 4 on A'Mnd. Up.V, 10, and Deussen, Vedanta, p. 393.

.Sahkara guards against taking apyayasvapakshiyasva as a Mantra.

A similar construction is#%asva mr/'yasva, see A^ind. Up. V, 10, 8.

1 Midhyandina text, p. 1 103 ; cf. KhinA. Up-. V, 2, 4-8 ; Kaush.

Up. II, 3.

* Yasmin punye 'nukule 'hni karma ^ikirshati tataA prak pu»y&-

ham evirabhya dvad&rdham upasadvrati.

[15] P
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made of Udumbara wood all sorts of herbs, includ

ing fruits. He sweeps the floor (near the house-

altar, avasathya), sprinkles it, lays the fire, spreads

grass round it according to rule \ prepares the clari

fied butter (a/ya), and on a day, presided over by a

male star (nakshatra), after having properly mixed

the Mantha2 (the herbs, fruits, milk, honey, &c),

he sacrifices (he pours Sgya. into the fire), saying s :

' O ^atavedas, whatever adverse gods there are in

thee, who defeat the desires of men, to them I offer

this portion ; may they, being pleased, please me

with all desires.' Svaha !

' That cross deity who lies down 4, thinking that

all things are kept asunder by her, I worship thee

as propitious with this stream of ghee.' Svaha !

2. He then says, Svaha to the First, Svaha to

the Best, pours ghee into the fire, and throws what

remains into the Mantha (mortar).

He then says, Svaha to Breath, Svaha to her who

is the richest, pours ghee into the fire, and throws

what remains into the Mantha (mortar).

He then says, Svaha to Speech, Svaha to the

Support, pours ghee into the fire, and throws what

remains into the Mantha (mortar).

He then says, Svaha to the Eye, Svaha to Success,

pours ghee into the fire, and throws what remains

into the Mantha (mortar).

He then says, Svaha to the Ear, Svaha to the

1 As the whole act is considered smarta, not Jrauta, the order to

be observed (£w't) is that of the sthalipaka.

' Dravadravye prakshiptd mathit&A saktav&A is the explanation

of Mantha, given in Gaimin. N. M. V. p. 406.

* These verses are not explained by .Sahkara, and they are

absent in the A'Aind.Up.V, 2, 6, 4.

4 The Madhyandinas read nipadyase.
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Home, pours ghee into the fire, and throws what

remains into the Mantha (mortar).

He then says, Svaha to the Mind, Svaha to Off

spring, pours ghee into the fire, and throws what

remains into the Mantha (mortar).

He then says, Svahato Seed, pours ghee into thefire,

and throws what remains into the Mantha (mortar).

3. He then says, Svaha to Agni (fire), pours ghee

into the fire, and throws what remains into the

Mantha (mortar).

He then says, Svaha to Soma, pours ghee into

the fire, and throws what remains into the Mantha

(mortar).

He then says, BhM (earth), Svaha, pours ghee

into the fire, and throws what remains into the

Mantha (mortar).

He then says, Bhuva^ (sky), Svaha, pours ghee

into the fire, and throws what remains into the

Mantha (mortar).

He then says, SvaJi (heaven), Svaha, pours ghee

into the fire, and throws what remains into the

Mantha (mortar).

He then says, Bhur, Bhuva^, Sva^, Svaha, pours

ghee into the fire, and throws what remains into the

Mantha (mortar).

He then says, Svaha to Brahman (the priesthood),

pours ghee into the fire, and throws what remains

into the Mantha (mortar).

He then says, Svaha to Kshatra (the knighthood),

pours ghee into the fire, and throws what remains

into the Mantha (mortar).

He then says, Svaha to the Past, pours ghee into

the fire, and throws what remains into the Mantha

(mortar).

p 2
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He then says, Svaha to the Future, pours ghee

into the fire, and throws what remains into the

Mantha (mortar).

He then says, Svaha to the Universe, pours ghee

into the fire, and throws what remains into the

Mantha (mortar).

He then says, Svaha to all things, pours ghee into

the fire, and throws what remains into the Mantha

(mortar).

He then says, Svaha to Pra^apati, pours ghee

into the fire, and throws what remains into the

Mantha (mortar).

4. Then he touches it (the Mantha, which is dedi

cated to Pra»a, breath), saying : ' Thou art fleet (as

breath). Thou art burning (as fire). Thou art full

(as Brahman). Thou art firm (as the sky). Thou

art the abode of all (as the earth). Thou hast been

saluted with Hin (at the beginning of the sacrifice

by the prastotrt). Thou art saluted with Hin (in

the middle of the sacrifice by the prastotrz). Thou

hast been sung (by the udgatr? at the beginning of

the sacrifice). Thou art sung (by the udgatrz in the

middle of the sacrifice). Thou hast been celebrated

(by the adhvaryu at the beginning of the sacrifice).

Thou art celebrated again (by the agnidhra in the

middle of the sacrifice). Thou art bright in the wet

(cloud). Thou art great. Thou art powerful. Thou

art food (as Soma). Thou art light (as Agni, fire,

the eater). Thou art the end. Thou art the ab

sorption (of all things).'

5. Then he holds it (the Mantha) forth, saying :

' Thou * knowest all, we know thy greatness. He is

1 These curious words S. mawsi S mawhi te mahi are not

explained by .Sankara. Anandagiri explains them as I have trans
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indeed a king, a ruler, the highest lord. May that

king, that ruler make me the highest lord.'

6. Then he eats it, saying: 'Tat savitur vare-

syam1 (We meditate on that adorable light)—The

winds drop honey for the righteous, the rivers drop

honey, may our plants be sweet as honey ! BhdA

(earth) Svaha I

'Bhargo devasya dhlmahi (of the divine

Savitr?)—May the night be honey in the morning,

may the air above the earth, may heaven, our father,

be honey ! Bhuva/fc (sky) Svaha !

'Dhiyo yo naA pro/£odayat (who should rouse

our thoughts)—May the tree be full of honey, may

the sun be full of honey, may our cows be sweet like

honey ! Sva^ (heaven) Svaha ! '

He repeats the whole Savitfl verse, and all the

verses about the honey, thinking, May I be all this !

Bhur, Bhuva^, Sva4, Svaha ! Having thus swal

lowed all, he washes his hands, and sits down behind

the altar, turning his head to the East. In the

morning he worships Aditya (the sun), with the

hymn, ' Thou art the best lotus of the four quarters,

may I become the best lotus among men.' Then

returning as he came, he sits down behind the altar

and recites the genealogical list2.

7. Uddalaka Aru«i told this (Mantha-doctrine) to

his pupil Va^asaneya Ya/»avalkya, and said: 'If

a man were to pour it on a dry stick, branches would

grow, and leaves spring forth.'

lated them. They correspond to ' amo namasy amS hi te sarvam

idam' in the KhinA. Up. V, 2, 6, 6. The Madhyandinas read :

Smo 'sy amaw hi te mayi, sa hi ra£&, &c. Dvivedagahga translates :

' thou art the knower, thy knowledge extends to me.'

1 Rv. Ill, 62, 10.

a This probably refers to the list immediately following.
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8. V&^asaneya Ya/wavalkya told the same to his

pupil Madhuka Paingya, and said : ' If a man were to

pour it on a dry stick, branches would grow, and

leaves spring forth.'

9. Madhuka Paingya told the same to his pupil

-/sfula Bhagavitti, and said: 'If a man were to pour

it on a dry stick, branches would grow, and leaves

spring forth.'

10. A"ula Bhagavitti told the same to his pupil

Canaki Ayasthuwa, and said : ' If a man were to

pour it on a dry stick, branches would grow, and

leaves spring forth.'

1 1 . 6&naki Ayasthuwa told the same to his pupil

Satyakama Cabala, and said : ' If a man were to

pour it on a dry stick, branches would grow, and

leaves spring forth.'

1 2. Satyakama Cabala told the same to his pupils,

and said: ' If a man were to pour it on a dry stick,

branches would grow, and leaves spring forth.'

Let no one tell this l to any one, except to a son

or to a pupil2.

13. Four things are made of the wood of the

Udumbara tree, the sacrificial ladle (sruva), the cup

(fomasa), the fuel, and the two churning sticks.

There are ten kinds of village (cultivated) seeds,

viz. rice and barley (brlhiyavas), sesamum and kidney-

beans (tilamashas), millet and panic seed (awupriyari-

gavas), wheat (godhumas), lentils (masuras), pulse

(khalvas), and vetches (khalakulas s). After having

1 The Mantha-doctrine with the prawadar.rana. Comm.

* It probably means to no one except to one's own son and

to one's own disciple. Cf. iSvet. Up. VI, 22.

* I have given the English names after Roer, who, living in India,

had the best opportunity of identifying the various kinds of plants

here mentioned. The commentators do not help us much. .Sahkara
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ground these he sprinkles them with curds (dadhi),

honey, and ghee, and then offers (the proper por

tions) of clarified butter * (ifya).

Fourth Brahmajva*.

1. The earth is the essence of all these things,

water is the essence of the earth, plants of water,

flowers of plants, fruits of flowers, man of fruits,

seed of man.

2. And Pra^apati thought, let me make an abode

for him, and he created a woman (5atarupa).

Taw8 smh/vadha upasta, tasmat striyam adha

upasita. Sa etam pra#^aw gravanam atmana eva

samudaparayat, tenainam abhyasrzl^at.

says that in some places Priyahgu (panic seed or millet) is called

Kangu ; that Khalva, pulse, is also called Nishpava and Valla, and

Khalakula, vetches, commonly Kulattha. Dvivedaganga adds that

Ami is called in Guzerat Moriya, Priyahgu Kahgu, Khalva, as

nishpava, Valla, and Khalakula Kulattha.

1 According to the rules laid down in the proper GrYhya-sutras.

* This Brahmana is inserted here because there is supposed

to be some similarity between the preparation of the .Srhnantha

and the Putramantha, or because a person who has performed the

.Srfmantha is fit to perform the Putramantha. Thus Ankara

says: PriaadarrinaA jrimanthaw karma krrtavataA putramanthe

'dhikaraA. Yad& putramanthaw ftkirshati tada mmanthaw kruvi

ritukalaw patnyaA (brahma^arye«a) pratikshata iti.

3 I have given those portions of the text which did not admit of

translation into English, in Sanskrit. It was not easy, however, to

determine always the text of the Ka»va-sSkhL Poley's text is not

always correct, and Roer seems simply to repeat it. Ankara's com

mentary, which is meant for the Ka«va text, becomes very short

towards the end of the Upanishad. It is quite sufficient for the pur

pose of a translation, but by no means always for restoring a correct

text MS.Wilson 369, which has been assigned to theKi«va-jakha,

and which our Catalogue attributes to the same school, gives the

Madhyandina text, and so does MS. Mill 108. I have therefore col

lated two MSS. of the India Office, which Dr. Rost had the kindness

to select for me, MS. 375 and MS. 1973, which I call A. and B.
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3. Tasya vedir upastho, lomani barhb, £arma-

dhishavawe, samiddho1 madhyatas, tau mushkau.

Sa yavan ha vai va^apeyena ya/amanasya loko

bhavati tavan asya loko bhavati ya eva*w vidvan

adhopahasaw £araty a sa* strl«a*» sukrham vrmkte

'tha ya idam avidvin adhopahasaw iaraty asya

striya^ sukrham vringate.

4. Etad dha sma vai tadvidv&n Uddalaka Aruwir

ahaitad dha sma vai tadvidvan Nako Maudgalya ahai-

tad dha sma vai tadvidvan Kumaraharita aha, bahavo

marya brahmawayana3 nirindriya visukmo'smal lokat

prayanti* ya idam avidva/wso 'dhopahasawz /-arantiti.

Bahu va6 idam suptasya va^agrato va. reta^ skandati,

5. Tad abhimmed anu va mantrayeta yan me

'dya reta/t prz'thivim askantsid yad oshadhir apy

asarad yad apa/i, idam aham tad reta adade punar

mam aitv indriyam punas tega/i punar bhaga^, punar

agnayo 6 dhishwya yathasthanawz kalpantam, ity

anamikangush/Z/abhyam adayantarewa stanau va

bhruvau va nimringyat T.

6. If a man see himself in the water8, he should

1 Roer reads samidho, but .Sankara and Dvivedaganga clearly

presuppose samiddho, which is in A. and B.

* Roer has Ssaw sa strinam, Poley, A. and B. have Ssam striwam.

Sankara (MS. Mill 64) read a sa stri«am, and later on asya striyaA,

though both Roer and Poley leave out the i. here too (i asyeti ihedah).

' Brahma/zayana^, the same as brahmabandhava/i, i. e. Brahmans

by descent only, not by knowledge.

4 Narakaw ga£Mantityartha/i. Dvivedaganga.

* Bahu va svalpaw va.

* The Madhyandinatext has agnayo, and Dvivedaganga explains

it by dhislwya agnaya/i jarirasthita/i. Poley and Roer have punar

agnir dhishwya, and so have A. and B.

7 Nirrnr/iryat, A.; nimringyil, B.

* Dvivedaganga adds, retoyonav udake reta/isiihs tatra avMM-

yadanrane prayaj&ttam dha.
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recite the following verse : ' May there be in me

splendour, strength, glory, wealth, virtue.'

She is the best of women whose garments are

pure 1. Therefore let him approach a woman whose

garments are pure, and whose fame is pure, and

address her.

7. If she do not give in2, let him, as he likes, bribe

her (with presents). And if she then do not give in,

let him, as he likes, beat her with a stick or with his

hand, and overcome her8, saying: 'With manly

strength and glory I take away thy glory,'—and

thus she becomes unglorious K

8. If she give in, he says : ' With manly strength

and glory I give thee glory,'—and thus they both

become glorious.

9. Sa yam i^^et kamayeta meti tasyam arthaz»

nish/aya5 mukhena mukha*» sandhayopastham asya

abhimmya ^aped ahgadaftgat sambhavasi hz-zdayad

adhi ^yase, sa tvam angakashayo 8 'si digdhavid-

dham7 iva madayemam amtim mayfti 8.

10. Atha yam iiMen na garbhaw dadhlteti9 tas

yam arthaw nish/aya mukhena mukhawz sandhaya-

bhipra«yapanyad indriye^a te retasa reta adada ity

areta10 eva bhavati.

1 Triratravrataw kr/tva £aturtha 'hni snatlm.

* Instead of connecting kamam with dadySt, Dvivedaganga

explains it by yathlrakti.

* Atikram, scil. maithunSya. * Bandhya durbhaga.

1 Nish/aya, A. B. ; nish/Mya, Roer, Poley; the same in § 10.

* Sa tvam anganam kashayo raso 'si.

7 VishaliptararaviddhSm mn'gim iva.

' Madayeti is the reading of the Madhyandina text. Poley, Roer,

A. and B. read mSdayemSm amfira mayiti. Anandagiri has mrigim

ivamum madiyaw striyam me madaya madv&raw kurv ityarthaA.

Dvivedaganga explains madayeti.

* Rftpabhrawjayauvanahanibhayat. 10 Agarbhini.
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11. Atha yam ikkhzd. garbhaw dadhiteti tasyam

arthaw nish/aya mukhena mukhaw* sandhayapi-

nyabhipra»yad indriyewa te retasa reta adadhamiti

garbhiwy eva bhavati.

12. Now again, if a man's wife has a lover and

the husband hates him, let him (according to rule)1

place fire by an unbaked jar, spread a layer of arrows

in inverse order1, anoint these three arrow-heads3

with butter in inverse order, and sacrifice, saying :

' Thou hast sacrificed in my fire, I take away thy up

and down breathing, I here *.'

' Thou hast sacrificed in my fire, I take away thy

sons and cattle, I here.'

' Thou hast sacrificed in my fire, I take away thy

sacred and thy good works, I here.'

' Thou hast sacrificed in my fire, I take away thy

hope and expectation, I here.'

He whom a Brahma»a who knows this curses, de

parts from this world without strength and without

good works. Therefore let no one wish even for

sport with the wife of a .Srotriya6 who knows this, for

he who knows this, is a dangerous enemy.

1 3. When the monthly illness seizes his wife, she

1 Avasathyagnim eva pra^valya.

9 P&r£im£gram dakshiftSgram va yatM syat tatha.

* TisraA is left out by Roer and Poley, by A. and B.

4 1 have translated according to the Ka»va text, as far as it could

be made out. As there are four imprecations, it is but natural that

lisra// should be left out in the Kanva text. It is found in the

Madhyandina text, because there the imprecations are only three in

number, viz. the taking away of hope and expectation, of sons and

cattle, and of up and down breathing. Instead of asSv id, which is

sufficient, the Madhyandina text has asav iti nama grthnSti, and both .

Anandagiri and Dvivedagahga allow the alternative, atmanaA jatror

vi nama gnri«ati, though asau can really refer to the speaker only.

8 Roer reads dvare«a; Poley, A. and B. dare«a; the Madhyan
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should for three days not drink from a metal vessel,

and wear a fresh dress. Let no VWshala or Wz'shali

(a .Sudra man or woman) touch her. At the end of

the three days, when she has bathed, the husband

should make her pound rice l.

14. And if a man wishes that a white son should

be born to him, and that he should know one Veda,

and live to his full age, then, after having prepared

boiled rice with milk and butter, they should both

eat, being fit to have offspring.

15. And if a man wishes that a reddish 2 son with

tawny eyes should be born to him, and that he

should know two Vedas, and live to his full age,

then, after having prepared boiled rice with coagu

lated milk and butter, they should both eat, being

fit to have offspring.

16. And if a man wishes that a dark son should

be born to him with red eyes, and that he should

know three Vedas, and live to his full age, then, after

having prepared boiled rice with water and butter,

they should both eat, being fit to have offspring.

1 7. And if a man wishes that a learned daughter

should be born to him, and that she should live to

her full age, then, after having prepared boiled rice

with sesamum and butter, they should both eat,

being fit to have offspring.

18. And if a man wishes that a learned son should

be born to him, famous, a public man, a popular

speaker, that he should know all the Vedas, and that

dinas giyiLyi. 6'ankara, according to Roer, interprets dvSrewa, but

it seems that darena is used here in the singular, instead of the

plural. See Paraskara Gr«hya-s<itras I, 11.

1 To be used for the ceremony described in § 14 seq.

* Kapilo varwataA pingalaA pingakshaA.
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he should live to his full age, then, after having pre

pared boiled rice with meat and butter, they should

both eat, being fit to have offspring. The meat

should be of a young or of an old bull.

19. And then toward morning, after having, ac

cording to the rule of the Sthalipaka (pot-boiling),

performed the preparation of the Afya (clarified

butter1), he sacrifices from the Sthalipaka bit by bit,

saying : ' This is for Agni, Svaha ! This is for Anu-

mati, Svaha ! This is for the divine .Savitr*, the true

creator, Svaha !' Having sacrificed, he takes out the

rest of the rice and eats it, and after having eaten,

he gives it to his wife. Then he washes his hands,

fills a water-jar, and sprinkles her thrice with it,

saying : ' Rise hence, O Vwvavasu a, seek another

blooming girl, a wife with her husband.'

20. Then he embraces her, and says : 'I am Ama

(breath), thou art Sa (speech) 3. Thou art Sa (speech),

I am Ama (breath). I am the Saman, thou art the

Rik 4. I am the sky, thou art the earth. Come, let

us strive together, that a male child may be

begotten V

1 Aaruw xrapayitvS.

* Name of a Gandharva, as god of love. See Rig-veda X, 85, 22.

Dvivedaganga explains the verse differently, so that the last words

imply, I come together with my own wife.

8 Because speech is dependent on breath, as the wife is on the

husband. See A'Aand. Up. I, 6, 1.

4 Because the Sama-veda rests on the Rig-veda.

• This is a verse which i« often quoted and explained. It occurs

in the Atharva-veda XIV, 71, as 'amo 'ham asmi si tvaw, sama-

ham asmy rtk tvam, dyaur aham pr/thivi tvam; tav iha sam

bhavava pragim a ^anayivahai.'

Here we have the opposition between atrial and sa, while in

the Ait. Brahmawa VIII, 27, we have amo 'ham asmi sa tvam,

giving amaA in opposition to sa. It seems not unlikely that this
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21. Athasya tirfi vihapayati, vi^ihithawz dyavaprz-

thivl iti tasyam arthaw nish/aya mukhena mukhaw

sandhaya trir enam anulomam * anumarsh/i, Vishwur

yoniw* kalpayatu, Tvash/4 rupawi pi#watu, asi;L£atu

Prag-apatir Dhatl garbhaw dadhatu te. Garbhaw

dhehi Sinivali, garbhaw/ dhehi pmhush/uke, garbham

te Aivinau deviv adhattam pufehkarasra^au.

22. Hirawmayl arawl yabhya/» nirmanthatam2 &yvi-

nau8, taw te garbhaw havamahe* dayame masi

sutave. Yathagnigarbha pWthivt, yathS dyaur in-

dre«a garbhiwl, vayur dis&m yatha garbha evaw

garbha*» dadhami te 'siv iti B.

23. Soshyantlm6adbhirabhyukshati. Yatha vayuA7

pushkari«!/# samiw^ayati sarvata/i, eva te garbha

e^atu sahavaitu ^arayuwa. Indrasyayawz vragaA

kritaA sarga/a^ 8 sapari^raya^ •, tarn indra nir/ahi

garbhe«a savaraw 10 saheti.

was an old proverbial formula, and that it meant originally no more

than 'I am he, and thou art she.' But this meaning was soon for

gotten. In the ATMnd. Up. I, 6, 1, we find si explained as earth,

ama as fire (Sacred Books of the East, vol. i, p. 1 3). In the Ait.

Brahmana sa is explained as Rik, ama as Saman. I have therefore

in our passage also followed the interpretation of the commentary,

instead of rendering it, ' I am he, and thou art she ; thou art she,

and I am he.'

1 Anulomam, murdhanam irabhya padantam.

• Nirmathitavantau. ' Aivinau devau, Madhyandina text.

' Dadhamahe, Madhyandina text Instead of sutave, A. has

sQvate, B. sfltaye.

' Iti nSma gr»n«ati, Madhyandina text. .Sarikara says, asav iti

tasyS/5. Anandagiri says, asav iti patyur va nirdcraA ; tasya nSma

gr/'hwStfti purvewa sambandha/;. Dvivedagahga says, ante bharta-

sSv aham iti svitmano nima gr?'h«ati, bharyaya vS.

• See Paraskara Gr/nya-sutra I, 1 6 seq. 7 V&UA, M.

• Arga</aya nirodhena saha vartamanaA sargadaJi, Dvivedaganga.

• SapamrayaA, pari^rayewa parivesh/anena gariyuni sahitaA,

Dvivedagahga.

10 Savaram is the reading given by Poley, Roer, A. and B.
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24 *. When the child is born, he prepares the fire,

places the child on his lap, and having poured prz-

shada^ya, i. e. dadhi (thick milk) mixed with ghrtta

(clarified butter) into a metal jug, he sacrifices bit by

bit of that pr/shada^ya, saying : ' May I, as I in

crease in this my house, nourish a thousand ! May

fortune never fail in his race, with offspring and

cattle, Svaha!'

1 1 offer to thee in my mind the vital breaths which

are in me, Svaha ! '

' Whatever * in my work I have done too much,

or whatever I have here done too little, may the wise

Agni Svish/akrz't make this right and proper for us,

Svaha !'

25. Then putting his mouth near the child's

right ear, he says thrice, Speech, speech8! After

Anandagiri explains : garbhaniAsarananantaraw ya mamsaperf

niigaiMati savara, taw ka. nirgamayety arthaA. Dvivedaganga (ed.

Weber) writes: nirgamyamanamimsaperf sa-avarajabdava^yi, tarn

savaram ka nirgamaya.

1 These as well as the preceding rules refer to matters generally

treated in the Grrhya-sutras ; see Arvalayana, Grihya-sfttras I,

13 seq.; Paraskara, Gr/hya-sutras I, n seq. ; .Sahkhayana, Gn'hya-

sutras I, 19 seq. It is curious, however, that Ajvalayana I, 13, I,

refers distinctly to the Upanishad as the place where the puwsavana

and similar matters were treated. This shows that the Upanishads

were known before the composition of the GriTiya-sutras, and

explains perhaps, at least partially, why the Upanishads were con

sidered as rahasya. Ajvalayana says, ' Conception, begetting of a

boy, and guarding the embryo are to be found in the Upanishad.

But if a man does not read the Upanishad, let him know that he

should feed his wife,' &c. Narayawa explains that Aivalayana here

refers to an Upanishad which does not exist in his own .Sakha, but

he objects to the conclusion that therefore the garbhidhana and

other ceremonies need not be performed, and adds that some hold

it should be performed, as prescribed by Saunaka and others.

1 Arvalayana, Gr»Tjyasutra 1, 10, 23.

* Trayilakshawa" vak tvayi pravlratv iti ^apato 'bhipriyaA.
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that he pours together thick milk, honey, and clari

fied butter, and feeds the child with (a ladle of)

pure gold ', saying : ' I give thee Bhu^, I give thee

BhuvaA, I give thee SvaA 2. Bhur, BhuvaA, SvaA, I

give thee all ".'

26*. Then he gives him his name, saying: 'Thou

art Veda ;' but this is his secret name5.

27. Then he hands the boy to his mother and

gives him her breast, saying : ' O Sarasvatt, that

breast of thine which is inexhaustible, delightful,

abundant, wealthy, generous, by which thou cherish-

est all blessings, make that to flow here 6.'

28 7. Then he addresses the mother of the boy :

1 Cf. Paraskata Gr/hya-sfitras I, 16, 4, anamikaya suvar«Sntar-

hitayS; Sankh&yana, Grrhya-sutras I, 24, praxaye^ ^atarupe«a.

' Bhur bhuvaA svaA are explained by Dvivedagahga as the Rig-

veda, Ya^ur-veda, and Sama-veda. They might also be earth, air,

and heaven. See .Sinkhayana, Gr«hya-sutras I, 24; Bhur r/gveda*»

tvayi dadh&mi, &c.

8 The MSdhyandinas add here another verse, which the father

recites while he strokes his boy : ' Be a stone, be an axe, be pure

gold. Thou art my Self, called my son ; live a hundred harvests.'

The same verse occurs in the Afvaliyana GriTiya-sutras 1, 15, 3.

4 The two ceremonies, here described, are the ayushya-karman

and the medh%anana. They are here treated rather confusedly.

PSraskara (Grrtiya-sutras I, 16, 3) distinguishes the medha^anana

and the Syushya. He treats the medha^-anana first, which consists

in feeding the boy with honey and clarified butter, and saying to

him bhus tvayi dadh&mi, &c. The ayushya consists in repeating

certain verses in the boy's ear, wishing him a long life, &c. In

Ajvalayana's Gfihya-sutras, 1, 15, 1 contains the Syushya, I, 15, a

the medha^anana. .Sahkhayana also (I, 24) treats the ayushya first,

and the medh^anana afterwards, and the same order prevails in

the MSdhyandina text of the BrcTiadSrawyaka-upanishad.

8 In the Madhyandina text these acts are differently arranged.

• Rig-veda 1, 164, 49.

7 These verses are differently explained by various commentators.

Anandagiri explains i/a" as stutyS, bhogyl He derives Maitravanwi
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' Thou art I /a Maitravaruwl : thou strong woman

hast born a strong boy. Be thou blessed with

strong children thou who hast blessed me with a

strong child.'

And they say of such a boy: 'Ah, thou art better

than thy father ; ah, thou art better than thy grand

father. Truly he has reached the highest point in

happiness, praise, and Vedic glory who is born as

the son of a Brahma»a that knows this.'

