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The One who, himself without color, by the manifold appli-
cation of his power

Distributes many colors in his hidden purpose,

And into whom, its end and its beginning, the whole world
dissolves—He is God!

May He endow us with clear intellect!

—Svrrasvatara Upaxisuan, 4. 1 (p. 402)



PREFACE

IN THE LONG HISTORY of man's endeavor to grasp the
fundamental truths of being, the metaphysical treatises known
as the Upanishads® hold an honored place. They represent
the earnest efforts of the profound thinkers of early India
to solve the problems of the origin, the nature, and the destiny
of man and of the universe, or—more technically—the mean-
ing and value of ‘knowing’ and ‘being.' Though they con-
tain some fanciful ideas, nalve speculations, and inadequate
conclusions, yet they are replete with sublime. conceptions
and with intuitions of universal truth.?

Here are found intimations of the inadequacy of mere
nature-worship and of the falsity of an empty ceremonialism.
Here are expressed the momentous discoveries that the
various gods of polytheistic beliel are but numerous special
manifestations of the One Power of the universe, and that
the supreme object of worship is this variously revealed,
partially elusive, all-comprehending unitary Reality. Still
more momentous. are the discernments that man is of more
significance than all the forces of Nature; that man himself
is the interpretation as well as the interpreter of Nature,
because he is akin to the reality at the heart of the universe;

indeed, that the One God, the great intelligent Person who '

is immanent in the universe, is to be found most directly in
the heart of man. Here in the Upanishads are set forth, in
concrete example as well as in dogmatic instruction, two
opposing theories of life: an ignorant, narrow, selfish way
of life which seeks temporary, unsatisfying, unreal ends; and
a way of life which seeks to relate itsell to the Supreme
Reality of the universe, so as to escape from the needless
misery of ordinary existence into undying bliss.

These important texts, the earliest of which can hardly

1 According wthzduintknnfm:md.therm'ﬁuiupmﬂu[nunhu]';
in the actual msage of the Upanishads themselves, * miystic teachings.”

% (On the position of the Upanishads in the history of philosophy and the estimate
of them in East and West at the preseat day, see pp- 1-5, FI-73.
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PREFACE

have taken form later than the seventh century B.C..! are surely
finding, and will continue to find, more than a limited circle
of readers. The student of the history of philosophy who
desires to know the answers reached in India for the ever
insistent problems of man and the universe and the ideals of
the highest existence ; the special student of India who strives
to understand the essence as well as the externals of its
culture ; the religious teacher and worker in East and West
who seeks to apprehend the aspirations and spiritual ideals of
the Hindu soul; the educated English-speaking Hindu who
feels a special affection for, and interest in, the sacred writings
of his native land; and the decp thinker who searches in
arcane doctrine for a clue to the solution of life's mysteries—
all of these will turn constantly to the Upanishads as an
authoritative compendium of lndidn metaphysical speculation.
To meet the need of these varying types of readers for a
faithful rendering of the original text—an English version
that will enable them to know exactly what the revered
Upanishads say—has been my constant aim in the prepara-
tion of this work.

It is hardly necessary to dwell here on the difficulties and
perplexities that confront anyone engaged on such a task;
texts such as these are among the hardest to present adequately
in another language, and a completely satisfying translation
is wellnigh unattainable. [ trust that I have succeeded at
least in being literal without becoming cryptic, and in attain-
ing clearness without exegetical accretions. Further remarks
on the plan and arrangement of the translation will be found
on subsequent pages (pp. xii-xiv), which those making use
of this book are requested to consult.

In publishing this new version I would ﬁrst‘pay due respect
to Professor F. Max Miiller, that eminent figure of the past
generation of Sanskrit scholars, who, in volumes I and XV
of the Sacred Books of the East (1879, 1884), published an
English translation of twelve of the thirteen Upanishads here
presented. For comment on that translation the reader is

! *They represent a time probably from the 8th to the 6th century [m.c.]"—
Garbe, Die Samblyas Philosephie, p. 107. *The earliest of them can hardly be
dated later than 6oo B.C.'—Macdonell, History of Sunskrit Lilerature, p. 326,
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PREFACE

referred to the Bibliography, p. 462 below. In the present
status of Sanskrit scholarship, as well as of comparative
religion and comparative philosophy, it is no unappreeiative
aspersion to assert that the same work can be done better
now than it was done nearly forty years ago. Indeed, Max
Miiller himself predicted such improvement.!

Among previous translators my indebtedness is greatest to
the late Professor Paul Deussen, of the University of Kiel.
No Western scholar of his time has made a more thorough
study of the Upanishads, both in themselves and in their
relation to the wide field of Sanskrit literature. As a philo-
sophical interpreter as well as an exact translator of the
Upanishads, Deussen has no equal. I most gladly and grate-
fully acknowledge the help derived from constant reference
to his German translation, Sechsig Upanishad's des Veda,* as
well as the stimulus of personal association with him, many
years ago, at his home in Kiel.

It is a pleasure to express here the debt of gratitude that
1 owe to Professor E. Washburn Hopkins, of Yale University.
Under his supervision the introductory essay and part of the
translation originally took form, and he has since been good
enough to revise the entire work in manuscript. His instruc-
tion and encouragement have been of the greatest assistance
in the preparation of this volume, and many a passage has
been clarified as a result of his helpful comments and con-
structive suggestions.

This volume has also had the benefit of the scholarship and
technical skill of my friend George C. O. Haas, A.M., Ph.D.,
for some years an editor of the Fowrnal of the American
Oriental Seciety and at present holding an administrative post
under the United States Government. He not only revised
the entire manuscript before it went to press, solving problems
of typographical detail and securing consistency throughout

1] have no doubt that futare translators will find plenty of work to do.’
( Lectures on the Veddnta Philessply, p- 119.) * Each one [of the previous trane-
Intors] bas contributed something, but there is still much left to be improved. In
these studies everybody does the best he can; and scholars should never forget
how easy it is to weed a field which has once been ploughed, and how difficalt to
plongh unbroken soil.” (Sacred Booksof the East, vol.1, American ed., preface, p. L)

3 See the Bibliography, p. 464 below,
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PREFACE

the different parts of the entire work, but alsc undertook the
laborious task of seeing the book through the press. For
this generous assistance extending over a long series of
years I feel deeply and sincerely grateful.

For assistance in connection with the compilation of the
Bibliography thanks are due to James Southgate, Esq., who,
as a member of the Department of Oriental Books and
Manuscripts of the British Museum, revised and amplified the
collection of titles which I had myself gathered during the
progress of the work.

A word must be said also in appreciation of the unfailing
courtesy and helpfulness of the Oxford University Press,
whose patience during the long course of putting the work
through the press, even amid the trials and difficulties of
recent years, deserves hearty recognition.

In conclusion I would add a reverent salutation to India,
my native land, mother of more religions than have originated
or flourished in any other country of the world. In the early
years of childhood and later in the first period of adult service,
it was the chief vernacular of the Bombay Presidency which
furnished a medium, along with the English language, for
intercourse with the wistful people of India, among whom are
still many of my dearest friends. It has been a satisfaction
that some part of the preparation of this book, begun in the
West, could be carried on in the land that gave these Upani-
shads to the world. Many of the MS. pages have been worked
over in conjunction with native scholars in Calcutta and Bom-
bay,and I wish to acknowledge especially the patient counsels
of Mahimahopidhydya Hara Prasdd Shastri and some of his
group of pandits.

May this translation, with its introductory survey of the
philosophy of the Upanishads, prove a means of bringing
about a wider knowledge of the contents of these venerated
texts and a discriminating appreciation of their teachings!

RoOBERT ERNEST HUME,

UxioN THEOLOGICAL SEMINARY,
NEw Yomrg.
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REMARKS CONCERNING THE TRANSLATION
ITS METHOD AND ARRANGEMENT

Principles cbserved in the translation

It has been the aim of the translator to prepare a rendering that
represents, as faithfully as possible, the form and meaning of the
Sanskrit text. A literal equivalent, even though lacking in fluency
or grace of expression, has been preferred throughout 1o a fine phrase
that less exacily reproduces the original. The version has been made
in accordance with philological principles, with constant and com-
prehensive comparison of recurrent words and phrases, and due
attention has been paid to the native commentaries as well as to the
work of previous scholars in Fast and West.

The text on which it is based

The text of the Upanishads here translated may be said to be in
fairly good condition, and the readings of the printed editiuns could
in the main be followed. Occasional adoption of variants or con-
jectural emendations is mentioned and explained in the footnotes (as
on pp. 207, 226, 455). In the Brihad-Aranyaka Upanishad the text
of the Kanva recension has been used as the basis; some of the
variations of the Madhyardina recension are noted at the foot of
the page. In the Kaushitaki Upanishad the principal divergencies
between the Bibliotheca Indica edition and that in the Anandirama
Series are set forth in the notes.

Order of the Upanishads in this voluma
The traditional sequence of the ten principal Upanishads is that
given in the following useful versus memorialis i—
ia-kena-katha-praina-munda-mandikya-tittiri
ailareyans ca chandogyam brhadiranyakam fatha?
In the present volume, which adds the Maitri Upanishad to the usual
group of twelve, they are arranged in the probable order of their
original composition. Though the determination of this order is

! From A Catechismt of Hinduwism, by Sris Chandm Vasa, Benares, 1899, p. 3.
xii



CONCERNING THE TRANSLATION

difficult and at best conjectural, yet a careful study of the style and
contents of these texts poinis to a relative sequence nearly like that
first formulated by Deussen.! The only departure in this volume from
Deussen's order consists in placing the Svetaévarara in the later group
with the Maitri, rather than in the earlier group before the Mundaka.®

Treatment of metrical portions

Metrical portions of the text are indicated by the use of type of
a smaller size and by an arrangement that suggests verse form to the
eye. The meter of each stanza is shown by the width of the margin :
a margin of moderate width denotes the 11-syllable fresfudl, whereas
a wider margin denotes the familiar ffoka, or 8-syllable amagiubh.
The number of lines accords with the number of verses in the original,
and wherever possible the translation follows the text line for line.
It has frequently been possible to attain in English the same number
of syllables as in the Sanskrit, though no attempt has been made to
produce a consistently metrical translation to the detriment of the
Sense,

Additions in square brackets
Matter in square brackets is matter not actually expressed in the
words of the Sanskrit text. It comprises—
(a) the English equivalent of a word or words omitted or to be
understood in the Sanskrit {as at Ait. 4. 6, p. 300; Katha 4.3,
P- 354);

(b) words added to complete or improve the English grammatical
structure (as at Chind. 5. 3. 3, p- 230);

(c) explanations added by the translator to make clear the import
of the passage (as at Prafva 5. 3-5, p. 388; Maitri 6. 14,
P- 433)-

Additions in parentheses

Matter in parentheses is always identical in meaning with the pre-
ceding word or words. It comprises—

(a) translations or equivalents of proper mames or other designa-

tions, as: *the Golden Germ (Hiranyagarbha)';

(b) Sanskrit words in italics, immediately after their English trans-

lation as: ‘peace (fdnfr)."

1 See Denssen, Die Philosophic der Upanmizhad’s, pp. 23-25; English tr,
pp. 23-36 (cl. the Bibliography, p. 501 below). See also Macdenell, History of
Sanckrit Literaturs, London, 1900, p. 336

% See Hopkins, * Notes on the Cvetigvatam, ete.,” fA0S. 23 (1901), pp. 38c—
387, where he controverts Deusen on 1hum]r point.
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CONCERNING THE TRANSLATION

Use of italics

Sanskrit words have been quoted freely in italics enclosed in

parentheses—

(2) to aid the special student in his search for the exact shade of
meaning by giving the original of which the word or phrase
immediately preceding is a translation ;

(b) to render evident to the eye the play on words or the etymo-
logical explanation that frequently occurs in the exposition
or argumentation of the Upanishads (cf. Chand. 1. 2, 10-12,
P- 179)-

Nouns and adjectives are usually given in their uninflected stem-
form ; occasionally, however, an inflected form is used for the sake of
clearness (as at Chind. 8. 3. 3, p. 265).

Transliteration of Banskrit words

The transliteration of Sanskrit words i slalics follows the current
usage of Western Oriental scholars (except that anwsvdra is repre-
sented by # instead of by the customary m). In roman type, as pant
of the English translation, however, proper names {as of divinities,
persons, texts, and ceremonies) are given in a slightly less technical
transliteration, with some concession to popular usage ; the vowel
r is represented by ‘ri’ (except in * Rig,’ ‘Rig-Veda'), and the
sibilant s by * sh.’

Headings in heavy-faced type
The headings in heavy-faced type have been inserted by the

translator to summarize the contents of the ensuing sections and to

interpret, as far as possible in a few words, the development of thought
in the text,
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LIST OF ABBREVIATIONS

the recension of Kaush. published in the Anan--
dadrama Sanskrit Series.

Aitareya Upanishad.

Aitareya Brihmana.

American Fournal of Philology.

Aévalayana (Grihya Siitra).

Atharva-Veda.

Atharva-Veda Translation, by Whitney and Lan-
man, in the Harvard Oriental Series, vols. 7
and 8, Cambridge, Mass., 1go3.

the recension of Kaush. published in the Biblio-
theca Indica.

Bhagavad-Gita.

Bohtlingk and Roth's great Sanskrit Dictionary,
7 vols,, St. Petersburg, 1855-1875.

Brihad-Aranyaka Upanishad.

DBohtlingk's shorter Sanskrit Dictionary, 7 parts,
St. Petersburg, 1879-1889.

Chandogya Upanishad.

commentator, commentators.

edited, edition.

Fournal of the American Oriental Society.

. Kinva recension of Brih.

Kaush. .

Le

N .
MBh.

-

Mahanar.

Mand.
MS. .
Mund.
MW.

-

Kaushitaki Upanishad.
(loco citato), at the place cited.
Madhyamdina recension of Brih.
Mahiabharata.
Mahinarayana Upanishad,
Mindikya Upanishad.
Maitrayani Sarhita.
Mundaka Upanishad.
Monier-Williams's Sanskrit Dictionary, 2d edition,

Oxford, 18gg.
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LIST OF ABBREVIATIONS

Piar. . . Piraskara (Grihya Sitra).
RV. . . Rig-Veda,

Sat. Br. . gatapal;ha Brihmana.
SBE. . Sacred Books of the East.
SV. . . Sima-Veda.

8V. . . (sub verbo), under the word.
Svet. . Svetaévatara Upanishad.
TA. . . Taittiriya Aranvaka.
Tait. . . Taittiriya Upanishad.
tr.. . . translated, translation.
TS. . . Taittiriya Sarnhita.

VS, . . Vajasaneyi Sarhita.
ERRATA

Page 48, line 2 fir Madhyatmdina  read Madhyarhdina
Page 48,line 3 for Kanva read Kinva
Page 143, line 26 /or this home read this world
Page 172, line 6 Sor Tvashtri read Tvashtri
Page 173, line 26 Jer yajur read yajus
Fage 320, line 26

and note 4 _for Tvashtri read Tvashiri

A
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AN OUTLINE OF THE PHILOSOPHY
OF THE UPANISHADS

CHAPTER I

THE PLACE OF THE UPANISHADS IN THE HISTORY
OF PHILOSOPHY

ALMOST contemporancous with that remarkable period of
active philosophic and religious thought the world over, about
the sixth century R.C,, when Pythagoras, Confucius, Buddha, and
Zoroaster were thinking out new philosophies and inaugurating
great religions, there was taking place, in the land of India,
a quiet movement which has exercised a continuous influence
upon the entire subsequent philosophic thought of that country
and which has also been making itself felt in the West.