Fifth Brahmaata.

i. Now follows the stem 1 :

I. Pautimashiputra from Katyayanfputra,

from Maitravaru«a, i.e. Vasish/zia, the son of Mitravaru»au, and

identifies her with Arundhatl. Dvivedaganga takes irfa as bhogya,

or irfapatrt, or prz'thivirupa, and admits that she may be called

Maitravaruwi, because born of Mitravaru»au. Vfre is rightly taken

as a vocative by Dvivedaganga, while Anandagiri explains it as a

locative, mayi nimittabhute. One expects zgigznah instead of

a^iganat, which is the reading of A. and B. The reading of the

Madhyandinas, a^anathiA, is right grammatically, but it offends

against the metre, and is a theoretical rather than a real form.

If we read ag\gzna.Ji, we must also read akaraA, unless we are

prepared to follow the commentator, who supplies bhavati.

1 The Madhyandinas begin with vayam, we, then i.BhSradvSg'i-

putra, 2. VatstmaWaviputra, 3. Parajariputra, 4. Gargiputra, 5. P&-

ra.rari-kau/»rfiniputra, 6. Gargiputra, 7. GSrgiputra, 8. Ba</eyiputra,

9. Maushikiputra, 10. Harikarwtputra, 11. Bharadvi^tputra, 12.

Paiftgiputra, 13. .Saunakiputra, 14. Kajyapf-balakya-maMariputra,

15. Kautsiputra, 16. Baudhiputra, 17. -Salankayaniputra, i8.Varsha-

gawiputra, 19. Gautamiputra, 20. Atreyiputra, 21, Gautamfputra,

22. Vatstputra, 23. Bhdradva^iputra, 24. Pararariputra, 25. Vitkft-

ruwiputra ; then from No. 20 as in the Kanva text.

This stem is called by Sahkara, Samas!aprava&mava»wa4, and

Anandagiri adds, purvau vamrau purushavweshitau, tritiyas tu

striviseshitaA, stripradhanyat. Dvivedaganga writes, putramantha-

karmawaA strisawskararthatvenoktatvat tatsannidhanad aya/n vamjaA

stripradhanyeno/iyate.
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2. Kfttyayanlputra from Gotam!putra,

3. Gotamlputra from BharadvifIputra,

4. Bharadva^-lputra from Parasariputra,

5. Pararariputra from Aupasvattputra,

6. Aupasvatlputra from Parlrarlputra,

7. Parlrarlputra from Katyayanlputra,

8. Katyayanlputra from Kauriklputra,

9. Kausikiputra from Alamblputra and Vaiya-

ghrapadlputra,

10. Alambiputra and Vaiyaghrapadlputra from

Kawvlputra,

11. Kawvlputra from Kapiputra,

12. Kapiputra

. from Atreylputra,

1 3. Atreylputra from Gautamlputra,

14. Gautamlputra from Bharadva^iputra,

15. Bharadva^lputra from Pararariputra,

16. Para^arlputra from Vatslputra,

1 7. Vatslputra from Parararlputra,

181. Parasariputra from Varkiruwiputra,

19. Varkaru*lputra from Varkaru»!putra,

20. Varkaruwlputra from Artabhaglputra,

21. Artabhaglputra from iaunglputra,

22. iaunglputra from Sankmlputra,

23 2. Sank/7tlputra from Alambayantputra,

24. Alambayanlputra from Alamblputra,

25. Alamblputra from G&yantlputra,

26. G&yantiputra from MWukayanlputra,

27. MWukayanlputra from MWuklputra,

28. Maw^uklputra from 6a«dTillputra,

29. -Sawrfillputra from Rathltarlputra,

30 3. Rathltarlputra from Bhaluklputra,

1 M. has only one. * M. inverts 23 and 24.

* Deest in M.

[15] Q
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31. Bhalukiputra from Krau»&kiputrau,

32. Krau?l£iklputrau from Vai//abhatiputra \

33. Vai^abhatlputra from Karcakeytputra8,

34. Karsakeylputra from Pra<£lnayoglputra,

35. Pri^inayogiputra from Sawgtvlputra3,

36. Sa»fIviputra from Prarwlputra Asurivasin,

37. Prarwtputra Asurivasin from Asuraya«a,

38. Asurayawa from Asuri,

39. Asuri

3. from Ya£"«avalkya,

40. Ya^wavalkya from Uddalaka,

41. Uddalaka from Aru«a,

42. Aruwa from Upavcri,

43. Upav&ri from Ku.yri,

44. Kusri from Va^fa-sravas,

45. Va^asravas from Gihvavat Vadhyoga,

46. £ihvavat Vadhyoga from Asita Varshagawa,

47. Asita Varshaga«a from Harita Kaxyapa,

48. Harita Kasyapa from 6'ilpa Kasyapa,

49. 6*ilpa Kasyapa from Kasyapa Naidhruvi,

50. Ka.ryapa Naidhruvi from Va6,

5 1 . Wik from Ambhi»l,
A

52. Ambhiwi from Aditya, the Sun.

As coming from Aditya, the Sun, these pure4

Ya^us verses have been proclaimed by Yi^«a-

valkya Va^asaneya.

1 Vaidabhr/rtputra, M. * Bhalukiputra, M.

* Karrakeyiputra after 35 in M.

4 They are called mklani, white or pure, because they are not

mixed with BrShmawas, avy&mwr£«i brlhma»ena (doshair asankir-

wani, paurusheyatvadoshadviirabhavad ityarthaA). Or they are ay£-

tayamani, unimpaired. Anandagiri adds, Pra^apatim arabliya

SSngiviputraparyantaw (No. 36) Va^asaneyu&khisu sarvdsv eko

vzmsa. ityaha samanam iti. Dvivedaganga says : Va^irakhSva&Win
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4 '. The same as far as Sawfivfputra (No. 36), then

36. Sa«g1vlputra from Mawafakayani,

37. Ma«afokayani from Ma«davya,

38. Mawakvya from Kautsa,

39. Kautsa from Mahitthi,

40. Mahitthi from Vamakakshayawa,

41. Vamakakshaya«a from vSawaTilya,

42. Skndilya. from Vatsya,

43. Vatsya from Kurd,

44. Kiuri from Ya^wava^as R&fastambayana,

45. Ya^wavaias Ra^astambayana from Tufa

Kavasheya,

46. Tura Kavasheya from Pra^apati,

47. Pra^pati from Brahman,

48. Brahman is Svayambhu, self-existent.

Adoration to Brahman !

n&n£m ya^ushsbw Suryewopadish/atvaw Ya^-navalkyena prSptatvam

fa pura^eshu prasiddham.

1 This last paragraph is wanting in the MSdhyandina text, but a

very similar paragraph occurs in ^atapatha-brahma«a X, 6, 5, 9,

where, however, Vatsya comes before iaWilya.

Q2
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SVETASVATARA-

UPANISHAD.

FIRST ADHYAYA.

i. The Brahma-students say : Is Brahman the

cause * ? Whence are we born ? Whereby do we

live, and whither do we go ? O ye who know

Brahman, (tell us) at whose command we abide,

whether in pain or in pleasure ?

1 This translation seems the one which .Sahkara himself prefers,

for on p. 277, when recapitulating, he says, kim brahma karanam

ahosvit kaladi. In comparing former translations, whether by

Weber, Roer, Gough, and others, it will be seen that my own differs

considerably from every one of them, and differs equally from

.Sahkara's interpretation. It would occupy too much space to criti

cise former translations, nor would it seem fair, considering how

long ago they were made, and how imperfect were the materials

which were then accessible. All I wish my readers to understand

is that, if I differ from my predecessors, I do so after having care

fully examined their renderings. Unfortunately, Roer's edition of

both the text and the commentary is often far from correct.

Thus in the very first verse of the .SVetajvatara-upanishad, I think

we ought to read sampratishMi^, instead of sampratishMit&A. In

the commentary the reading is right VyavasySm is a misprint for

vyavastham. In the second verse we must separate kal&i and

svabhavaA. Y&drMAi, no very unusual word, meaning chance,

was formerly taken for a name of the moon! Instead of na tvitma-

bhavit, both sense and metre require that we should read

anatmabhivSt, though the commentators take a different view.

They say, because there is a self, and then go on to say that even

that would not suffice. Such matters, however, belong to a critical

commentary on the Upanishads rather than to a translation, and I

can refer to them in cases of absolute necessity only, and where the

readings of the two MSS., A. and B, seem to offer some help.
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2. Should time, or nature1, or necessity, or chance,

or the elements be considered as the cause, or he

who is called the person (purusha, vi^wanatma) ? It

cannot be their union either, because that is not self-

dependent2, and the self also is powerless, because

there is (independent of him) a cause of good and

evil *.

3. The sages, devoted to meditation and concen

tration, have seen the power belonging to God

himself*, hidden in its own qualities (gu«a). He,

being one, superintends all those causes, time, self,

and the rest8.

. 4*. We meditate on him who (like a wheel) has

one felly with three tires, sixteen ends, fifty spokes,

with twenty counter-spokes, and six sets of eight ;

1 Svabhava, their own nature or independent character.

1 Union presupposes a uniter.

5 Atma is explained by Sankara as the gUaJi, the living self, and

as that living self is in his present state determined by karman,

work belonging to a former existence, it cannot be thought of as

an independent cause.

* Bevatnmakti is a very important term, differently explained

by the commentators, but meaning a power belonging to the Deva,

the Irvara, the Lord, not independent of him, as the Sankhyas

represent Prakri'ti or nature. Herein lies the important distinction

between Vedanta and Saiikhya.

8 Kilatmabhyam yuktani, kalapurushasawyuktani svabliavadini.

Atman is here taken as synonymous with purusha in verse 2.

" It is difficult to say whether this verse was written as a summing

up of certain technicalities recognised in systems of philosophy exist

ing at the time, or whether it is a mere play of fancy. I prefer the

former view, and subjoin the explanation given by Sahkara, though

it is quite possible that on certain points he may be mistaken. The

frvara or deva is represented as a wheel with one felly, which

would seem to be the phenomenal world. It is called trivrrt, three

fold, or rather having three tires, three bands or hoops to bind the

felly, these tires being intended for the three giwas of the prakrrti,

the Sattva, Ra^as, and Tamas. In the Brahmopanishad (Bibl. Ind.
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whose one rope is manifold, who proceeds on three

different roads, and whose illusion arises from two

causes.

p. 251) the trivrit sutram is mentioned. Next follows sho<&rintam,

ending in the sixteen. These sixteen are differently explained.

They may be meant for the five elements and the eleven indriyas

or organs (the five receptive and the five active senses, together with

mams, the common sensory) ; or for the sixteen kalis, mentioned

in the Prarnopanishad, VI, 1, p. 283. Then follows a new inter

pretation. The one felly may be meant for the chaos, the unde

veloped state of things, and the sixteen would then be the two

products in a general form, the Viraj- and the Sutrltman, while the

remaining fourteen would be the individual products, the bhuvanas

or worlds beginning with BhuA.

Next follows jatardhtram, having fifty spokes. These fifty

spokes are supposed to produce the motion of the mundane wheel,

and are explained by -Sahkara as follows :

1. The five Viparyayas, misconceptions, different kinds of igno

rance or doubt, viz. Tamas, Moha, Mahamoha, Tamisra, Andhatt-

misra, or, according to Patawg'ali, ignorance, self-love, love, hatred,

and fear (Yoga-sutras I, 8 ; II, 2 ; Saftkhya-sutras III, 37).

2. The twenty-eight Ajaktis, disabilities, causes of misconception.

(See SShkhya-sutras III, 38.)

3. The nine inversions of the Tush/is, satisfactions. (Sahkhya-

sutras III, 39.)

4. The eight inversions of the Siddhis, perfections. (Sahkhya-

sutras III, 40.)

These are afterwards explained singly. There are 8 kinds of

Tamas, 8 kinds of Moha, 10 kinds of Mahtmoha, 18 kinds of

Tamisra, and 18 kinds of Andhatamisra, making 62 in all. More

information on the Araktis, the Tush/is, and Siddhis may be found

in the Sahkhya-sutras III, 37-45; SShkhya-kanka" 47 seq.; Yoga-

sutras II, 2 seq.

Then follow the 20 pratyaras, the counter-spokes, or wedges to

strengthen the spokes, viz. the 10 senses and their 10 objects.

The six ash/akas or ogdoads are explained as the ogdoads of

Prakrtti, of substances (dhatu), of powers (aijvarya), of states

(bhdva), of gods (deva), of virtues (itmaguua).

The one, though manifold cord, is love or desire, Kama, whether

of food, children, heaven or anything else.

The three paths are explained as righteousness, unrighteousness,
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51. We meditate on the river whose water con

sists of the five streams, which is wild and winding

with its five springs, whose waves are the five vital

breaths, whose fountain head is the mind, the course

of the five kinds of perceptions. It has five whirl

pools, its rapids are the five pains ; it has fifty kinds

of suffering, and five branches.

6. In that vast Brahma-wheel, in which all things

live and rest, the bird flutters about, so long as he

thinks that the self (in him) is different from the

mover (the god, the lord). When he has been

blessed by him, then he gains immortality2.

7. But what is praised (in the Upanishads) is the

and knowledge, and the one deception arising from two causes is

ignorance of self, produced by good or bad works.

1 Here again, where the favara is likened to a stream, the

minute coincidences are explained by Sahkara in accordance with

certain systems of philosophy. The five streams are the five recep

tive organs, the five springs are the five elements, the five waves

are the five active organs. The head is the manas, the mind, or

common sensory, from which the perceptions of the five senses

spring. The five whirlpools are the objects of the five senses, the

five rapids are "the five pains of being in the womb, being born,

growing old, growing ill, and dying. The next adjective pa«£a-

jadbhedam is not fully explained by .Sankara. He only mentions

the five divisions of the klera (see Yoga-sutras II, 2), but does not

show how their number is raised to fifty. Dr. Roer proposes to

read paM^aklefa-bhed&m, but that would not agree with the metre.

The five parvans or branches are not explained, and may refer to

the fifty kinds of suffering (kleja). The whole river, like the

wheel in the preceding verse, is meant for the Brahman as karya-

kara«atmaka, in the form of cause and effect, as the phenomenal,

not the absolutely real world.

* If he has been blessed by the ttvara, i. e. when he has been

accepted by the Lord, when he has discovereds.his own true self in

the Lord. It must be remembered, however, that both the Ijvara, the

Lord, and the purusha, the individual soul, are phenomenal only,

and that the Brahma-wheel is meant for the prapanla, the manifest,

but unreal world.
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Highest Brahman, and in it there is the triad1. The

Highest Brahman is the safe support, it is imperish

able. The Brahma-students*, when they have known

what is within this (world), are devoted and merged

in the Brahman, free from birth 3.

8. The Lord (Isa.) supports all this together, the

perishable and the imperishable, the developed and

the undeveloped. The (living) self, not being a lord,

is bound*, because he has to enjoy (the fruits of

works) ; but when he has known the god (deva), he

is freed from all fetters.

9. There are two, one knowing (kvara), the other

not-knowing (.flva), both unborn, one strong, the

other weak5; there is she, the unborn, through f

whom each man receives the recompense of his

works'; and there is the infinite Self (appearing) /

under all forms, but himself inactive. When a man

finds out these three, that is Brahma7.

10. That which is perishable * is the Pradhana9

(the first), the immortal and imperishable is Hara 10.

1 The subject (bhoktri), the object (bhogya), and the mover

(preritn), see verse 12.

1 B. has Vedavido, those who know theVedas.

8 Tasmin praliyate tv StmS samadhW sa udahrrtaA.

4 Read badhyate for budhyate.

8 The form franfrau is explained as Wandasa ; likewise brah-

mam for brahma.

• Cf. .Svet. Up. IV, 5, bhuktabhogyam.

T The three are (1) the lord, the personal god, the creator and

ruler ; (2) the individual soul or souls ; and (3) the power of creation,

the devitmsurakti of verse 3. All three are contained in Brahman ;

see verses 7, 12. So 'pi mayi paramwvaro mayopddhisannidhes

tadvSn iva.

8 See verse 8.

• The recognised name for Prakr/ti, or here Devatmajakti, in

the later Saukhya philosophy.

10 Hara, one of ibe names of Siva or Rudra, is here explained as



2 ^6 SVETASVATARA-UPANISHAD.

The one god rules the perishable (the pradhana) and

the (living) self1. From meditating on him, from

joining him, from becoming one with him there is

further cessation of all illusion in the end.

1 1. When that god is known, all fetters fall off,

sufferings are destroyed, and birth and death cease.

From meditating on him there arises, on the disso

lution of the body, the third state, that of universal

lordship2; but he only who is alone, is satisfied3.

12. This, which rests eternally within the self,

should be known ; and beyond this not anything has

to be known. By knowing the enjoyer*, the enjoyed,

and the ruler, everything has been declared to be

threefold, and this is Brahman.

13. As the form of fire, while it exists in the

under-wood 8, is not seen, nor is its seed destroyed,

avidyider haran&t, taking away ignorance. He would seem to be

meant for the fjvara or deva, the one god, though immediately after

wards he is taken for the true Brahman, and not for its phenomenal

divine personification only.

1 The self, itman, used here, as before, for purusha, the indi

vidual soul, or rather the individual souls.

1 A blissful state in the Brahma-world, which, however, is not

yet perfect freedom, but may lead on to it. Thus it is said in the

Sivadharmottara :

Dhyanad alrvaryam atulam auvarylt sukham uttamam,

Gnanena tat paritya^ya videho muktim apnuyat.

' This alone-ness, kevalatvam, is produced by the knowledge

that the individual self is one with the divine self, and that both the

individual and the divine self are only phenomenal forms of the

true Self, the Brahman.

* Bhokta, possibly for bhoktri, unless it is a A'ASndasa form.

It was quoted before, Bibl. Ind. p. 292, L 5. The enjoyer is the

purusha, the individual soul, the subject ; the enjoyed is prakr/ti,

nature, the object ; and the ruler is the trvara, that is, Brahman, as

god. I take brahmam etat in the same sense here as in verse 9.

8 This metaphor, like most philosophical metaphors in Sanskrit,
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but it has to be seized again and again by means of

the stick and the under-wood, so it is in both cases,

and the Self has to be seized in the body by means

of the pra«ava (the syllable Om).

14. By making his body the under-wood, and the

syllable Om the upper-wood, man, after repeating

the drill of meditation, will perceive the bright god,

like the spark hidden in the wood '.

15. As oil in seeds, as butter in cream, as water

in (dry) river-beds2, as fire in wood, so is the Self

seized within the self, if man looks for him by truth

fulness and penance3;

16. (If he looks) for the Self that pervades every

thing, as butter is contained in milk, and the roots

whereof are self-knowledge and penance. That is

the Brahman taught by the Upanishad.

is rather obscure at first sight, but very exact when once under

stood. Fire, as produced by a fire drill, is compared to the Self.

It is not seen at first, yet it must be there all the time ; its linga

or subtle body cannot have been destroyed, because as soon as the

stick, the indhana, is drilled in the under-wood, the yoni, the fire

becomes visible. In the same way the Self, though invisible during

a state of ignorance, is there all the time, and is perceived when

the body has been drilled by the Prawava, that is, after, by a con

stant repetition of the sacred syllable Om, the body has been sub

dued, and the ecstatic vision of the Self has been achieved.

Indhana, the stick used for drilling, and yoni, the under-wood, in

which the stick is drilled, are the two ara»is, the fire-sticks used for

kindling fire. See Tylor, Anthropology, p. 260.

1 Cf. Dhyanavindupan. verse 20; Brahmopanishad, p. 256.

2 Srotas, a stream, seems to mean here the dry bed of a stream,

which, if dug into, will yield water.

8 The construction is correct, if we remember that he who is

seined is the same as he who looks for the hidden Self. But the

metre would be much improved if we accepted the reading of the

Brahmopanishad, evam Stma atmani gnhyate 'sau, which is con

firmed by B. The last line would be improved by reading, satye-

naina« ye 'nupajyanti dhiraA.
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SECOND ADHYAYA.

i1. SavitW (the sun), having first collected his

mind and expanded his thoughts, brought Agni (fire),

when he had discovered his light, above the earth.

2 *. With collected minds we are at the command of

the divine Savitrz, that we may obtain blessedness.

1 The seven introductory verses are taken from hymns addressed

to Savitr/ as the rising sun. They have been so twisted by .Sankara,

in order to make them applicable to the teachings of the Yoga

philosophy, as to become almost nonsensical. I have given a few

specimens of .Sankara's renderings in the notes, but have translated

the verses, as much as possible, in their original character. As

they are merely introductory, I do not understand why the collector

of the Upanishad should have seen in them anything but an invo

cation of Savitr*'.

These verses are taken from various Sawhitas. The first yun^anaA

prathamam is from Taitt. Sarah. IV, 1, 1,1,1; Va^. Samh. XI, 1;

see also .Sat. Br. VI, 3, 1, 12. The Taittirtya-text agrees with the

Upanishad, the Va^asancyi-text has dhiyam for dhiyaA, and agneA

for agnim. Both texts take tatvaya as a participle of tan, while the

Upanishad reads tattvaya, as a dative of tattva, truth. I have

translated the verse in its natural sense. .Sankara, in explaining

the Upanishad, translates : ' At the beginning of our meditation,

joining the mind with the Highest Self, also the other pranas, or

the knowledge of outward things, for the sake of truth, Savitri,

out of the knowledge of outward things, brought Agni, after

having discovered his brightness, above the earth, in this body.' He

explains it : ' May Savitrs', taking our thoughts away from outward

things, in order to concentrate them on the Highest Self, produce

in our speech and in our other senses that power which can lighten

all objects, which proceeds from Agni and from the other favour

able deities.' He adds that ' by the favour of Savitrz-, Yoga may

be obtained.'

3 The second verse is from Taitt. Sunn. IV, 1,1,1,3; Vaj'. Sa/nh.

XI, a. The Va^asaneyi-text has svargyaya for svargeyaya,and xaktyS

for jaktyai. .Sankara explains : '-With a mind that has been joined
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31. May Savitr*, after he has reached with his

mind the gods as they rise up to the sky, and with

his thoughts (has reached) heaven, grant these gods

to make a great light to shine.

42. The wise sages of the great sage collect their

mind and collect their thoughts. He who alone

knows the law (Savitn) has ordered the invocations ;

great is the praise of the divine Savitr*.

by Savitr/ to the Highest Self, we, with the sanction of that -Savitr/',

devote ourselves to the work of meditation, which leads to the

obtainment of Svarga, according to our power.' He explains

Svarga by Paramatman. Sayawa in his commentary on the Taitti-

rtya-sawhitd explains svargeyaya by svargaloke giyamanasyagneA

sampadanaya; .Sahkara, by svargapraptihetubhutaya dhyanakar-

marze. Saktyai is explained by .Sahkara by yathisamarthyam ; by

Siyawa, by rakta bhuyasma. Mahidhara explains jaktyS by svasS-

marthyena. I believe that the original reading was svargyaya

jaktyai, and that we must take saktyai as an infinitive, like ityai,

construed with a dative, like draaye sflryaya, for the seeing of the

sun. The two attracted datives would be governed by save, 'we

are under the command of Savitr/,' svargyaya raktyai, 'that we

may obtain svargya, life in Svarga or blessedness.'

1 The third verse is from Taitt. Sarah. IV, 1,1, 1, 2 ; V&g. Sarah.

XI, 3. The Taittiriyas read yuktvaya manasa ; the Va^asaneyins,

yuktvaya savita. Sahkara translates : ' Again he prays that Savitr/',

having directed the devas, i. e. the senses, which are moving towards

Brahman, and which by knowledge are going to brighten up the

heavenly light of Brahman, may order them to do so ; that is, he

prays that, by the favour of Savitr?', our senses should be turned

away from outward things to Brahman or the Self.' Taking the

hymn as addressed to Savitr/, I have translated deva by gods, not

by senses, suvaryata/; by rising to the sky, namely, in the morning.

The opposition between manasa and dhiya is the same here as in

verse 1, and again in verse 4.

a This verse is from Taitt. Sarah. IV, 1, 1, 1, 4; 1, 2, 13, 1, 1;

Wag. Sa«h. V, 14; XI, 4; XXXVII, 2; Rig-veda V, 81, 1 ; Sat.

Br. Ill, 5, 3, n; VI, 3, 1, 16. Sahkara explains this verse again in

the same manner as he did the former verses, while the Satapatha-

brahmana supplies two different ritual explanations.
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51. Your old prayer has to be joined2 with praises.

Let my song go forth like the path of the sun ! May

all the sons of the Immortal listen, they who have

reached their heavenly homes.

6. Where the fire is rubbed 3, where the wind is

checked, where the Soma flows over, there the mind

is born.

1 For this verse, see Taitt Sawn. IV, 1, 1, 2, 1 ; V&g. Samh. XI, 5 ;

Atharva-veda XVIII, 3, 39 ; Rig-vedaX, 13, 1. The Va^asaneyins

read vi xloka etu for vi floka yanti ; sflreA for suriA ; jr/»vantu for

srimanli ; and the Rig-vein agrees with them. The dual vim is

accounted for by the verse belonging to a hymn celebrating the

two fakatas, carts, bearing the offerings (havirdhane) ; most likely,

however, the dual referred originally to the dual deities of heaven

and earth. I prefer the text of the Rig-veda and the Va^asaneyins

to that of the Taittiriyas, and have translated the verse accordingly.

In the Atharva-veda XVIII, 39, if we may trust the edition, the

verse begins with svisasthe bhavatam indave na£, which is really

the end of the next verse (Rv. X, 13, 2), while the second line is,

vi j-loka eti pathyeva suriA jrmvantu vi.rve amrt'tasa etat. I see no

sense in pathyeva suriA. Sankara explains pathyeva by pathi san-

marge, athava pathyi kirtiA, while his later commentary, giving

xr/'nvantu and putriA stiratmano hiranyagarbhasya, leads one to sup

pose that he read sure* jr/'«vantu. Saya«a (Taitt. Samh. IV, 1, 1,

2) explains pathyi sura iva by gtrviwamirga antarikshe suryara-

xmayo yathi prasaranti tadvat. The same, when commenting on

the Rig-veda (X, 13, 1), says: pathyi-iva sureA, yatha siotuA sva-

bhuta pathyi parinimasukhivahihutir vuvan devan prati vividham

ga-MAati tadvat. Mahidbara (Va^. Samh. XI, 5) refers sureA

(paWitasya) to rlokaA, and explains pathyeva by patho 'napeta

pathyi ya^namirgapravrittihuti/i.

* Yug6 cannot stand for yu«^e, as all commentators and trans

lators suppose, but is a datival infinitive. Neither can yun^ate in

the following verse stand for yuhkte (see Boehtlingk, s. v.), or be

explained as a subjunctive form. A. reads adhimdhyate, B. abhi-

rudhyate, with a marginal note abhinudyate. It is difficult to say

whether in lighting the fire the wind should be directed towards it,

or kept from it.

' That is, at the Soma sacrifice, after the fire has been kindled

and stirred by the wind, the poets, on partaking of the juice, are
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7. Let us love the old Brahman by the grace of

Savitr* ; if thou make thy dwelling there, the path

will not hurt thee *.

8. If a wise man hold his body with its three erect

parts (chest, neck, and head) even2, and turn his

senses with the mind towards the heart, he will then

in the boat of Brahman3 cross all the torrents which

cause fear.

9. Compressing his breathings let him, who has

subdued all motions, breathe forth through the nose

with gentle breath *. Let the wise man without fail

restrain his mind, that chariot yoked with vicious

horses 6.

10. Let him perform his exercises in a place'

inspirited for new songs. .Sankara, however, suggests another expla

nation as more ippropriate for the Upanishad, namely, 'Where the

fire, i.e. the Highest Self, which burns all ignorance, has been kindled

(in the body, where it has been rubbed with the syllable Om), and

where the breath has acted, i. e. has made the sound peculiar to the

initial stages of Yoga, there Brahman is produced.' In fact, what

was intended to be taught was this, that we must begin with sacri

ficial acts, then practise yoga, then reach samadhi, perfect know

ledge, and lastly bliss.

1 We must read krwavase, in the sense of ' do this and nothing

will hurt thee,' or, if thou do this, thy former deeds will no longer

hurt thee.

* Cf. Bhagavadgita* VI, 13. Samaw kayarirogrivam dhirayan.

•Sankara says: tri»y unnatiny urogrivarirawsy unnatani yasmin

wire.

* Explained by .Sankara as the syllable Om.

4 Cf. Bhagavadgita' V, 27. Pri>4pinau samau kritvfi nasSbhyan-

tara kSunnan. See Telang's notes, Sacred Books of the East, vol. viii,

p. 68 seq.

* A similar metaphor in Ka/A. Up. Ill, 4-6 ; Sacred Books of

the East, vol. xv, p. 13.

* The question is whether fabda^alirrayadibhLA should be referred

to mano 'nukule, as I have translated it, or to vivar^ite, as .Sankara

seems to take it, because he renders rabda, sound, by noise, and

C'5] R
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level, pure, free from pebbles, fire, and dust, delightful

by its sounds, its water, and bowers, not painful to

the eye, and full of shelters and caves.

11. When Yoga is being performed, the forms

which come first, producing apparitions in Brahman,

are those of misty smoke, sun, fire, wind, fire-flies,

lightnings, and a crystal moon \

12. When, as earth, water, light, heat, and ether

arise, the fivefold quality of Yoga takes place2,

then there is no longer illness, old age, or pain3 for

him who has obtained a body, produced by the fire

of Yoga.

1 3. The first results of Yoga they call lightness,

healthiness, steadiness, a good complexion, an easy

pronunciation, a sweet odour, and slight excretions.

14. As a metal disk (mirror), tarnished by dust,

shines bright again after it has been cleaned, so>

is the one incarnate person satisfied and free from

grief, after he has seen the real nature of the

self4.

a\rraya by mawfapa, a booth. See Bhagavadgita VI, 11. In the

Maitr. Up. VI, 30, Ramatirtha explains su&a.u dese by girinadi-

pulinaguhadiraddhasthane. See also ksv. Gnhya-sutras III, 2, 2.

1 Or, it may be, a crystal and the moon.

* The Yogagiwa is described as the quality of each element,

i. e. smell of the earth, taste of water, &c. It seems that the per

ception of these guwas is called yogapravr/tti. Thus by fixing the

thought on the tip of the nose, a perception of heavenly scent is

produced ; by fixing it on the tip of the tongue, a perception of

heavenly taste ; by fixing it on the point of the palate, a heavenly

colour ; by fixing it on the middle of the tongue, a heavenly touch ;

by fixing it on the roof of the tongue, a heavenly sound. By meant.

of these perceptions the mind is supposed to be steadied, because

it is no longer attracted by the outward objects themselves. See

Yoga-sutras I, 35.

* Or no death, na mn'tyuA, B.

4 Paresham paMe tadvat sa tattvam prasamikshya dehiti.
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15. And when by means of the real nature of his

self he sees, as by a lamp, the real nature of Brah

man, then having known the unborn, eternal god,

who is beyond all natures l, he is freed from all

fetters.

16. He indeed is the god who pervades all regions :

he is the first-born (as H irawyagarbha), and he is in

the womb. He has been born, and he will be born*.

He stands behind all persons, looking everywhere.

1 7. The god fl who is in the fire, the god who is

in the water, the god who has entered into the whole

world, the god who is in plants, the god who is in

trees, adoration be to that god, adoration !

1 Sarvatattvair avidyatatkaryair vimddham asawzspr/sh/am.

* This verse is found in the Wig. Sawh. XXXII, 4 ; Taitt. Ar. X,

i, 3, with slight modifications. The Va,fasaneyins read esho ha (so

do A. B.) for esha hi ; sa eva g&uA (A. B.) for sa vjffttaA ; ganis

(A.B.) for gan&ms. The Ara«yaka has sa vi^ayamanaA for sa vi^ataA,

pratyanmukhas for pratya%andws, and vLrvatomukhaA for sarvato-

mukhaA. Colebrooke (Essays, I, 57) gives a translation of it.

If we read ganah, we must take it as a vocative.

8 B. (not A.) reads yo rudro yo 'gnau.

R 2



244 SVETASVATARA-UPANISHAD.

THIRD ADHYAYA1.

i. The snarer* who rules alone by his powers,

who rules all the worlds by his powers, who is one

and the same, while things arise and exist3,—they

who know this are immortal.

2. For there is one Rudra only, they do not allow

a second, who rules all the worlds by his powers.

He stands behind all persons4, and after having

created all worlds he, the protector, rolls it up B at

the end of time.

3 8. That one god, having his eyes, his face, his

arms, and his feet in every place, when producing

heaven and earth, forges them together with his

arms and his wings 7.

1 This Adhyaya represents the Highest Self as the personified

deity, as the lord, Ira, or Rudra, under the sway of his own creative

power, prakrz'ti or maya.

' Sankara explains ^ala, snare, by mSya. The verse must be

corrected, according to Sahkara's commentary :

ya eko ^alavan trata faanibhiA

sarvan* llokSn uata i.ranibhi/j.

* Sambhava, in the sense of Vergehen, perishing, rests on no

authority.

4 Here again the MSS. A. B. read ^anas, as a vocative.

' I prefer sambikofa. to sam£ukopa, which gives us the meaning

that Rudra, after having created all things, draws together, i. e.

takes them all back into himself, at the end of time. I have trans

lated samsrigya. by having created, because Boehtlingk and Roth

give other instances of s&msrig with that sense. Otherwise, ' having

mixed them together again,' would seem more appropriate. A. and

B. read sam£uko£a.

• This is a very popular verse, and occurs Rig-veda X, 8i, 3;

V&g. Sarch. XVII, 19; Ath.-veda XIII, a, 26; Taitt. Samh. IV, 6,

2, 4; Taitt. Ar. X, 1, 3.

' 5ankara takes dhamati in the sense of ssunyo^ayati, i.e. he

joins men with arms, birds with wings.
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4. He1, the creator and supporter of the gods,

Rudra, the great seer, the lord of all, he who

formerly gave birth to Hirawyagarbha, may he

endow us with good thoughts.

5 *. O Rudra, thou dweller in the mountains, look

upon us with that most blessed form of thine which

is auspicious, not terrible, and reveals no evil !

6 s. O lord of the mountains, make lucky that arrow

which thou, a dweller in the mountains, holdest in

thy hand to shoot. Do not hurt man or beast !

7. Those who know beyond this the High Brah

man, the vast, hidden in the bodies of all creatures,

and alone enveloping everything, as the Lord, they

become immortal*.

8 6. I know that great person (purusha) of sunlike

lustre beyond the darkness'. A man who knows him

truly, passes over death ; there is no other path

to go7.

9. This whole universe is filled by this person

(purusha), to whom there is nothing superior, from

whom there is nothing different, than whom there is

1 See IV, 12.

s See Vag. Sarah. XVI, 2 ; Taitt. Sarah. IV, 5, 1, 1.

' See Va^. Sarah. XVI, 3 ; Taitt Sarah. IV, 5, 1, 1 ; Nilarudropan.

p. 274.

4 The knowledge consists in knowing either that Brahman is

Isa. or that ira is Brahman. But in either case the gender of the

adjectives is difficult. The -SVetlrvatara-upanishad seems to use bri-

hanta as an adjective, instead of br/hat. I should prefer to translate :

Beyond this is the High Brahman, the vast. Those who know Ira,

the Lord, hidden in all things and embracing all things to be this

(Brahman), become immortal. See also Muir, Metrical Transla

tions, p. 196, whose translation of these verses I have adopted with

few exceptions.

• Cf. Vag. Sarah. XXX, 18 ; Taitt. Ir. Ill, 12, 7; III, 13, 1.

• Cf. Bhagavadgiti VIII, 9. T Cf. Svet. Up. VI, 15.
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nothing smaller or larger, who stands alone, fixed

like a tree in the sky1.

10. That which is beyond this world is without

form and without suffering. They who know it,

become immortal, but others suffer pain indeed2.

1 1. That Bhagavat 8 exists in the faces, the heads,

the necks of all, he dwells in the cave (of the heart)

of all beings, he is all-pervading, therefore he is the

omnipresent Siva.

12. That person (purusha) is the great lord; he

is the mover of existence4, he possesses that purest

power of reaching everything6, he is light, he is

undecaying.

1 3 8. The person (purusha), not larger than a thumb,

1 Divi, the sky, is explained by .Vankara as dyotanatmani sva-

mahimni.

1 The pain of samara, or transmigration. See Br/had. Up. IV,

3, 20 (p. 178).

' I feel doubtful whether the two names Bhagavat and 5"iva should

here be preserved, or whether the former should be rendered by

holy, the latter by happy. The commentator explains Bhagavat by

aimryasya samagrasya vlryasya yarasaA snyaJi

Gnanavairagyayoj £aiva shannam bhaga itirawa.

Wilson, in his Essay on the Religious Sects of the Hindus,

published in 1828, in the Asiatic ResearcheSj XVI, p. n, pointed

out that this verse and another (6Vet. Up. II, 2) were cited by the

Aaivas as Vedic authorities for their teaching. He remarked that

these citations would scarcely have been mane, if not authentic, and

that they probably did occur in the Vedas- In the new edition of

this Essay by Dr. Rost, 1862, the references should have been added.

* .Sahkara explains sattvasya by anta^karawasya.

* I take prapti, like other terms occurring in this Upanishad, in

its technical sense. Prapti is one ot" the vibhutis or ai*uaryas, viz.

the power of touching anything at will, as touching the moon with

the tip of one's finger. See Yoga-sutras, ed. Rajendralal Mitra,

p. 121.

* Cf. Taitt Ar. X, 71 (Anuv. 38, p. 858). Katf. Up. IV, ^-13;

above, p. 1 6.
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dwelling within, always dwelling in the heart of man,

is perceived by the heart, the thought1, the mind;

they who know it become immortal.

I4a. The person (purusha) with a thousand heads,

a thousand eyes, a thousand feet, having compassed

the earth on every side, extends beyond it by ten

fingers' breadth.

15. That person alone (purusha) is all this, what

has been and what will be ; he is also the lord of

immortality ; he is whatever grows by food 8.

16. Its4 hands and feet are everywhere, its eyes

and head are everywhere, its ears are everywhere,

it stands encompassing all in the world8.

17. Separate from all the senses, yet reflecting

the qualities of all the senses, it is the lord and ruler

of all, it is the great refuge of all.

18. The embodied spirit within the town with

nine gates8, the bird, flutters outwards, the ruler of

1 The text has manvija, which Sahkara explains by gii&nesa.

But Weber has conjectured rightly, I believe, that the original text

must have been manisha. The difficulty is to understand how so

common a word as manisha could have been changed into so un

usual a word as manvua. See IV, 20.

* This is a famous verse of the Rig-veda, X, 90, 1 ; repeated in

the Atharva-veda, XIX, 6, 1 ; Va^. Sarah. XXXI, 1 ; Taitt. Ar. Ill,

12, 1. .Sahkara' explains ten fingers' breadth by endless; or, he

says, it may be meant for the heart, which is ten fingers above

the navel.

* Saya»a, in his commentary on the Rig-veda and the Taitt. Ar.,

gives another explanation, viz. he is also the lord of all the im

mortals, i. e. the gods, because they grow to their exceeding state

by means of food, or for the sake of food.

4 The gender changes frequently, according as the author thinks

either of the Brahman, or of its impersonation as L-a, Lord.

* .Sahkara explains loka by nikaya, body.

« Cf. Ka//4. Up. V, 1.
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the whole world, of all that rests and of all that

moves.

19. Grasping without hands, hasting without feet,

he sees without eyes, he hears without ears. He

knows what can be known, but no one knows him ;

they call him the first, the great person (purusha).

20 1. The Self, smaller than small, greater than

great, is hidden in the heart of the creature. A man

who has left all grief behind, sees the majesty, the

Lord, the passionless, by the grace of the creator

(the Lord).

2 12. I know3 this undecaying, ancient one, the self

of all things, being infinite and omnipresent. They

declare that in him all birth is stopped, for the

Brahma-students proclaim him to be eternal*.

1 Cf. Taitt. Ar. X, 12 (10), p. 800 ; KaM. Up. II, 20; above,

p. 11. The translation had to be slightly altered, because the

Si ctlrvataras, as Taittiriyas, read akratum for akratu^, and tram

for dtmanaA.

2 Cf. Taitt At. Ill, 13, 1 ; III, 12, 7.

* A. reads vedar(W//afn, not B.

* A. and B. read brahmavadino hi pravadanti.
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FOURTH ADHYAYA.

1. He, the sun, without any colour, who with set

purpose1 by means of his power (jakti) produces

endless colours2, in whom all this comes together in

the beginning, and comes asunder in the end—may

he, the god, endow us with good thoughts 3.

2. That (Self) indeed is Agni (fire), it is Aditya

(sun), it is Vayu (wind), it. is .Afandramas (moon) ; the

same also is the starry firmament4, it is Brahman

(Hira«yagarbha), it is water, it is Pra^pati (Vira^).

3. Thou art woman, thou art man ; thou art youth,

thou art maiden ; thou, as an old man, totterest 5

along on thy staff; thou art born with thy face turned

everywhere.

4. Thou art the dark-blue bee, thou art the green

1 NihitSrtha, explained by .S'ankara as gnhitaprayqg'ana^ svartha-

nirapeksha^. This may mean with set purpose, but if we read

agr/hitapraycg'anaA it would mean the contrary, namely, without

any definite object, irrespective of his own objects. This is pos

sible, and perhaps more in accordance with the idea of creation as

propounded by those to whom the devatmarakti is rnayi. Nihita

would then mean hidden.

* Colour is intended for qualities, differences, &c.

* This verse has been translated very freely. As it stands, vi

iaiti £ante vijvam adau sa devaA, it does not construe, in spite of

all attempts to the contrary, made by .Sahkara. What is intended

is yasminn idara sa»» ka, vi £aiti sarvam (IV, n); but how so

simple a line should have been changed into what we read now, is

difficult to say.

4 This is the explanation of .Saftkara, and probably that of the

Yoga schools in India at his time. But to take jukram for dip-

timan nakshatradi, brahma for Hira«yagarbha, and Pragipati for

Viri^ seems suggested by this verse only.

* Van^ayasi, an exceptional form, instead of vanfosi (A. B.)
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v parrot with red eyes, thou art the thunder-cloud, the

1 seasons, the seas. Thou art without beginning1,

because thou art infinite, thou from whom all worlds

are born.

5 2. There is one unborn being (female), red, white,

and black, uniform, but producing manifold offspring.

There is one unborn being (male) who loves her

and lies by her ; there is another who leaves her,

while she is eating what has to be eaten.

1 We see throughout the constant change from the masculine

to the neuter gender, in addressing either the lord or his true

essence.

8 This is again one of the famous verses of our Upanishad,

because it formed for a long time a bone of contention between

Vedanta and Sankhya philosophers. The S&hkhyas admit two

principles, the Purusha, the absolute subject, and the Prakr/ti,

generally translated by nature. The Vedanta philosophers admit

nothing but the one absolute subject, and look upon nature as due

to a power inherent in that subject. The later Sdnkhyas therefore,

who are as anxious as the Vedantins to find authoritative passages

in the Veda, confirming their opinions, appeal to this and other

passages, to show that their view of Prakmi, as an independent

power, is supported by the Veda. The whole question is fully

discussed in the Vedanta-sutras I, 4, 8. Here we read rohita-

kr/'sh«a-jukldm, which seems preferable to lohita-kr/shna-varwlm,

at least from a Vedanta point of view, for the three colours, red,

black, and white, are explained as signifying either the three gu«as,

ra^as, sattva, and tamas, or better (ATMnd. Up. VI, 3, 1), the three

elements, teg-as (fire), ap (water), and anna (earth). A. reads

rohitajuklaknsh«Sm ; B. lohitamklakrishaa (sic). We also find

in A. and B. bhuktabhogam for bhuktabhogy&m, but the latter

seems technically the more correct reading. It would be quite

wrong to imagine that a^a and ag& are meant here for he-goat

and she-goat. These words, in the sense of unborn, are recognised

as early as the hymns of the Rig-veda, and they occurred in our

Upanishad I, 9, where the two agas are mentioned in the same

sense as here. But there is, no doubt, a play on the words, and

the poet wished to convey the second meaning of he-goat and

she-goat, only not as the primary, but as the secondary intention.
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61. Two birds, inseparable friends, cling to the

same tree. One of them eats the sweet fruit, the

other looks on without eating.

7. On the same tree man sits grieving, immersed,

bewildered, by his own impotence (an-faa). But

when he sees the other lord (isa.) contented, and

knows his glory, then his grief passes away.

8 a. He who does not know that indestructible

being of the Jtig-veda., that highest ether-like (Self)

wherein all the gods reside, of what use is the

/?zg-veda to him? Those only who know it, rest

contented.

9. That from which the maker (mayin3) sends

forth all this—the sacred verses, the offerings, the

sacrifices, the panaceas, the past, the future, and all

1 The same verses occur in the MuWaka Up. Ill, 1.

* It is difficult to see how this verse comes in here. In the

Taitt Ar. II, n, 6, it is quoted in connection with the syllable Om,

the Akshara, in which all the Vedas are comprehended. It is

similarly used in the Nr/siwha-purva-tapani, IV, 2 ; V, 2. In our

passage, however, akshara is referred by 6'ankara to the paramit-

man, and I have translated it accordingly. Rikzh is explained as

a genitive singular, but it may also be taken as a nom. plur., and in

that case both the verses of the Veda and the gods are said to

reside in the Akshara, whether we take it for the Paramatman or

for the Om. In the latter case, parame vyoman is explained by

utkrish/e and rakshake.

8 It is impossible to find terms corresponding to mSya" and

mayin. MayS means making, or art, but as all making or creat

ing, so far as the Supreme Self is concerned, is phenomenal only

or mere illusion, maya conveys at the same time the sense of

illusion. In the same manner mayin is the maker, the artist, but

also the magician or juggler. What seems intended by our verse is

that from the akshara, which corresponds to brahman, all proceeds,

whatever exists or seems to exist, but that the actual creator or the

author of all emanations is La, the Lord, who, as creator, is acting

through mayi or devStmirakti. Possibly, however, anya, the other,

may be meant for the individual purusha.
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that the Vedas declare—in that the other is bound

up through that maya.

10. Know then Prakmi (nature) is Maya (art), and

the great Lord the Mayin (maker) ; the whole world

is filled with what are his members.

11. If a man has discerned him, who being one

only, rules over every germ (cause), in whom all

this comes together and comes asunder again, who

is the lord, the bestower of blessing, the adorable

god, then he passes for ever into that peace.

121. He, the creator and supporter of the gods,

Rudra, the great seer, the lord of all, who saw 2

Hira»yagarbha being born, may he endow us with

good thoughts.

13. He who is the sovereign of the gods, he in

whom all the worlds 3 rest, he who rules over all two-

footed and four-footed beings, to that god* let us

sacrifice an oblation.

14. He who has known him who is more subtile

than subtile, in the midst of chaos, creating all things,

having many forms, alone enveloping everything8,

the happy one (vSiva), passes into peace for ever.

1 See before, III, 4.

1 -Sahkara does not explain this verse again, though it differs

from III, 4. Vi^nSnitman explains pajyata by apajyata, and quali

fies the Atmanepada as irregular.

* B. reads yasmin devlA, not A.

4 I read tasmai instead of kasmai, a various reading mentioned

by Vi^raanStman. It was easy to change tasmai into kasmai,

because of the well-known line in the Rig-veda, kasmai dev&ya

havisha vidhema. Those who read kasmai, explain it as a dative

of Ka, a name of Pra^Spati, which in the dative should be kaya,

and not kasmai. It would be better to take kasmai as the dative

of the interrogative pronoun. See M. M., History of Ancient

Sanskrit Literature, p. 433 ; and Vitina-sutras IV, 22.

• Cf. Ill, 7.
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15. He also was in time ' the guardian of this

world, the lord of all, hidden in all beings. In him

the Brahmarshis and the deities are united2, and he

who knows him cuts the fetters of death asunder.

16. He who knows .Siva (the blessed) hidden in

all beings, like the subtile film that rises from out

the clarified butter3, alone enveloping everything,—

he who knows the god, is freed from all fetters.

17. That god, the maker of all things, the great

Self*, always dwelling in the heart of man, is per

ceived by the heart, the soul, the mind6 ;—they who

know it become immortal.

18. When the light has risen', there is no day, no

night, neither existence nor non-existence 7 ; Siva

(the blessed) alone is there. That is the eternal,

the adorable light of Savitrz'8,—and the ancient

wisdom proceeded thence.

19. No one has grasped him above, or across, or

in the middle 9. There is no image of him whose

name js Great Glory.

20. His form cannot be seen, no one perceives

him with the eye. Those10 who through heart and

1 In former ages, .Sankara.

* Because both the Brahmarshis, the holy seers, and the deities

find their true essence in Brahman.

* We should say, like cream from milk.

4 Or the high-minded.

* See III, 13.

* Atamas, no darkness, i. e. light of knowledge.

7 See on the difficulty of translating sat and asat, ro Sv and to pj

&>, the remarks in the Preface.

* Referring to the Gayatri, Rig-veda III, 62, 10 j see also Svet

Up.V,4.

* See Muir, Metrical Translations, p. 198; Maitr. Up. VI, 17.

10 B. reads hrid& manishi manasabhik/Ypto, yat tad vidur;

A. hr/'di hr/distham manasaya enam tvzm vidur.
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mind know him thus abiding in the heart, become

immortal.

21. 'Thou art unborn/ with these words some

one comes near to thee, trembling. O Rudra, let

thy gracious1 face protect me for ever !

2 2 2. O Rudra ! hurt us not in our offspring and

descendants, hurt us not in our own lives, nor in our

cows, nor in our horses ! Do not slay our men in

thy wrath, for, holding oblations, we call on thee

always.

1 Dakshiwa is explained either as invigorating, exhilarating, or

turned towards the south.

1 See Colebrooke, Miscellaneous Essays, I, p. 141; Rig-veda I,

114, 8; Taitt. Sarah. IV, 5, 10, 3; Va^. Sarah. XVI, 16. The

various readings are curious. Ayushi in the .Svet. Up., instead of

ayau in the Rig-veda, is supported by the Taitt. Sarah, and the

Va£. Sarah. ; but Vig'nanStman reads ayau. As to bhamito, it seems

the right reading, being supported by the Rig-veda, the Taitt. Sarah.,

and the .Svet. Up., while bhavito in Roer's edition is a misprint.

The V§Lg. Sarah, alone reads bhamino, which Mahidhara refers to

vir&n. The last verse in the Rig-veda and Va^. Sawn, is havishman-

taA sadam it tva havamahe ; in the Taitt. Sawh. havishmanto namasa

vidhema te. In the .Svet. Up. havishmanta// sadasi tvS havSmahe, as

printed by Roer, seems to rest on .Sankara's authority only. The

other commentators, .Sankarinanda and VigTtanatman, read and

interpret sadam it.
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FIFTH ADHYAYA.

1. In the imperishable and infinite Highest

Brahman1, wherein the two, knowledge and ignorance,

are hidden2, the one, ignorance, perishes3, the other,

knowledge, is immortal ; but he who controls both,

knowledge and ignorance, is another4.

2. It is he who, being one only, rules over every

germ (cause), over all forms, and over all germs ; it

is he who, in the beginning, bears5 in his thoughts

the wise son, the fiery, whom he wishes to look on6

while he is born7.

38. In that field9 in which the god, after spreading

out one net after another10 in various ways, draws it

together again, the Lord, the great Self11, having

1 .S'ankara explains Brahmapare by brahmawo hirawyagarbhat

pare, or by parasmin brahmawi, which comes to the same. Vigni-

natman adds Mindasa/$ paranipataA. As the termination e may

belong to the locative singular or to the nom. dual, commentators

vary in referring some of the adjectives either to brahman or to

vidyavidye.

9 Gua%e, lokair ^watum arakye, Sankarananda.

9 .S'ankara explains ksharam by sawzsn'tik£ra»am, amrnam by

mokshahetuA.

* .S'ankara explains that he is different from them, being only the

sakshin, or witness. .Sarikarananda seems to have read Somya,

i. e. Somavatpriyadawana, as if i'vetarvatvara addressed his pupil.

* Like a mother, see I, 9. * Like a father.

7 See on this verse the remarks made in the Introduction.

* The MSS. read yasmin for asmin, and patayas for yatayas,

which the commentator explains by patin.

* The world, or the muiaprakrrti, the net being the sawsara.

10 .S'ankara explains ekaikam by pratyekam, i. e. for every crea

ture, such as gods, men, beasts, &c.

u I doubt whether mahitma should be translated by the great
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further created the lords1, thus carries on his lord

ship over all.

4. As the car (of the sun) shines, lighting up all

quarters, above, below, and across, thus does that

god, the holy, the adorable, being one, rule over all

that has the nature of a germ2.

5. He, being one, rules over all and everything,

so that the universal germ ripens its nature, diversi

fies all natures that can be ripened3, and determines

all qualities*.

66. Brahma (Hira«yagarbha) knows this, which

is hidden in the Upanishads, which are hidden in

the Vedas, as the Brahma-germ. The ancient gods

Self, or whether great would not be sufficient. The whole verse is

extremely difficult.

1 From Hiranyagarbha to insects; or beginning with MarUL

• ' Cf. IV, 11; V, 2.

* MS. B. has pri^yan, and explains it by purvotpannin.

4 This is again a very difficult verse. I have taken vwvayoniA

as a name for Brahman, possessed of that devitmajakti which was

mentioned before, but I feel by no means satisfied. The com

mentators do not help, because they do not see the difficulty of the

construction. If one might conjecture, I should prefer paiet for

paiati, and should write pariuamaycd yat, and viniycjjayed yat,

unless we changed ya££a into yaj ka,.

8 This verse admits of various translations, and requires also

some metrical emendations. Thus Vi^n4natman explains vedagu-

hyopanishatsu very ingeniously by the Veda, i.e. that part of it

which teaches sacrifices and their rewards; the Guhya, i.e. the

Aranyaka, which teaches the worship of Brahman under various

legendary aspects; and the Upanishads, which teach the knowledge

of Brahman without qualities. These three divisions would corre

spond to the karmakaWa, yogakaWa, and ^nanakdWa ((Taimini,

Patan^ali, Badarava«a). See Deussen, Vedanta, p. 20. Mr. Gough

and Dr. Roer take Brahmayoni as ' the source of the Veda,' or as

the source of Hirawyagarbha. The irregular form vedate may be

due to a corruption of vedante.
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and poets who knew it, they became it and were

immortal.