The Aryan invaders of Hindustan, after having conquered the
territory and gained an undisputed foothold, betook themselves
to the consideration of those mighty problems which thrust
themselves upon everyserious, thoughtful person—the proBlems
of the meaning of life and the world and the great unseen powers.
They cast about on this side and on that for explanation. Thus
we find, for example, in the Svetaévatara Upanishad (1. 1):—

‘What is the cause? Brahma? Whence are we bomn?
Whereby do we live? And on what are we established?
Overruled by whom, in pains and pleasures,

Do we live our various conditions, O ye theologians?’

In childlike manner, like the early Greek cosmologists, they
accepted now one thing and now another as the primary material
out of which the whole world is made. Yet, again like the
early Greek philosophers and also with the subtlety and
directness of childlike insight, they discerned the underlying
unity of all being. Out of this penetrating intuition those
early Indian thinkers elaborated a system of pantheism which
has proved most fascinating to their descendants. If there is

I B



PHILOSOPHY OF THE UPANISHADS

any one intellectual tenet which, explicitly or implicitly, is held
by the people of India, furnishing a fundamental presuppo-
sition of all their thinking, it is this doctrine of pantheism.

The beginnings of this all-pervading form of theorizing are
recorded in the Upanishads. In these ancient documents are
found the earliest serious attempts at construing the world
of experience as a rational whole. Furthermore, they have
continued to be the generally accepted authoritative state-
ments with which every subsequent orthodox philosophic
formulation has had to show itself in accord, or at least not in
discord. Ewen the materialistic Carvikas, who denied the
Vedas, a future life, and almost every sacred doctrine of the
orthodox Brahmans, avowed respect for these Upanishads.
That interesting later epitome of the Vedanta, the Vedanta-sara,*
shows how these Cirvikas and the adherents of the Buddhistic
theory and also of the ritualistic Pirva-mimérsa and of the
logical Nyiya appealed to the Upanishads in support of their
varying theories. Even the dualistic Saikhya philosophers
claimed to find scripture authority in the Upanishads® For
the orthodox Vedinta, of course. the Upanishads, with
Bidariyana’s Vedanta-Satras and Saikara’s Commentary on
them, have been the very text-books.

Not only have they been thus of historical importance in
the past development of philosophy in India, but they are of
present-day influence. ‘To every Indian Brahman today the
Upanishads are what the New Testament is to the Christian.’®

Miiller calls attention to the fact that there are more new
editions published of the Upanishads and Saikara in India
than of Descartes and Spinoza in Europe.! Especially now,
in the admitted inadequacy of the existing degraded form of
popular Hinduism, the educated Hindus are tuming to their
old Scriptures and are finding there much which they con-

t Translated by Col. Jacob in his Manual of Hindu Pantheism, Londos, 1891,
pp. 76-78. Text pablished by him in Bombay, 1844, and by Bihtlingk in his
Sanpkrit-Chrestomathie, :

* See the Sarva-darians-sasagmha, a later summary of the various philosophers,
translated by Cowell and Gough, p. 227 (2nd ed., London, 1894).

* Deussen, The Philaophy of the Upanishads, wr. by Geden, p. viii, Edinbargh,
1906,
i Max Miller, Lectores on the Vedinta Philoreplhy, p. 39-

&



PHILOSOPHY OF THE UPANISHADS

fidently stake against the claims of superiority of any foreign
religion or philosophy. It is noteworthy that the significant
movement indicated by the reforming and theistic Samajas
of modern times was inaugurated by one who was the
first to prepare an English translation of the Upanishads.
Rammohun Roy expected to restore Hinduism to its pristine
purity and superiority through a resuscitation of Upanishadic
philosophy with an infusion of certain eclectic elements.

They are also being taken up and exploited by a certain
class who have found a rich reward and an attractive field of
operation in the mysticism and credulity of India. Having
hopes for * the Upanishads as a world-scripture, that is to say,
a scripture appealing to the lovers of religion and truth in all
races and at all-times, without distinction,' theosophists have
been endeavoring to make them available for their converts.!

Not only have the Upanishads thus furnished the regnant
philosophy for India from their date up to the present time
and proved fascinating to mystics outside of India, but their
philosophy presents many interesting parallels and contrasts
to the elaborate philosophizings of Western lands. And
Western professional students of philosophy, as well as literary
historians, have felt and expressed the importance of the
Upanishads. In the case of Arthur Schopenhauer, the chief
of modemn pantheists of the West, his philosophy is unmis-
takably transfused with the doctrines expounded in the
Upanishads, a fact that might be surmised from his oft-quoted
eulogy: ‘It [i.e. Anquetil du Perron’s Latin translation of a
Persian rendering of the Upanishads] is the most rewarding
and the most elevating reading which (with the exception of
the original text) there can possibly be in the world. It has
been the solace of my life and will be of my death.’®

Professor Deussen, the Professor of Philosophy in the
University of Kiel (Germany), has always regarded his
thorough study of the Vedanta philosophy as a reward in

| The [[panirhads, by Mead and Chattopidhyiya, p. §, London, Theosophical
Publishing Society, 1596, See also The Thearaphy of the Upanizhads (anonymoes),
London, Theosophical Poblishing Society, 18g6, and The Upamiskods with
Sankora's Commentary, a translation made by several Hindus, poblished by V. C.
Seshacharri, Madras, 1898 (dedicated to Mrs, Annie Besant).

3 Farerga, 3, § 185 (Werke, 6. 427).
3 B 2



PHILOSOPHY OF THE UPANISHADS

itself, apart from the satisfaction of contributing so largely to
our understanding of its teachings. Forin the Upanishads he
has found Parmenides, Plato, and Kant in a nutshell, and on
leaving India in 1893, in an address before the Bombay Branch
of the Royal Asiatic Society,' he gave it as his parting advice
that ‘the Vedanta, in its unfalsified form is the strongest support
of pure morality, is the greatest consolation in the sufferings
of life and death. Indians, keep to it!’

Professor Royce of Harvard University deemed the philo-
sophy of the Upanishads sufficiently important to expound it
i his Gifford Lectures,? before the University of Aberdeen,
and to introduce some original translations especially made by
his colleague Professor Lanman.

So, in East and West, the Upanishads have made and will
make their influence felt. A broad survey of the facts will
hardly sustain the final opinion expressed by Regnaud:
* Arbitrary or legendary doctrines, that is to say, those which
have sprung from individual or popular imagination, such as
the Upanishads, resemble a gallery of portraits whose originals
have long since been dead. They have no more than a his-
torical and comparative value, the principal interest of which is
for supplying important elements for the study of the human
mind."?

Historical and comparative value the Upanishads undoubt-
edly have, but they are also of great present-day importance.
No one can thoroughly understand the workingsand conclusions
of the mind of an educated Hindu of today who does not know
something of the fountain from which his ancestors for cen-
turies past have drunk, and from which he too has been deriving
his intellectual life. The imagery under which his philosophy
is conceived, the phraseology in which it is couched, and the
analogies by which it is supported are largely the same in the
discussions of today as are found in the Upanishads and in
&afikara’s commentaries on themand on the Siitras. Further-
more, although some elements are evidently of local interest

! Printed as a pamphlet, Bombay, 1893, and also contained in his Elementy of
Metaphyrics, English translation, p. 337, London, 1894.

2 Royce, The World ond the Individual, 1. 156-175, New York, 15900.

® Regnaud, Matériaus pour servir & Phistoire de la philossphic de Dlnde, 3, 304,

Paris, 1875,
4



PHILOSOPHY OF THE UPANISHADS

and of past value, it is evident that the pantheism of the
Unpanishads has exerted and will continue to exert an influence
on the pantheism of the West, for it contains certain elements
which penetrate deeply into the truths which every philosopher
must reach in a thoroughly grounded explanation of experience.

The intelligent and sympathetic discrimination of these ele-
ments will constitute a philosophic work of the first importance.
As a preliminary step to that end, the mass of unorganized
material contained in the Upanishads has been culled and the
salient ideas here arranged in the following outline,

CHAPTER 11

THE UPANISHADS AND THEIR PLACE IN
INDIAN PHILOSOPHY

THE Upanishads are religious and philosophical treatises,
forming part of the early Indian Vedas.! The preceding por-
tions are the Mantras, or Hymns to the Vedic gods, and the
Brihmanas, or directories on and explanations of the sacrificial
ritual. Accordingly these three divisions of the Sruti, or
“ Revelation,! may be roughly characterized as the utterances
successively of poet, priest, and philosopher. The distinction,
of course, is not strictly exclusive; for the Upanishads, being
integral parts of the Brihmanas® are continuations of the
sacrificial rules and discussions, but they pass over into philo-
sophical considerations. Much that is in the Upanishads,
particularly in the Brihad-Aranyaka and in the Chindogya,
might more properly be included in the Brihmana portion,
and some that is in the Brahmanas is Upanishadic in charac-
ter. The two groups are closely interwoven.

i ¢ That which is hidden in the secret of the Vedas, even the Upanishads'—
Svetibvatara Upanishad . 6.

* Technically, the older Upanishads (with the exception of the 1is, which is the
Inst chapter of the Samhiti of the White Vajur-Veda) form part of the Aranyakas,
“ Forest Books." which in torn are part of the Brihmanas, the second part of the
Vedas.

Later a distinct class of independent Upanishads arose, but even of several of
the classical Upanishads the comnection with the Brihmanas has been lost. Omly

the thiricen oldest Up-nhhﬂl,'hichmigmbeuﬂ:dﬂuﬁﬂlndihl:h are
translated in this volume, are here discussed,
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This fact, along with the general lack of data in Sanskrit
literature for chronological orientation, makes it impossible to
fix any definite dates for the Upanishads. The Satapatha
Brahmana, of which the Brihad-Aranyaka Upanishad forms
the conclusion, is believed to contain material that comes down
to 300 B.C. The Upanishads themselves contain several
references to writings which undoubtedly are much later than
the beginnings of the Upanishads. The best that can be done
is to base conjectures upon the general aspect of the contents
compared with what may be supposed to precede and to suc-
ceed. The usual date that is thus assigned to the Upanishads
is about fico or 500 B.C., just prior to the Buddhist revival.

Yet evidences of Buddhist influences are not wanting in
them. In Brih. 3.2. 13 it is stated that after death the differ-
ent parts of a person return to the different parts of Nature
from whence they came; that even his soul (afman) goes into
space and that only his karma, or effect of work, remains over.
This is out and out the Buddhist doctrine. Connections in the
point of dialect may also be shown. Sarvdvat is ‘a word
which as yet has not been discovered in the whole range of '
Sanskrit literature, except in Satapatha Brihmana 14. 7. 1. 10
[=Brih. 4. 3. 9] and in Northern Buddhist writings.'* Its Pali
equivalent is sabbdvd. In Brih. 4. 3. 2-6 » is changed to /,
i.e. paly-ayate for pary-ayate—a change which is regularly
made in the Pali dialect in which the books of Southern Bud-
dhism are written. It may be that this is not a direct influence
of the Pali upon the Sanskrit, but at least it is the same ten-
dency which exhibits itself in Pili, and here the two languages
are close enough together to warrant the assumption of contact
and mutval influence. Somewhat surer evidence, however, is
the use of the second person plural ending #ka for 2. Miiller
pointed out in connection with the word dearatha (Mund.
1. 2. 1) that this irregularity looks suspiciously Buddhistic.
There are, however, four other similar instances. The word
samvaisyatha (Praéna 1. 2) might be explained as a future
indicative (not an imperative), serving as a mild future imper-
ative. But preckatha (Prasna 1. 2), dpadyatha (Prasna 2. 3),
and janatha and vimuiicatha (Mund. 2. 2. 5) are evidently meant

1 Kem, Sﬁ? 31, p. xvii.



PHILOSOPHY OF THE UPANISHADS

as imperatives, and as such are formed with the Pili instead of
with the regular Sanskrit ending. It has long been suspected
that the later Siva sects, which recognized the Atharva-Veda
as their chief scripture, were closely connected with the Bud-
dhistic sects. Perhaps in this way the Buddhistic influence *
was transmitted to the Praéna and Mundaka Upanishads of
the Atharva-Veda.

This shows that the Upanishads are not unaffected by out-
side influences.  Even irrespective of these, their inner structure
reveals that they are heterogencous in their material and com-
pound in their composition. The Brihad-Aranyaka, for
instance, is composed of three divisions, each of which
is concluded, as if it were a complete whole, by a vantfa, or
genealogy of the doctrine (that is, a list of teachers through
whom the doctrine there taught had originally been received
from Brahma and handed down to the time of writing). The
first section, entitled * The Honey Section,’ contains a dialogue
between Yajiavalkya and Maitreyi which is almost verbally
repeated in the second section, called * The Yijiiavalkya Sec-
tion” It scems quite evident that these two pieces could not
have been parts of one continuous writing, but that they were
parts of two separate works which were mechanically united
and then connected with the third section, whose title, * Supple-
mentary Section,’ is in accord with the heterogeneous nature of
its contents.

Both the Brihad-Aranyaka and the Chindogya are very
composite in character. Disconnected explanations of the
sacrificial ritual, legends, dialogues, etymologizings (which now
appear absiird, but which originally were regarded as im-
portant.explanations),* sayings, philosophical disquisitions, and

_so forth are, in the main, merely mechanically juxtaposed. In
the shorter and later Upanishads there is not room for such
_a collection ; but in them, more and more, quotations from the
earlier Upanishads and from the Vedas are inserted. Many of
these can be recognized as such. There are also certain
passages, especially in the Katha and Svetaévatara, which,

! See on this point the interesting testimony adduced by Foucher, Etude rur
Livomagraphic bewddhigne s I'fvide, Paris, 1900.
% Snch as Brih. 1.2.77 T.3-33; L 4 15 3.9, 5-9; Chlind. 1.2, to-12; 6. 8. 1.
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though not referable, are evidently quotations, since they are
not grammatically construable in the sentence, but contain
a thought which seems to be commented upon in the words
immediately following.

Not only are the Upanishads thus heterogeneous in point of
structure, but they also contain passages which set forth the
dualistic Sankhya philosophy, which has been the chief antag-
onist of the monistic Vedanta. Of the earlier Upanishads
the Chandogya, in 6. 4, explains all existing objects as a com-
position of three elements, a reduction which has an analogue
in the Sankhya with its three qualities. In Katha 4. 7, the
prakrti or *Nature' of the Sankhya is described. In Katha
3. 10-13, and similarly in 6. 7-8, there is a gradation of
psychical principles in the order of their emanation from the
Unmanifest (avpakia) which agrees closely with the Sankhya
order ; but a difference is added when that Unmanifest, instead
of being left as the ultimate, is subordinated to the Person of
the world-ground. Somewhat similar are the genealogies of
Mund. 1. 1. 8; 2. 1. 3; and Pradna 6. 4. In Praéna 4. 8 is
a combined S@nkhya and Vedinta list, the major part of
which, up to eifta, ‘thought and what can be thought,’ is
Sankhyan. The term &fuddki, *intellect,’ is an important
Sankhyan word. It is noticeable that it does not occur until
the Katha, where other Sankhyan similarities are first
prominent and where this word is found four times.