71. But he who is endowed with qualities, and

performs works that are to bear fruit, and enjoys

the reward of whatever he has done, migrates

through his own works, the lord of life, assuming

all forms, led by the three Guwas, and following the

three paths2.

8s. That lower one also, not larger than a thumb,

but brilliant like the sun, who is endowed with per

sonality and thoughts, with the quality of mind and

the quality of body, is seen small even like the point

of a goad.

9. That living soul is to be known as part of the

hundredth part of the point of a hair* divided a

hundred times, and yet it is to be infinite.

10. It is not woman, it is not man, nor is it

neuter; whatever body it takes, with that it is

joined5 (only).

iie. By means of thoughts, touching, seeing, and

1 Here begins the description of what is called the tvam (thou),

as opposed to the tat (that), i. e. the living soul, as opposed to the

Highest Brahman.

* The paths of vice, virtue, and knowledge.

s Both MSS. (A. and B.) read SrSgramatfo hy avaro *pi dr/'-

sh/aA.

4 An expression of frequent occurrence in Buddhist literature.

* A. and B. read yu^yate. A. explains yu^yate by sambadh-

yate. B. explains adyate bhakshyate tirobhutaA kriyate. 6'aiikara

explains rakshyate, sawrakshyate, tattaddharman atmany adhyasya-

bhimanyate.

* The MSS. vary considerably. Instead of mohair, A. and B.

read homair. They read griistmbuv/7'sh/ya A-atma. A. reads

atmavivnddhifanma, B. Stmanivnddha^anmd. A. has abhisam-

prapadye, B. abhisamprapadyate. My translation follows .Sahkara,

who seems to have read atmavivr/ddhi^anma, taking the whole line

C'5] s
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passions the incarnate Self assumes successively in

various places various forms1, in accordance with his

deeds, just as the body grows when food and drink

are poured into it.

12. That incarnate Self, according to his own

qualities, chooses (assumes) many shapes, coarse or

subtile, and having himself caused his union with

them, he is seen as another and another2, through

the qualities of his acts, and through the qualities of

his body.

13 s. He who knows him who has no beginning

and no end, in the midst of chaos, creating all things,

having many forms, alone enveloping everything, is

freed from all fetters.

14. Those who know him who is to be grasped

by the mind, who is not to be called the nest (the

body4), who makes existence and non-existence, the

as a simile and in an adverbial form. Vi^Mnatman, however, differs

considerably. He reads homaiA, and explains homa as the act of

throwing oblations into the fire, as in the Agnihotra. This action

of the hands, he thinks, stands for all actions of the various mem

bers of the body. Grasimbuvr/'sh/i he takes to mean free distri

bution of food and drink, and then explains the whole sentence by

'he whose self is born unto some states or declines from them

again, namely, according as he has showered food and drink, and

has used his hands, eyes, feelings, and thoughts.' .Sankarananda

takes a similar view, only he construes sankalpanam and sparranam

as two dr/sh/is, te eva dr/sh/f, tayor Stmdgnau prakshepi homaA ;

and then goes on, na kevalam etaiA, kirn tv asmin sthine jarire

grdsdmbuvmh/yd £a. He seems to read atmavivnddha^anmi, but

afterwards explains vivnddhi by vividha vnddhiA.

1 Forms as high as Hira»yagarbha or as low as beasts.

' Instead of aparo, B. reads avaro, but explains aparo.

» Cf. Ill, 7; IV, 14, 16.

* NWa is explained as the body, but .Sankardnanda reads anild-

khyam, who is called the wind, as being prdwasya pra»am, the

breath of the breath.
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happy one (Siva), who also creates the elements1,

they have left the body.

1 .Sankara explains kalasargakaram by he who creates the sixteen

kalas, mentioned by the Atharvawikas, beginning with priwa, and

ending with niman ; see Prama Up. VI, 4. VigMnatman suggests

two other explanations, 'he who creates by means of the kalS,

i. e. his inherent power; ' or ' he who creates the Vedas and other

sciences.' The sixteen kalas are, according to .Sahkarananda,

pra«a, jraddha, kha, v&yu, ^yotU, ap, pnthivi, indriya, manaA, anna,

virya, upa^, mantra, karman, kala (?), naman. See also before, I, 4.

S 2
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SIXTH ADHYAYA.

i1. Some wise men, deluded, speak of Nature, and

others of Time (as the cause of everything8) ; but it

is the greatness of God by which this Brahma-wheel

is made to turn.

2. It is at the command of him who always

covers this world, the knower, the time of time8,

who assumes qualities and aii Knowledge4, it is at

his command that this work (creation) unfolds itself,

which is called earth, water, fire, air, and ether ;

3 5. He who, after he has done that work and

rested again, and after he has brought together one

essence (the self) with the other (matter), with one,

two, three, or eight, with time also and with the

subtile qualities of the mind,

4. Who, after starting ' the works endowed with

(the three) qualities, can order all things, yet when,

in the absence of all these, he has caused the de

struction of the work, goes on, being in truth7

different (from all he has produced) ;

1 See Muir, Metrical Translations, p. 108.

* See before, I, 2.

* The destroyer of time. Vi^wSnatman reads kalakalo, and ex

plains it by kalasya niyanta, upaharta. .Sahkarananda explains kalaA

sarvavina.?akar!, tasyapi vinirakaraA. See also verse 16.

* Or sarvavid y?Ji.

4 Instead of vinivartya, Vi^minatman and .Sankarinanda read

vinimtya.

* Aruhya for arabhya, .SankarSnanda.

7 These two verses are again extremely obscure, and the expla

nations of the commentators throw little light on their real, original

meaning. To begin with .Sahkara, he assumes the subject to be the

same as he at whose command this work unfolds itself, and explains
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5. He is the beginning, producing the causes j

which unite (the soul with the body), and, being

tattvasya tattvena sametya ypgam by atmano bhumyadM yoga«

sawzgamayya. As the eight Tattvas he gives earth, water, fire, air,

ether, mind, thought, personality, while the Atmagu»as are, according

to him,the affections of the mind, love, anger, &c. In the second verse,

however, Sahkara seems to assume a different subject. ' If a man,'

he says, ' having done works, infected by qualities, should transfer

them on trvara, the Lord, there would be destruction of the works

formerly done by him, because there would be no more connection

with the self.' Something is left out, but that this is Sankara's idea,

appears from the verses which he quotes in support, and which are

intended to show that Yogins, transferring all their acts, good,

bad, or indifferent, on Brahman, are no longer affected by tnera.

'That person,' Ankara continues, ' his works being destroyed and

his nature purified, moves on, different from all things (tattva), from

all the results of ignorance, knowing himself to be Brahman.'

1 Or,' he adds, ' if we read anyad, it means, he goes to that Brahman

which is different from all things."

.Sahkarananda takes a different view. Ho says : ' If a man has

performed sacrifices, and has finished them, or, has turned away

from them again as vain, and if he has obtained union with that

which is the real of the (apparently) real, &c.' The commentator

then asks what is that with which he obtains union, and replies,

' the one, i. e. ignorance ; the two, i. e. right and wrong ; the three,

i.e. the three colours, red, white, and black ; and the eight, i. e. the five

elements, with mind, thought, and personality ; also with time, ana

with the subtile affections of the mind.' He then goes on, ' If that

man, after having begun qualified works, should take on himself

all states (resulting from ignorance), yet, when these states cease,

there would be an end of the work, good or bad, done by him, and

when his work has come to an end, he abides in truth (according to

the Veda) ; while the other, who differs from the Veda, is wrong.'

.Sahkar&nanda, however, evidently feels that this is a doubtful inter

pretation, and he suggests another, viz. ' If the Lord himself,' he says,

' determined these states (bhava), it would seem that there would

be no end of saiwsara. He therefore says, that when these states,

ignorance &c, cease, the work done by man ceases ; and when the

work done ceases, the living soul gets free of sawsira, being in

truth another, L e. different from ignorance and its products.'

Vignanatman says : ' If a man, having done work, turns away
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above the three kinds of time (past, present, future),

he is seen as without parts \ after we have first wor

shipped that adorable god, who has many forms,

and who is the true source (of all things), as dwelling

in our own mind.

6. He is beyond all the forms of the tree z (of the

world) and of time, he is the other, from whom this

world moves round, when 3 one has known him who

from it, and obtains union of one tattva (the tvam, or self) with the

real tattva (the tat, or the Lord) ;—and how ? By means of the one,

i. e. the teaching of the Guru ; the two, i. e. love of the Guru and of the

Lord ; the three, i. e. hearing, remembering, and meditating ; the eight,

i. e. restraint, penance, postures, regulation of the breath, abstrac

tion, devotion, contemplation, and meditation (Yoga-sutras II, 29)4

by time, i. e. the right time for work ; by the qualities of the self, i. e.

pity, &c. ; by the subtile ones, i. e. the good dispositions for know

ledge, then (we must supply) he becomes free.' And this he ex

plains more fully in the next verse. ' If, after having done qualified

works, i. e. works to please the Lord, a Yati discards all things,

and recognises the phenomenal character of all slates, and traces

them back to their real source in Mfilaprakr/'ti- and, in the end,

in the Sa^idjnanda, he becomes free. If they (the states) cease,

i. e. are known in their real source, the work done ceases also in its

effects, and when the work has been annihilated, he goes to free

dom, being another in truth ; or, if we read anyat, he goes to what

is different from all these things, namely, to the Lord ; or, he goes

to a state of perfect lordship in truth, having discovered the highest

truth, the oneness of the self with the Highest Self.'

I think that, judging from the context, the subject is really the same

in both verses, viz. the Lord, as passing through different states, and

at last knowing himself to be above them all. Yet, the other explana

tions may be defended, and if the subject were taken to be different

in each verse, some difficulties would disappear.

1 Vigwanatman and 6'arikarananda read akafo 'pi, without parts,

and Sarikara, too, presupposes that reading, though the text is

corrupt in Roer's edition.

" Explained as sawsaravr/ksha, the world-tree, as described in

the Ka//;a Up. VI, 1.

' It seems possible to translate this verse in analogy with the

former, and without supplying the verb either from yati, in verse 4,
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brings good and removes evil, the lord of bliss, as

dwelling within the self, the immortal, the support

of all.

7. Let us know that highest great lord of lords1,

the highest deity of deities, the master of masters,

the highest above, as god, the lord of the world, the

adorable.

8. There is no effect and no cause known of him,

no one is seen like unto him or better ; his high

power is revealed as manifold, as inherent, acting

as force and knowledge.

9. There is no master of his in the world, no ruler

of his, not even a sign of him a. He is the cause,

the lord of the lords of the organs 3, and there is of

him neither parent nor lord.

10. That only god who spontaneously covered

himself, like a spider, with threads drawn from

the first cause (pradhana), grant us entrance into

Brahman *.

11. He is the one God, hidden in all beings, all

or from vidlima, in verse 7. The poet seems fo have said, he is

that, he is seen as that, when one has worshipped him, or when

one has known him within oneself.

1 .Sankara thinks that the lords are Vaivasvata &c; the deities,

Indra &c ; the masters, the Pra^apatis. VigTtanatman explains the

lords as Brahman, Vishwu, Rudra, Ac. ; the deities as Indra, &c. ;

the masters as Hiranyagarbha, &o. .S'ahkaraiianda sees in the lords

Hirawyagarbha &c, in the deities Agni &c, in the masters the

Pra^apatis, such as Kajyapa.

a If he could he inferred from a sign, there would be no neces

sity for the Veda to reveal him.

' Karawa, instrument, is explained as organ of sense. The lords

of such organs would be all living beings, arid their lord the true

Lord.

' Besides brahmapyayam, i. e. brahmaay apyayam, ektbhavam,

another reading is brahmavyayara, i. e. brahma Mvyayaw £a.
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pervading, the self within all beings, watching over

all works, dwelling in all beings, the witness, the

perceiver1, the only one, free from qualities.

12 %. He is the one ruler of many who (seem to

act, but really do) not act 3 ; he makes the one seed

manifold. The wise who perceive him within their

self, to them belongs eternal happiness, not to others.

13 *. He is the eternal among eternals, the thinker

among thinkers, who, though one, fulfils the desires

of many. He who has known that cause which is

to be apprehended by .Sankhya (philosophy) and

Yoga (religious discipline), he is freed from all

fetters.

1 All the MSS. seem to read keti, not £etta.

' See Ka/Aa-upanishad V, 12-15.

8 •Sarikara explains that the acts of living beings are due to their

organs, but do not affect the Highest Self, which always remains

passive (nishkriya).

* I have formerly translated this verse, according to the reading

nityo 'nityaniw £etanai £etananam, the eternal thinker of non-

eternal thoughts. This would be a true description of the Highest

Self who, though himself eternal and passive, has to think (jlvat-

man) non-eternal thoughts. I took the first ManaA in the sense

of Aetta, the second in the sense of ietanaw. The commentators,

however, take a different, and it may be, from their point, a more

correct view. -Sankara says : ' He is the eternal of the eternals,

L e. as he possesses eternity among living souls Cgivas), these living

souls also may claim eternity. Or the eternals may be meant for

earth, water, &c. And in the same way he is the thinker among

thinkers.'

.Sankarananda says : 'He is eternal, imperishable, among eternal,

imperishable things, such as the ether, &c. He is thinking among

thinkers.'

VigTianatman says : ' The Highest Lord is the cause of eternity

in eternal things on earth, and the cause of thought in the thinkers

on earth.' But he allows another construction, namely, that he is

the eternal thinker of those who on earth are endowed with eter

nity and thought. In the end all these interpretations come to
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14. The1 sun does not shine there, nor the moon

and the stars, nor these lightnings, and much less

this fire. When he shines, everything shines after

him ; by his light all this is lightened.

15. He is the one bird 2 in the midst of the world ;

he is also (like) the fire (of the sun) that has set in

the ocean. A man who knows him truly, passes

over death 8 ; there is no other path to go.

1 6. He makes all, he knows all, the self-caused,

the knower * the time of time (destroyer of time),

who assumes qualities and knows everything, the

master of nature and of man *-, the lord of the three

qualities (gu«a), the cause of the bondage, the exist

ence, and the liberation of the world *.

17. He who has become that7, he is the immortal,

remaining the lord, the knower, the ever-present

guardian of this world, who rules this world for ever,

for no one else is able to rule it

18. Seeking for freedom I go for refuge to that

God who is the light of his own thoughts8, he who

the same, viz. that there is only one eternal, and only one thinker,

from whom all that is (or seems to be) eternal and all that is

thought on earth is derived.

1 See Ka//&. Up. V, 15 ; Mutui. Up. II, 2, 10; BhagavadgM XV, 6.

s Ha/nsa, frequently used for the Highest Self, is explained- here

as hanty avidyadibandhakarawam iti harasaA.

» Cf. Ill, 8.

* Again the MSS. read kalakalo, as in verse 2. They also agree

in putting gnzJi before kalakalo, as in verse 2.

8 Pradhanam avyaktam, kshetra^no vi^w&natmli.

* He binds, sustains, and dissolves worldly existence.

7 He who seems to exist for a time in the form of kshetra^na

and pradhana.

* The MSS. vary between atmabuddhiprakiram and atmabuddhi-

prasadam. The former reading is here explained by .Sankarananda

as svabuddhisakshi#am.
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first creates Brahman (m.)1 and delivers the Vedas

to him ;

19. Who is without parts, without actions, tran

quil, without fault, without taint2, the highest bridge

to immortality—like a fire that has consumed its

fuel.

20. Only when men shall roll up the sky like

a hide, will there be an end of misery, unless God

has first been known3.

21. Through the power of his penance and

through the grace of God4 has the wise .SVetaJva-

tara truly5 proclaimed Brahman, the highest and

holiest, to the best of ascetics6, as approved by

the company of Rishls.

1 Explained as Hirawyagarbha.

2 N'miiganam nirlepam.

s .Sarikar&nanda reads tada jivam avi^ndya duAkhasyanto bhavi-

shyati; Vi^wanatman retains devam, but mentions jivam as a various

reading. Beth have anto, not antam, like Roer. .Sarikara seems

to have found na before bhavishyati, or to have read du^khSnto na

bhavishyati, for he explains that there will be no end of misery,

unless God has first been known. It is possible, however, that the

same idea may be expressed in the text as we read it, so that it

should mean, Only when the impossible shall happen, such as the

sky being rolled up by men, will misery cease, unless God has been

discovered in the heart.

* The MSS. read devaprasadat, which is more in keeping with

the character of this Upanishad.

" Saniyak rnaj- be both adverb and adjective in this sentence,

kakukshinyayena.

' Atyarramin is explained by Sahkara as atyantam pu^yatamS-

.framibhya/; ; and he adds, foturvidha bhikshavaf .fa bahudakaku/i-

£akau, Hams&A paramahawsaj £a yo yaJi pa^St sa uttama^. Weber

(Indische Studien, II, 109) has himself corrected his mistake of

reading anty&rramibhya//, and translating it by neighbouring

hermits.

These four stages in the life of a SannySsin are the same to-day as

they were in the time of the Upanishads, and Dayananda Sarasvati
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22. This highest mystery in the Vedanta, delivered

in a former age, should not be given to one whose

passions have not been subdued, nor to one who is

not a son, or who is not a pupil1.

23. If these truths have been told to a high-minded

man, who feels the highest devotion for God, and for

his Guru as for God, then they will shine forth,—then

they will shine forth indeed.

describes them in his autobiograpny, though in a different order :

1. Ku/M-aka, living in a hut, or in a desolate place, and wearing a

red-ochre coloured garment, carrying a three-knotted bamboo rod,

and wearing the hair in the centre of the crown of the head, having

the sacred thread, and devoting oneself to the contemplation of

Parabrahma. 2. Bahudaka, one who lives quite apart from his family

and the world, maintains himself on alms collected at seven houses,

and wears the same kind of reddish garment. 3. Hawzsa, the same

as in the preceding case, except the carrying of only a one-knotted

bamboo. 4. Paramaharasa, the same as the others ; but the. ascetic

wears the sacred thread, and his hair and beard are quite long.

This is the highest of all orders. A Paramahawsa who shows him

self worthy is on the very threshold of becoming a Dikshita.

1 Cf. Bnh. Up. VI, 3, 12 ; Mate. Up. VI, 29.
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PRAS^A-UPANISHAD.

First Question.

Adoration to the Highest Self! Hari^, Om !

1. Suke^as 1 Bharadv&fa 2, and 3aivya Satyakama,

and Sauryayawin a Gargya, and Kausalya4 Aivala-

yana, and Bhargava Vaidarbhi 8, and Kabandhin

Katyayana, these were devoted to Brahman, firm in

Brahman, seeking for the Highest Brahman. They

thought that the venerable Pippalada could tell them

all that, and they therefore took fuel in their hands

(like pupils), and approached him.

2. That Jttshi said to them : ' Stay here a year

longer, with penance, abstinence, and faith ; then

you may ask questions according to your pleasure,

and if we know them, we shall tell you all.'

3. Then 6 Kabandhin Katyayana approached him

and asked: 'Sir, from whence may these creatures

be born ?'

1 Sukexas seems better than Suk&fan, and he is so called in the

sixth Prama, in MS. Mill 74.

* Bharadviga, .Saivya, Gargya.. Ajvalayana, Bh&rgava, and KStyS-

yana are, according to .Saftkara, names of gotras or families.

* Suryasyapatyaw SauryaA, tadapatyaw .Sauryayani^. DrrghaA

sulopaj £a Mandasa id sa eva Sauryiyani.

* Kausalyo namataA, kosalSyam bhavo vS.

* Vaidarbhi is explained as vidarbheA prabhavaA, or Vidarbheshu

prabhavaA' Vidarbha, a country, south of the Vindhya mountains,

with Ku«rfina as its capital. Vaidarbha, a king of the Vidarbhas, is

mentioned in the Ait. Brahm. VII, 34. Vaidarbhi is a patronymic

of Vidarbha. See B. R. s. v.

0 After the year was over.
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4. He replied: 'Prafipati (the lord of creatures)

was desirous of creatures (pra^a^). He performed

penance1, and having performed penance, he pro

duces a pair, matter (rayi) and spirit (prawa), think

ing that they together should, produce creatures for

him in many ways.

5 s. The sun is spirit, matter is the moon. All

this, what has body and what has no body, is matter,

and therefore body indeed is matter.

6. Now Aditya, the sun, when he rises, goes

toward the East, and thus receives the Eastern

spirits into his rays. And when he illuminates the

South, the West, the North, the Zenith, the Nadir,

the intermediate quarters, and everything, he thus

receives all spirits into his rays.

7. Thus he rises, as Valrvanara, (belonging to all

men,) assuming all forms, as spirit, as fire. This

has been said in the following verse :

8 3. (They knew) him who assumes .all forms, the

golden *, who knows all things, who ascends highest,

alone in his splendour, and warms us ; the thousand-

rayed, who abides in a hundred places, the spirit of

all creatures, the Sun, rises.

9. The year indeed is Pra^apati, and there are

two paths thereof, the Southern and the Northern.

Now those who here believe in sacrifices and pious

gifts as work done, gain the moon only as their

1 Or he meditated; see Upanishads, vol. i, p. 238, n. 3.

* Sankara explains, or rather obscures, this by saying that the

sun is breath, or the eater, or Agni, while matter is the feud,

namely, Soma.

• Cf. Maitr. (Jp.VI, 8.

4 Hariwam is explained as rarmimantam, or as harati sarvesham

praninam Syumshi bhauman va rasan iti hari;;a/;. I prefer to take

it in the sense of yellow, or golden.
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(future) world, and return again. Therefore the

.fo'shis who desire offspring, go to the South, and

that path of the Fathers is matter (rayi).

10. But those who have sought the Self by

penance, abstinence, faith, and knowledge, gain by

the Northern path Aditya, the sun. This is the

home of the spirits, the immortal, free from danger,

the highest. From thence they do not return, for

it is the end. Thus says the .Sloka ' :

11. Some call him the father with five feet (the

five seasons), and with twelve shapes (the twelve

months), the giver of rain in the highest half of

heaven ; others again say that the sage is placed in

the lower half, in the chariot 2 with seven wheels

and six spokes.

1 2. The month is Pra^apati ; its dark half is

matter, its bright half spirit. Therefore some ./foshis

perform sacrifice in the bright half, others in the

other half.

13. Day and Night* are Pra^apati ; its day is

spirit, its night matter. Those who unite in love

by day waste their spirit, but to unite in love by

night is right.

14. Food is Pra^apati. Hence proceeds seed,

and from it these creatures are born.

15. Those therefore who observe this rule of

Prafapati (as laid down in § 13), produce a pair,

and to them belongs this Brahma-world here*. But

1 Rig-veda I, 164, 12. We ought to read upare viiaksha«am.

2 Sapta/iakre, i. e. rathe. The seven wheels are explained as the

rays or horses of the sun ; or as half-years, seasons, months, half-

months, days, nights, and muhurtas.

' Taken as one, as a Nychthemeron.

* In the moon, reached by the path of the Fathers.

['51 T
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those in whom dwell penance, abstinence, and

truth,

1 6. To them belongs that pure Brahma-world,

to them, namely, in whom there is nothing crooked,

nothing false, and no guile.'

Second Question.

i. Then Bhargava Vaidarbhi asked him: 'Sir,

How many gods1 keep what has thus been created,

how many manifest this 2, and who is the best of

them ? '

2. He replied : 'The ether is that god, the wind,

fire, water, earth, speech, mind, eye, and ear. These,

when they have manifested (their power), contend

and say : We (each of us) support this body and

keep it '.

3 *. Then Prawa (breath, spirit, life), as the best,

said to them : Be not deceived, I alone,, dividing

myself fivefold, support this body and keep it.

4. They were incredulous ; so he, from pride, did

as if he were going out from above. Thereupon,

1 Dev&4, powers, organs, senses.

' Their respective power.

* This is 6'arikara's explanation, in which ba»a is taken to mean

the same as jartra, body. But there seems to be no authority for

such a meaning, and Anandagiri tries in vain to find an etymological

excuse for it Bana or Ya»a generally means an arrow, or, parti

cularly in Brahmana writings, a harp with many strings. I do not

see how an arrow could be used as an appropriate simile here, but

a harp might, if we take avash/abhya in the sense of holding the

frame of the instrument, and vidh&rayamaA in the sense of stretch

ing and thereby modulating it.

* On this dispute of the organs of sense, see Bnh. Up. VI, 1,

p. 201 ; A'Aand. Up. V, 1 (S. B. E., vol. i, p. 7 a;.
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as he went out, all the others went out, and as he

returned, all the others returned. As bees go out

when their queen x goes out, and return when she

returns, thus (did) speech, mind, eye, and ear ; and,

being satisfied, they praise Prawa, saying :

5. He is Agni (fire), he shines as Surya (sun),

he is Par^anya (rain), the powerful (Indra), he is

Vayu (wind), he is the earth, he is matter, he is

God—he is what is and what is not, and what

is immortal.

6. As spokes in the nave of a wheel, everything

is fixed in Prawa, the verses of the JZig-veda., Ya^ur-

veda, Sama-veda, the sacrifice, the Kshatriyas, and

the Brahmans.

7. As Pra^apati (lord of creatures) thou movest

about in the womb, thou indeed art born again.

To thee, the Pra«a, these creatures bring offerings,

to thee who dwellest with the other prawas (the

organs of sense).

8. Thou art the best carrier for the Gods, thou

art the first offering * to the Fathers. Thou art the

true work of the /?zshis 3, of the Atharvangiras.

9. O Pra»a, thou art Indra by thy light, thou art

Rudra, as a protector ; thou movest in the sky, thou

art the sun, the lord of lights.

10. When thou showerest down rain, then.O Pra»a,

these creatures of thine are delighted *, hoping that

there will be food, as much as they desire.

1 In Sanskrit it is madhukarara^a, king of the bees.

• When a .rraddha is offered to the Pirr*s.

' Explained as the eye and the other organs of sense which the

chief PrSaa supports ; but it is probably an old verse, here applied

to a special purpose.

* Another reading is prawate, they breathe.

T 2
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11. Thou art a Vratya \ O Pra«a, the only Jtishi 8,

the consumer of everything, the good lord. We are

the givers of what thou hast to consume, thou, O

Matarisva 3, art our father.

12. Make propitious that body of thine which

dwells in speech, in the ear, in the eye, and which

pervades the mind ; do not go away !

13. All this is in the power of Pra«a, whatever

exists in the three heavens. Protect us like a

mother her sons, and give us happiness and wisdom.'

Third Question.

1. Then Kausalya Arvalayana asked: 'Sir, whence

is that Pra»a (spirit) born ? How does it come

into this body ? And how does it abide, after it

has divided itself? How does it go out? How

does it support what is without4, and how what is

within ? '

2. He replied : ' You ask questions more difficult,

but you are very fond of Brahman, therefore I shall

tell it you.

3. This Pr&tta (spirit) is born of the Self. Like

the shadow thrown on a man, this (the prawa) is

1 A person for whom the sawskaras, the sacramental and initiatory

rites, have not been performed, i'ahkara says that, as he was the

first born, there was no one to perform them for him, and that he

is called Vritya, because he was pure by nature. This is all very

doubtful.

8 Agni is said to be the Xishi of the Atharvanas.

' Instead of the irregular vocative Mataruva, there is another

reading, MStaruvana/6, i.e. thou art the father of Mataruvan, the

windj and therefore of the whole world.

4 All creatures and the gods.
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spread out over it (the Brahman) K By the work of

the mind 2 does it come into this body.

4. As a king commands officials, saying to them :

Rule these villages or those, so does that Pra#a

(spirit) dispose the other pra»as, each for their

separate work.