In the Svetaévatara the Sankhya is mentioned by name in
the last chapter, and the statement is made that it reasons
in search of the same object as is there being expounded. The
references in this Upanishad to the Sankhya are unmistakable.
The enumerations of 1. 4-5 are distinctly non-Vedantic and
quite Sdnkhyan. The passage at 6. 1, where svabkava, * the
nature of things, evidently means prakr#i, the * Nature ' of the
Sankhya, denounces that theory as the utterance of deluded
men. Similarly 1. 3 contradicts the Sdnkhyan doctrine in
placing the gwwas, or ‘ qualities,’ in God and in attributing to
him *self-power.” But more numerous are the instances where
the Vedinta theory is interpreted in Sdnkhyan terms, as in
4. 10, where the prakrti of the Sankhya is identified with the
mdayd of the Vedanta. The passage 4. 5, where the explana-

8
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tion of experience is sensually analogized, is thoroughly
Sankhyan. The relation of the Vedanta to the Sankhya has
not yet'been satisfactorily made out. Perhaps, as Professor
Cowell maintained.! ‘ the Svetiivatara Upanishad is the most
direct attempt to reconcile the Sdikhya and the Vedanta.
The Maitri is even more evidently pervaded by Sankhyan
influences, especially the explicit references to the gwnas,
or ‘ qualities,’ with the enumeration of their effects (3. 5) and
the explanation of their origin (5. 2).

Even with due allowance made for a supposititious period
when the terms of philosophy may have existed without
distinction of systems, such as are known afterwards as
Vedanta and Sankhya, it is nevertheless improbable that so
complete a Sankhyan vocabulary as meets us in the Svetds-
vatara and the Maitri Upanishads could belong to such a
period. They seem rather to belong to a period when
systems were not only recognized as such, but as antagonistic.

These remarks have made it clear that the Upanishads are
no homogeneous products, cogently presenting a philosophic
theory, but that they are compilations from different sources
recording the ‘guesses at truth’ of the early Indians. A
single, well articulated system cannot be deduced from them ;
but underlying all their expatiations, contradictions, and
unordered matter there is a general basis of a developing
pantheism which will now be placed in exposition.

CHAPTER III

FIRST ATTEMPTS AT THE CONCEPTION OF
A UNITARY WORLD-GROUND

AMONG the early Indians, as among the early Greeks, an
explanation of the beginnings of the world, its original sub-
stance, and its construction, formed the first and most inter-
esting subject of philosophical speculation. In the Vedas such
speculation had gone on to some extent and had produced the

1 In his notes to Colebrocke's Miscellancous Ersays, 1. 357, London, 1873
Bat see more especially Professor Hopkins, JA 0S5, 3a. 38o-387.
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famous Creation Hymn, RV. 10. 129, as well as others (such as
RV. 10. 121; 10, 81; 10, 72; 10. 90) in which the origin of
the world was conjectured under architectural, generative, and
sacrificial analogies. In the Brihmanas speculation continued
further along the same lines. When the period of the
Upanishads arrived, the same theme had not grown old—and
when will it? The quotation from Svet. 1. 1 already cited
(page 1) shows how this theme was still discussed and indicates
the alternatives that were offered late in the period. But
among the early Upanishads these first crude cosmogonic
theories had not yet been displaced.

Prominent among these is one which was advanced among
the early Greeks by Thales and which was also a widely
prevailing Semitic idea, namely, that the original stuff of the
world was Water. Thus in Brih. 5. 5 we find it stated that ‘in
the beginning this world was just Water.” ‘It is just Water
solidified that is this earth, that is the atmosphere, that is the
sky, that is gods and men, that is animals and birds, grass
and trees, beasts. together with worms, flies, and ants; all
these are just Water solidified’ (Chand. 7. 10, 1), Gargi in
Brih. 3. 6. 1 opens a discussion with the philosopher Yajiavalkya
by asking for an explanation of the popular theory that ‘all
this world is woven, warp and woof, on water.’

In the later Katha a more philosophic theory of the world-
ground was added on to this older theory that water was the
primal entity : ‘' [Atman], who was born of old from the waters’
(4. 6). Somewhat similar combinations of the earlier and later
theories are made in Ait. 1. 1. 3, where Atman, after creating
the waters, ‘ from the waters drew forth and shaped a person,’
from whose members the different parts of the world and of
man emanated; and in Kaush. 1. 7, where Brahma declares
‘the waters, verily, indeed, are my world.’

In a little more philosophic fashion Space also was posited
as the ultimate ground of the world. At Chénd. 1. 8-g three
men are represented as having a discussion over the origin (or
* what it goes to,’ gafi) of the Siman, * Chant,’ of the sacrificial
ritual. One of the group traced it back to sound, to breath, to
food, to water, to yonder world. When pressed as to what
‘ yonder world goes back to,’ he replied: ‘One should not lead

10
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beyond the heavenly world. We establish the Siman upon the
heavenly world, for the Siman is praised as heaven.' The second
member of the group taunted the first that his Siman had no
foundation, and when challenged himself to declare the origin
of that world, replied ‘this world’; but he was immediately
brought to the limit of his knowledge as regards the origin of
this world. *One should not lead beyond the world-support.
We establish the Siman upon the world as a support, for the
Saman is praised as a support.” Then the third member put
in his taunt: ‘Your Siman comes to an end,' said he. Itis
noticeable that he, who was the only one of the three not
a Brahman, or professional philosopher, was able to explain :
‘Verily, all things here arise out of space. They disappear
back into space, for space alone is greater than these; space
is the final goal.’

With still greater abstraction the origin of the world is
traced back, as in the early Greek speculations and as in
RV. 10. 72. 2-3 and AV. 17. 1. 19, to Non-being (a-sad).

“In the beginning, verily, this [world] was non-existent.
Therefrom, verily, Being was produced” (Tait. 2. 7.)

In Chind. 3. 19 the same theory is combined with another
theory, which is found among the Greeks and which was
popular among the Indians, continuing even after the time of
Manu, namely, that of the cosmic egg. ‘In the beginning
this world was merely non-being (a-sad). It was existent.
It developed. It turned into an egg. It lay for the period of
a year. [t was split asunder. One of the two eggshell-parts
became silver, one gold. That which was of silver is this
earth. That which was of gold is the sky. What was the
outer membrane is the mountains. What was the inner
membrane is cloud and mist. What were the veins are the
rivers. What was the fluid within is the ocean.’

This theory of the Rig-Veda, of the Atharva-Veda, of the
Taittiriya, and of the early part of the Chindogya is expressly
referred to and combated at Chind. 6. 2. ‘In the beginning,
my dear, this world was just Being, one only, without a second.
To be sure, some people say: “In the beginning this world
was just Non-being, one only, without a second; from that
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Non-being Being was produced.” But verily, my dear,
whence could this be? How from Non-being could Being
be produced? On the contrary, my dear, in the beginning
this world was Being, one only, without a second. It
bethought itself: “Would that I were many! Let me
procreate myself!” It emitted heat’ Similarly the heat
procreated water, and the water food. Out of these three
elements, after they had been infused by the original existent
with name and form (i.e. a principle of individuation), all
physical objects and also the organic and psychical nature
of man were composed.

Still more abstract than the space-theory, but connected
with it, is the cosmological speculation offered by Yajhavalkya
to Girgi,who confronted him with two supposedlyunanswerable
questions. ‘ That which is above the sky, that which is beneath
the earth, that which is between these two, sky and earth,
that which people call the past and the present and the future
—across what is that woven, warp and woof?' * Across space,’
was Yajfavalkya's reply. ‘Across what then, pray, is space
woven ?' * That, O Girgi, Brahmans call the Imperishable,’
answers Yajhavalkya, but he does not attempt to describe this,
since it is beyond all earthly distinctions. However, with
a directness and a grand simplicity that call to mind the
Hebrew account of the creation by the mandatory word of
the Divine Being, there follows an account of the governances
of the world by that world-ground. *Verily, O Gérgi, at the
command of that Imperishable the sun and moon stand apart.
Verily, O Gargi, at the command of that Imperishable the
earth and the sky stand apart. Verily, O Gargi, at the
command of that Imperishable the moments, the hours,
the days, the nights, the fortnights, the months, the seasons,
and the years stand apart. Verily, O Gargi, at the command
of that Imperishable some rivers flow from the snowy
mountains to the east, others to the west, in whatever direction
each flows’ (Brih. 3. 8. 3-9).

These searchings for the origin and explanation of the world
of phenomena, first in a phenomenal entity like water and
space, and then in a super-phenomenal entity like non-being,
being, or the Imperishable, had even in the Rig- and Atharva-

12



PHILOSOPHY OF THE UPANISHADS

Vedas reached the conception of a necessarily unitary basis
of the world and even the beginnings of monism. Thus:—
‘ Brahmanaspati like a smith
Did forge together all things here” (RV. 10. 72. 2.)
Viévakarman (literally, the ‘All-maker’), the one Geod,
established all things (RV. 10. 81). From the sacrificial
dismemberment of Purusha, the World-Person, all things
were formed (RV. 10, go). Again, in RV. 10, 121, 1:—
“In the beginning arose Hiranyagarbha,
The earth’s begetter, who created heaven.’
So also in RV. 10. 129. 1, 2, the Creation Hymn :—
*There was then neither being nor non-being. ...
Without breath breathed by its own power That One.
So also RV, 1, 164. 6:—
1, unknowing, ignorant, here
Ask the wise sages for the sake of knowledge:
What was That One, in the form of the unbom,
Who established these six worlds?’
A glimpse into monism is seen in RV, 1. 164. 46 :—
« Him who is the One existent, sages name variously.”
Various, indeed, were the conjectures regarding the world-
ground. Four—Brahmanaspati, Viévakarman, Purusha, and
Hiranyagarbha—besides the indefinite That One, have just been
cited from the Rig-Veda. Another, Prajipati (literally * Lord
of creatures ') began to rise towards the end of the Vedic period,
increased in prominence through the Brahmanic, and continued
on into the Upanishadic. But the conception which is the
ground-work of the Vedinta, which overthrew or absorbed into
itself all other conceptions of the world-ground, was that of
Brahma. Emerging in the Brihmanas, it obtained in the
Upanishads a fundamental position which it never lost. In-
deed, the philosophy of the Upanishads is sometimes called
Brahma-ism from its central concept.

13
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CHAPTER 1V

THE DEVELOPMENT OF THE CONCEPTION
OF BRAHMA

AS the early cosmologies started with one thing and another,
but always one particular thing, posited as the primal entity,
0 in Brih. 1. 4. 1011 and again in Maitri 6. 17 we find the
statement : * Verily, in the beginning this world was Brahma.’
And as in the old cosmologies, especially in the Rig-Veda and
in the Brihmanas, so also in the Upanishads procreation was
adopted as the specific analogy for world-production. Thus:
“He desired: “Would that I were many! Let me procreate my-
self!” He performed austerity. Having performed austerity,
he created this whole world, whatever there is here’ (Tait.
2. 6). It should be noticed that consciousness, which was
absent in the water- and space-cosmologies, is here posited for
the production of the world; also that the creation of the
world, as in the Purusha Hymn, RV. 10. go, and all through
the Brahmanas, is an act of religious significance accompanied
by ceremonial rites,

This last fact is not unnatural when the situation is considered.
Every undertaking of importance had to be preceded by saeri-
fices and austerities in order to render it auspicious. The
greater the importance of the affair, such as beginning a war
or going on a journey, the greater was the need of abundant
sacrifice. And if sacrifice was so essential and efficacious for
human affairs, would it not be equally necessary and efficacious
for so enormous an undertaking as the creation of the world ?

These considerations probably had the greater weight in
view of the meaning and historical importance of the word
bralma, which now and henceforth was to be employed as
the designation of the world-ground.

In the Rig-Veda érakima seems to have meant first * hymn,’
‘prayer,’ ‘sacred knowledge,’ ‘ magic formula’ In this very
sense it is used in the Upanishads, e. g, Tait. 3. 10. 4, as well as
in compounds such as drakmavat,* possessed of magic formulas,’'
and brakma-varcasa, * superiority in sacred knancdge.' It
also signified the power that was inherent in the hymns,
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‘prayers, sacred formulas, and sacred knowledge. This latter
meaning it was that induced the application of the word to the
world-ground—a power that created and pervaded and upheld
the totality of the universe.

Yet how difficult it was to preserve the penetrating philo-
sophical insight which discerned that efficiency, that power,
that #rakma underlying the world—an insight which dared
to take the word from its religious connection and to infuse
into it a philosophical connotation—will be shown in the
recorded attempts to grasp that stupendous idea, all of which
fell back, because of figurative thinking, into the old cosmo-
logies which this very Brahma-theory itsellf was intended to
transcend.

The unknown character of this newly discovered Being and
the idea that only by its will do even the gods perform their
functions, is indicated in a legend contained in the Kena
Upanishad. Brahma appeared to the gods, but they did not
understand who it was. They deputed Agni, the god of fire,
to ascertain its identity. He, vaunting of his power to burn,
was challenged to burn a straw, but was baffled. Upon his
unsuccessful return to the gods, Viyu, the god of wind, was
sent on the same mission. He, boasting of his power to blow
anything away, was likewise challenged to blow a straw away
and was likewise baffled. To Indra, the next delegate,
a beautiful woman, allegorized by the commentator as Wis-
dom, explained that the incognito was Brahma, through whose
power the gods were exalted and enjoyed greatness.

In Brih. 3. 9. 1-9 Yijfiavalkya was pressed and furthe:
pressed by Sikalya to state the real number of the gods. Un-
willingly he reduced, in seven steps, the popular number of
3306 gods to one, and that one was Brahma, the only God.

But apart from legend and apart from religion it was
difficult for the ordinary person to understand who or what
this Brahma was.

Gargi, one of the two women in the Upanishads who
philosophize, takes up the old water-cosmology and asks
Yajfavalkya, the most prominent philosopher of the Upani-
shads (Brih. 3.6): ‘ On what, pray, is the water woven, warp
and woof?’ He replies, * The atmosphere-worlds.' On being

15



PHILOSOPHY OF THE UPANISHADS

asked again, ‘On what then, pray, are the atmosphere-worlds
woven, warp and woof?’ he says, ‘The Gandharva-world
[or world of spirits]’ The regressus has been entered, and
Yajhavalkya plays somewhat the part of Locke's poor
Indian [i.c. American Indian] philosopher’ with his tortoise,
and elephant, and so forth, as the world’s last standing-
ground. Here he takes Gargi back to the worlds of the sun
upon which the Gandharva-worlds are woven, and then in turn
to the worlds of the moon, the worlds of the stars, the worlds
of the gods, the worlds of Indra, the worlds of Prajapati,
the worlds of Brahma. *On what then, pray, are the worlds
of Brahma woven, warp and woof?’ *Gargi, do not question
too much, lest your head fall off In truth Yyou are question-
ing too much about a divinity about which further questions
cannot be asked. Gargi, do not over-question.’ Thereupon
Gérgi ceased to question.

It is a remnant of the old space-cosmology joined with the
Brahma-theory when in Brih. 5-1it is stated that ‘ Brahma is
cther—the ether primeval, the ether that blows’ A little
more is added when it is said that * Brahma is life. Brahma
is joy. Brahma isthe void ’ (Chand. 4. 10. 5). The abundance
and variousness of being in that world-ground which must
also be the ground of the physical and of the mental life of
persons is approached in Tait. 3, where the instruction is
successively given that Brahma is food, breath, mind, under-
standing, and bliss, since out of each of those, as from the
world-ground, things are born, by those they live, unto those
they enter on departing hence,

There are four other passages where attempts are expressly
made to define Brahma.