5. The Apana (the down-breathing) in the organs

of excretion and generation ; the Prawa himself

dwells in eye and ear, passing through mouth and

nose. In the middle is the Samana3 (the on-

breathing) ; it carries what has been sacrificed as

food equally (over the body), and the seven lights

proceed from it.

6. The Self* is in the heart. There are the 101

arteries, and in each of them there are a hundred

(smaller veins), and for each of these branches

there are 72,000 s. In these theVyana(the back-

breathing) moves.

1 Over Brahman, i. e. the Self, the parama purusha, the akshara,

the satya. The prana being called a shadow, is thereby implied to

be unreal (ann'ta). jahkara.

1 Manoknta is explained as an irsha sandhi. It means the good

or evil deeds, which are the work of the mind.

8 1 keep to the usual translation of Samdna by on-breathing,though

it is here explained in a different sense. Samana is here supposed

to be between prawa and apina, and to distribute the food equally;

samam, over the body. The seven lights are explained as the two

eyes, the two ears, the two nostrils, and the mouth.

* Here the Lihgatmi or GivStma\

6 A hundred times 101 would give us 10,100, and each multiplied

by 72,000 would give us a^um total of 727,200,000 veins, or, if we

add the principal veins, 727,210,201: Anandagiri makes the sum

total, 72 io/is, 72 lakshas, six thousands, two hundred and one,

where the six of the thousands seems to be a mistake for darasa-

hasram. In the Br/hadar. Upanishad II, 1, 19, we read of 72,000

arteries, likewise in Ya^riavalkya III, 108. See also Brih. Up. IV,
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7. Through one of them, the Udana (the out-

breathing) leads (us) upwards to the good world by

good work, to the bad world by bad work, to the

world of men by both.

8. The sun rises as the external Pra«a, for it

assists the Pra»a in the eye l. The deity that exists

in the earth, is there in support of man's Apana

(down-breathing). The ether between (sun and

earth) is the bamana (on-breathing), the air is Vyana

(back-breathing).

9. Light is the Udana (out-breathing), and there

fore he whose light has gone out comes to a new

birth with his senses absorbed in the mind.

10. Whatever his thought (at the time of death)

with that he goes back to Pra«a, and the Pra»a,

united with light2, together with the self (the ^Ivatma)

leads on to the world, as deserved.

11. He who, thus knowing, knows Pra«a, his

offspring does not. perish, and he becomes immortal.

Thus says the .Sloka :

12. He who has known the origin3, the entry,

the place, the fivefold distribution, and the internal

state 4 of the Prawa, obtains immortality, yes, obtains

immortality.'

3, 20 ; A'/iind. Up. VI, 5, 3, comm. ; Kaush. Up. IV, 20 ; Ka/Aa

Up. VI, 16.

1 Without the sun the eye could not see.

* With Udana, the out-breathing.

8 This refers to the questions asked in verse 1, and answered in

the verses which follow.

4 The adhy&tma, as opposed to the vahya, mentioned in verse 1.

Ayati instead of ayati is explained by Mandasawj hrasvatvam.
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Fourth Question.

1. Then Sauryayawin Gargya asked :' Sir, What

are they that sleep in this man, and what are they

that are awake in him ? What power (deva) is it

that sees dreams ? Whose is the happiness ? On

what do all these depend ? '

2. He replied : ' O Gargya, As all the rays of the

sun, when it sets, are gathered up in that disc of

light, and as they, when the sun rises again and

again, come forth, so is all this (all the senses)

gathered up in the highest faculty (deva) l, the mind.

Therefore at that time that man does not hear, see,

smell, taste, touch, he does not speak, he does not

take, does not enjoy, does not evacuate, does not

move about. He sleeps, that is what people say.

3. The fires of the pra»as are, as it were 2, awake

in that town (the body). The Apana is the Garha-

patya fire, the Vyana the Anvaharyapaiana fire ; and

because it is taken out of the Garhapatya fire, which

is fire for taking out3, therefore the Pra#a is the

Ahavaniya fire *.

1 See note to verse 5. ' We ought to read agnaya iva.

s Pranayana, praniyate 'smad iti pranayano glrhapatyo 'gni£.

* The comparison between the prSwas and the fires or altars is

not very clear. As to the fires or altars, there is the Garhapatya,

placed in the South-west, the household fire, which is always kept

burning, from which the fire is taken to the other altars. The

mvaharyapa/ana, commonly called the Dakshiwa fire, placed in

the South, used chiefly for oblations to the forefathers. The

Ahavaniya fire, placed in the East, and used for sacrifices to the

gods.

Now the ApSna is identified with the Garhapatya fire, no reason

being given except afterwards, when it is said that the PriVta is

the Ahavaniya fire, being taken out of the Gdrhapatya, here called
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4. Because it carries equally these two oblations,

the out-breathing and the in-breathing, the Samana

is he (the Hotrt priest) \ The mind is the sacri-

ficer. the Udana is the reward of the sacrifice, and

it leads the sacrificer every day (in deep sleep) to

Brahman.

5. There that goda (the mind) enjoys in sleep

greatness. What has been seen, he 2 sees again ;

what has been heard, he hears again ; what has been

enjoyed in different countries and quarters, he enjoys

again ; what has been seen and not seen, heard and

not heard, enjoyed and not enjoyed, he sees it all ;

he, being all, sees.

6. And when he is overpowered by light8, then

that god sees no dreams, and at that time that

happiness arises in his body.

7. And, O friend, as birds go to a tree to roost,

thus all this rests in the Highest Atman,—

8. The earth and its subtile elements, the water

and its subtile elements, the light and its subtile

elements, the air and its subtile elements, the ether

and its subtile elements ; the eye and what can be

prawayana, in the same manner as the prana proceeds in sleep

from the apana. The Yyana is identified with the Dakshi/ragni,

the Southern fire, because it issues from the heart through an

aperture on the right.

1 The name of the Hotrj priest must be supplied. He is sup

posed to carry two oblations equally to the Ahavanlya, and in the

same way the Vyina combines the two breathings, the in and out

breathings.

* The ^ivatman under the guise of manas. The Sanskrit word

is deva, god, used in the sense of an invisible power, but as a

masculine. The commentator uses manodevaA, p. 212, 1. 5. I

generally translate deva, if used in this sense, by faculty, but the

context required a masculine. See verse 2.

' In the state of profound sleep or sushupti.
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seen, the ear and what can be heard, the nose and

what can be smelled, the taste and what can be

tasted, the skin and what can be touched, the voice

and what can be spoken, the hands and what can

be grasped, the feet and what can be walked, the

mind and what can be perceived, intellect (buddhi)

and what can be conceived, personality and what

can be personified, thought and what can be thought,

light and what can be lighted up, the Pra#a and

what is to be supported by it

9. For he it is who sees, hears, smells, tastes,

perceives, conceives, acts, he whose essence is know

ledge l, the person, and he dwells in the highest,

indestructible Self,—

10. He who knows that indestructible being, obtains

(what is) the highest and indestructible, he without

a shadow, without a body, without colour, bright,—

yes, O friend, he who knows it, becomes all-knowing,

becomes all. On this there is this vSloka :

11. He, O friend, who knows that indestructible

being wherein the true knower, the vital spirits

(prawas), together with all the powers (deva), and

the elements rest, he, being all-knowing, has pene

trated all.'

Fifth Question.

1. Then .Saivya Satyakama asked him : 'Sir, if some

one among men should meditate here until death

on the syllable Om, what would he obtain by it ? '

2. He replied: 'O Satyakama, the syllable Om

(AUM) is the highest and also the other Brahman ;

1 Buddhi and the rest are the instruments of knowledge, but

there is the knower, the person, in the Highest Self.
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therefore he who knows it arrives by the same

means 1 at one of the two.

3. If he meditate on one Matra (the A)s, then,

being enlightened by that only, he arrives quickly

at the earth 3. The ^£-verses lead him to the

world of men, and being endowed there with penance,

abstinence, and faith, he enjoys greatness.

4. If he meditate with * two Matras (A + U) he

arrives at the Manas *, and is led up by the Ya/us-

verses to the sky, to the Soma-world. Having enjoyed

greatness in the Soma-world, he returns again.

5. Again, he who meditates with this syllable

AUM of three Matras, on the Highest Person, he

comes to light and to the sun. And as a snake is

freed from its skin, so is he freed from evil. He

is led up by the Saman-verses to the Brahma-

world6; and from him, full of life (Hirawyagarbha,

the lord of the Satya-loka T), he learns 8 to see the

all-pervading, the Highest Person. And there are

these two Slokas :

6. The three Matras (A + U+M). if employed

separate, and only joined one to another, are mortal9 ;

1 Ayatanena, alambanena.

* Dipikayfon VaAaspatinaivakaramStram ityeva vyakhyatam.

* Sampadyate prapnoti ^anmeti jeshaA.

* .ShKau tr»'tiya dvitfyirthe.

* Literally the mind, but here meant for the moon, as before.

It is clear that manasi belongs to sampadyate, not, as the Dipika

and Roer think, to dhyayita. Some take it for svapnabhimint

Hira»yagarbhaA.

* The world of HiraayagarbhaA, called the Satyaloka.

7 On a later addition, bringing in the Om as consisting of three

Matras and a half, see Weber, Ind. Stud. I, p. 453; Roer, p. 138.

* Tadupad&reneti ySvat.

* Because in their separate form, A, U, M, they do not mean

the Highest Brahman.



VI QUESTION, 4. 283

but in acts, external, internal, or intermediate, if

well performed, the sage trembles not l.

7. Through the Rtk-verses he arrives at this

world, through the Ya/us-verses at the sky, through

the Saman-verses at that which the poets teach,—he

arrives at this by means of the Ohkara ; the wise

arrives at that which is at rest, free from decay, from

death, from fear,—the Highest'

Sixth Question.

1 . Then Sukeias Bhiradva/a asked him, saying :

' Sir, Hira»yanabha, the prince of Kosala2, came to

me and asked this question : Do you know the

person of sixteen parts, O Bharadva^a ? I said to

the prince : I do not know him ; if I knew him,

how should I not tell you ? Surely, he who speaks

what is untrue withers away to the very root;

therefore I will not say what is untrue. Then he

mounted his chariot and went away silently. Now

I ask you, where is that person ? '

2. He replied : 'Friend, that person is here within

the body, he in whom these sixteen parts arise.

3. He reflected : What is it by whose departure

I shall depart, and by whose staying I shall stay ?

4. He sent forth (created) Pra«a (spirit)3; from

1 The three acts are explained as waking, slumbering, and deep

sleep ; or as three kinds of pronunciation, tara-mandra-madhyama.

They are probably meant for Yoga exercises in which the three

Matras of Om are used as one word, and as an emblem of the

Highest Brahman.

* -Sahkara explains Kausalya by Kosalayam bhava/4. Ananda-

tirtha gives the same explanation. Kosala is the capital, generally

called Ayodhyi. There is no authority for the palatal *.

' Sahkara explains pra»a by sarvaprawo Hira»yagarbha (sarva-

pra»ikara«adharam antaratmanam).
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Pra«a .SVaddha (faith) \ ether, air, light, water, earth,

sense, mind, food ; from food came vigour, penance,

hymns, sacrifice, the worlds, and in the worlds the

name * also.

5. As these flowing rivers s that go towards the

ocean, when they have reached the ocean, sink into

it, their name and form are broken, and people speak

of the ocean only, exactly thus these sixteen parts of

the spectator that go towards the person (purusha),

when they have reached the person, sink into him,

their name and form are broken, and people speak

of the person only, and he becomes without parts

and immortal. On this there is this verse :

6. That person who is to be known, he in whom

these parts rest, like spokes in the nave of a wheel,

you know him, lest death should hurt you.'

7. Then he (Pippalada) said to them : ' So far do

I know this Highest Brahman, there is nothing

higher than it'

8. And they praising him, said: ' You, indeed, are

our father, you who carry us from our ignorance to

the other shore.'

Adoration to the highest ./frshis !

Adoration to the highest ^shis !

Tat sat. HariA, Om !

1 Faith is supposed to make all beings act rightly.

' Nama stands here for namarupe, name (concept) and form.

See before, p. 259.

8 Cf. Mund. Up. IV, 2, 8 ; A^and. Up. VIII, 10.
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MAITRAYAiVA-BRAHMAiVA-

UPANISHAD.

First PRArArffAKA.

i. The laying of the formerly-described sacrificial

fires * is indeed the sacrifice of Brahman. Therefore

let the sacrifices after he has laid those fires, medi

tate on the Self. Thus only does the sacrificer

become complete and faultless.

But who is to be meditated on ? He who is

called Pra«a (breath). Of him there is this story :

2. A King, named Brzhadratha, having established

his son in his sovereignty2, went into the forest,

because he considered this body as transient, and

had obtained freedom from all desires. Having

performed the highest penance, he stands there, with

uplifted arms, looking up to the sun. At the end

of a thousand (days) 8, the Saint 5akayanya *, who

knew the Self, came near B, burning with splendour,

1 The performance of all the sacrifices, described in the Maitra-

yawa-brahma«a, is to lead up in the end to a knowledge of Brahman,

by rendering a man fit for receiving the highest knowledge. See

Manu VI, 83 : 'All that has been declared (above) depends on medi

tation ; for he who is not proficient in the knowledge of the Self

reaps not the full reward of the performance of rites.'

* Instead of vira^ye, a doubtful word, and occurring nowhere

else, m. reads vaira^ye.

• Or years, if we read sahasrasya instead of sahasr&hasya,

4 The descendant of SakSyana. Saint is perhaps too strong ; it

means a holy, venerable man, and is frequently applied to a Buddha.

6 Both M. and m. add muneA before antikam, whereas the com

mentary has x&gnah.
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like a fire without smoke. He said to the King :

'Rise, rise! Choose a toon!'

The King, bowing before him, said : ' O Saint, I

know not the Self, thou knowest the essence (of the

Self). We have heard so. Teach it us.'

.Sakayanya replied : ' This was achieved of yore ;

but what thou askest is difficult to obtain1. O

Aikshvaka, choose other pleasures.'

The King, touching the Saint's feet with his head,

recited this Gatha :

3. ' O Saint, What is the use of the enjoyment of

pleasures in this offensive, pithless body—a mere

mass of bones, skin, sinews, marrow3, flesh, seed,

blood, mucus, tears, phlegm, ordure, water8, bile,

and slime ! What is the use of the enjoyment of

pleasures in this body which is assailed by lust,

hatred, greed, delusion, fear, anguish, jealousy, sepa

ration from what is loved, union with what is not

loved *, hunger, thirst, old age, death, illness, grief,

and other evils!

4. And we see that all this is perishable, as these

flies, gnats, and other insects, as herbs and trees s,

1 Though the commentator must have read etad vr/Uam purastad

duArakyam etat pramam, yet pramam as a neuter is very strange.

M. reads etad vn'ttam purastat, duwakama priMAa pramam ;

m. reads etad vratam purastad arakyam ma pri'Ma prainam

aikshv&ka, &c. This suggests the reading, etad vnltam purastad

du^jakam m& pri&Aha, prarnim, i. e. this was settled formerly, do

not ask a difficult or an impossible question.

* Read maggi. s M. adds v4ta before pitta ; not m.

* An expression that often occurs in Buddhist literature. See

also ManuVI, 62: 'On their separation from those whom they

love, and their union with those whom they hate ; on their strength

overpowered by old age, and their bodies racked with disease.'

* The Sandhi vanaspatayodbhuta for vanaspataya udbhutt is

anomalous. M. reads vanaspatayo bhutapradhvamsinaA.
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growing and decaying. And what of these ? There

are other great ones, mighty wielders of bows, rulers

of empires, Sudyumna, Bhuridyumna, Indradyumna,

Kuvalaya.rva, Yauvanasva, Vadhryarva, A^vapati l,

.Sasabindu, HarL&C'andra, Ambarlsha2, Nahusha,

Ananata, .Saryati, Yayati, Anara»ya3, Ukshasena4,

&c, and kings such as Marutta, Bharata (Daush-

yanti), and others, who before the eyes of their whole

family surrendered the greatest happiness, and

passed on from this world to that. And what of

these ? There are other great ones. We see the

destruction 8 of Gandharvas, Asuras 8, Yakshas, Ra-

kshasas, Bhutas, Ga«as, Pba^as, snakes, and vam

pires. And what of these ? There is the drying

up of other great oceans, the falling of mountains,

the moving of the pole-star, the cutting of the wind-

ropes (that hold the stars), the submergence of the

earth, and the departure of the gods (suras) from

their place. In such a world as this, what is the

use of the enjoyment of pleasures, if he who has

fed 7 on them is seen8 to return (to this world) again

1 M. carries on juvapatuajabinduharijiandrambarisha.

* After Ambarfsha, M. reads Nabhushinanuturayyatiyayltyanara-

»ylkshasenadayo. Nahusha (Naghusha ?) is the father of .Saryati ;

NSbhiga, the father of AmbarJsha. These names are so care

lessly written that even the commentator says that the text is

either /Mandasa or pramadika. An&nata is a mere conjecture. It '

occurs as the name of a Hishi in Rig-veda IX, m.

* Anaranya, mentioned in the Mahabhlrata, I, 230.

4 M. reads anarassyikshasena.

5 M. and m. read nirodhanam. • M. adds Apsarasas.

7 M. and m. read irritasya, but the commentator explains ari-

tasya.

* Here we have the Maitr&ya/ta Sandhi, dr/jyata1 iti, instead

of dr/iyata iti ; see von Schroeder, Maitrayarci Sawhita, p. xxviii.

M. and m. read dr/jyata.

['Si U
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and again! Deign therefore to take me out! In

this world I am like a frog in a dry well. O Saint,

thou art my way, thou art my way.'

Second PrapAtvmka.

i. Then the Saint 6akayanya, well pleased, said

to the King: 'Great King Brzhadratha, thou banner

of the race of Ikshvaku, quickly obtaining a know

ledge of Self, thou art happy, and art renowned by

the name of Marut, the wind l. This indeed is thy

Self2.'

' Which 8, O Saint,' said the King.

Then the Saint said to him :

2. ' He * who, without stopping the out-breathing8,

proceeds upwards (from the sthula to the sukshma

.yarlra), and who, modified (by impressions), and yet

not modified *, drives away the darkness (of errc),

he is the Self. Thus said the Saint Maitri V And

.Sakayanya said to the King BWhadratha : ' He who

in perfect rest, rising from this body (both from

the sthula and sukshma), and reaching the highest

1 Pn'shad&rva in the Veda is another name of the Maruts, the

storm gods. Afterwards the king is called Marut, VI, 30.

1 This sentence is called a Sutra by the commentator to VI, 32.

' M. reads Kathaya me katamo bhavan iti.

4 M. leaves out atha.

5 One might read avish/ambhanena, in the sense of while pre

venting the departure of the vital breath, as in the Brih. Ar. VI, 3,

prawena rakshann avaram kuliyam.

• M. reads vyatham&no 'vyathamSnas.

7 M. leaves out MaitrL4-ity eva« hyaha. The commentator ex

plains Maitrir by mitrayi apatyam rt'shir maitrir maitreya. In a later

passage (II, 3) M. reads Bhagavata Maitrena, likewise the Anubhuti-

praklra.
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light 1, comes forth in his own form, he is the Self2

(thus said .SSkayanya) ; this is the immortal, the

fearless, this is Brahman.'

3. ' Now then this is the science of Brahman, and

the science of all Upanishads, O King, which was

told us by the Saint Maitri 3. I shall tell it to thee :

' We hear (in the sacred records) that there were

once the Valakhilyas 4, who had left off all evil, who

were vigorous and passionless. They said to the Pra-

^apati Kratu : " O Saint, this body is without intel

ligence, like a cart. To what supernatural being

belongs this great power by which such a body has

been made intelligent ? Or who is the driver ?

What thou knowest, O Saint, tell us that V ' Pra^a-

pati answered and said :

4. ' He who in the .Sruti is called " Standing

above," like passionless ascetics 6 amidst the objects

of the world, he, indeed, the pure, clean, undeveloped,

tranquil, breathless, bodiless 7, endless, imperishable,

firm, everlasting, unborn, independent one, stands in

his own greatness, and by him has this body been

made intelligent, and he is also the driver of it.'

1 M. adds svaya« ^yotir upasampadya.

* M. reads esha for ity esha, which seems better.

5 M. reads Maitrena vyakhyata.

4 M. M., Translation of Rig-veda, Preface, p. xxxiv.

6 M. adds : bruhiti te ho£ur Bhagavan katham anena vasya« yat

Bhagavan vetsy etad asmSka/n bruhiti t&n hovafoti.

* The commentator allows urdhvaretasasaA to be taken as a

vocative also.

7 Niratma is explained by the commentator as thoughtless, with

out volition, &c. But atma is frequently used for body also, and

this seems more appropriate here. M., however, reads anuatma,

and this is the reading explained in the Anubhutiprakaxa, p. 228,

ver. 60. This might mean the Atman which has not yet assumed

the quality of a personal god. See VI, 28 ; VI, 3 1.

U 2
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They said: 'O Saint, How has this been made

intelligent by such a being as this which has no

desires1, and how is he its driver?' He answered

them and said :

5. ' That Self which is very small, invisible, in

comprehensible, called Purusha, dwells of his own

will here in part2; just as a man who is fast asleep

awakes of his own will s. And this part (of the Self)

which is entirely intelligent, reflected in man (as the

sun in different vessels of water), knowing the body

(kshetra^»a), attested by his conceiving, willing, and

believing4, is Pracfapati (lord of creatures), called

Vijva. By him, the intelligent, is this body made

intelligent, and he is the driver thereof.'

They said to him : ' O Saint 5, if this has been

made intelligent by such a being as this, which has

no desires, and if he is the driver thereof, how was

it ?' He answered them and said :

6. ' In the beginning Pra,fapati (the lord of

creatures) stood alone. He had no happiness, when

alone. Meditating8 on himself, he created many

1 The reading anish/tfena is explained by the commentator as free

from any local habitation or attachment. He also mentions the

various readings anish/ena, free from wishes, and amshMena, the

smallest. M. reads aniK'/;cna, and this seems better than anish/ena.

The Anubhutiprakasa reads likewise aniWtasya.

' I read buddhipurvam, and again with M. suptasyeva buddhi

purvam. I also read awena without iti, as in M. The simile seems

to be that a man, if he likes, can wake himself at any time of

night, and this ' if he likes ' is expressed by buddhipurvam. See

Anubhutipraklra, vv. 67, 68.

3 M. reads vibodhayati, atha.

4 See Maitr. Up. V, 2 ; Cowell's Translation, pp. 246, 256 ;

VedantaparibhashS, ed. A. Venis, in the Pandit, IV, p. no.

4 M. adds : bhagavann tdraasya katham aruena vartanam iti tSn

hova&t.

4 M. reads abhidhyayan.
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creatures. He looked on them and saw they were,

like a stone, without understanding, and standing

like a lifeless post. He had no happiness. He

thought, I shall enter ' within, that they may awake.

Making himself like air (vayu)2 he entered within.

Being one, he could not do it Then dividing him

self fivefold, he is called Pra«a, Apana, Samana.

Udana, Vyana. Now that3 air which rises up

wards, is Prawa. That which moves downwards,

is Apana. That by which these two are supposed

to be held, is Vyana. That4 which carries the

grosser material of food to the Apana, and brings

the subtler material to each limb, has the name

Samana. [After these (Pra#a, Apana, Samana) comes

the work of the Vyana, and between them (the Prawa,

Apana, and Samana on one side and the Vyana on

the other) comes the rising of the Udana.] That

which brings up or carries down* what has been

drunk and eaten, is the Udana*.

Now the Upa.msu-vessel (or pravza) depends on

the Antaryama-vessel (apana) and the Antaryama

1 It is better to read with M. vixaniti.

* M. vayum iva. * M. Atha yo 'yam.

4 M. reads : yo 'yam sthavish/Aam annaw dhatum annasyapane

sthapayaty amsh/Aa/» iihge 'nge sawnayati esha viva sa samano

'tha yo 'yam. Leaving out annam, this seems the right reading

The whole sentence from uttaram to udanasya is left out in M.

8 M. nigirati laisho vava sa uilano 'tha yenaitds sira anuvyaptl

esha vava sa vyanaA.

* The views of these five kinds of wi'.d differ considerably.

Here the commentator explains that the prina and apana, the up-

breathing and down-breathing, keep the bodily warmth alive, as

bellows keep up a fire. The food cooked in it is distributed by

the Samana, so that the coarse material becomes ordure, the middle

flesh, the subtle material mind (manas). The udana brings up

phlegm, Ac, while the Vyana gives strength to the whole body.
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vessel (ap&na) on the Upaw/yu-vessel * (prawa), and

between these two the self-resplendent (Self) pro

duced heat2. This heat is the purusha (person),

and this purusha is Agni VaLrvanara. And thus

it is said elsewhere 3 : " Agni Vai-svanara is the fire

within man by which the food that is eaten is cooked,

i.e. digested. Its noise is that which one hears, if

one covers one's ears. When a man is on the point

of departing this life, he does not hear that noise."

Now he4, having divided himself fivefold, is

hidden in a secret place (buddhi), assuming the

nature of mind, having the prawas as his body, re

splendent, having true concepts, and free like ether 5.

Feeling even thus that he has not attained his object,

he thinks from within the interior of the heart 6,

" Let me enjoy objects." Therefore, having first

broken open these five apertures (of the senses), he

enjoys the objects by means of the five reins. This

means that these perceptive organs (ear, skin,

eye, tongue, nose) are his reins ; the active organs

(tongue (for speaking), hands, feet, anus, generative

organ) his horses; the body his chariot, the mind

the charioteer, the whip being the temperament.

Driven by that whip, this body goes round like the

1 Two sacrificial vessels (graha) placed on either side of the stone

on which the Soma is squeezed, and here compared to the Pra«a

and Apana, between which the Self (&iitanyatma) assumes heat.

2 M. reads tayor antara/e £aush«yam prasuvat.

' See Br»hadara«yaka Up. V, 9 ; A'Aand. Up. Ill, 13, 8.

4 The Vaifvanara or purusha, according to the commentator, but

originally the Pra^apati, who had made himself like air, and divided

himself into five vital airs.

6 Thus the atma, with his own qualities and those which be

assumes, becomes a living being.

* M, reads esho 'sya hr/'dantare tish/Aann.
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wheel driven by the potter. This body is made

intelligent, and he is the driver thereof.

This * is indeed the Self, who seeming to be filled

with desires, and seeming to be overcome * by bright

or dark fruits of action, wanders about in every

body (himself remaining free). Because he is not

manifest, because he is infinitely small, because he

is invisible, because he cannot be grasped, because

he is attached to nothing, therefore he, seeming to

be changing, an agent in that which is not (prakmi),

is in reality not an agent and unchanging. He is

pure, firm, stable, undefiled3, unmoved, free from

desire, remaining a spectator, resting in himself.

Having concealed himself in the cloak of the three

qualities he appears as the enjoyer of rtta, as the

enjoyer of ma (of his good works).'

Third PRAPArffAKA.

1. The Valakhilyas said to Pra^ipati Kratu:

' O Saint, if thou thus showest the greatness of that

Self, then who is that other different one, also called

Self*, who really overcome by bright and dark

fruits of action, enters on a good or bad birth ?

1 M. reads : Sa vi esha atmeti hoxann iva sitisitaW. This seems

better than uranti kavaya//, which hardly construes.