In Brih. 2. 1 the renowned Brahman Gargya Biliki came
to Ajatasatru, king of Benares, and volunteered to tell him of
Brahma. The wealthy king, in emulation of the lavish Janaka,
offered a thousand cows for such an exposition. Gargya
explained that he venerated the person in the sun as Brahma.
‘ Talk not to me about such a Brahma,” Ajitagatru protested.
He venerated as Brahma the Supreme Head and King of all
beings. Then Girgya said that he also venerated the person
in the moon as Brahma. Ajatadatru again protested against
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the inadequacy of such a conception of Brahma. He vener-
ated It as the great white-robed king Soma (i.e. the person
vivifying the moon). Again Gargya gave another definition
of Brahma, namely, as the person in the lightning ; and again
Ajatadatru condemned his statement as inadequate by de-
claring that he venerated as Brahma the Brilliant One, the
principle of brilliancy, not only in the lightning but in all
brilliant things. So the two converse back and forth, Girgya
successfully giving new definitions and Ajitadatru declaring
their inadequacy with a broader conception which included
and went beyond Giirgya's, and at the same time deducing a
practical benefit to any who held such a conception. Gérgya's
conception of Brahma as the person in space was supple-
mented by the conception of Brahma as the Full, the
non-active ; the person in the wind, by Indra, the terrible,
and the unconquered army; the person in the fire, by the
Vanquisher; the person in water, by the Counterpart (of
all phenomenal objects); the person in the mirror, by the
Shining One; the sound which follows after one, by Life;
the person in the quarters of heaven, by the Inseparable
Companion ; the person consisting of shadow, by Death; the
person in the body, by the Embodied One—in all, twelve!
conceptions of Brahma, which exhaust Gargya Biliki's
speculation on the subject. He, the challenger, the professional
philosopher, then requests instruction from his vanquisher, who,
it may be noticed again, was not a Brahman, but a Kshatriya
(i. e. 2 man belonging to the second caste). Ajatasatru called
attention to the anomaly of a Brahman's coming to a Kshatriya
for instruction, but consented to make him know clearly this
comparatively new and not fully comprehended conception of
Brahma. *He, verily, O Baildki, who is the maker of all these
persons [whom you have mentioned in succession], of whom,

! In Kaush. 4, which is evidently ancther version of the same dialogue, there
are sixteen conceptions, ‘the person in the quarters of heaven' being omitted
from the Byihad-Amnyaka list and there being added the person in thunder, in the
echo, the conscious self by whom a sleeping person moves aboot in dreams, the
person in the right eye, and the person in the left eye—conceptions which are
supplemented respectively by the soul of sound, the inseparable companion, Yama
{king of the dead), the soul of name, of fire, of light, and the soal of truth, ot
lightning, of splendor.
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verily, this is the work—he, verily, should be known * (Kaush.
4.19). With the illustrationat hand of a man awaking from sleep,
Ajatasatru shows that finally Brahma is to be conceived of as
that into which one goes to sleep and from which one wakes
again. The conclusion is: * As a spider might come out with
his thread, as small sparks come forth from the fire, even so
from this Soul come forth all vital energies, all worlds,
all gods, all beings. The mystic meaning (upanisad) there-
of is *“the Real of the real”’ (Brih. 2. 1. 20).

This is the most important passage, for it is the first in the
Upanishads where the conception of Brahma is subjected to
a regressive analysis leading to a conclusion which obtains
throughout the remainder of the Upanishads, except as it is
further supplemented. In it the following points are to be
noticed. The old cosmologies, according to which the world-
ground was to be discovered in some particular phenomenal
object or substance, are still clung to in so far as Brahma, the
newly postulated world-ground, is to be found in one and
another individual object, such as the sun, the moon, lightning,
space, fire, water,and so forth ; they are transcended, however,
in so far as those objects are not regarded as themselves of the
stuff out of which the world was fashioned, but are looked upon
only asa habitation of the world-ground, which is also a person,
locally lodged. Such a conception of the first disputant is
corrected by the second’s pointing out that the world-ground
cannot be the substrate of only certain particular phenomena ;
that the several principles must be referred back to a single
one, * who is the maker of these persons, of whom this [universe]
is the work’ (Kaush. 4. 1g), and (more important still) that if
one would come close to the apprehension of this world-ground,
it is chiefly to be known as the upholder of his own psychical
existence through the period of sleep; that it is a Soul (Atman)
and that this Soul is the source of all existing things, vital
energies, worlds, gods, all beings, which are actual, to be sure,
but actual only because It is their Real.

A very great advance in the conception of the world-ground
is here made, and a doctrine is reached of which most of the
later dialogues are further explications. There are two other
dialogues, however, which by a similar succession of definitions
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and corrections arrive at the same fundamental conception of
Brahma.

In Brih. 4. 1-2 Janaka, at Yijiavalkya's request, states the
various philosophical theories that have been propounded to
him. Six different conceptions of Brahma, taught by different
teachers, are thus elicited. First, that Brahma is speech.
This was self-evident, replied Yajfiavalkya, but it was saying
no more than that one had a mother, or a father, or a teacher;
without explaining the seat and support of speech, such a
Brahma was one-legged. Yaijiavalkya then supplied the
deficiency by explaining that its seat was speech, its support
space, and it should be reverenced as intelligence, for by speech
all things were known. Similarly, the theory that Brahma
was breath was approved as true, but condemned as inade-
quate, and supplemerited by the explanation that breath was
its seat, space its support, and it should be reverenced as dear,
since the breath of life is dear. So Brahma is sight, the eye
its seat, space its support; and it should be reverenced as
truthfulness, since the eyes see truly. Brahma is hearing, the
ear its seat, space its support; and it should be reverenced as
the endless, for the quarters of heaven from which one hears
are endless. Brahma is mind, its seat is mind, its support is
space; and it should be reverenced as the blissful, for with the
mind one experiences bliss. Brahma is the heart, its seat is
the heart, its support is space; and it should be reverenced as
the steadfast, for the heart is a steadfast support. The con-
clusion is not clearly connected with the dialogue; at 4. 2. 4
there seems to be a break in the text. But it ends with the
description of the Atman (Soul, or Spirit), which is without
describable limits.

Here it is to be noticed that Brahma is postulated as mani-
fest in a person’s psychical activities ; that It has its seatin the
sense-organs and in the mental organs; that It has various
qualities, such as the quality of intelligence, truthfulness, end-
lessness, blissfulness, steadfastness ; and that It turns out to be
a Self, without any limiting qualities. All these statements are
of importance, both as indicating the development of the con-
ception of Brahma and as contrasted with later modifications.

The only other dialogue where an extended attempt is made
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to arrive at a conception of Brahma, exhibits in philesophy
the henotheistic religious tendency of the Indian mind, which
elevates the god or the concept immediately concerned to the
highest position and accepts it as supreme and complete, only
to turn to another and repeat the process. In Chénd. 7. 1
Nirada, in search of saving knowledge, comes to Sanat-
kumiara with the request * Teach me, Sir! (adkiki bhagavo).
[It is probable that this should be ‘Sir, declare Brahmal
(adhiki bhagave brakma), the same request that Bhrigu
Viruni put to his father in a similar progressive definition of
Brahma (Tait. 3. 1, referred toon page 16).] The latter, being
bidden to declare his learning, enumerates seventeen books and
sciences, but is informed that they all teach such knowledge
as is only a name—not however worthless, since a name is part
of Brahma and should be revered as Brahma. Indeed, he who
does so venerate names as Brahma has free sway so far as
a name covers the nature of Brahma, which, however, is only to
a slight extent. But there is more than a name, viz. speech. -
That, too, is a manifestation of Brahma, because it makes every-
thing manifest—all the sciences, all objects, all distinctions.
But there is more than speech, viz. the mental organ, or
mind (manas), for that embraces both speech and name.
The self is mind., The world is mind. Brahma is mind.
But there is something more than mind or ideation. There is
will (sawikalpa, the constructive faculty). It is through will
that everything comes' into existence. Again, though will
defines a phase of Brahma, there is something greater, viz.
thought. Verily, when one thinks, then he wills and performs
all the previously named processes. So there is given a
successive advance over each previous conception of Brahma,
and usually some reason for the dependence of the preceding
upon the succeeding. After thought follows meditation, under-
standing, strength, food, water, heat, space, memory, hope, and
breath, or life ; everything is breath. Further, by a circuitous
route, the author leads to the immortal, unrestricted, undiffer.
enced, self-supported plenum which is below, above, before,
behind, to the right, to the left, which is the whole world itself.
The next thought seems to be that since it isa spirit for whom
there is a below and above, a before and behind, a right and
20
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a left, a spirit for whom a whole world exists, therefore all these
are themselves spirit, or the Spirit (Asman). So Spirit alone
is below, above, before, behind, to the right, to the left. This
whole world is Spirit. Out of Spirit arise hope, memory,
space, heat, water, appearance and disappearance, food, strength,
understanding, meditation, thought, will, mind, speech, name,
sacred verses, religious work—which previously were defined
as parts of Brahma. Indeed, this whole world arises out of
Spirit (Asman).

One more reference will show the manner of progress in the
development of the conception of Brahma which has now
been reached, namely that It isthe one great reality, present both
in objective phenomena and in the self’s activities (Chind.
3. 18. 1-2). “One should reverence the mind as Brahma.
Thus with reference to the self (afman). Now with reference
to the divinities [who operate the different departments of
nature]. One should reverence space as Brahma. ... That
Brahma has four quarters. One quarter is speech. One
quarter is breath. One quarter is the eye. One quarter is
the ear. Thus with reference to the self. Now with reference
to the divinities. One quarter is Agni (Fire). One quarter is
Viayu (Wind). One quarter is Aditya (the Sun). One quarter
is the quarters of heaven. This is the twofold instruction with
reference to the self and with reference to the divinities.'

Two stages are analyzable in the progress thus far: (1) the
necessity for a universal, instead of a particular, world-ground
led toa theory which postulated a world-ground that embraced
all phenomena as parts of it, and so which gradually identified
everything with the world-ground ; (2) it was felt that this
world-ground was in some sense a Soul, co-related with the
finite ego. These two tendencies will now be further traced.

According to the earlier theory of Brahma, in which It
was the primal entity which procreated the world, the world
was somehow apart from Brahma. Thus, * having created it,
into it he entered’ (Tait. 2. 6). Or, as Chénd. 6. 3 speaks
of the originally Existent, after it had procreated heat, water,
and food : *That divinity thought to itself: “Come! Let me
enter these three divinities [i.e. heat, water, and food] with
this living Soul, and separate out name and form."’
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With the development of the concept of Brahma away from
its earliest form (i. e. from the influence of the early cosmogonies),
the thought of pervading-all, mentioned in the previous para-
graph, and the general enlargement and universalizing of the
concept, led to the thought of being-all. So the world was
identified with Brahma, in a different sense from what is implied
in ‘ Verily, in the beginning this world was Brahma’ (Brih. 1. 4.
10). The world, according to this developed conception, is not
the emanation of the original Being that was called Brahma, nor
is it strictly the past construct of an artificer Brahma (Kaush.
4 1g). Nor yet is it to be regarded as pervaded by Brahma
as by something not itself, as in: * He entered in here, even to
the fingernail-tips, as a razor would be hidden in a razor-case,
or fire in a fire-holder [i.e. the fire-wood]" (Brih. 1. 4. 7). But
here and now ‘verily, this'whole world is Brahma’ (Chind. 3.14).
The section of the Chandogya just quoted is the first clear
statement of the pantheism which had been latent in the
previous conception of Brahma and of the relation of the
world to It. Later that pantheism is made explicit and remains
so through the rest ofthe Upanishads, where the thought recurs
that Brahma actually is everything.! Thus:—

‘The swan [i.e. the sun] in the clear, the Vasu in the atmo-
sphere,
The priest by the altar, the guest in the house,
In man, in broad space, in the right (rsz), in the sky,
Born in water, born in cattle, born in the right, born in rock.
is the Right, the Great.'" (Katha 5. 2.)
*Brahma, indeed, is this immortal. Brahma before,
Brahma behind, to right and to lefi.
Stretched forth below and above,
Brahma, indeed, is this whole world, this widest extent.
(Mund. 2. 2. 11.)

* For truly, everything here is Brahma ' (Mand. 2).

Thus far, in the exposition of the development of the
pantheistic conception of the world, the merging of all objective

! Brihad-Amoyaks, Chindogya, Taittiriys, Aitarcya, Kanshitaki, and Kens
14-34 (the prose portion) are regarded as forming the group representative of the
earlier Upanishadic philosophy. The others are later and dogmatic, presupposing
a considerable development of thought and not infrequently quoting the earlier ones.
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phenomena into a unitary world-ground has been the process
emphasized; for this seems to have been its first stage.
Objective phenomena are the ones which first arrest the
attention and demand explanation. But, as the Svetaévatara,
at its beginning (1. 2), in recounting the various speculative
theories, states explicitly, there is another important factor,
namely ‘the existence of the soul (d@#man), which cannot be
lumped in with material objects, but presents another and
more difficult fact for the philosopher who would find a
unitary ground that shall include the diverse objective and
subjective.

This leads over to what was stated on page 21 as the second
stage in the development of the conception of Brahma as
the world-ground, namely, that It is in some sense a Soul
co-related with the finite ego.

CHAPTER V

THE DEVELOPMENT OF THE CONCEPTION OF THE
ATMAN AND ITS UNION WITH BRAHMA

IN the dialogue in Brih. 2. 1 {and its longer recension,
Kaush. 4), where a progressive attempt was made to con-
ceive of Brahma, it was admitted that Brahma was to be
found not only in the not-self, but also in the self; that It was
not only the essence of cosmical phenomena, but also of the
organic and mental functions of the human person.

This probably was an outgrowth of the primitive anthro-
pomorphic notion that the world-ground is an enormous
human person, graphically portrayed in the ' Hymn of the
Cosmic Person, RV. 10. go. The sun came out of his eye,
the moon from his mind, Indra and Agni (fire) from his mouth,
Viyu (the wind) from his breath, the air from his navel, the
sky from his head, the earth from his feet, and so forth,

In the Atharva-Veda (10. 7. 32-34) the earth is the base of
the highest Brahma, the air his belly, the sky his head, the
sun and moon his eyes, fire his mouth, the wind his breaths.

In the cosmology in Brih. 1. 2 fire is the semen of the
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demiurge Death, the east is his head, the south-east and
north-east his arms, the west his hinder part, the south-west
and the north-west his thighs, the south and north his sides, the
sky his back, the atmosphere his belly, the earth his chest.

According to Aitareya 1, there proceeded from the mouth
of the world-person fire, from his nostrils the wind, from his
eyes the sun, from his ears the quarters of heaven, from his skin
plants and trees, from his heart the moon, from his navel
death, from his male generative organ water. But here the
important thought is added that not only are the bodily parts
of this cosmic person to be cbserved in the external world, but
they are also correlated with the functions of the individual
person. So, in the sequel of the Aitareya account, fire became
speech and entered in the mouth of the individual ; wind became
breath and entered in his nose; the sun, sight in his eyes ; the
quarters of heaven, hearing in his ears; plants and trees, hairs
in his skin ; the moon, mind in the heart ; Death, semen in the
generative organ.,

This is perhaps the first detailed mention of a correspon-
dence between the microcosm and the macrocosm. Glimpses
of it there have been before, as in Chiéind. 3. 18. 2, where Brah-
ma, selfwise, is fourfold: speech, breath, eye, ear; and with
regard to nature, is implicitly corresponding, also fourfold :
fire, wind, sun, quarters. A correspondence between four
parts of the bodily self and of the world is as old as the
Cremation Hymn of the Rig-Veda (ro. 16. 3), where the
deceased is addressed: ‘Let thine eye go to the sun, thy
breath to wind,’ a notion of dissolution at death which recurs
in 143 17, * My breath to the immortal wind,” and more fully
in Brih. 3. 2. 13: * The voice of a dead man goes into fire, his
breath into wind, his eye into the sun, his mind into the moon,
his hearing into the quarters of heaven, his body into the earth,
his soul (a#man) into space, the hairs of his head into plants,
the hairs of his body into trees, and his blood and semen into
water.’

After the correspondence between the parts of the bodily
self and the cosmic phenomena was firmly in mind, the next
step with the development of abstract thought was probably
to conceive of the world as really a Soul (A#man), a universal
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Soul of which the individual self or soul is a miniature, This
was a great step in advance. A sign of the dawning of the
philosophical self-consciousness and of a deeper insight into the
nature and meaning of the self is given in Brih. 1. 4. 7: * One's
self (@zman), for therein all these become one. That same
thing, namely, this self, is the trace of this All; for by it one
knows this All, Just as, verily, one might find by a footprint.’
This thought recurs in Svet. 2. 15:—

«When with the nature of the self, as with a lamp,
A practiser of Yoga beholds here the nature of Brahma.'

Still crude and figurative, it is nevertheless of deep philo-
sophical significance, yielding a concept which is of equal import-
ance to that of Brahma. Its development may in the same way
be traced now, remembering that this Atman theory was not in
all probability a development subsequent to that of Brahma,
which has already been traced, though its beginnings certainly
were posterior to the beginnings of the Brahma theory. The
two, it would seem, progressed simultaneously and influenced
each other until their final union. For the sake of clearness in
exposition, however, they are here analyzed and followed
separately.

In the second movement, Atman being postulated as the
world-ground, attempts were made to conceive of him as was
the case with Brahma. Thus there was an early theory of
procreation, Brih. 1. 4. 1-5, but much coarser than the similar
theory with Brahma. Although by a recognized mistake he
was stricken by fear at first and overcame it, Atman was pos-
sessed by a feeling of loneliness in his primeval solitariness and
wished : * Would that T had a wife, then I would procreate”
(Brih. 1. 4. 17). By an act of self-bifurcation which, etymo-
logically interpreted, explains the existence and comple-
mentary nature of husband and wife, he produced a female
principle by union with which, the pair continually converting
themselves into different species, all the different kinds of
animals were born. Then, by the usual method of attrition
and blowing, he made fire. This crude myth, near the begin-
ning of the earliest Upanishad, is based on the primitive idea
that the same empirical methods which man uses for productive
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purposes, especially the one which is the most mysterious and
which accounts for his own production, may be held account-
able analogously for the production of the world. It is in the
old Brahmanic style and is somewhat misplaced in an Upani-
shad. The idea does not recur again.

A more serious attempt to conceive of Atman is the dialogue
in Chind. 5. 11-18, which again resembles similar attempts with
Brahma. Five learned householders came together and
discussed : ‘ Who is our Atman? What is Brahma?’ (a col-
location which shows that the two theories of the world-ground
were being connected ; in this passage they are not, however,
identified, as they are to be later). These five decided to
resort to another who had the reputation of understanding that
universal Atman, but even he dared not expound him and
answer all questions concerning him. The six then repair to
the famed Asvapati for instruction. He, in genuine Socratic
manner, first elicits from each of them his present conception
of the universal Atman. One says that he venerates the sky
as the universal Atman.' Advapati commends the conception
and gives assurance that he is shining like the sky, but a great
deal more, The sky would be only his head. The others in
turn contribute their conceptions, all of which are accepted as
true, but as only partially true, and in essence false. The
universal Atman is indeed the sun, and like it all-formed ; but
the sun is only his eye. He is indeed the wind, and like it
moving in various paths; but the wind isonly his breath. The
universal Atman is indeed space, and like it expanded; but
space is only his body. He is indeed water, and like it abun-
dant ; but water is only his bladder. The universal Atman is
indeed the earth, and like it a support ; but the earth is only his
feet. The six Brahmans, as they learned from Aévapati, in
spite of having thus grasped partial truth, had made a most
serious error in conceiving of Atman as something apart from
themselves. This universal Atman, or Soul, is best referred
to as in oneself

Important steps in the development of the Atman doctrine
are here taken. In the figurative manner of speculation, from
which Indian philosophy as well as all philosophy proceeded,
Atman, like Brahma, is first conceived under the form of par-
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ticular objects of nature. The truth there contained is appre-
ciated and, better than in the Brahma-dialogues, commended
by being immediately universalized. Allthe great nature-gods,
mentioned as henotheistically venerated for the philosophical
world-ground, are indeed the Atman, but only parts of him.
They may, by an accommodation to the learner's standpoint
of sense-thought, be regarded as his bodily parts. But by
transcending this lower plane of attention directed to object-
ively observed facts, Advapati directed them, in their search
for ultimate reality, to an inclusive cosmic Self, which must be
conceived of after the analogy of a human self and with which
the human self must be identified.

A new line of thought is here entered upon, namely intro-
spection, which always follows after extrospection, but which
marks the beginnings of a deeper philosophic thought. What
it finally led on to will be described after an exposition of
certain developments and conjunctions of the concept of Atman.

The world-ground being Atman, an objective Soul, which
was known by the analogy of the soul, but which externally
included the soul, certain closer relations were drawn between
the not-self and the self, of both of which that Atman was the
ground. On pages 23-24 citations were made illustrating the
notion of correspondences between parts of the world as a cosmic
corporeal person and of the individual's bodily self. That
notion occurs also in the first chapter of the Chindogya.
“ This [breath in the mouth] and that [sun] arealike. This is
warm. That is warm. People designate thisas sound (svara),
that as sound (svara) [an approximation to svar, light] and as
the reflecting (pratyasvara)’ (Chand. 1. 3.2). ‘The form of this
one is the same as that [Person scen in the sun]’ (Chand.
1.7.5). But now with the doctrine of a universal Atman imma-
nent both in the subjective and in the objective, it is no longer
similarities, but parts of a unity or identities. ‘Both he who
is here in a person and he who is yonder in the sun—he is one’
(Tait. 2. 8; 3. 10. 4) ‘He who is in the fire, and he who is
here in the heart, and he who is yonder in the sun—he is one'
(Maitd 6. 17; 7. 7) ° He who is yonder, yonder Person
(purusa)—I1 myself am hel’ (Brih. 5. 15; Isd 16). ‘Verily,
what the space outside of a person is—that is the same as what
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the space within a person is. Verily, what the space within
a person is—that is the same as what the space here within the
heartis. That is the Full, the Non-moving’ (Chind. 3. 12. 7—g).

Longer descriptions of Atman as the basis of the unity
implied in the usual correlations of the not-self and the self,
are the two following : Atman is the person in the earth and
the person in the body; in the waters and in the semen; in
fire and in speech; in wind and in breath; in the sun and in
the eye; in the quarters and in the ear and in the echo ; inthe
moon and in the mind ; in lightning and in heat: in thunder
and in sound ; in space and in the space of the heart; in law
and in virtuousness; in truth and in truthfulness ; in humanity
and in 2 human ; in the Self and in the selfl. All these are
just Atman (Brih. 2. 5). Brih. 3. 9. 10-17 similarly presents this
idea of the one Person immanent in and including the self and
the not-self: the person in the earth and in fire is also the
person in the body ; the person in the sun is also the person
in appearances and in the eye; the person in space is also the
person in the ear and in hearing; the person in darkness
and in the shadow is also the person in the heart; the person
in the waters is also the person in semen and in the heart.
And finally he is Atman, the Self, the Soul.

So, as Yijfiavalkya explained to Ushastas: *He who
breathes in with your breathing in is the Soul (Atman) of yours
which is in all things. He who breathes out with your
breathing out is the Soul of yours which is in all things. He
who breathes about with your breathing about is the Soul of
yours which is in all things. He who breathes up with your
breathing up is the Soul of yours which is in all things’ (Brih.
3. 4 1). The inner essence, then, of the objective and the
subjective is one Being, and that, too, of the nature of a Self,
by reason of the reality of the directly known self which
necessarily constitutes a part of that ground of all being.

But by a different course of speculation and (as was natural
with the earlier) one which had regard more especially to the
objective, the conception of a single world-ground and then
of the actual being of the world itself had been that of Brahma.
An objective entity though this Brahma was, the unity of
being which it was intended to signify could not disregard the
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existence and activities of the self, which surely were as real as
the sun, moon, waters, space, and so forth that had been the
prominent facts to be grounded in the unitary being of the
world of Brahma. An approachment to Brahma as under-
lying the self also was being made, as was shown in the
exposition of the development of the conception of Brahma. ,
But, differently from the realistic procedure with Brahma,
a more personal and self-like ground was necessary for effect-
ing the union of the psychologically viewed subjective and
objective. For this purpose the old conception of a cosmic
Person was more serviceable; and it was developed away from
its first materialistic and corporeal connections to that of a
more spiritual Atman, who is immanent in self and not-self and
who constitutes the unity expressed in their correlation.

Yet finally these two world-grounds, Brahma and Atman,
are not different and separate. Their essential oneness, as
aspects of the same great Being, was at first only hinted at,
but was later explicitly stated. The suspicion that these two
theories, which were becoming current and which people
desired to understand more fully, were both of the same
Being, was manifested by the form in which leamers who came
to recognized philosophers for instruction put their questions.
Thus, Ushastas came to Yijiavalkya and said: ‘Explain to
me him who is the Brahma, present and not beyond our ken,
him who is the Soul (Atman) in all things’ (Brih. 3. 4. 1).
Likewise the five houscholders who came to Advapati were
first discussing among themselves * Who is our Atman (Soul)?
What is Brahma?’ (Chind. 5. 11.1).

Then we find it directly stated : ‘ Verily, that great unborn
Soul, undecaying, undying, immortal, fearless, is Brahma’
(Brih. 4. 4. 25). *He[i.e. Atman] is Brahma ' (Ait. 5. 3). ‘Him
[i.e. Brahma] alone know as the one Soul (Atman). Other
words dismiss’ (Mund. 2. 2. 5). ‘The Soul (Atman), which
pervades all things . . . , this is Brahma ’ (Svet. 1.16). Before
the identification of Brahma and Atman was formally made,
the two terms were hovering near cach other as designations
of the ultimate world-ground, as in Brih. 2. 5. 1, where to
emphasize a point the phrases are used in succession : *This
Soul (Atman), this Immortal, this Brahma, this All" After
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the identification was made the two became interchangeable
terms, asin Chand. 8.14.1: °... Brahma, thatis the immortal,
that is the Soul (Atman),’ and Mund. 2.2.9: * Brahma, that which
knowers of the Soul (Atman) do know’ (through the whole of
this section, where the Imperishable is being described, the terms
Brahma and Atman are used indifferently). So the two great
conceptions—Brahma, reached first realistically, the unitary
cosmic ground, with outreachings towards a cosmo-anthropic
ground ; and Atman, the inner being of the self and the not-self,
the great world-spirit—were joined, the former taking over to
itself the latter conception and the two being henceforth to a
considerable degree synonymous. Here the quest for the real,!
for the unity of the diversified world, for the key to the
universe, reached a goal. That which Svetaketu did not know,
though he had been away from home studying twelve years and
had studied all the Vedas and thought himselflearned, even that
«whereby what has not been heard of becomes heard: of, what
has not been thought of becomes thought of, what has not been
understood becomes understood ’ (Chand. 6. 1. 1—3); that for
instruction in which Saunaka, the great householder, came to
Angiras (Mund. 1. 1. 3) ; that which Nirada knew not, though
he knew eighteen books and sciences, and for lack of the
knowledge of which he was sorrowing (Chand. 7. 1. 1-2);
that for complete instruction in which Indra remained with
Prajipati as a pupil for one hundred and one years—that
supreme object is just this Brahma, this Atman, who is in the
world, who is the great Self, the ground of oneself. He is the
highest object of knowledge, whom one should desire to know.

‘ By knowing Him only, a wise
Brahman should get for himself intelligence.’ (Brih. 4. 4. 21.)

He is the key to all knowledge. *Verily, with the seeing of,
with the hearkening to, with the thinking of,and with the under-

! Beatifully expressed, in a different connection, by the three verses of Brih.
1. 3. 28 :—
‘From the voreal lead me to the real.
From darkness lead me to light.
From death lead me to immortality.’
The eamesiness of the search for truth is ane of the delightful and commendable
features of the Upanishads.
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standing of the Soul, this world-all is known' (Brih. 2. 4. 5).
‘Verily, he who knows that thread and the so-called Inner
Controller knows Brahma, he knows the worlds, he knows the
gods, he knows the Vedas, he knows created things, he knows
the Soul, he knows everything' (Brih. g. 7. 1). *This is the
knowledge the Brahmans know. Thereby I know what is to
be known® (Brih. 5. 1. 1). ‘As, when a drum is being beaten,
one would not be able to grasp the external sounds, but by
grasping the drum or the beater of the drum the sound is
grasped ; as, when a conch-shell is being blown, one would not
be able to grasp the external sounds, but by grasping the
conch-shell or the blower of the conch-shell the sound is
grasped ; as, when a lute is being played, one would not be
able to grasp the external sounds, but by grasping the lute
or the player of the lute the sound is grasped '—so by com-
prehending Atman or Brahma everything is comprehended
(Brih. 2. 4. 7-9).

So the unity which has been searched for from the beginning
of Indian speculation was reached. ‘As all the spokes are
held together in the hub and felly of a wheel, just so in this
Soul all things, all gods, all worlds, all breathing things, all
selves are held together’ (Brih. 2. 5. 15). Pantheism now is
the ruling conception of the world, for the world is identical
with Atman. ‘Atman alone is the whole world’ (Chind.
7-25.2). ‘ This Brahmanhood, this Kshatrahood, these worlds,
these gods, these beings, everything here is what this Soul is’
(Brih. 2. 4.6; 4. 5.7). *Whois this one?’ is asked in Ait. 5. 1,
and the reply is: *He is Brahma; heis Indra; he is Prajapati;
[he is] all the gods here ; and these five gross elements, namely
earth, wind, space, water, light ; these things and those which
are mingled of the fine, as it were; origins of one sort or
another: those born from an egg, and those born from a womb,
and those born from sweat, and those born from a sprout ;
horses, cows, persons, elephants ; whatever breathing thing there
is here—whether moving or flying, and what is stationary.’
As the later metrical Svetdévatara expresses the thought =—

*That God faces all the quarters of heaven.
Aforetime was he born, and he it is within the womb.
He has been born forth. He will be born.’ (Svet. 2. 16.)
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And again, with more indefiniteness, concerning the pantheistic
‘That’:;— ;
‘ That surely is Agni (fire). That is Aditya (the sun).
That is Vayu (the wind), and That is the moon.
That surely is the pure. That is Brahma.
That is the waters. That is Prajipati (Lord of Creation).
Thou art woman. Thou art man.
Thou art the youth and the maiden too.
Thou as an old man totterest with a staff,
Being born, thou becomest facing in every direction.
Thou art the dark-blue bird and the green [parrot] with red
eyes.,
Thou hast the lightning as thy child. Thou art the seasons
and the seas.
Having no beginning, thou dost abide with a]l—pen'ndmgncss,
Wherefrom all beings are born.’ (Svet. 4. 2-4.)

And most important of all, as Uddalaka nine times repeated
to Svetaketu (Chand. 6. 8-16): * That art thou.’