! M. reads abhibhuyam&nay iva, which again is better than ana-

bhibhuta iva, for he seems to be overcome, but is not, just as he

seems to be an agent, but is not. See also III, 1.

* M. has alcpo.

4 The pure Self, called Stmd, brahma, ftnmitram, pra,fnanagha-

nam, &c, after entering what he had himself created, and no longer

distinguishing himself from the created things (bhuta), is called

Bhutalma.
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Downward or upward is his course1, and overcome

by the pairs (distinction between hot and cold, plea

sure and pain, &c.) he roams about2.'

2. Pra^apati Kratu replied : ' There is indeed that

other3 different one, called the elemental Self (Bhu-

tatma), who, overcome by bright and dark fruits of

action, enters on a good or bad birth : downward or

upward is his course, and overcome by the pairs he

roams about. And this is his explanation : The five

Tanmitras* (sound, touch, form, taste, smell) are

called Bhuta; also the five Mahabhutas (gross ele

ments) are called Bhuta. Then the aggregate8 of all

these is called sarlra, body8. And lastly he ofwhom

it was said that he dwelt in the body7, he is called

Bhutatma, the elemental Self. Thus his immortal

Self8 is like a drop of water on a lotus leaf9, and

he himself is overcome by the qualities of nature.

Then10, because he is thus overcome, he becomes

bewildered, and because he is bewildered, he saw

not the creator, the holy Lord, abiding within

himself. Carried along by the waves of the quali

ties ", darkened in his imaginations, unstable, fickle,

1 M. reads here and afterwards avdkam urdhvaw vi gatidvandvaiA.

2 M. adds at the end, paribhramatiti katama esha iti, tan hovafeti,

and leaves it out at the end of § 2.

3 M. here reads avara. * M. reads tanmStraTri.

6 M. reads teshara samudayas taAMariram.

* The commentator distinguishes between linga-farira, consisting

of pra«as, indriyas, the anta^karana, and the sukshmabhutas ; and

the sthula-farlra, consisting of the five Mahabhutas.

7 M. reads jariram ity uktam.

8 M. reads athasti tasyaV* bindur iva.

* It sticks to it, yet it can easily run off again.

10 M. reads Ato, and the commentator explains atho by ataA

karanat, adding sandhiA Mandasa/;.

11 See VI, 30.
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crippled, full of desires, vacillating, he enters into

belief, believing "I am he," "this is mine1 ;" he binds

his Self by his Self, as a bird with a net, and over

come afterwards by the fruits of what he has done,

he enters on a good and bad birth ; downward or

upward is his course, and overcome by the pairs he

roams about.'

They asked : ' Which is it ?' And he answered

them :

3. ' This also has elsewhere been said : He who

acts, is the elemental Self; he who causes to act by

means of the organs2, is the inner man (anta/ipuru-

sha). Now as even a ball of iron, pervaded (over

come) by fire, and hammered by smiths, becomes

manifold (assumes different forms, such as crooked,

round, large, small3), thus the elemental Self, per

vaded (overcome) by the inner man, and hammered

by the qualities, becomes manifold4. And the four

tribes (mammals, birds, &c), the fourteen worlds

(Bhur, &c), with all the number of beings, multi

plied eighty-four times9, all this appears as manifold-

ness. And those multiplied things are impelled by

man (purusha) as the wheel by the potter6. And as

when the ball of iron is hammered, the fire is not

overcome, so the (inner) man is not overcome, but

the elemental Self is overcome, because it has united

itself (with the elements).

1 M. reads ahaw so mamedam. s M. anta//kara«ai/$.

* See commentary, p. 48, 1. 7.

* M. reads upety atha trigu»a« iatinyaMam.

8 M. reads £aturajftilakshayonipari«atam. See also Anubhftti-

prakira, ver. 118.

* Mr/'tyava seems an impossible word, though the commentator

twice explains it as kulala. potter. M. reads £akri»eti, which seems

preferable. Weber conjectures mrrtpa&i.
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4. And it has been said elsewhere1 : This body

produced from marriage, and endowed with growth2

in darkness, came forth by the urinary passage, was

built up with bones, bedaubed with flesh, thatched

with skin, filled with ordure, urine, bile, slime, mar

row, fat, oil3, and many impurities besides, like a

treasury full of treasures*.

5. And it has been said elsewhere : Bewilder

ment, fear, grief, sleep, sloth, carelessness, decay,

sorrow, hunger, thirst, niggardliness, wrath, infi

delity, ignorance, envy, cruelty5, folly, shameless-

ness, meanness6, pride, changeability7, these are the

results of the quality of darkness (tama^)8.

1 Part of this passage has been before the mind of the author of

the Manava-dharmajastra, when writing, VI, 76, 77 : asthisthunant

snayuyutam ma»zsajo«italepanam, tarmavanaddham durgandhi pur-

Ham mulrapurishayo^, ^ararokasamavish/aw rogayatanam aturam

ra^asvalam anitya/w ia bhutavasam imam tya^et. The same verses

occur in the Mahabharata XII, 12463-4, only with tya^a at the

end, instead of tya^et. The rendering of asthibhu &tam by asthi-

sthu/jam shows that &ta was understood to mean piled or built up,

i. e. supported by bones.

* Instead of sa/«vr;'ddhyupetam M. reads sawviddhyapetam.

3 M. adds snayu after vasa, and instead of SmayaiA reads malaiA.

This reading, malai//, would seem preferable, though Manu's roga-

yatanam might be quoted in support of amayaLi. The exact

meaning of vasa is given in the Aryavidyasudhakara, p. 82, 1. 9.

* Therefore should wise people not identify their true Self with

the body. M. reads vasuneti.

6 M. reads vaikaruwyam.

6 Instead of nirikr/'titvam M. reads nikntatvam, which is de

cidedly preferable. We may take it to mean either meanness, as

opposed to uddhatatvam, overbearing, or knavery, the usual

meaning of nikr/'ti.

7 M. reads asatvam, possibly for asattvam.

8 M. reads taraasanvitaiA, and afterwards ra^as&nvitaW ; also

tr/'sh/za instead of antastr/sh»a.
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Inward thirst, fondness, passion, covetousness,

unkindness, love, hatred, deceit1, jealousy, vain rest

lessness, fickleness2, unstableness, emulation, greed,

patronising of friends, family pride, aversion to dis

agreeable objects, devotion to agreeable objects,

whispering3, prodigality, these are the results of the

quality of passion (ra^as).

By these he is filled, by these he is overcome,

and therefore this elemental Self assumes manifold

forms, yes, manifold forms.'

Fourth PRApArffAKA.

i. The Valakhilyas, whose passions were subdued,

approached him full of amazement and said : ' O

Saint, we bow before thee ; teach thou, for thou

art the way, and there is no other for us. What

process is there for the elemental Self, by which,

after leaving this (identity with the elemental body),

he obtains union4 with the (true) Self?' Pra^apati

Kratu said to them :

2. 'It has been said elsewhere : Like the waves

in large rivers, that which has been done before, can

not be turned back, and, like the tide of the sea, the

approach of death is hard to stem. Bound5 by the

fetters of the fruits of good and evil, like a cripple ;

without freedom, like a man in prison ; beset by many

fears, like one standing before Yama (the judge of

1 M. reads vyavartatvam. ' It should be £arUalatvam.

* M. reads raattasvaro.

* Instead of the irregular sSyc#yam, M. always reads sayu^yam.

5 It is not quite clear what is the subject to which all these ad

jectives refer. M. reads baddho for baddhani, but afterwards

agrees with the text as published by Cowell.
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the dead) ; intoxicated by the wine of illusion, like

one intoxicated by wine ; rushing about, like one

possessed by an evil spirit ; bitten by the world, like

one bitten by a great serpent ; darkened by passion,

like the night ; illusory, like magic ; false, like a

dream ; pithless, like the inside of the Kadall ;

changing its dress in a moment, like an actor1 ; fair

in appearance, like a painted wall, thus they call

him ; and therefore it is said :

Sound2, touch, and other things are like nothings ;

if the elemental Self is attached to them, it will not

remember the Highest Place3.

3. This is indeed the remedy for the elemental

Self : Acquirement of the knowledge of the Veda,

performance of one's own duty, therefore conformity

on the part of each man to the order to which he

happens to belong. This* is indeed the rule for

one's own duty, other performances are like the

mere branches of a stem8. Through it one obtains

the Highest above, otherwise one falls downward6.

Thus is one's own duty declared, which is to be found

in theVedas. No one belongs truly to an order (a^ra-

ma) whq transgresses his own law7. And if people

say, that a man does not belong to any of the orders,

and that he is an ascetic8, this is wrong, though, on

1 M. reads na/avat.

* M. reads ye 'rthS anarthS iva te sthita/i, esham.

8 M. reads na smaret paramam padam.

' M. reads svadharma eva sarva/n dhatte, stambharakhevetarawi.

* The commentator considers the other sacrificial performances

as hurtful, and to be avoided.

6 M. reads anyathadha/4 pataty, esha.

7 The rules of the order to which he belongs.

* A Tapasvin is free from the restrictions of the preceding irra
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the other hand, no one who is not an ascetic brings

his sacrificial works to perfection or obtains know

ledge of the Highest Self. For thus it is said :

By ascetic penance goodness is obtained, from

goodness understanding is reached, from understand

ing the Self is obtained, and he who has obtained

that, does not return2.

4. " Brahman is," thus said one who knew the

science of Brahman ; and this penance is the door

to Brahman, thus said one who by penance had

cast off all sin. The syllable Om is the mani

fest greatness of Brahman, thus said one who

well grounded (in Brahman) always meditates on

it. Therefore by knowledge, by penance, and by

meditation is Brahman gained. Thus one goes

beyond3 Brahman (Hirawyagarbha), and to a divinity

higher than the gods ; nay, he who knows this, and

worships Brahman by these three (by knowledge,

penance, and meditation), obtains bliss imperishable,

infinite, and unchangeable. Then freed from those

things (the senses of the body, &c.) by which he

was filled and overcome, a mere charioteer4, he

obtains union with the Self.'

mas, but he must have obeyed them first, before he can become a

real Tapasvin.

1 M. reads Isrameshv evavasthitas tapasvi £ety ufyata ity, etad apy

uktam, &c. This would mean, ' For it is said that he only who has

dwelt in the Irramas is also called a Tapasvin, a real ascetic ; and

this also has been said, that no one obtains self-knowledge except

an ascetic' This is not impossible, but the commentator follows

the text as printed by Cowell. M. reads atma^nanen4dhigama^,

karmaraddhi.

• M. reads manasa prapyate tv atmS hy atmaptya' na nivartata iti.

* M. reads pura eta, which may be right.

4 RathitaA is a very strange word, but, like everything else, it is
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5. The Valakhilyas said : ' O Saint, thou art the

teacher, thou art the teacher \ What thou hast said,

has been properly laid up in our mind. Now answer

us a further question : Agni, Vayu, Aditya, Time

(kala)which is Breath (prawa2), Food (anna), Brahma3,

Rudra, Vish»u, thus do some meditate on one, some

on another. Say which of these is the best for us.'

He said to them :

6. ' These are but the chief manifestations of the

highest, the immortal, the incorporeal Brahman. He

who is devoted to one, rejoices here in his world

(presence), thus he said. Brahman indeed is all this,

and a man may meditate on, worship, or discard also

those which * are its chief manifestations. With these

(deities) he proceeds to higher and higher worlds,

and when all things perish, he becomes one with the

Purusha, yes, with the Purusha.'

explained by the commentator, viz. as ratham prapito rathitvaw ka.

prapita iti yavat. Nevertheless the reading of M. seems to me pre

ferable, viz. atha yz\h paripur«o 'bhibhuto 'yaw tathaitaif Aa, taiA

sarvair vimukta svStmany eva sayugyam upaiti. I should prefer

vimuktas tv atmany eva, and translate, 'But then, freed from all

those things by which he was filled and likewise was overcome by

them, he obtains union with the Self.'

1 M. reads the second time abhivady asmiti, which is no improve

ment. It might have been ativadyasiti.

2 M. reads YamaA prawo.

8 This is, of course, the personal Brahma of the Hindu triad. To

distinguish this personal Brahma from the impersonal, I sometimes

give his name in the nom. masc, Brahma, and not the grammatical

base, Brahman.

* M. reads ya va asya. The commentator explains yi vSsyaA by

vasayogyaA ; or ya vS yaA by klr&t, admitting a Vedic irregularity

which is not quite clear.
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Fifth Prapatwaka r.

i. Next follows Kutsayana's hymn of praise :

' Thou art Brahma, and thou art Vish«u, thou

art Rudra, thou Pra^apati 2, thou art Agni, Varuwa,.

Vayu, thou art Indra, thou the Moon.

Thou art Anna 8 (the food or the eater), thou art

Yama, thou art the Earth, thou art All, thou art

the Imperishable. In thee all things exist in many

forms, whether for their natural or for their own

(higher) ends.

Lord of the Universe, glory to thee! Thou art

the Self of All, thou art the maker o: All, the

enjoyer of All ; thou art all life, and the: lord of all

pleasure and joy 4. Glory to thee, the tranquil, the

deeply hidden, the incomprehensible, the immeasur

able, without beginning and without end.'

2. ' In the beginning5 darkness (tamas) alone was

this. It was in the Highest, and, moved by the High

est, it becomes uneven. Thus it becomes obscurity

1 At the beginning of the. fifth PrapaVAaka my MS. gives the

Slokas which in the printed edition are found in VI, 34, p. 178,

Atreme rioki bhavanti, yathS nirindhano valinir, &c, to nirvishayaw

smn'tam. Then follows as § 2, Atha yatheda/n Kautsyayanistutis,

tvam, &c.

s The commentator explains Brahma1 by Hirawyagarbha and

Pra^apati by Vir&g.

3 M. reads tvam Manus, tvaw Yamar £a tvam, pr/thivi tvam athS-

iyutaA, which is so clearly the right reading that it is difficult to

understand how the mistakes arose which are presupposed by the

commentary. See Taitt. Up. II, 2.

* M. reads vijvakridjiratiA prabhu^, which seems better.

' M. reads tamo vS idam ekam asta tat paro syat tat pareneritam.

It may have been tat pare 'sthat.
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(ra^as)1. Then this obscurity, being moved, becomes

uneven. Thus it becomes goodness (sattva). Then

this goodness, being moved, the essence flowed forth2.

This- is that part (or state of Self) which is entirely

intelligent, reflected in man (as the sun is in different

vessels of water) knowing the body (kshetraf«a),

attested by his conceiving, willing, and believing, it is

Pra^apati, called VLrva. His manifestations have

been declared before3. Now that part of him which

belongs to darkness, that, O students *, is he who is

called Rudra. That part of him which belongs to

obscurity, that, O students, is he who is called

Brahma. That part of him which belongs to good

ness, that, O students, is he who is called Vishwu.

He being one, becomes three, becomes eight5, be

comes eleven 6, becomes twelve, becomes infinite.

Because7 he thus came to be, he is the Being (neut.),

he moves about, having entered all beings, he has

become the Lord of all beings. He is the Self

within and without, yes, within and without.'

1 M. reads etad vai ra^aso rflpam, which is better, or, at least,

more in accordance with what follows.

1 M. reads sattvam everitarasas saw prSsr/'vat.

* A reference to Maitr. Up. II, 5; would have saved the com

mentator much trouble. M. has a better text. It leaves out vi^veti

or vijvSkhyas after pra^Spati, which may be wrong, but then goes

on : tasya prokta agryas tanavo brahmS rudro vishwur iti. In enu

merating the three agryis tanavaA, however, M. is less consistent,

for it begins with ra^as or Brahma, then goes on to tamas or

Rudra, and ends with sattva or Vishnu. The Anubhutiprakira,

verse 142, has the right succession.

4 This vocative, brahma&lrino, is always left out in M.

8 The five pranas, the sun, moon, and asterisms.

8 The eleven organs of sense and action, which, by dividing

manas and buddhi, become twelve.

7 M. reads aparimitadha fodbhutalvad bhuteshu yiarati pravish/aA

sarvabhutanam.
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Sixth Vravathaka.1.

1. He (the Self) bears the Self in two ways2, as

he who is Prawa (breath), and as he who is Aditya

(the sun). Therefore there are two paths for him s,

within and without, and they both turn back in a

day and night. The Sun is the outer Self, the inner

Self is Breath. Hence the motion of the inner Self

is inferred from the motion of the outer Self*. For

thus it is said :

' He who knows, and has thrown off all evil, the

overseer of the senses6, the pure-minded, firmly

1 The commentator describes the sixth and seventh chapters as

Khila, supplementary, and does not think that they are closely con

nected with the chief object of the Upanishad. This chief object was

to show that there is only one thinking Self (iiditmS) to be known,

and that the same is to be meditated on as manifested in the different

forms of Rudra, BrahmS, Vishwu, &c. Thus the highest object of

those who wish for final liberation has been explained before, as

well as the proper means of obtaining that liberation. What

follows are statements of the greatness of the various manifestations

of the Atman, and advice how to worship them. My MS. gives the

beginning of the sixth PrapaVZaka, but ends with the end of the

eighth paragraph. The verses in paragraph 34, as mentioned before,

are given in my MS. at the end of the fourth Prapa/Aaka. My

translation deviates considerably from the commentary. The text

is obscure and not always correct My rule has been throughout

to begin a new sentence with evam hy aha, ' for thus it is said,'

which introduces proofs of what has been said before. The passages

thus quoted as proofs from the Veda are often difficult to under

stand, nor do they always consist of a complete sentence. My

translation therefore is often purely tentative.

' M. reads dvittyS for dvidhl

5 M. reads dvau va etiv asya pan&idha* nanvintar bahLr ^ahoratre

tau vyavartete.

* While the sun goes round Meru in a day and a night, the

breath performs 21,000 breathings, or, more exactly, 21,600. M.

reads bahiratmagatyd.

6 M. reads adhyaksha, not akshadhyaksha.

[•5] X
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grounded (in the Self) and looking away (from

all earthly objects), he is the same.' Likewise the

motion of the outer Self is inferred from the motion

of the inner Self. For thus it is said :

' He who within the sun is the golden person, who

looks upon this earth from his golden place, he is the

same who, after entering the inner lotus of the heart1,

devours food (perceives sensuous objects, &c.)'

2. And he who having entered the inner lotus of

the heart, devours food, the same, having gone to

the sky as the fire of the sun, called Time, and being

invisible, devours all beings as his food.

What is that lotus and of what is it made ? (the

Valakhilyas ask 2.)

That lotus is the same as the ether; the four

quarters, and the four intermediate points are its

leaves s.

These two, Breath and the Sun. move on near

to each other (in the heart and in the ether). Let

him worship these two, with the syllable Om, with

the VyalWti words (bhu^, bhuva^, svar), and with

the Savitrl hymn.

3. There are two forms of Brahman *, the material

(effect) and the immaterial (cause). The material

is false, the immaterial is true. That which is true

is Brahman, that which is Brahman is light, and that

which is light is the Sun6. And this Sun became

the Self of that Om.

1 M. reads sa esho 'ntaA pushkare hn'tpushkare vifrito.

' The commentator ascribes the dialogue still to the Valakhilyas

and Pra^apati Kratu.

8 M. reads dalasawstha asur vagniA parata etaiA pra»£dityav eUL

4 See Br*b. Up. II, 3, 1.

* Professor Cowell, after giving the various readings of his MSS.,

says, * the true reading would seem to be yat satyaw tad brahma,
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He divided himself threefold, for Om consists of

three letters, a + u + m. Through them all this ' is con

tained in him as warp and woof. For thus it is said :

'Meditate on that Sun as Om, join your Self (the

breath) with the (Self of the) Sun.'

4. And thus it has been said elsewhere : The

Udgitha (of the Sama-veda) is the Pra«ava2 (of the

Tftg-veda), and the Prawava ;s the Udgitha, and thus

the Sun is Udgitha, and he is Pra«ava or Om. For

thus it is said3 :

'The Udgitha, called Prawava, the leader (in the

performance of sacrifices), the bright4, the sleepless,

free from old age and death, three-footed5, consisting

of three letters (a + u + m), and likewise to be known

as fivefold (five prawas) placed in the cave.' And it

is also said :

' The three-footed Brahman has its root upward •,

the branches are ether, wind, fire, water, earth, &c.

This one A^vattha7 by name, the world, is Brahman,

and of it that is the light which is called the Sun,

and it is also the light of that syllable Om. There

fore let him for ever worship that (breath and sun,

as manifestations of Brahman) with the syllable Om.'

He alone enlightens us. For thus it is said :

yad brahma ta^ ^yotir, yad ^yolis sa adityaA.' This is exactly the

reading of my own MS.

1 M. reads yfciivasminn ity eva»i hyaha.

1 The mystic syllable Om.

' See A'/idndogyopanishad I, 5 ; Maitr. Up.VI, 25.

1 M. reads namarupam.

* The three feet of the prina are waking, slumber, and deep

sleep ; the three feet of the sun, the three worlds, bhuA, bhuvaA,

svar, as in VII, 11. See also ATMnd. Up. Ill, 1 2.

• Cf. KaZA.Up.VI, 1.

7 Ajvattha, lit. fig-tree, then frequently used metaphorically as a

name of the world. Here explained as'it will not stand till to-morrow.'

X 2
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' This alone is the pure syllable, this alone is the

highest syllable ; he who knows that syllable only,

whatever he desires, is his1.'

5. And thus it has been said elsewhere : This Om a

is the sound-endowed body of him (Prawadityatman).

This is his gender-endowed body, viz. feminine,

masculine, neuter. This is his light-endowed body,

viz. Agni, Vayu, Aditya. This is his lord-endowed

body, viz. Brahma, Rudra, Vish«u. This is his mouth-

endowed body, viz. Garhapatya, Dakshiwagni, Ahava-

nlya8. This is his knowledge-endowed body, viz. Ri^,

Ya^us, Saman. This is his world-endowed body, viz.

BhM, BhuvaA, Svar. This is his time-endowed body,

viz. Past, Present, Future. This is his heat-endowed

body, viz. Breath, Fire, Sun. This is his growth-

endowed body, viz. Food, Water, Moon. This is

his thought-endowed body, viz. intellect, mind, per

sonality. This is his breath-endowed body, viz. Pra»a,

Apana, Vyana. Therefore by the aforesaid syllable

Om are all these here enumerated bodies praised and

identified (with the Prawadityatman). For thus it

is said4:

' O Satyakama, the syllable Om is the high and

the low Brahman.'

6. This8 (world) was unuttered8. Then forsooth

Pra^apati, having brooded, uttered it in the words

BhuA, Bhuva/z, Svar. This is the grossest body of

that Pra^apati, consisting of the three worlds7. Of

that body Svar is the head, Bhuva^ the navel, BhuA

1 Ka/A. Up. II, 16. * M. reads tanftr yom iti.

1 The fires on the three altars.

4 Pranla Up. V, 2. • M. reads atha vydttam.

• So far the pranava or Om has been explained; now follows

the explanation of the Vyihr»\is ; cf. VI, a. Vyahnti is derived

from vyahar, and means an utterance.

' Cf.VI, 5.
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the feet, the sun the eye. For in the eye is fixed

man's great measure, because with the eye he makes

all measurements. The eye is truth (satyam), for

the person (purusha) dwelling in the eye proceeds to

all things (knows all objects with certainty). There

fore let a man worship with the Vy&hmis, Bhu^,

Bhuva^, Svar, for thus Pra^apati, the Self of All, is

worshipped as the (sun, the) Eye of All1. For

thus it is said :

' This (the sun) is Pra^apati's all-supporting body, for

in it this all a is hid (by the light of the sun) ; and in this

all it (the light) is hid. Therefore this is worshipped3.'

7. (The Savitri begins * :) Tat Savitur varewyam,

i.e. ' this of SavitW, to be chosen.' Here the Aditya

(sun) is SavitW, and the same is to be chosen by the

love(r) of Self, thus say the Brahma-teachers.

(Then follows the next foot in the Savitri) : Bhargo

devasya dhlmahi, i.e. 'the splendour of the god we

meditate on.' Here the god is Savitrz', and therefore

he who is called his splendour, him I meditate on,

thus say the Brahma-teachers.

1 M. reads vuvatarfekshur.

' Pra^-Spati, according to the commentator, is identified with

Satya, the true, because sat means the three worlds, and these (bhuA,

bhuvdJi, svar) are said to be his body. Hence probably the inser

tion of Satyam before Pra^apati at the beginning of the paragraph.

Then he argues, as the eye has been called satya, and as the eye

is Aditya, therefore Pra^apati also, being Satya, is Aditya, the sun.

And again, if the sun is worshipped (by the vyahrrtis) then, like the

sun, the eye of all, Pra^apati also, the self of all, is worshipped.

* Eshopasfta is impossible. We must either read, with the com

mentator, etam upastta, or with M. eshopasiteti.

* He now proceeds to explain the worship of the Savitrt verse,

which had been mentioned in VI, 2, after the Om and the Vyihr/'tis,

as the third mode of worshipping Prawa (breath) and Aditya (sun),

these being two correlative embodiments of the Self. The Savitri

is found in Rig-veda III, 6», 10, but it is here explained in a purely

philosophical sense. See also Brih. Up. VI, 3, 6.
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(Then follows the last foot) : Dhiyo yo naA praio-

dayat, i.e. 'who should stir up our thoughts.' Here

the dhiya/j are thoughts, and he should stir these up

for us, thus say the Brahma-teachers.

(He now explains the word bhargas). Now he

who is called bhargas is he who is placed in yonder

Aditya (sun), or he who is the pupil in the eye1.

And he is so called, because his going (gati) is by

rays (bhabhi^); or because he parches (bharyayati)

and makes the world to shrivel up. Rudra is called

Bhargas, tnus say the Brahma-teachers. Or bha

means that he lights up these worlds; ra, that he

delights these beings, ga that these creatures go to

him and come from him ; therefore being a bha-ra-ga,

he is called Bhargas.

Surya2 (sun) is so called, because Soma is con

tinually squeezed out (su). Savitrz (sun) is so called,

because he brings forth (su). Aditya (sun) is so

called, because he takes up (ada, scil. vapour, or

the life of man). Pavana3 is so called, because he

purifies (pu). Apas, water, is so called, because it

nourishes (pya).

And it is said :

' Surely the Self (absorbed in Prawa, breath), which

is called Immortal*, is the thinker, the perceiver, the

goer, the evacuator", the delighter, the doer, the

speaker, the taster, the smeller, the seer, the hearer,

and he touches. He is Vibhu (the pervader), who

has entered into the body.' And it is said :

1 M. reads tarake 'kshm.

* Surya is considered as the daily performer of the PrataAsavana,

&c, the sacrifice at which Soma is squeezed out as an offering.

' M. reads pavamanat pavamana/;.

4 M. reads amr/takhyar Aetakhyar £eta.

6 M. reads ganta sr;'sh/a.
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' When the knowledge is twofold (subjective and ob

jective), then he hears, sees, smells, tastes, and touches

(something), for it is the Self that knows everything.'

But when the knowledge is not twofold (subjective

only), without effect, cause, and action1, without a

name, without a comparison, without a predicate 2—

what is that ? It cannot be told3.

8. And the same Self is also called lskna. (lord),

.Sambhu, Bhava, Rudra (tamasa) ; Pra^apati (lord

of creatures), Visvasrig (creator of all), Hirawya-

garbha, Satyam (truth), Pra«a (breath), Hawzsa

(ra^asa); Sastri (ruler), Vishwu, Narayawa (sat-

tvika) ; Arka, Sav'itri, Dhatrz (supporter), Vidha-

trt* (creator), Samraf (king), Indra, Indu (moon).