CHAPTER VI

THE REALISTIC CONCEPTION OF THE ULTIMATE
UNITY, AND THE DOCTRINE OF ILLUSION

WHAT, now, is the nature of that single all-encompassing
pantheistic Being that has been discovered? It must possess
as many qualities as there are in the whole of the real world
* which it constitutes, This attribution of all possible qualities
to the Being of the world is made in the famous Sandilya
section of the Chiandogya (3. 14). *Verily, this whole world
is Brahma. . . . He who consists of mind, whose body is life,
whose form is light, whose conception is truth, whose soul
(@tman) is space, containing all works, containing all desires,
containing all odors, containing all tastes, encompassing this
whole world, the unspeaking, the unconcerned, . . .smaller than
a grain of rice, or a barley-corn, or a mustard-seed, or a grain
of millet, or the kernel of a grain of millet, .. . [yet] greater than
the earth, greater than the atmosphere, greater than the sky,
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greater than these worlds.” It must also be capable of all
contraries :— '

‘ Unmoving, the One is swifier than the mind.
The sense-powers reached not It, speeding on before.
Past others running, This goes standing,
In It Matariévan places action, .
It moves. It moves not.
It is far, and It is near.
It is within all this,
And It is outside of all this” (I& 4—5.)
' Sitting, he proceeds afar.
Lying, he goes everywhere! (Katha 2. 21.)
The diverse identification and constitution of this pantheistic
Being are further expressed in the verses :—

‘As fire (Agni), he warms. He is the sun (Strya).
He is the bountiful rain (Parjanya). He is the wind (Vayu).
He is the earth, matter, God,
Being and Non-being, and what is immortal’ (Prafna 2. 5.)
‘What that is, know as Being and Non-being.’
(Mund. 2. 2. 1)

This necessity of postulating in the substrate itself of the
world the whole store of materials and qualities which exist
in the world, led to the summary contained in Brih. 4. 4. 5,
where Brahma is described as ‘made of knowledge, of mind,
of breath, of seeing, of hearing, of earth, of water, of wind, of
space, of energy and of non-energy, of desire and of non-desire,
of anger and of non-anger, of virtuousness and of non-
virtuousness. It is made of everything. This is what is meant
by the saying “ made of this, made of that.”’

But such a realistic conception of Brahma as a conglomerate
was subversive of the very idea of unity which the concept of
Brahma fundamentally signified. All those diverse material
objects, psychical functions, and mental states as such could
not be regarded as the materials composing the structure of a
unitary world-ground. Yet there is diversity and manifoldness
in the being of the world which cannot be regarded as existing
apart from the world-ground. How account for them?

In one of the old cosmologies (Tait. 2. 6), where Brahma

33 D



PHILOSOPHY OF THE UPANISHADS

wished that he were many, performed austerities, procreated
himself, and ejected this whole world from himself, it is stated
that he entered into it with a double nature. °‘He became both
the actual and the yon, both the defined and the undefined, both
the based and the non-based, both the conscious and the un-
conscious, both the real and the false.'! Here is perhaps the first
emergence of the thought which is the solution to the question
put above. Itis the distinction made between the so-called
phenomenal and noumenal, between the sensuously perceived
and that which cannot be thus brought into consciousness, but
can only be thought. This notion that there is much of reality
which is not within the sphere of the senses, or within the
world of what is called common-sense experiences, expresses
itselfl here and there in the early part of the Upanishads, as in
Chind. 3. 12. 6 :—

£ All beings are one fourth of him;
Three fourths, the immortal in the sky.'

Also in Brih. 1. 4. 7: * Him they see not, for [as seen] he is
incomplete.” And later also, more like the modern conceptions
of immanence and transcendence, as in Brih. 3. 7. 3: ‘He who,
dwelling in the earth, yet is other than the earth, . . . whose body
the earth is, who controls the earth from within,’ and similarly
of twenty other objects,

‘ As the one wind has entered the world

And becomes corresponding in form to every form,

S0 the one Inner Soul of all things

Is corresponding in form to every form, and yet is
outside.’ (Katha 5. 10.)

But it is by the distinction between the noumenal and the
phenomenal that the apparent conflict between the One and
the many is solved. Ina noteworthy passage, Brih. 1. 6. 3, it
is declared that * Life (prdna, ‘breath’) [a designation of the
Atman], verily, is the Immortal. Name and form [the usual
phrase signifying individuality] are the actual. By them this
Life is veiled.' Similarly in Brih. 2. 1. 20 : * The mystic mean-
ing (upanisad) thereof is the “ Real of the real.” Breathing
creatures, verily, are the real. He is their Real’ Brih. 2. 3, 1
makes the distinction explicit by affirming that *there are,
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assuredly, two forms of Brahma' It is the same thought, for
the section closes with the words of Brih. 2. 1. 20, just cited ; but
the effort to express the great truth finds itself halting and
falling back directly upon the early sensuous conceptions
which it endeavored to rise above. ;

These two forms of Brahma are the formed and the un-
‘formed, the mortal and the immortal, the stationary and the
moving, the actual and the yon. As regards the Vedic nature-
gods, the unformed, immortal, moving, yonder Brahma is the
wind and the atmosphere. The essence of that is the person
in the sun-disk. The formed, the mortal, the stationary, the
actual Brahma is what is different from the wind and the
atmosphere. Its essence is the sun which gives forth heat.
As regards the self, the unformed, immortal, moving, yonder
Brahma is the breath and the space in the heart. Its essence
is the person in the righteye. The formed, mortal, stationary,
and actual Brahma is what is different from the breath and the
intercardiac space. Its essence is the eye (this being typical of
the senses by which the phenomenal is perceived). The glorious,
brilliant nature of the higher Brahma is then represented by
similes of the bright and shining—a saffron-colored robe, white
wool, the purple beetle, a flame of fire, a white lotus flower,
a sudden flash of lightning. But immediately there follows
the warning that the noumenal Brahma cannot be represented
to the senses, indeed cannot be defined by any positive
characteristics. * Vet meti : Notthus! Notso!' (Brih. 2. 3.
6; 3.9.26). Nevertheless it is the reality of the individual
phenomenal actualities. Though starting with and making use
of sense data and accepting a strange pair of differentia, namely
the stationary and the moving, for the actual and the yon, or
for the phenomenal and the noumenal Brahmas, this section
nevertheless advances toward the final idealistic conception
of reality, to which the pantheism of the Upanishads led.

The two Brahmas are described again in Maitd 6. 15.
“There are, assuredly, two forms of Brahma: Time and the
Timeless. That which is prior to the sun is the Timeless
(a-kala) without parts (a-kalz). But that which begins with
the sun is Time, which has parts.’

The thought begins toappear that if all is One, the manifold
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differences that seem so real in experience are not constitutive
of the inner being of that One ; they must be only an appear-
ance, a phenomenon. Soagain the two Brahmas are described
in Maitri 6. 22: *Verily there are two Brahmas to be medi-
tated upon : sound and non-sound. Now non-sound is revealed
only by sound. . . . Of it there is this sevenfold comparison :
like rivers, a bell, a brazen vessel, a wheel, the croaking of frogs,
rain, as when one speaks in a sheltered place. Passing beyond
this variously characterized [sound-Brahma], men disappear
in the supreme, the non-sound, the unmanifest Brahma.’

These two Brahmas, the one manifold with sense qualities,
and the other a superphenomenal unity, were accepted as
both real, though in different ways. They were ‘ both the
higher and the lower’ of Mund. 2. 2. § and Praéna 5. 2; the
two forms of Svet. 1. 1 3. They formed the subject-matter
of the ‘ two knowledges to be known—as indeed the knowers
of Brahma are wont to say: a higher and a lower.’ The
lower knowledge is of various sciences, but ‘the higher is
that whereby that Imperishable is apprehended’ (Mund. 1. 1.
4-5). Their importance in a complete knowledge of Brahma
is affirmed by Katha 6. 13, for

‘He can indeed be comprehended by the thought * He is™
And by [admitting] the real nawre of both [his com-
prehensibility and his incomprehensibility]."

But this dualizing of the world-ground, this postulating of two
Brahmas when the fundamental and repeated axiom of the
whole Upanishadic speculation was that ‘ there is only one
Brahma, without a second,’ induced by way of correction the
further development of the previous conception of phenome-
nality.! Reality is One. Diversity and manifoldness are only
an appearance.

‘There is on earth no diversity,

He gets death after death,

Who perceives here seeming diversity.

As a unity only is It to be looked upon—

This indemonstrable, enduring Being.' (Brih. 4 4. 19-20.)

'Thmﬁnkmrﬂuuﬂuﬂtheoppodﬂmbelm the two Brahmas and the
onc Brahma, ot the end of his commentary on the Vedinta-Sutras, 4. 3. 14,
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 The seer sees not death,

Nor sickness, nor any distress,

The seer sees only the All,

Obtains the All entirely.’ (Chand. 7. 26. 2.)

That is the real Brahma, the undifferenced unity. The
lower Brahma of sense-manifoldness, in which everything
appears as a self-subsistent entity, is merely an appearance
due to a person's ignorance that all is essentially one; that is,
it is an illusion. - So Maitri 6. 3 says plainly of the two
Brahmas: * There are, assuredly, two forms of Brahma: the
formed and the formless. Now, that which is the formed is
unreal ; that which is the formless is real.’

The distinction between the phenomenal and the super-
phenomenal was, as has been described, made quite early in
the Upanishadic thought. First, the phenomenal, though
admittedly a part of the reality of the world, is only a fragment
of its totality. ‘ Him they see not, for [as seen] he is incom-
plete. . . .Whoever worships one or another of these [individual
manifestations|—he knows not ; for he is incomplete with one
or another of these’ (Brih. 1.4.7). It is mere ignorance
(avidyd) on one's own part, then, that allows him to rest in the
things of sense as the ultimate being of the world ; but this
ignorance, or non-knowledge, is remediable under instruction
concerning the underlying unity.

But soon the conception arose that the error is attributable
not so much to oneself, as to that Other which hides its
unitary nature. * There is nothing by which he is not covered,
nothing by which he is not hid" (Brih. 2. 5. 18). Poetically
expressed, ‘Life, verily, is the Immortal. Name and form
are the real. By them that Life is veiled’ (Brih.1.6.3). He
who is essentially one,

i The Inner Soul (amferdfman) of all things ...,

Who makes his one form manifold’ (Katha 5. 12),
is performing a piece of supernatural magic in appearing as
many.

+ He became corresponding in form to every form.

This is to be looked upon as a form of him. .

Indra by his magic powers (mdy&) goes about in many forms;

Yoked are his ten-hundred steeds.! (Brih. 2. 5. 19.)
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This is the first occurrence in the Upanishads of the word suaya
—in the plural, be it noticed, and as a quotation from Rig-Veda
6. 47. 18, where it occurs many times in the meaning of ‘super-
natural powers' or ‘artifices.” It is this thought which is
developed into the theory of cosmic illusion and which is
expressed in Svet. 4. 9-To, the favorite proof-text in the
Upanishads of the later Maya doctrine.
* This whole world the illusion-maker projects out of this
[Brahma].
And in it by illusion the other is confined.
Now, one should know that Nature is illusion,
And that the Mighty Lord is the illusion-maker.’

Such was the beginning of that which became a prominent
doctrine of the later Vedanta, the doctrine of May3 or the
inevitable illusoriness of all human cognition. In its early
development it did not base itself in any way upon what was
a chief source of the early Greek scepticism, namely illusions of
sense. The sole reference to them in the Upanishads, Katha
5 11— :

‘As the sun, the eye of the whole world,

Is not sullied by the external faults of the eyes’'—

is not used as an argument for illusion, though Saikara in his
Commentary i» Joco explains it by the stock simile of the later
Vedinta in which the piece of rope lying by the wayside
appears in the twilight as a snake to the belated traveler.) On
the contrary, sight is to the philosophers of the Upanishads the
symbol of truth. ¢Sight is truthfulness, for when they say
to a man who sees with his eyes “ Have you seen?” and he
says “ I have seen,” that is the truth’ (Brih. 4. 1. 4; similarly
also in Brih. 5. 14 4).

The doctrine of illusion, then, was the speculative outcome of
the conflict between the phenomenal and the super-phenomenal,
between the lower and the higher Brahma. Tt was the logical

! Gough, in his Philesapdy of the Upanirhads, maintains, in my judgment, an
erroncous position, viz. that the Upanishads teach the pure Vedintism of Saskara,
who floorished at least a thousand years after their date. Gough's book is filled
with explanations bringing in the similes of the rope and snake, the distant post
n:ni.ugtnb:nmm,them’n:gcmth:und,th:r:ﬂmimnfthcmmthcwa:a
etc., all of which are drawn from Safikara and even later Hindn philosophers and
not from the Upanishads., '
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conclusion of the abstract presupposition as to the nature and
possibilities of the pure unity which these thinkers conceived
of as the essence of reality and to which they pressed on as
the great goal of all their speculations. The manifold world
of sense furnished no such unity and therefore had to be aban-
doned as illusory and unreal, in favor of that undifferenced
unity to which they were driven as the basis underlying
the illusory and which, just because it is beyond all sense-
qualities, distinctions, or limitations of any kind, is the real
Brahma.

‘As a unity only is It to be looked upon—

This indemonstrable, enduring Being.” (Brih. 4. 4. 20.)

The attempts to describe this pure unity of being are nume-
rous. * This Brahma is without an earlier and without a later,
without an inside and without an outside’ (Brih. 2. 5. 19).
* For him east and the other directions exist not, nor across,
nor below, nor above. . . . [He is] unlifmited * (Maitri 6. 17). ‘It
is not coarse, not fine, not short, not long, not glowing, not
adhesive, without shadow and without darkness, without air
and without space, without stickiness [intangible], odorless,
tasteless, without eye, without ear, without voice, without
mind, without energy, without breath, without mouth, [without
personal or family name, unageing, undying, without fear,
immortal, stainless, not uncovered, not covered], without
measure, without inside and without outside. It consumes
nothing soever. No one soever consumes it (Brih. 3. 8. 8).

‘ What is soundless, touchless, formless, imperishable,

Likewise tasteless, constant, odorless,

Without beginning, without end, higher than the great!

(Katha 3. 15.)
* That which is invisible, ungraspable, without family, without
caste—without sight or hearing is It, without hand or foot,
eternal’ (Mund. 1. 1. 6). Heisapart from all moral, causal, or
temporal relations. One must put Him aside as possessed of
qualities and take Him as the subtile only (Katha 2. 13-14).
The ultimate is void of any mark (a-/inga) whatever (Katha 6.
8. Svet. 6. g); without qualities (nir-guma) (Svet. 6. 11). About
this higher Brahma ° there is the teaching “ Not thus! Not
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so!" (nets, neti), for there is nothing higher than this [negative
definition]' (Brih. 2. 3. 6; 3.9.26 ; 4. 2. 4). ‘Indefinable,’ ‘incon-
ceivable,' mere negative statements are all that can be asserted
of this pure being, which er Jypothesi is incapable of the
qualification, determination, and diversity implied in descriptive
attribution. This is exactly the conclusion which Spinoza
reached with his in many respects similar pantheism—the
famous dictum *Omnis determinatio negatio est.'?

How now is this kind of real Brahma to be known? The
practical method, stated in Katha 2. 8—g and frequently else-
where, that if one were taught by a competent gurw, or teacher,
he might find Brahma, is of course superseded. The progress
of speculation had taken Brahma to that far-off, transcendent
realm where it is a question whether it may be reached or
known at all. Certainly—

*Not above, not across,
Not in the middle has one grasped Him,
There is no likeness of Him
Whose name is Great Glory,
His form is not to be beheld.
No one soever sees Him with the eye.
They who know Him with heart and mind
As abiding in the heart, become immortal, {évet. 4. Tg9—20.)
But no! that higher Brahma is not accessible to knowledge by
sense or by thought or by instruction :—
*There the eye goes not;
Speech goes not, nor the mind.
We know not, we understand not
How one would teach it (Kena 3.)
* Wherefrom words turn back,
Together with the mind, not having attained.
(Tait. 2. 4, 9.)
No more than its bare existence can be postulated.
‘Not by speech, not by mind,
Not by sight can He be apprehended.
How can He be comprehended
Otherwise than by one's saying “He is!”? (Katha 6. 12.)
But even here the real point is dodged.

! LAl determining (describing or qualifying) is negating.'
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« He who rules the ignorance and the knowledge is another.’
(Svet. 5. 1.)