He is also he who warms, the Sun, hidden by the

thousand-eyed golden egg, as one fire by another.

He is to be thought after, he is to be sought after.

Having said farewell to all living beings, having

gone to the forest, and having renounced all sen

suous objects, let man perceive the Self6 from his

own body.

' (See him)6 who assumes all forms, the golden,

who knows all things, who ascends highest, alone in

his splendour, and warms us ; the thousand-rayed,

1 M. reads karyakaranakarmavinirmuktam.

2 Nirupakhyam, rightly translated by Cowell by 'without a

predicate,' and rendered by the commentator by apramaya, i. e. not

to be measured, not to be classed, i. e. without a predicate.

' I have translated this in accordance with a well-known passage,

quoted by the commentator from the BrrtiadaraHyaka, rather than

in accordance with his own interpretation.

' M. leaves out vidhati.

8 Instead of the peculiar Maitrayam reading, svara jarirSd, M.

reads svir Marirad.

' The oneness of the Sun and the Breath is proclaimed in the

following verse of the Pnuna Upanishad I, 8.
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who abides in a hundred places, the spirit of all

creatures, the Sun, rises1.'

9. Therefore he who by knowing this has become

the Self of both Breath and Sun, meditates (while

meditating on them) on his Self, sacrifices (while sacri

ficing to them) to his Self—this meditation, the mind

thus absorbed in these acts, is praised by the wise.

Then let him purify the contamination of the mind

by the verse U^Mish/opahatam, &c.2 : ' Be it food

left, or food defiled by left food, be it food given by

a sinner, food coming from a dead person, or from

one impure from childbirth, may the purifying power

of Vasu, may Agni, and the rays of Savitr*, purify

it, and all my sin8.'

First (before eating) he surrounds (the offered

food) with water (in rincing his mouth4). Then

saying, Svaha to Pra«a, Svaha to Apana, Svaha

to Vyana, Svaha to Samana, Svaha to Udana, he

offers (the food) with five invocations (in the fire

of the mouth). What is over, he eats in silence,

and then he surrounds (the food) once more after

wards with water (rincing the mouth after his meal).

Having washed let him, after sacrificing to himself,

meditate on his Self with these two verses, Prawo

'gn\A and VLrvo 'si, viz. ' May the Highest Self as

breath, as fire (digestive heat), as consisting of the

1 Here ends the M. manuscript, with the following title: iti

jriyafTittakhayam Maitraya«iyabrahma»opanishadi shashMa^ pra-

paAvakaA. SamSpta.

* In the following paragraphs the taking of food is represented

as a sacrifice offered by the Self to the Self (atmaya^anarnpam

bhqfanam, p. 106. 1. 13).

* Several words have been inserted in this verse, spoiling the

metre.

* See AT/iand. Up. V, 2.
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five vital airs, having entered (the body), himself

satisfied, satisfy all, he who protects all.' ' Thou

art Vi.rva (all), thou art VaLsvanara (fire), all that is

born is upheld by thee ; may all offerings enter into

thee ; creatures live where thou grantest immortality

to all.' He who eats according to this rule, does

not in turn become food for others.

10. There is something else to be known. There

is a further modification of this Self-sacrifice (the

eating), namely, the food and the eater thereof. This

is the explanation. The thinking Purusha (person),

when he abides within the Pradhana (nature), is the

feeder who feeds on the food supplied by Prakrzti

(nature). The elemental Self1 is truly his food, his

maker being Pradhana (nature2). Therefore what

is composed of the three qualities (gu«as) is the food,

but the person within is the feeder. And for this the

evidence is supplied by the senses. For animals

spring from seed, and as the seed is the food, there

fore it is clear that what is food is Pradhana (the

seed or cause of everything). Therefore, as has

been said, the Purusha (person) is the eater, Pra-

kriti, the food ; and abiding within it he feeds. All

that begins with the Mahat" (power of intellect) and

ends with the Vireshas (elements4), being developed

from the distinction of nature with its three qualities,

is the sign (that there must be a Purusha, an intel

1 See before, III, 3.

1 This is very doubtful, in fact, unintelligible. The commentator

says, asya bhfitatmanaA karta pradhana^ purvoktaA, so 'pi bhogya

ity arthaA.

' Technical terms, afterwards adopted by the Sinkhya philo

sophers.

4 Professor Cowell observes that the term vuesha, as here applied

to the five gross elements, occurs in the Sarikhya-karika, ver. 38.
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ligent subject). And in this manner the way with

its fourteen steps has been explained1. (This is

comprehended in the following verse) : ' This world

is indeed the food, called pleasure, pain, and error

(the result of the three qualities) ; there is no laying

hold of the taste of the seed (cause), so long as there

is no development (in the shape of effect).' And in

its three stages also it has the character of food, as

childhood, youth, and old age ; for, because these

are developed, therefore there is in them the cha

racter of food2.

And in the following manner does the perception

of Pradhana (nature) take place, after it has become

manifest:—Intellect and the rest, such as determina

tion, conception, consciousness, are for the tasting (of

the effects of Pradhana). Then there are the five

(perceptive organs) intended for the (five) objects of

senses, for to taste them. And thus are all acts of

the five active organs, and the acts of the five Pra«as

or vital airs (for the tasting of their corresponding

objects). Thus what is manifest (of nature) is food,

and what is not manifest is food. The enjoyer of it

is without qualities, but because he has the quality

of being an enjoyer, it follows that he possesses

intelligence.

As Agni (fire) is the food-eater among the gods,

and Soma the food, so he who knows this eats food

by Agni (is not defiled by food, as little as Agni, the

sacrificial fire). This elemental Self, called Soma

(food), is also called Agni. as having undeveloped

nature for its mouth (as enjoying through nature,

and being independent of it), because it is said, ' The

1 Five receptive, five active organs, and four kinds of consciousness.

' Its very development proves it to be food. Cowell.
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•

Purusha (person) enjoys nature with its three quali

ties, by the mouth of undeveloped nature.' He who

knows this, is an ascetic, a yogin, he is a performer

of the Self-sacrifice (see before). And he who does

not touch the objects of the senses when they intrude

on him, as no one would touch women intruding into

an empty house, he is an ascetic, a yogin, a performer

of the Self-sacrifice.

11. This is the highest form of Self, viz. food, for

this Prawa (this body) subsists on food. If it eats

not, it cannot perceive, hear, touch, see, smell, taste,

and it loses the vital airs1. For thus it is said :

' If it eats, then in full possession of the vital airs,

it can perceive, hear, touch, speak, taste, smell, see.'

And thus it is said :

' From food are born all creatures that live on

earth ; afterwards they live on food, and in the end

(when they die) they return to it2.'

12. And thus it is said elsewhere: Surely all these

creatures run about day and night, wishing to catch

food. The sun takes food with his rays, and by it

he shines. These vital airs digest, when sprinkled

with food. Fire flares up by food, and by Brahma

(Pra/apati), desirous of food, has all this been made.

Therefore let a man worship food as his Self. For

thus it is said :

' From food creatures are born, by food they grow

when born ; because it is eaten and because it eats

creatures, therefore it is called food (annam).'

1 3. And thus it is said elsewhere : This food is

the body of the blessed Vishwu, called Visvabhrzt

(all-sustaining). Breath is the essence of food, mind

of breath, knowledge of mind, joy of knowledge. He

1 KMnd. Up. VII, 9, 1. » Taitt. Up. II, 2.



3 1 6 MAITRAYAWA-BRAHMAJVA-UPANISHAD.
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who knows this is possessed of food, breath, mind,

knowledge, and joy. Whatever creatures here on

earth eat food, abiding in them he, who knows this,

eats food. Food has been called undecaying, food has

been called worshipful ; food is the breath of animals,

food is the oldest, food has been called the physician.

14. And thus it has been said elsewhere : Food

is the cause of all this, time of food, and the sun is

the cause of time1. The (visible) form of time is

the year, consisting of twelve months, made up of

Nimeshas (twinklings) and other measures. Of the

year one half (when the sun moves northward)

belongs to Agni, the other to Varu»a (when the

sun moves southward). That which belongs to

Agni begins with the asterism of Magha and ends

with half of the asterism of .SravishMa, the sun

stepping down northward. That which belongs to

Soma (instead of Varuwa) begins with the asterism

(of Aslesha), sacred to the Serpents, and ends with

half of the asterism of .SravishMa, the sun stepping

up southward. And then there (are the months)

one by one, belonging to the year, each consisting

of nine-fourths of asterisms (two asterisms and a

quarter being the twelfth part of the passage of the

sun through the twenty-seven Nakshatras), each

determined by the sun moving together with the

asterisms. Because time is imperceptible by sense,

therefore this (the progress of the sun, &c.) is its

evidence, and by it alone is time proved to exist.

Without proof there is no apprehension of what is

to be proved ; but even what is to be proved can

become proof, for the sake of making itself known,

1 As food depends on time, therefore time is praised, which again

depends on the sun, which is a form of the Self.
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if the parts (the twinklings, &c.) can be distinguished

from the whole (time1). For thus it is said:

'As many portions of time as there are, through

them the sun proceeds : he who worships time as

Brahman, from him time moves away very far.' And

thus it is said :

' From time all beings flow, from time they grow ;

in time they obtain rest ; time is visible (sun) and

invisible (moments).'

15. There are two forms of Brahman, time and

non-time. That which was before the (existence of

the) sun is non-time and has no parts. That which

had its beginning from the sun is time and has

parts. Of that which has parts, the year is the

form, and from the year are born all creatures ;

when produced by the year they grow, and go again

to rest in the year. Therefore the year is Pra^a-

pati, is time, is food, is the nest of Brahman, is Self.

Thus it is said :

' Time ripens and dissolves all beings in the great

Self, but he who knows into what time itself is dis

solved, he is the knower of the Veda.'

16. This manifest time is the great ocean of

creatures. He who is called Savitr* (the sun, as be

getter) dwells in it, from whence the moon, stars,

planets, the year, and the rest are begotten. From

them again comes all this, and thus, whatever of

good or evil is seen in this world, comes from them.

Therefore Brahman is the Self of the sun, and a

man should worship the sun under the name of time.

Some say the sun is Brahman, and thus it is said :

1 Thus, the commentator says, the existence of the lamp can be

proved by the light of the lamp, as the existence of time is proved

by what we see, the rising of the sun. All this is very obscure.
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' The sacrificer, the deity that enjoys the sacrifice,

the oblation, the hymn, the sacrifice, Vish«u, Pra^a-

pati, all this is the Lord, the witness, that shines in

yonder orb.'

17. In the beginning Brahman was all this1. He

was one, and infinite ; infinite in the East, infinite in

the South, infinite in the West, infinite in the North,

above and below and everywhere infinite. East and

the other regions do not exist for him, nor across, nor

below, nor above. The Highest Self is not to be

fixed, he is unlimited, unborn, not to be reasoned

about, not to be conceived. He is like the ether

(everywhere), and at the destruction of the universe,

he alone is awake. Thus from that ether he wakes

all this world, which consists of thought only, and

by him alone is all this meditated on, and in him it

is dissolved. His is that luminous form which

shines in the sun, and the manifold light in the

smokeless fire, and the heat which in the stomach

digests the food. Thus it is said :

' He who is in the fire, and he who is in the heart,

and he who is in the sun, they are one and the

same.'

He who knows this becomes one with the one.

18. This is the rule for achieving it (viz. concen

tration of the mind on the object of meditation):

restraint of the breath, restraint of the senses, medi

tation, fixed attention, investigation, absorption, these

are called the sixfold Yoga2. When beholding by

1 Brahman used as neuter, but immediately followed by eko

'nantaA, &c.

' After having explained the form of what is to be meditated on

and the mode of meditation, the Upanishad now teaches the Yoga

which serves to keep our thoughts in subjection, and to fix our

thoughts on the object of meditation. See Yoga-Sutrns II, 29.
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this Yoga, he beholds the gold-coloured maker, the

lord, the person, Brahman, the cause, then the sage,

leaving behind good and evil, makes everything

(breath, organs of sense, body, &c.) to be one in

the Highest Indestructible (in the pratyagatman or

Brahman). And thus it is said :

'As birds and deer do not approach a burning

mountain, so sins never approach those who know

Brahman.'

19. And thus it is said elsewhere : When he who

knows has, while he is still Pra»a (breath), restrained

his mind, and placed all objects of the senses far

away from himself, then let him remain without any

conceptions. And because the living person, called

Pra«a (breath), has been produced here on earth

from that which is not Prawa (the thinking Self),

therefore let this Prawa merge the Pra«a (himself)

in what is called the fourth1. And thus it is said :

'What is without thought, though placed in the

centre of thought, what cannot be thought, the

hidden, the highest—let a man merge his thought

there : then will this living being (linga) be without

attachment V

jo. And thus it has been said elsewhere : There

is the superior fixed attention (dhara»a) for him,

viz. if he presses the tip of the tongue down the

palate and restrains voice, mind, and breath, he sees

1 The fourth stage is meant for the thinking Self, the earlier

stages being waking, slumbering, and sleep.

s Professor Cowell offers two renderings of this difficult passage :

' This which is called prina, i.e. the individual soul as characterised

by the subtil body, will thus no longer appear in its separate indi

viduality from the absence of any conscious subject; or, this subtil

body bearing the name of intellect will thus become void of all

objects.'
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Brahman by discrimination (tarka). And when,

after the cessation of mind1, he sees his own Self,

smaller than small, and shining, as the Highest Self8,

then having seen his Self as the Self, he becomes

Self-less, and because he is Self-less, he is without

limit, without cause, absorbed in thought. This is

the highest mystery, viz. final liberation. And thus

it is said :

' Through the serenity of the thought he kills all

actions, good or bad ; his Self serene, abiding in the

Self, obtains imperishable bliss.'

21. And thus it has been said elsewhere: The

artery, called Sushumna, going upwards (from the

heart to the Brahmarandhra), serving as the passage

of the Pra»a, is divided within the palate. Through

that artery, when it has been joined by the breath

(held in subjection), by the sacred syllable Om, and

by the mind (absorbed in the contemplation of Brah

man), let him proceed upwards 3, and after turning

the tip of the tongue to the palate, without* using

any of the organs of sense, let greatness perceive

greatness6. From thence he goes to selflessness,

and through selflessness he ceases to be an enjoyer

of pleasure and pain, he obtains aloneness (kevalatva,

final deliverance). And thus it is said :

1 The commentator remarks that this process is called Lambika-

yoga, and the state produced by it UnmanI or Unmanibhava ; see

amanibhava, in VI, 34, ver. 7.

* I should have preferred to translate atmanam atmana paryati

by 'he sees his Self by his Self,' but the commentator takes a slightly

different view, and says : itthambhave trriiya ; param&tmarupewa

pajyati.

• Cf. Ka/Aa Up. VI, 16 ; Praxfia Up. Ill, 6 (p. 277).

4 If we read s&myqgya. we must follow the commentator in trans

lating by ' uniting the senses with the prawa and the manas.'

8 Let the Self perceive the Self.
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' Having successively fixed the breath, after it had

been restrained, in the palate, thence having crossed

the limit (the life), let him join himself afterwards

to the limitless (Brahman) in the crown of the

head/

22. And thus it has been said elsewhere : Two

Brahmans have to be meditated on, the word and

the non-word. By the word alone is the non-word

revealed. Now there is the word Om. Moving

upward by it (where all words and all what is meant

by them ceases), he arrives at absorption in the

non-word (Brahman). This is the way, this is the

immortal, this is union, and this is bliss. And as

the spider, moving upward by the thread, gains free

space, thus also he who meditates, moving upward

by the syllable Om, gains independence.

Other teachers of the word (as Brahman) think

otherwise. They listen to the sound of the ether

within the heart while they stop the ears with the

thumbs. They compare it to seven noises, like

rivers, like a bell, like a brazen vessel, like the

wheels of a carriage, like the croaking of frogs, like

rain, and as if a man speaks in a cavern. Having

passed beyond this variously apprehended sound, and

having settled in the supreme, soundless (non-word),

unmanifested Brahman, they become undistinguished

and undistinguishable, as various flavours of the

flowers are lost in the taste of honey. And thus

it is said :

' Two Brahmans are to be known, the word-Brah

man and the highest Brahman ; he who is perfect in

the word-Brahman attains the highest Brahman1.'

1 Cf. Mahabharata XII, 8540; Sarvadariana-sahgraha, p. 147;

Cowell's Translation, p. 271.

[*5] v
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23. And thus it has been said elsewhere : The

syllable Om is what is called the word. And its end

is the silent, the soundless, fearless, sorrowless, joy

ful, satisfied, firm, unwavering, immortal, immovable,

certain (Brahman), called Vish»u. Let him worship

these two, that he may obtain what is higher than

everything (final deliverance). For thus it is said :

' He who is the high and the highest god ', by

name Om-kara, he is soundless and free from all

distinctions : therefore let a man dwell on him in

the crown of his head.'

24. And thus it has been said elsewhere : The

body is the bow, the syllable Om is the arrow, its

point is the mind. Having cut through the dark

ness, which consists of ignorance2, it approaches that

which is not covered by darkness3. Then having

cut through that which was covered (the personal

soul), he saw Brahman, flashing like a wheel on fire,

bright like the sun, vigorous, beyond all darkness,

that which shines forth in yonder sun, in the moon,

in the fire, in the lightning4. And having seen

him, he obtains immortality. And thus it has been

said:

' Meditation is directed to the highest Being

(Brahman) within, and (before) to the objects (body,

Om, mind) ; thence the indistinct understanding be

comes distinct.

And when the works of the mind are dissolved,

1 The commentator takes devi as devaA, though the accent is

against it ; see Schroeder, ttber die Maitrayawi Sa»»hit&, p. 9, 1. 1 1.

* Should it not be, ' darkness is the mark ? '

* Atamavish/a, explained as an irregular compound, atama-Svish-

/am. tama-averanarahitam.

* C£ BhagavadghS XV, 12.
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then that bliss which requires no other witness, that

is Brahman (Atman), the immortal, the brilliant, that

is the way, that is the (true) world.'

25. And thus it has been said elsewhere : He

who has his senses hidden as in sleep, and who,

while in the cavern of his senses (his body), but no

longer ruled by them, sees, as in a dream, with the

purest intellect, Him who is called Pra«ava (Om),

the leader l, the bright, the sleepless, free from old

age, from death, and sorrow, he is himself also

called Prawava, and becomes a leader, bright, sleep

less, free from old age, from death, and sorrow.

And thus it is said :

' Because in this manner he joins the Pra«a

(breath), the Om, and this Universe in its manifold

forms, or because they join themselves (to him),

therefore this (process of meditation) is called Yoga

(joining).

The oneness of breath, mind, and senses, and

then the surrendering of all conceptions, that is

called Yoga.'

26. And thus it has also been said elsewhere :

As a sportsman, after drawing out the denizens of

the waters with a net, offers them (as a sacrifice)

in the fire of his stomach, thus are these Pra»as

(vital airs), after they have been drawn out with the

syllable Om, offered in the faultless fire (Brahman) 2.

Hence he is like a heated vessel (full of clarified

butter) ; for as the clarified butter in the heated

vessel lights up, when touched with grass and sticks,

thus does this being which is called Not-breath

(Atman) light up, when touched by the Prawas (the

1 Cf. VI, 4. ' Cf. Svetlrvatara-upanishad III, 10.

Y 2



324 MAITRAYAYA-BRAHMAlvA-UPANISHAD.

vital airs)1. And that which flares up, that is the

manifest form of Brahman, that is the highest place

of Vishmi2, that is the essence of Rudra. And this,

dividing his Self in endless ways, fills all these

worlds. And thus it is said :

'As the sparks from the fire, and as the rays from

the sun, thus do his Prawas and the rest in proper order

again and again proceed from him here on earth3.'

27. And thus it has also been said elsewhere:

This is the heat of the highest, the immortal, the

incorporeal Brahman, viz. the warmth of the body.

And this body is the clarified butter (poured on it,

by which the heat of Brahman, otherwise invisible, is

lighted up). Then, being manifest, it is placed in

the ether (of the heart). Then by concentration they

thus remove that ether which is within the heart, so

that its light appears, as it were4. Therefore the

worshipper becomes identified with that light with

out much delay. As a ball of iron, if placed in the

earth, becomes earth without much delay, and as,

when it has once become a clod of earth, fire and

smiths have nothing more to do with that ball of

iron, thus does thought (without delay) disappear,

together with its support6. And thus it is said :

1 As the fire which exists invisibly in a heated vessel becomes

visible when the heated vessel is touched with sticks dipped in

butter, thus the Atman in the body appears only when the Prawas

are diffused in it. Or, as the clarified butter, heated together with

the vessel, lights up grass that comes in contact with it, so does this

Atman (called Not-breath), by heating its two bodies which are

pervaded by the reflections of the thinker, light up everything

brought in contact with it, viz. the world.

3 See ATa/Ai Up. Ill, 9. • See VI, 31 ; Brih. Up. II, 1, 10.

4 The light was always there, but it seems then only to appear.

6 The commentator explains this differently. He says that the
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' The shrine which consists of the ether in the

heart, the blissful, the highest retreat, that is our

own, that is our goal, and that is the heat and bright

ness of the fire and the sun.'

28. And thus it has been said elsewhere : After

having left behind the body, the organs of sense, and

the objects of sense (as no longer belonging to us),

and having seized the bow whose stick is fortitude

and whose string is asceticism, having struck down

also with the arrow, which consists in freedom from

egotism, the first guardian of the door of Brahman—

(for if man looks at the world egotistically, then,

taking the diadem of passion, the earrings of greed

and envy, and the staff of sloth, sleep, and sin, and

having seized the bow whose string is anger, and

whose stick is lust, he destroys with the arrow

which consists of wishes, all beings)—having there

fore killed that guardian, he crosses by means of the

boat Om to the other side of the ether within the

heart, and when the ether becomes revealed (as

Brahman), he enters slowly, as a miner seeking

minerals in a mine, into the Hall of Brahman.

After that let him, by means of the doctrine of his

teacher, break through the shrine of Brahman, which

consists of the four nets (of food, breath, mind, know

ledge, till he reaches the last shrine, that of blessed

ness and identity with Brahman). Thenceforth pure,

similes are intended to show how, as soon as the impediment is

removed, the worshipper obtains his true form, i.e. becomes Brah

man. Afterwards he explains £ittam, thought, by the individual

thinker, and declares that he vanishes together with the thought,

which forms the atraya, the place, or the upadhi, the outward form.

Or again, he says that the £itta, the mind, vanishes with its outward

sign, viz. the thoughts and imaginations.
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clean, undeveloped, tranquil, breathless, bodiless,

endless, imperishable, firm, everlasting, unborn and

independent, he stands on his own greatness1, and

having seen (the Self), standing in his own greatness,

he looks on the wheel of the world as one (who has

alighted from a chariot) looks on its revolving wheel.

And thus it is said :

' If a man practises Yoga for six months and is

thoroughly free (from the outer world), then the

perfect Yoga (union), which is endless, high, and

hidden, is accomplished.

But if a man, though well enlightened (by instruc

tion), is still pierced by (the gu«as of) passion and

darkness, and attached to his children, wife, and

house, then perfect Yoga is never accomplished2.'

29. After he had thus spoken (to Brzhadratha),

■Sakayanya, absorbed in thought, bowed before him,

and said : ' O King, by means of this Brahma-know

ledge have the sons of Pra^apati (the Valakhilyas)

gone to the road of Brahman. Through the practice

of Yoga a man obtains contentment, power to endure

good and evil, and tranquillity. Let no man preach

this most secret doctrine to any one who is not his

son or his pupil3, and who is not of a serene mind.

To him alone who is devoted to his teacher only,

and endowed with all necessary qualities, may he

communicate it4.

1 See Maitr. Up. II, 4 ; VI, 31.

2 This would seem to have been the end of the dialogue between

Pra^Spati and the Valakhilya6, which, as related by Sakayanya to

King Bnbadratha, began in II, 3. See, however, VII, 8.

• Svet. Up. VI, 22 (p. 267) ; Bn"h. Up. VI, 3, 12.

4 Here may have been the end of a chapter, but the story of

.Sakilyanya and Br/hadratha is continued to VI, 30.
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30. Om ! Having settled down in a pure place

let him, being pure himself, and firm in goodness,

study the truth, speak the truth, think the truth,

and offer sacrifice to the truth1. Henceforth he has

become another ; by obtaining the reward of Brah

man his fetters are cut asunder, he knows no hope,

no fear from others as little as from himself, he

knows no desires ; and having attained imperishable,

infinite happiness, he stands blessed in the true

Brahman, who longs for a true man8. Freedom

from desires is, as it were, the highest prize to be

taken from the best treasure (Brahman). For a

man full of all desires, being possessed of will,

imagination, and belief, is a slave ; but he who is

the opposite, is free.

Here some say, it is the Gu»as (i. e. the so-called

Mahat, the principle of intellect which, according to

the Sankhyas, is the-result of the Guwas or qualities),

which, through the differences of nature (acquired in

the former states of existence), goes into bondage to

the will, and that deliverance takes place (for theGuwa)

when the fault of the will has been removed. (But this

is not our view), because (call it guwa, intellect, buddhi,

manas, mind, ahaiikara, egotism, it is not the mind

that acts, but) he sees by the mind (as his instru

ment), he hears by the mind; and all that we call

1 The truth or the true are explained by, (1) the bcok which

teaches the Highest Self; (2) by Brahman, who is to be spoken

about ; (3) by Brahman, who is to be meditated on ; (4) by Brah

man, who is to be worshipped in thought.

1 I have translated this according to the commentary, but I should

prefer to read satyabhilashi»i.

s The passages within brackets had to be added from the com

mentary in order to make the text intelligible, at least according to

Ramatirtha's views.
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desire, imagination, doubt, belief, unbelief, certainty,

uncertainty, shame, thought, fear, all that is but

mind (manas). Carried along by the waves of the

qualities, darkened in his imaginations, unstable,

fickle, crippled, full of desires, vacillating, he enters

into belief, believing I am he, this is mine, and he

binds his Self by his Self, as a bird with a net1.

Therefore a man, being possessed of will, imagina

tion, and belief, is a slave, but he who is the oppo

site is free. For this reason let a man stand free

from will, imagination, and belief—this is the sign of

liberty, this is the path that leads to Brahman, this

is the opening of the door, and through it he will go

to the other shore of darkness. All desires are there

fulfilled. And for this they quote a verse :

" When the five instruments of knowledge stand

still together with the mind, and when the intellect

does not move, that is called the highest state2." '

Having thus said, Sakayanya became absorbed in

thought. Then Marut (i.e. the King Brzhadratha) \

having bowed before him and duly worshipped him,

went full of contentment to the Northern Path4, for

there is no way thither by any side-road. This is

the path to Brahman. Having burst open the

solar door, he rose on high and went away. And

here they quote :

'There are endless rays (arteries) for the Self

who, like a lamp, dwells in the heart: white and

black, brown and blue, tawny and reddish6.

1 See III, 2. 2 See the same verse in Ka/Aa Up. VI, io.

3 See before, II, i.

* See Prama Up. I, io, ' But those who have sought the Self by

penance, abstinence, faith, and knowledge, gain by the Northern

Patli Aditya, the sun.'

0 See Kh&nd. Up. VIII, 6, i.
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One of them (the Sushumna) leads upwards,

piercing the solar orb : by it, having stepped beyond

the world of Brahman, they go to the highest path.