* [Brahma is] higher than understanding.’ (Mund. 2. 2. 1.)
‘ Other indeed is It than the known,

And moreover above the unknown.' (Kena 3.)

‘Into blind darkness enter they

That worship ignorance ;

Into darkness greater than that, as it were,

That delight in knowledge.

Other indeed, they say, than knowledge !

Other, they say, than non-knowledge !

—Thus have we heard from the wise

Who to us have explained It (If3 g-10.)

Utterly inconceivable is this supreme Brahma. The very
attempt to conceive of it indicates that one does not know the
essential fact about it. There follows the paradox :
¢ It is conceived of by him by whom It is not conceived of.
He by whom It is conceived of, knows It not
It is not understood by those who [say they] understand It
It is understood by those who [say they] understand It
not' (Kena 11n.)

Such is the outcome of a long circuitous journey to reach
that ultimate unity of reality which was dimly foreseen long
before in the Rig-Veda and which had been the goal of all the
succeeding speculations, What is it—we pause and ask—that
has now been reached? On the one hand an illusory world
and on the other hand an unknowable reality. Honestly and
earnestly had the thinkers-of the Upanishads sought to find
the true nature of this world of experience and of a beyond
which constantly lured them on, but it had proved to be an
ignis fatuns. Yet they did not give up in the despair of
agnosticism or in the disappointment of failure. The glimpses
which they had had of that final unity had frequently suggested
that the self must be accounted for in the unity of being.
They had found an underlying basis for the subjective and
objective in the great Atman, the world-soul, like unto the
self-known soul and inclusive of that, but in itself external to
it. And they had found that the great Atman was identical
with the great Brahma, the power or efficacy that actuates
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the world. But in the explanation of the phenomenal and
the noumenal that Brahma had fallen apart and vanished,
one part into the illusory and the other into the unknowable.

CHAPTER VII

IDEALISM AND THE CONCEPTION OF
PURE UNITY

THE former glimpses of that nearest of known facts, the self,

showed the thinkers of the Upanishads that the path they had
been following, the path of realism, had logically led them to
an unsatisfying conclusion. The unity for which they had been
searching as if it were something outside of and apart from
the self, could never be reached. For there still remains the
stubborn dualism of self and not-self, however deeply the two
might be set into a pantheistic unity which should embrace
them both in an external grasp. Epistemological idealism
must henceforth be the path traveled in order to reach the goal
of an absolute unity.
. This was a wonderful discovery, intuitions of which had
flashed out here and there, but which was forced upon them for
adoption by the limit which they had reached along the line
of epistemological realism. The final unity could not and
would not, then, be found outside of self, but in it. In truth,
the self is the unity that they had been looking for all along,
‘for therein all these [things) become one’ (Brih. 1. 4. 7), and
only in it, i. e. in one’s own consciousness, do things exist. *As
far, verily, as this world-space extends, so far extends the space
within the heart Within it, indeed, are contained both heaven
and earth, both fire and wind, both sun and moon, lightning
and stars, both what one possesses here_and what one does
not possess; everything here is contained within it’ (Chind.
8 1. 3)

Realistic pantheism has been changed into epistemological
idealism. All existence is for, and in, the self. *This whole
world is Brahma. ... This Soul of mine within the heart
.. . (Chind.3.14.1,3). “He is the world-protector. Heis
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the world-sovereign. He is the lord of all. He is my self’
(Kaush. 3. 8). I am Brahma!' (Brih. 1. 4. 10). Thus that
world-ground, that unity of being which was being searched
for realistically outside of the self, and which, as it was being
approached, seemed to recede back into the illusory and into
the unknowable, is none other than the self, which had eluded
cognition for the reason that, as the subject of consciousness,
it could not become an object. ‘He is the unseen Seer, the
unheard Hearer, the unthought Thinker, the ununderstood
Understander’ (Brih. 3. 7. 23). ‘You could not see the seer
of seeing. You could not hear the hearer of licaring. You
could not think the thinker of thinking. You could not
understand the understander of understanding’ (Brih. 3. 4. 2).
¢ Wherewith would one understand him with whom one under-
stands this All? Lo, wherewith would one understand the
understander ?* (Brih. 2. 4. 14).

The world, which by the simile of birds supported on a tree
as their roost had been realistically explained (in Prasna 4. 7)
as supported on that which, with unforeseen insight, was called
Atman, a Self, because I, a self, am also a part of [t — that
world is none other than my self.

‘He who has found and has awakened to the Soul (Self)...
The world is his; indeed, he is the world itself
(Brh. 4. 4. 13.)

‘ One should reverence the thought “I am the world-all!™’
(Chand. 2. 21. 4). ‘I alone am this whole world' (Chand.
7. 25.1). *When he imagines...“Iam this world-all,” that
is his highest world. This, verily, is that form of his which is
beyond desires, free from evil, without fear ' (Brih. 4. 3. 20-21).

Rather, instead of being identified with my consciousness,
this world of sense is the product of my constructive imagina-
tion, as is evident in sleep, when one ' himself tears it apart,
himself builds it up, and dreams by his own brightness, by his
own light. ... There are no chariots there, no spans, no roads.
But he projects from himself chariots, spans, roads. There
are no blisses there, no pleasures, no delights. But he pro-
jects from himself blisses, pleasures, delights. There are no
tanks there, no lotus-pools, no streams. But he projects from
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himsell tanks, lotus-pools, streams. For he is a creator. ...
In the state of sleep going aloft and alow,
A god, he makes many forms for himself.’
(Brih. 4. 3. 9, 10, 13.)
Such a theory is distinctly idealistic metaphysics.'

Here, then, is the source of that manifold diversity which has
seemed to contradict the pure unity of being. It all is the
thought-product of the larger real Self, apart from whom
neither it nor I have any existence whatever. ‘He who
knows “ Let me smell this,” “Let me utter this,” “ Let me
hear this,” “ Let me think this,” is the Self’ (Chand. 8. 12. 4-5).

The ego does not perform those activities. ‘ Assuredly, the
Soul (Atman) of one’s soul is called the Immortal Leader.
As perceiver, thinker, goer, evacuator, begetter, doer, speaker,
taster, smeller, seer, hearer—and he touches—the All-pervader
has entered the body ' (Maitri 6. 7). The real illusion is not
strictly the trick of the other, the great magician, but my own
persistence in the vain belief that I and the world exist apart
from, or are in any sense other than, the pure, undifferenced unity
of the Self—or, according to the theory of realistic pantheism,
the one world-all Brahma.®

In either case knowledge of the truth banishes the illusion
and restores the identity which was only temporarily sun-
dered by ignorance. ‘Whoever thus knows “1 am Brahma!"
becomes this All; even the gods have not power to prevent
his becoming thus, for he becomes their self’ (Brih. 1. 4. 10).
Knowledge of the real nature of Brahma in general effects an
assimilation of the knower of it. *Verily, Brahma is fearless,
He who knows this becomes the fearless Brahma' (Brih.
4. 4. 25). ‘He, verily, who knows that supreme Brahma,
becomes very Brahma ' (Mund. 3. 2. 9). ‘ He who recognizes
that shadowless, bodiless, bloodless, pure Imperishable, arrives
at the Imperishable itself. He, knowing all, becomes the All"
(Prasna 4.10). * Brahma-knowers become merged in Brahma '
(Svet. 1. 7).

In the Atman-theory the great desideratum is union with

' This is an ancient foreshadowing of the modern theory of the * project.”

 ¢In this Brahma-wheel the soul (Aavusa) flutters about, thinking that ftself and
the Actuntor are different * (Svet, 1, 6

44



PHILOSOPHY OF THE UPANISHADS

Atman, the inner, real, unitary Self—who in truth am I, if
I but knew it and could realize it. That is ‘the Self which
is free from evil, ageless, deathless, sorrowless, hungerless,
thirstless, whose desire is the Real, whose conception is the
Real’ (Chind. 8. 7. 1; Maitri 7. 7). In the Brahma-theory
also it is complete unqualified unity that is the ideal. ‘An
ocean, a seer alone without duality, becomes he whose world
is Brahma. This isa man’s highest path. . .. This is his highest
bliss' (Brih. 4. 3- 32). For ‘verily, a Plenum is the same as
Pleasure. There is no Pleasure in the small. Only a Plenum
is Pleasure.’ (Chind. 7. 23. 1). This path, however, from the
troubled consciousness with its limitations, sorrows and pains,
to that state of unalloyed beatitude and unbounded bliss—
‘ A sharpened edge of a mazor, hard to traverse,

A difficult path is this—poets declare!’ (Katha 3. 14.)
‘Verily, there are just two conditions of this person: the
condition of being in this world and the condition of being
in the other world. There is an intermediate third condition,
namely, that of being in sleep’ (Brih. 4. 3. ). Going to it, as
a fish goes over to the other side of a river and back, one may
have an actual experience of that reality of bliss in contrast
with which the waking life is but a bad dream (Brih. 4. 3. 18).

It is noteworthy how the dominant realistic pantheism of
the Upanishads is frequently overriden by the idealistic
tendency which rejects the world of the waking consciousness
as the real world and which adopts the state of dreamless
sleep or of vacuous meditation as grasping the absolute unity
and reality. So Prajapati described the real Self, after futile
attempts to satisfy Indra with the lower conceptions such as
the person who is seen in the eye and the reflected image
in a vessel of water, as follows: * He who moves about happy
in dream—he is the Self’ (Chind. 8. 10, 1). But Indra per-
ceived the failure on Prajapati's part to instruct him about
a Self which is free from evil and from sorrow, for even in
dreams one has most unpleasant experiences, such as being
struck and cut to pieces.'

* Brih, 4 3. 30 meets the same dificulty—that in a persoa’s dreaming sleep

people seem to be killing him, they seem to be overpowering him, =n elephant
H:m:mhetun’nghimlnpimu,htmmb:&lliugtnm:hnla—ﬂthth
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Admitting the inadequacy of the state of dreaming sleep as
furnishing a cognition of the supreme blissful Self, Prajapati
gives it as his final instruction that * When one is sound asleep,
composed, serene, and knows no dream—that is the Self’
(Chand. 8. 11. 1). But Indra found no satisfaction in such
a Self, for in that condition a man does not really know
himself so that he can say ‘This is I, nor does he know
other things. The objection is not fairly met by Prajipati's
reply that pleasure and pain are due to the self's connection
with the body ; that the highest condition is when in sleep
the serene one, rising out from this body, no longer thinks of the
appendage of the body, but goes around laughing, sporting,
taking delight with women or chariots or relatives. For the
explanation is a relapse into the state of dreaming sleep, which,
however pleasant it may be at times, had nevertheless been
condemned by Prajdpati himself as faulty, because it is a
conscious condition and therefore liable to all the vicissitudes
of waking consciousness.

In contrast with the unsatisfactory conclusion of this
dialogue, Yajiavalkya, in Brih. 2. 4. 14 and 4. 5. 15, gave
to Maitreyi—who, like Indra, had been perplexed by the
similar instruction that the highest stage of the one Self is
unconscious—a more philosophical explanation of why it can
not be conscious. ‘Where there is a duality, as it were,
there one sees another; there one smells another ; there one
tastes another; there one speaks to another. ... But where
everything has become just one’s own self, then whereby and
whom would one see? then whereby and whom would one smell?
then whereby and to whom would one speak? then whereby
and whom would one hear? then whereby and of whom would
one think? then whereby and whom would one touch? then
whereby and whom would one understand?’! *Knowledge
is only of a second.” Consciousness means consciousness of an
object ; but in that consciousness where all things become one
(Kaush. 3. 4), in that unbounded ocean-like pure unity of the

cxplanation that “he is imagining through ignorance the very fear which h
when awake " and which by implication is illusory. T

1 There is anothes almost identical occurrence of a part of this passage in Bk,
4 33
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real Self (Brih. 4. 3. 32), the duality and limitation of the
subject-object relation is obliterated. In it, therefore, con-
sciousness is an impossibility.

The conception of this pure unity of being and of the blissful
union with self was not clearly defined and consistently held.
Maitri 6. 7 suggests the reason. *Now, where knowledge is
of a dual nature [i.e. subjective-objective], there, indeed, one
hears, sees, smells, tastes, and also touches; the soul knows
everything. Where knowledge is not of a dual nature, being
devoid of action, cause, or effect, unspeakable, incomparable,
indescribable—what is that? It is impossible to say!" Itis
strictly inconceivable:—

« Wherefrom words turn back,
Together with the mind, not having attained—
The bliss of Brahma.! (Tait. 2. 4.)

It may only be affirmed as approximately conceived :—

s u This is it "—thus they recognize

The highest, indescribable happiness.”. (Katha 5. 14)
Thére was consequently vacillation and indefiniteness in the
statements regarding it. Prajapati, when pressed to justify
it as unconsciousness, fell back upon the notion of pleasant
dreams. The Taittiriya Upanishad, where by arithmetical
computation that perfect bliss is declared equal to octillion
blisses of the most favored man on earth, states in closing
that the aspirant, having reached the *self which consists of
bliss,’ goes up and down these worlds, eating what he will and
assuming what forms he will, and sits singing the song
of universal unity which begins with ‘Oh, wonderful! Oh,
wonderful | Oh, wonderful!’ (Tait. 3. 10. 5).

The limitation of the not-self certainly would be absent in
that plenary bliss. ‘Where one sees nothing else, hears
nothing else, understands nothing else—that is a Plenum. But
where one sees something else—that is the small.’ *Verily,
a Plenum is the same as Pleasure. There is no Pleasure in
the small. Only a Plenum is Pleasure’ (Chand. 7. 23-24)
One passage, Brih. 4. 3. 23-3© (the only one of its kind
in the Upanishads), attempts, contrary to the prevailing
conception of the condition of union with the Self, to make

47



PHILOSOPHY OF THE UPANISHADS

qualified provision for sense-activity by a sort of paradox,
which is more intelligible in the Madhyarhdina than in the
Kanva recension. * Verily, while he does not there see, he is
verily seeing, though he does not see what is [usually] to be
seen ; for there is no cessation of the seeing of a seer, because
of his imperishability. It is not,"however, a second thing,
other than himself and separate, that he may see.’ Similarly
he continues to smell, taste, speak, hear, think, touch, and
know, though not a second thing other than himself and
separate.

A sensual conception of that bliss is pictured in Brih. 4. 3. 21,
according to which the condition of union with the Self is
conscious, but void of content either subjectively or objectively
referrent, a mere state of bliss. ‘As a man, when in the
embrace of a beloved wife, knows nothing within or without,
so this person when in the embrace of the intelligent Soul
knows nothing within or without” In Maind. 5 that bliss is
found in deep sleep as such.

The true conception of the bliss of union with the Self, then,
would seem to be that it is strictly an unconscious condition .
but with the attempt to conceive of that condition, which
indeed was asserted to be inconceivable, recourse is had to
sensual experiences and to balmy sleep.

Strictly it is the state of dreamless sleep which is taken as
typifying the attainment of the real. * Therefore they say of
him “he sleeps,” for he has gone to his own’ (Chand. 6. 8. 1).
This is true both in the Brahma theory and in the Atman theory.
‘So, just as those who do not know the spot might go over a
hid treasure of gold again and again, but not find it, even so all
creatures here go to that Brahma-world [in deep sleep] day by
day, but do not find it ' (Chiind. 8. 3. 2)—a doctrine alluded to
in Prasna 4. 4. * Now, that serene one [the soul in sleep] who,
rising up out of this body, reaches the highest light and
appears with his own form—He is the Soul! That is the
immortal, the fearless. That is Brahma. The name, verily,
of that Brahma is the Real. ... Day by day, verily, he who
knows this goes to the heavenly world ' (Chind. 8. 3. 4-5).