The other hundred rays1 rise upwards also, and

on them the worshipper reaches the mansions be

longing to the different bodies of gods.

But the manifest rays of dim colour which lead

downwards, by them a man travels on and on help

lessly, to enjoy the fruits of his actions here.'

Therefore it is said that the holy Aditya (sun) is

the cause of new births (to those who do not worship

him), of heaven (to those who worship him as a god),

of liberty (to those who worship him as Brahman)2.

31. Some one asks: 'Of what nature are those

organs of sense- that go forth (towards their ob

jects)? Who sends them out here, or who holds

them back ?'

Another answers : ' Their nature is the Self; the

Self sends them out, or holds them back ; also the

Apsaras (enticing objects of sense), and the solar

rays (and other deities presiding over the senses).'

Now the Self devours the objects by the five rays

(the organs of sense) ; ther. who is the Self ?

He who has been defined by the terms pure, clean,

undeveloped, tranquil3, &c, who is to be apprehended

independently by his own peculiar signs. That sign

of him who has no signs, is like what the pervading

1 A similar verse, but with characteristic variations, occurs in the

KhznA. Up. VIII, 6, 6, and in the Ka/Aa Up. VI, 16.

a Here ends the story of .Sakayanya, which began I, 2, and was

carried on through chap. VI, though that chapter and the seventh

are called Khilas, or supplements, and though the MS. M. also ends,

as we saw, with the eighth paragraph of the sixth chapter.

* See before, II, 4 VI,i>.
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heat is of fire, the purest taste of water ; thus say

some1. It is speech, hearing, sight, mind, breath ;

thus say others2. It is intellect, retention, remem

bering, knowledge ; thus say others*. Now all these

are signs of the Self in the same sense in which here

on earth shoots are the signs of seed, or smoke, light,

and sparks of fire. And for this they quote* :

'As the sparks from the fire, and as the rays from

the sun, thus do his Pra«as and the rest in proper

order again and again proceed from him here on

earth.'

32. From this very Self, abiding within his Self,

come forth all Prawas (speech, &c), all worlds, all

Vedas, all gods, and all beings ; its Upanishad (revela

tion)6 is that it is 'the true of the true.' Now as from a

fire ofgreenwood,when kindled, clouds ofsmoke come

forth by themselves (though belonging to the fireV

thus from that great Being- has been breathed forth

all this which is the 7?/g-veda, the Yafur-veda, the

Sama-veda, the Atharvaiigirasas (Atharva-veda), the

Itihasa (legendary stories), the Purawa (accounts of

the creation, &c), Vidya (ceremonial doctrines), the

Upanishads, the 6"lokas (verses interspersed in the

Upanishads. &c), the Sutras (compendious state

ments), the Anuvyakhyanas (explanatory notes), the

Vyakhyanas (elucidations)'—all these things are his.

1 See Svet. Up. VI, 13. * See Ken. Up. a.

' See Ait. Up. Ill, 2. Here we find dhn'ti (holding), smMi

(remembering:), pra^jianam (knowledge), but not buddhi. Pra-

^ninam seems the right reading, and is supported by M.

* See before, VI, 26.

' Revelation is here the rendering of Upanishad, upanigama-

yitrrtvSt sikshidrahasyam, and the true (sattya) is explained first by

the five elements, and then by that which is their real essence.

8 See KhinA. Up. VI, 1. The explanations given of these literary
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33. This fire (the Garhapatya-fire) with five

bricks is the year. And its five bricks are spring,

summer, rainy season, autumn, winter ; and by them

the fire has a head, two sides, a centre, and a tail.

This earth (the Garhapatya-fire) here is the first

sacrificial pile for Pra^apati, who knows the Purusha

(the Vir&g). It presented the sacrificer to Vayu

(the wind) by lifting him with the hands to the sky.

That Vayu is Pra«a (Hirawyagarbha).

Prawa is Agni (the Dakshi«agni-fire), and its bricks

are the five vital breaths, Pra«a, Vyana, Apana,

Samana, Udana ; and by them the fire has a head,

two sides, a centre, and a tail. This sky (the

Dakshi«agni-fire) here is the second sacrificial pile

for Pra^apati, who knows the Purusha. It pre

sented the sacrificer to Indra, by lifting him with

the hands to heaven. That Indra is Aditya, the

sun.

That (Indra) is the Agni (the Ahavaniya-fire),

and its bricks are the Rik, the Yafush, the Saman,

the Atharvangirasas, the Itihasa, and the Purawa ;

and by them the fire has a head, two sides, a tail,

and a centre. This heaven (Ahavaniya-fire) is the

third sacrificial pile for Pra^apati, who knows the

titles are on the whole the same as those we had before in similar

passages. What is peculiar to Ramatirtha is that he explains

Upanishad by such passages as we had just now, viz. its Upanishad

is that it is the true of the true. The -Slokas are explained as

verses like those in VI, 19, a&ttaw /Kttamadhyastham. The

Sutras are explained as comprehensive sentences, such as II, a,

ayaw vava khalv atma te. Anuvyakhyanas are taken as explana

tions following on the Sutra in II, 2, beginning with atha ya

esholMvasavish/ambhanena. The Vyakhyanas are taken as fuller

statements of the meaning contained in the Sutra, such as the

dialogue between the Valakhilyas and Kratu.
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Purusha. With the hands it makes a present of

the sacrificer to the Knower of the Self (Pra^apati) ;

then the Knower of the Self, lifting him up, pre

sented him to Brahman. In him he becomes full

of happiness and joy.

34. The earth is the Garhapatya-fire, the sky the

Dakshi#a-fire, the heaven the Ahavantya-fire ; and

therefore they are also the Pavamana (pure), the

Pavaka (purifying), and the Su&i (bright)1. By this

(by the three deities, Pavamana, Pavaka, and Su£i)

the sacrifice (of the three fires, the Garhapatya,

D.->kshi//a, and Ahavaniya) is manifested. And be

cause the digestive fire also is a compound of the

Pavamana, Pavaka, and Su&i, therefore that fire is

to receive oblations, is to be laid with bricks, is to

be praised, and to be meditated on. The sacrificer,

when he has seized the oblation, wishes2 to perform

his meditation of the deity :

' The gold-coloured bird abides in the heart, and

in the sun—a diver bird, a swan, strong in splendour ;

him we worship in the fire.'

Having recited the verse, he discovers its mean

ing, viz. the adorable splendour of Savitrz (sun) is to

bo meditated on by him who, abiding within his

mind, meditates thereon. Here he attains the place

of rest for the mind, he holds it within his own Self.

On this there are the following verses :

(1) As a fire without fuel becomes quiet in its

1 Epithets of Agni, the sacrificial-fire, pavamawa applying o

the Garhapatya-fire, pavaka to the Dakshiwa-fire, and ju& to the

Ahavaniya-fire. The construction of the sentence, however, is

imperfect.

' This means, he ought to perform it.
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place1, thus do the thoughts, when all activity ceases,

become quiet2 in their place.

(2) Even in a mind which loves the truth3 and has

gone to rest in itself there arise, when it is deluded

by the objects of sense, wrongs resulting from former

acts*.

(3) For thoughts alone cause the round of births5 ;

let a man strive to purify his thoughts. What a man ,

thinks, that he is : this is the old secret6.

(4) By the serenity of his thoughts a man blots out

all actions, whether, good or bad. Dwelling within

his Self with serene thoughts, he obtains imperish

able happiness.

(5) If the thoughts of a man were so fixed on

Brahman as they are on the things of this world,

who would not then be freed from bondage ?

(6) The mind, it is said, is of two kinds, pure or

impure ; impure from the contact with lust, pure

when free from lust7.

(7) When a man, having freed his mind from

sloth, distraction, and vacillation, becomes as it were

delivered from his mind8, that is the highest point.

(8) The mind must be restrained in the heart till

it comes to an end ;—that is knowledge, that is

liberty: all the rest are extensions of the ties9 (which

bind us to this life).

1 Dies in the fireplace. ' M. reads upajamyati twice.

• M. reads satyakamina/5.

' The commentator inserts a negative.

• M. reads samsinA.

• This is very like the teaching of the Dhammapada, 1, 1.

T Cf. Ind. Stud. II, 60. Brahmavindu Up. v. 1, where we read

kamasahkalpam, as in MS. M.

• See note to VI, 20.

• M. reads moksharfo and jeshas tu. The commentator says that

•"
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(9) That happiness which belongs to a mind which

by deep meditation has been washed1 clean from all

f impurity and has entered within the Self, cannot be

described here by words ; it can be felt by the inward

power only2.

(10) Water in water, fire in fire, ether in ether, no

one can distinguish them ; likewise a man whose

mind has entered (till it cannot be distinguished

'}l from the Self), attains liberty.

(11) Mind alone is the cause of bondage and

liberty for men ; if attached to the world, it becomes

bound; if free from the world, that is liberty3.

Therefore those who do hot offer the Agnihotra

(as described above), who do not lay the fires (with

the bricks, as described above), who are ignorant (of

the mind being the cause of the round of births), who

do not meditate (on the Self in the solar orb) are

debarred from remembering the ethereal place of

Brahman. Therefore that fire is to receive obla

tions, is to be laid with bricks, is to be praised, to

be meditated on.

35*. Adoration to Agni, the dweller on earth, who

remembers his world. Grant that world to this thy

worshipper !

Adoration to Vayu, the dweller in the sky, who

remembers his world. Grant that world to this thy

worshipper !

this line is easy, but it is so by no means. Professor Cpwell translates

granthavistardA by book-prolixity, but this sounds very strange in an

Upanishad. I am not satisfied with my own translation, but it may

stand till a better one is found. M. reads gr/hdhavistar&A. The

granthis are mentioned in-ATMnd. Up. VII, 26 ; KaJA. Up. VI, 15.

1 M. reads nirdhuta. * M. reads karaneti.

• M. reads vishayisaktam muktyai.

4 Next follow invocations to be addressed to the deities.
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Adoration to Aditya, the dweller in heaven, who

remembers his world. Grant that world to this thy

worshipper !

Adoration to Brahman, who dwells everywhere,

who remembers all. Grant all to this thy wor

shipper !

The mouth of the true (Brahman) is covered with

a golden lid ; open that, O Pushan (sun), that we may

go to the true one, who pervades all (Vish«u)\

He who is the person in the sun, I am he2.

And what is meant by the true one is the essence

of the sun, that which is bright, personal, sexless3;

a portion (only) of the light which pervades the

ether ; which is, as it were, in the midst of the sun,

and in the eye, and in the fire. That is Brahman,

that is immortal, that is splendour.

That is the true one, a portion (only) of the light

which pervades the ether, which is in the midst of

the sun, the immortal, of which Soma (the moon)

and the vital breaths also are offshoots : that is

Brahman, that is immortal, that is splendour.

That is the true one, a portion (only) of the light

which pervades the ether, which in the midst of the

sun shines as Yafus, viz. as Om, as water, light,

essence, immortal, Brahman, Bhu>&, Bhuva/z, Svar,

Om.

'The eight-footed4, the bright, the swan, bound

1 The verse occurs in a more original form in Tal. Up. 15.

' The commentator adds iti after aham.

• A"Mnd. Up. I, 6, 6 ; SVet. Up. V, 10.

4 The eight feet are explained as the eight regions, or aroga and

the rest The swan is the sun. The three threads are the three

Vedas; see iSTul. Up. 1, 1 ; Ind. Stud. IX, n—ash/apada« sutit

hunsam trisutram ma/iim avyayam, dvivartamunaw ta^asaiddhaw



336 maitrayajva-brahmajva-upanishad.

with three threads, the infinitely small, the imperish

able, blind for good and evil, kindled with light—he

who sees him, sees everything.'

A portion (only) of the light which pervades the

ether, are the two rays rising in the midst of the

sun. That is the knower1 (the Sun), the true one.

That is the Ya^s, that is the heat, that is Agni

(fire), that is Vayu (wind), that is breath, that is

water, that is the moon, that is bright, that is im

mortal, that is the place of Brahman, that is the ocean

of light. In that ocean the sacrificers are dissolved2

like salt, and that is oneness with Brahman, for all

desires are there fulfilled. And here they quote :

' Like a lamp, moved by a gentle wind, he who

dwells within the gods shines forth. He who knows

this, he is the knower, he knows the difference (be

tween the high and the highest Brahman) ; having

obtained unity, he becomes identified with it

They who rise up in endless number, like spray

drops (from the sea), like lightnings from the light

within the clouds in the highest heaven, they, when

they have entered into the light of glory (Brahman),

appear like so many flame-crests in the track of fire.'

36. There are two manifestations of the Brahma-

light : one is tranquil, the other lively. Of that which

is tranquil, the ether is the support ; of that which is

lively, food. Therefore (to the former) sacrifice must

be offered on the house-altar with hymns, herbs,

ghee, meat, cakes, sthallpaka, and other things ; to

the latter, with meat and drinks (belonging to the

great sacrifices) thrown into the mouth, for the mouth

sarvai paryan na paryati. Here the eight feet are explained as the

five elements, manas, buddhi, and ahahkdra.

1 Savit for savitr/'. * Vlfyante for viltyante.
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is the Ahavan!ya-fire ; and this is done to increase

our bodily vigour, to gain the world of purity, and

for the sake of immortality. And here they quote :

'Let him who longs for heaven, offer an Agni-

hotra. By an Agnish/oma he wins the kingdom

of Yama ; by Uktha, the kingdom of Soma ; by

a Shoaksin-sacrifice, the kingdom of Surya ; by an

Atiratra-sacrifice, the kingdom of Indra ; by the

sacrifices beginning with the twelve-night sacrifice

and ending with the thousand years' sacrifice, the

world of Pra^apati.

As a lamp burns so long as the vessel that holds

the wick is filled with oil, these two, the Self and the

bright Sun, remain so long as the egg (of the world)

and he who dwells within it hold together.'

37. Therefore let a man perform all these cere

monies with the syllable Om (at the beginning). Its

splendour is endless, and it is declared to be three

fold, in the fire (of the altar), in the sun (the deity),

in the breath (the sacrificer). Now this is the channel

to increase the food, which makes what is offered in

the fire ascend to the sun. The sap which flows

from thence, rains down as with the sound of a

hymn. By it there are vital breaths, from them

there is offspring. And here they quote :

' The offering which is offered in the fire, goes to

the sun ; the sun rains it down by his rays ; thus food

comes, and from food the birth of living beings.'

And thus he said :

1 The oblation which is properly thrown on the

fire, goes toward the sun ; from the sun comes rain,

from rain food, from food living beings1.'

1 See Manu III, 76.

C'5] z
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38. He who offers the Agnihotra breaks through the

net of desire. Then, cutting through bewilderment,

never approving of anger, meditating on one desire

(that of liberty), he breaks through the shrine of

Brahman with its four nets, and proceeds thence to

the ether. For having there broken through the

(four) spheres of the Sun, the Moon, the Fire, and

Goodness, he then, being purified himself, beholds

dwelling in goodness, immovable, immortal, inde

structible, firm, bearing the name of Vishnu, the

highest abode, endowed with love of truth and om

niscience, the self-dependent Intelligence (Brahman),

standing in its own greatness. And here they quote :

' In the midst of the sun stands the moon, in

the midst of the moon the fire, in the midst of fire

goodness, in the midst of goodness the Eternal.'

Having meditated on him who has the breadth

of a thumb within the span (of the heart) in the

body, who is smaller than small, he obtains the

nature of the Highest ; there all desires are fulfilled.

And on this they quote :

' Having the breadth of a thumb within the span

(of the heart) in the body, like the flame of a lamp,

burning twofold or threefold, that glorified Brahman,

the great God, has entered into all the worlds. Om !

Adoration to Brahman ! Adoration !'

Seventh PrapAtt/aka.

1 . Agni, the Gayatra (metre), the TrivWt (hymn),

the Rathantara (song), the spring, the upward breath

(pra»a), the Nakshatras, the Vasus (deities)—these

rise in the East ; they warm, they rain, they praise *

1 Other MSS. read sruvanti, which seems better.
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(the sun), they enter again into him (the sun), they

look out from him (the sun). He (the sun) is incon

ceivable, without form, deep, covered, blameless,

solid, unfathomable, without qualities, pure, brilliant,

enjoying the play of the three qualities, awful, not

caused, a master-magician1, the omniscient, the

mighty, immeasurable, without beginning or end,

blissful, unborn, wise, indescribable, the creator of

all things, the self of all things, the enjoyer of all

things, the ruler of all things, the centre of the centre

of all things.

2. Indra, the TrishAibh (metre), the Paw^adasa

(hymn), the Brzhat (song), the summer, the through-

going breath (Vyana), Soma, the Rudras—these rise

in the South ; they warm, they rain, they praise, they

enter again into him, they look out from him. He

(the sun) is without end or beginning, unmeasured,

unlimited, not to be moved by another, self-depend

ent, without sign, without form, of endless power,

the creator, the maker of light

3. The Maruts, the Gagatl (metre), the Saptada^a

(hymn), the Vairupa (song), the rainy season, the

downward breath (apina), vSukra, the Adityas—these

rise in the West ; they warm, they rain, they praise,

they enter again into him, they look out from him.

That is the tranquil, the soundless, fearless, sorrow-

less, joyful, satisfied, firm, immovable, immortal,

eternal, true, the highest abode, bearing the name

of Vishttu.

4. The VLrve Devas, the AnushAibh (metre), the

Ekaviwra (hymn), the Vaira^a. (song), the autumn,

the equal breath (samana), Varu«a, the Sidhyas—

these rise in the North ; they warm, they rain, they

' See VII, 11, abhidhyatur vistri'tir iva.

Z 2
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praise, they enter again into him, they look out from

him. He is pure within, purifying, undeveloped,

tranquil, breathless, selfless, endless.

5. Mitra-Varu#au, the Pankti (metre), the Tri«a-

vatrayastri?#.ra. (hymns), the .Sakvara-raivata (songs),

the snowy and dewy seasons, the out-going breath

(udana), the Angiras, the Moon—these rise above ;

they warm, they rain, they praise, they enter again

into him, they look out from him—who is called

Prarcava (Om), the leader, consisting of light, without

sleep, old age, death, and sorrow.

6. .Sani (Saturn), Rahu and Ketu (the ascending

and descending nodes), the serpents, Rakshas, Yak-,

shas, men, birds, .rarabhas, elephants, &c.—these rise

below ; they warm, they rain, they praise, they enter

again into him, they look out from him—he who is

wise, who keeps things in their right place, the centre

of all, the imperishable, the pure, the purifier, the

bright, the patient, the tranquil.

7. And he is indeed the Self, smaller (than small)

within the heart, kindled like fire, endowed with

all forms. Of him is all this food, within him all

creatures are woven. That Self is free from sin1,

free from old age, from death and grief, from hunger

and thirst, imagining nothing but what it ought to

imagine, and desiring nothing but what it ought

to desire. He is the highest lord, he is the supreme

master of all beings, the guardian of all beings, a

boundary keeping all things apart in their right

places2. He the Self, the lord, is indeed iambhu,

Bhava, Rudra, Pra^apati, the creator of all, Hirawya

1 See.ffMnd.Up.VIII,7, 1.

1 See Khbnd. Up.VIII, 4, 1, where we find setur vidhrrtir esh4w

loklnam.



vii PRAPArffAKA, 8. 341

garbha, the true, breath, the swan, the ruler, the

eternal, Vishwu, Naraya»a. And he who abides in

the fire, and he who abides in the heart, and he who

abides in the sun, they are one and the same. To

thee who art this, endowed with all forms, settled in

the true ether, be adoration !

8. Now follow the impediments in the way of know

ledge, O King1 ! This is indeed the origin of the net

of bewilderment, that one who is worthy of heaven

lives with those who are not worthy of heaven. That

is it. Though they have been told that there is a /

grove before them, they cling to a small shrub. And

others also who are always merry, always abroad,

always begging, always making a living by handi

work ; and others who are begging in towns, per

forming sacrifices for those who are not allowed to

offer sacrifices, who make themselves the pupils of

.Sudras, and .Sudras who know the sacred books ;

and others who are malignant, who use bad language,

dancers, prize-fighters, travelling mendicants, actors,

those who have been degraded in the king's service ;

and others who for money pretend that they can lay

(the evil influences) of Yakshas, Rakshasas, ghosts,

goblins, devils, serpents, imps, &c. ; and others who

falsely wear red dresses2, earrings, and skulls; and

others who wish to entice by the jugglery of false

arguments, mere comparisons and paralogisms, the

believers in the Veda—with all these he should not

1 This king is not meant for Brihadratha.

1 This refers to people who claim the privileges and licence of

Sannyasins without having passed through the discipline of the

preceding dramas. As this was one of the chief complaints made

against the followers of .Sakyamuni, it might refer to Buddhists,

but it ought to be borne in mind that there were Buddhists before

Buddha.
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live together. They are clearly thieves, and unworthy

of heaven. And thus it is said :

' The world unsettled by the paralogisms of the

denial of Self, by false comparisons and arguments,

does not know what is the difference between Veda

and philosophy1.'

9. Brzhaspati, having become fulcra, brought forth

that false knowledge for the safety of Indra and for

the destruction of the Asuras. By it they show that

good is evil, and that evil is good. They say that we

ought to ponder on the (new) law, which upsets the

Veda and the other sacred books 2. Therefore let no

one ponder on that false knowledge : it is wrong, it

is, as it were, barren. Its reward lasts only as long

as the pleasure lasts, as with one who lias fallen from

his caste. Let that false science not be attempted,

for thus it is said :

(1) Widely opposed and divergent are these two,

the one known as false knowledge, the other as

knowledge. I (Yama) believe Na&ketas to be

possessed by a desire of knowledge ; even many

pleasures do not move thee3.

(2) He who knows at the same time both the

imperfect (sacrifice, &c.) and the perfect knowledge

(of the Self), he crosses death by means of the

imperfect, and obtains immortality by means of the

perfect knowledge4.

(3) Those who are wrapped ups in the midst of

1 If we translate thus, the use of vidya for wthd vidya is

unusual; if we follow the commentary, we should have to trans

late, he does not know the Veda and the other knowledge.

a All this may refer to Buddhists, but not by necessity, for there

were heretics, such as Br/Tiaspati, long before .Sakyamuni.

s See Katf. Up. II, 4. * See Wag. Up. 1 1.

* Vesh/yamana/4, instead of vartaminaA.
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imperfect knowledge, fancying themselves alone wise jt

and learned, they wander about floundering and de

ceived, like the blind led by the blind1.

10. The gods and the demons, wishing to know

the Self, went into the presence of Brahman (their

father, Prafapati) a. Having bowed before him, they

said : ' O blessed one, we wish to know the Self,

do thou tell us.' Then, after having pondered a

long while, he thought, these demons are not yet

self-subdued3; therefore a very different Self was

told to them (from what was told to the gods). On

that Self these deluded demons take their stand,

clinging to it, destroying the true means of salva

tion (the Veda), preaching untruth. What is untrue

they see as true, as in jugglery. Therefore, what is

taught in the Vedas, that is true. What is said in

the Vedas, on that the wise keep their stand.

Therefore let a Brahman not read what is not of

the Veda, or this will be the result.

1 1. This is indeed the nature of it (the Veda), the

supreme light of the ether which is within the heart.

This is taught as threefold, in the fire, in the sun,

in the breath. This is indeed the nature of it, the

syllable Om, of the ether which is within the heart.

By it (by the Om) that (light) starts, rises, breathes

forth, becomes for ever the means of the worship and

knowledge of Brahman. That (light, in the shape of

1 See KaM. Up. II, g.

J Cf. KhinA. Up. VIII, 8.

* I prefer ayatatm&naA, though it is the easier (sugama) reading,

as compared with anyatatmanaA, those who seek for the Self else

where, namely, in the body. It seems to me to refer to those who,

without having subdued the passions of their body, wish to obtain

the knowledge of the Highest Self. Possibly, however, the author

may have intended a climax from anyatatmana/4 to anyatamam.
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Om), when there is breathing, takes the place of the

internal heat, free from all brightness1. This is like

the action of smoke ; for when there is a breath of

air, the smoke, first rising to the sky in one column,

follows afterwards everybough, envelopes it and takes

its shape2. It is like throwing salt (into water), like

heating ghee8. The Veda comes and goes like the

dissolving view of a master-magician*. And here

they quote:

' Why then is it called " like lightning ?" Because

as soon as it comes forth (as Om) it lights up the

whole body. Therefore let a man worship that

boundless light by the syllable Om.'

(i) The man in the eye who abides in the right eye,

he is Indra, and his wife abides in the left eye6.

(2) The union of these two takes place in the cavity

within the heart, and the ball of blood which is there,

that is indeed the vigour and life of these two.

(3) There is a channel going from the heart so far,

and fixed in that eye ; that is the artery for both of

them, being one, divided into two.

1 This seems to be the meaning adopted by the commentator ;

but may it not be, sending forth brightness ?

* The simile is not very clear. The light of Brahman is below

the sphere of fire in the body. That sphere of fire becoming

heated, the light of Brahman becomes manifest. When the fire

has been fanned by the wind of sonant breath, then the light of

Brahman, embodying itself in the wind and the fire, manifests itself

first in the mere sound of Om, but afterwards, checked by throat,

palate, &c, it assumes the form of articulate letters, and ends by

becoming the Veda in its many branches.

* As these are outwardly changed, without losing their nature,

thus the light of Brahman, though assuming the different forms of

the Veda, remains itself.

* See before, VII, 1.

" See Brih. Up. IV, a, 2, 3, where Indra is explained as Indha.
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(4) The mind excites the fire of the body, that fire

stirs the breath, and the breath, moving in the chest,

produces the low sound.

(5) Brought forth by the touch of the fire, as with

a churning-stick, it is at first a minim, from the

minim it becomes in the throat a double minim ;

on the tip of the tongue know that it is a treble

minim, and, when uttered, they call it the alphabet

(<rroc)(€iaj \

(6) He who sees this, does not see death, nor dis

ease, nor misery, for seeing he sees all (objectively,

not as affecting him subjectively); he becomes all

everywhere (he becomes Brahman).

(7) There is the person in the eye, there is he

who walks as in sleep, he who is sound asleep, and

he who is above the sleeper : these are the four

conditions (of the Self;, and the fourth is greater

than all 2.

(8) Brahman with one foot moves in the three,

and Brahman with three feet is in the last.

1 A comparison of this verse with KhinA. Up. VII, 26, shows

the great freedom with which the wording of these ancient verses

was treated. Instead of—

Na paryan mr/tyum paryati na rogaw nota du/%khat£m,

Sarvawi hi paryan paryati sarvam apnoti sarvajaA,

the JTjiandogya Up. reads :

Na paryo mn'tyum paryati na rogaw nota duAkhatSm,

Sarvaw ha paryaA paryati sarvam apnoti sarv&raA.

1 The conditions here described are sometimes called the Vifva

(Vairvanara), Tai^asa, Pra^na, and Turiya. In the first state the

Self is awake, and enjoys the world ; in the second he sees every

thing as in a dream ; in the third the two former states cease, and

he is absorbed in sleep ; in the fourth he becomes again the pure

Self. In the first state the Self has the disguise of a coarse material

body; in the second of a subtle material body; in the third its

disguise is potential only; in the fourth it has no disguise, either

potential or realised.
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It is that both the true (in the fourth condition)

and the untrue (in the three conditions) may have

their desert, that the Great Self (seems to) become

two, yes, that he (seems to) become two l.

1 ' By reason of the experience of the false and the true, the great

Soul appears possessed of duality.' Cowell.
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