The pleasant dreams of sleep, rather than the hampered
waking consciousness, were, according to some of the passages
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which have been quoted, tentatively accepted as characteristic
of the unlimited Self; but, because of the fact of unpleasant
dreams, they were rejected in favor of the bliss of dreamless
sleep, where even the duality of subject and object that is
foreign to the essential nature of the unitary Self is melted
away.

But even that condition of profound sleep from which one
wakes refreshed—back, however, into diversity and into the
limitation of the waking consciousness—seems too near the
unreality of the illusory egohood which is conscious of falsely
apparent objects and subjects. In the Mandukya, therefore,
there is put, above the waking consciousness and the dreaming
sleep and the dreamless sleep, a fourth stage. ‘Notinwardly
cognitive, not outwardly cognitive, not bothwise cognitive, not
a cognitive mass, not cognitive, not non-cognitive unseen, with
which therecan be no dealing, ungraspable, having no distinctive
mark, non-thinkable, that cannot be designated, the essence
of the assurance of which is the state of being one with the
Self’ (Mand. 7). Another later Upanishad, the Maitri, adopts
the same fourfold condition of all existence and denominates
the fourth and highest condition furiya (7. 11).

Not only in sleep and in a supposititious condition beyond
profound slumber does one reach that unity with the Self.
He does it also in death, the consummation of unification, for
then the diversity and illusoriness of sense-knowledge and
separateness are overcome. ‘ When this self comes to weakness
and to confusedness of mind, as it were, then the breaths gather
around him. He takes to himself those partieles of energy and
descends into the heart. When the person in the eye turns
away, back [to the sun], then one becomes non-knowing of
forms. “He is becoming one,” they say; * he does not see.”
“ He is becoming one,” they say; “he does not smell”
“He is becoming one” they say; "“he does not taste.”
“ He is becoming one,” they say ; * he does not speak.” “ He
is becoming one,” they say; “he does not hear.” “He is
becoming one,” they say ; ** he does not think.” “ Heisbecom-
ing one,” they say ; “ he does not touch.” “He is becoming
one,” they say; “he does not know.". . . He becomes one
with intelligence’ (Brih. 4. 4. 1-2). Similarly in Chand. 6.
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8. 6 and 6. 15 death is only the process of absorption into the
Real, into the Self. Of a dying person it is said : * His voice
goes into his mind ; his mind into his breath: his breath into
heat : the heat into the highest divinity. That which is the
finest essence—the whole world has that as its soul. That
is Reality. That is Atman. That art thou, Svetaketu.” And,
it might be added, only ignorance and persistence in the
thought of a scparate self keep one from actually being It.
Death is truly the loosing of the cords of the heart which
bind one to an illusory life and to the thought of a separate
self-existence.

' Gone are the fifieen parts according to their station,

Even all the sense-organs in their corresponding divinities!

One’s work and the soul that consists of understanding—

All become unified in the supreme Imperishable.’ A
(Mund. 3. 2. 7.)

It is evident that this pure unity of the self, the really
Existent, union with which is effected in sleep and in death, is
unconscious, because it is void of all limitations or distinctions
whatsoever, being ‘ the Person all-pervading and without any
mark whatever’ (Katha 6. 8).

And therein even the possible distinction that ‘this is I'
{loss of which represented a condition which seemed so abhor-
rent to Indra and which Prajapati did not succeed in justifying)
is impossible, just because the duality and limitations of the
subject-object relation are impossible in that plenary unity.
Thus, from the empirical point of view which regards the
waking consciousness as the real, a man does in this way ‘go
straight to destruction’; but to the philosopher, who
understands the falsity of ordinary standards and the
illusoriness of the ego to which men fondly cling, the loss of
finite individuality in the real Self that is unlimited is the
supreme achievement. This doctrine is set forth in parables
from nature in the * That-art-thou’ section of the Chindogya.
* As the bees, my dear, prepare honey by collecting the essences
of different trees and reducing the essence to a unity, as
they are not able to discriminate “ I am the essence of this tree,"
“1 am the essence of that tree"—even so, indeed, my dear,
all creatures here, though they reach Being, know not “We

50



PHILOSOPHY OF THE UPANISHADS

have reached Being.” ... These rivers, my dear, flow, the eastern
toward the east, the western toward the west. They go
just from the ocean to the ocean. They become the
ocean itself. As there they know not “I am this one,” “ I am
that one“—even so, indeed, my dear, all creatures here, though
they have come forth from Being, know not * We have come
forth from Being”' (Chand. 6. g-10). It is the very con-
sciousness of ‘this’ and of ‘I’ which is the limitation that
separates one from the unlimited. And individuality and self-
consciousness must be lost ere one reach that infinite Real.
“As these flowing rivers that tend toward the ocean, on
reaching the ocean, disappear, their name and form [or in-
dividuality] are destroyed, and it is called simply “ the ocean 4
—even so of this spectator these sixteen parts that tend toward
the Person, on reaching the Person, disappear, their name and
form are destroyed, and it is called simply *the Person %
(Prasna 6. 5).

Thus the ultimate unity of reality which has been the
search throughout the Upanishads is finally reached. On the
epistemological basis of the common-sense realism which views
all things as really existing just as they are seen to exist, and
in continuation of the cosmologies of the Rig-Veda, the
Upanishads started by positing various primeval entities, out
of which by various processes the manifold world was produced.
Then Brahma, a power such as that inherent in the ritual and
sacrifice whereby rain and the forces of nature were controlled,
was postulated as the one world-producer and controller.
This conception of Brahma gradually developed intoa monism.
Simultaneously speculation regarding the nature of the unity
in which the self and objects are joined developed the con-
ception of Atman, a great Self, after the analogy of the
individual self. The Atman-theory and the Brahma-theory
became merged together in an absolute pantheism. An
apparent conflict between the many and the One led to the
distinction between phenomenon and noumenon. Those two
under further speculation turned out to be respectively an
illusory world and an unknowable reality. The theory of
epistemological idealism which had been intuited previously
on occasions and which had been led up to by the failure of
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realism, was then developed. The manifold world was seen to
be the construction of the imagination, and the supreme unity
was found in one’s own Self from which the ego is falsely sun-
dered by the life of waking consciousness. That pure unity
with the Real which is actually effected in sleep and in death
is a blissful state of consciousness in which individuality and
all distinctions are overcome.

Thus far chiefly the metaphysical doctrines of the Upani-
shads have been treated. There remain important ethical and
practical corollaries to the main propositions here laid down,
and these will be considered in the following chapters.

CHAPTER VIII

THE OUTCOME ON RELIGION AND ON THE
DOCTRINE OF KARMA

I¥ the Vedic period punctilious performance of the ritual
was the one means of satisfying the gods and of obtaining
salvation. Inthe Brahmanic period a change took place similar
to that in the Greek religion. That very efficacy of the sacri-
fice for the appeasement of the gods whereby men had been
kept in subjection, turned out to be an instrument in their hands
for controlling the gods, who now became the dependents and
received their sustenance from such sacrifice as men might
give. In the Upanishadsa still further change occurred.  The
development of a monistic philosophy removed altogether the
necessity of believing in the various Vedic or Brahmanic gods
to superintend and operate the different departments of nature
or to be coerced into man's service. The beginning of this
subordination to the one world-all and of the later displacement
of the gods as philosophic conceptions (although in popular
religion the gods have continued to hold sway) is evidenced in
the latter part of the Kena Upanishad. The first half of this
Upanishad, by reason of its advanced position on the unknow-
ability of Brahma, must belong to a late period in the
Upanishadic philosophy,“ while the last part of it, which
represents Brahma as a new and unknown Being, must belong
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to the period of the first speculations about that conception.
There Agni (Fire) and Vayu (Wind) discover that their power
is not independent, but is subject to the will of the world-ruler
Brahma. However, by their knowledge of Brahma they
attained a pre-eminence over the other gods; and * he, verily,
who knows it thus, striking off evil becomes established in
the most excellent, endless, heavenly world—yea, he becomes
established’ (Kena 34)-

That last paragraph of the Kena states the radically new
standard of religion and of ethics. No longer is worship or
sacrifice or good conduct the requisite of religion in this life,
or of salvation in the next. Knowledge secures the latter and
disapproves of the former. The whole religious doctrine of dif-
ferent gods and of the necessity of sacrificing to the gods is seen
to be a stupendous fraud by the man who has acquired metaphy-
sical knowledge of the pantheistic unity of self and of the world
in Brahma or Atman. *This that people say, “ Worship this
god | Worship that god ! "—one god after another—this is his
creation indeed ! And he himself is all the gods' (Brih. 1. 4. 6).
« So whoever worships another divinity [than his Self], thinking
“ He is one and I another,” he knows not. He islikea sacri-
ficial animal for the gods. Verily, indeed, as many animals
would be of service to a man, even so each single person is of
service to the gods. If even one animal is taken away,
it is not pleasant. What, then, if many? Therefore it
is not pleasing to those [gods] that men should know this
[i. e. that the gods are only a phase of Brahma and that an in-.
dividual man may himself become Brahma by knowing himself
to be such]’ (Brih. 1. 4. 10). Sacrifice and works of merit
towards hypostatized divinities are, in the light of metaphysical
knowledge, seen to be futile. On the other hand, the very
same knowledge conserves all the cfforts of the knower who
may care to worship and to do religious acts. *Verily, even if
one performs a great and holy work, but without knowing this
[i. e. that the whole world is Brahma or the Self, and that
I am Brahma or the Self], that work of his merely perishes in
the ‘end. One should worship the Self alone as his [true]
world. The work of him who worships the Self alone as his
[true] world does not perish’ (Brih. 1. 4. 15).
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Thus religious piety is renounced as unnecessary, and know-
ledge of that fact, or metaphysical knowledge in general,
replaces religiosity in worth and alone renders efficacious any
religions or meritorious act which any one, for the sake
of conformity to. popular custom, may choose to perform.
: If one offers the Agnihotra sacrifice without knowing this
[i e. that the cosmic process itself is a continuous Agnihotra]—
that would be just as if he were to remove the. live coals and
pour the offering on ashes. But if one offers the Agnihotra
sacrifice knowing it thus, his offering is made in all worlds,
in all beings, in all selves’ (Chand. 5. 24. 1-2). ‘This that
people say, “ By offering with milk for a year one escapes the
second death”—one should know that this is not so, since on
the very day that he makes the offering he who knows escapes
the second death’ (Brih. 1. 5. 2).

This last quotation leads to a topic which holds an im-
portant place in the practical religion of India today, namely,
the doctrine of Zarma (literally ‘action’), the theory that
according to one's good or bad actions in this life one passes
at death into the body of a higher or a lower animal. It
is noteworthy that in the Rig-Veda there is no trace of
metempsychosis.! This fact is interestingly confirmed in the
Upanishads at Chand. 5. 3, where neither Svetaketu (who,
according to Chind. 6. 1. 2, had spent twelve years in study-
ing the Vedas) nor his father and instructor, Gautama, had
heard of the doctrine; and when they are instructed in it,
.it is expressly stated that the doctrine had always belonged
to the Kshatriyas, the military class, and was then for the
first time divulged to one of the Brahman class, In the
Rig-Veda the eschatology consisted of a belief in a personal
immortality in the paradise of the gods. After *a preliminary
sign of the doctrine of metempsychosis in the Atharva-Veda,'®
the notion first makes its definite appearance in the $atapatha
Brihmana. In the Upanishads it had not yet become what
it became in later times, a belief which Monier Williams

! The mative commentator of later times thought he discovered a reference 1o jt
in RV, 1,164 33, daku-prasal, interpreting the word as * subject to many births !
For a refutation see Monier Williams, Srakmanitm and Hinduiom, p. 18, note 2.

* Hopkins, Religions of Indis, p. 175.
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has aptly characterized in the following severe statement:
* Transmigration, or metempsychosis, is the great bugbear
_the terrible nightmare and daymare—of Indian philoso-
phers and metaphysicians, All their efforts are directed to
the getting rid of this oppressive scare. The question is not,
What is the truth? The one engrossing problem is, How
is the man to break this iron chain of repeated existences?'’
How his doctrine of karma and reincarnation came to be
so thoroughly accepted in India, is uncertain: whether from
the Indigenes whom the invading Aryans found in India (as
Gough conjectures ¥) or whether as the most plausible philo-
sophic explanation of the phenomena of instinctive knowledge
(as in Brih. 4. 4. 2) and of dreaming and remembrance of
ings not experienced in this life, as well as of sin (according
to Sankara on Brih. 4. 3. 9). (In passing be it noted that
these are exactly the considerations which led philosophers
like Plato, and Christian theologians like Origen and Julius
Miiller to the belief in an existence prior to the present life.)
At any rate, the belief in a person’s renewed existence in
another body after death, is present in the Upanishads, but
not as a burden of despair. It is only the belief in the
retributive reward of character operating with a continued
existence in the locality of this world instead of in the locality
of heaven or hell. *Accordingly, those who are of pleasant
conduct here—the prospect is, indeed, that they will enter
a pleasant womb, either the womb of a Brahman, or the womb
of a Kshatriya, or the womb of a Vaisya. But those who are
of stinking conduct here—the prospect is, indeed, that they
will enter a stinking womb, either the womb of a dog, or the
womb of a swine, or the womb of an outcast' (Chind.
5. 10. 7).
¢ According unto his deeds the embodied one successively
Assumes forms in various conditions.
Coarse and fine, many in number,
The embodied one chooses forms according to his own
qualities.
1 Monier Williams, Srafmaninm and Finduime, po 41.

* n the first chapter of bis Philossply of the [/pamithads, where be cites the
prevalence of the belief among gemi-savage peoples, contected with animism.
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[Each] subsequent cause of his union with them is seen to be
Because of the quality of his acts and of himself!
(Svet. 5. 11-12.)

The character which is thus determinative of one's position
in the next life is formed not only by action but also by
knowledge. *Either asa worm, or asa moth, or asa fish, or as
a bird, or as a snake, or as a tiger, or as a person, or as some
other in this or that condition, he is born again here accord-
ing to his deeds, according to his knowledge' (Kaush. 1. 2).

‘{Some go into & womb

For the embodiment of a corporeal being.

Others go into a stationary thing

According to their deeds, according to their knowledge.
(Katha 5. 7.)

As in the matter of religion, so as regards this theological
tenet, the Upanishads offer the philosophical knowledge which
was the result of their own speculations and which was assessed
at a very high value as the means of escape. ‘Now, whether they
perform the cremation obsequies in the case of such a person
[i.e. a person who knows] or not, they [i.e. the dead] pass over
into a flame; from a flame, into the day ; from the day, into
the hal-month of the waxing moon; from the half-month of the
waxing moon, into the six months during which the sun moves
northwards ; from the months, into the year; from the year,
into the sun ; from the sun, into the moon ; from the moon, into
lightning. There there is a person who is non-human. He
leads them on to Brahma. This i$ the way to the gods, the
way to Brahma. They who proceed by it return not to the
human condition here!' (Chand. 4. 15. 5-6). In Brih. 6. 3,
where the same transmigration theory is discussed, the con-
clusion is that ‘those-who know this [namely, the stages of
transmigration]’ go to the Brahma-worlds. *‘Of these there
is no return’ (Brih. 6. 2. 15).

There are several other passages which emphasize the
efficaciousness over karma and rebirth of that knowledge,
the bringing forth of which formed the travails of the
Upanishads and the laborious attainment of which induced
an exceeding high estimate of its value . —
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¢ What is soundless, touchless, formless, imperishable,
Likewise tasteless, constant, odorless,
Without beginning, without end, higher than the great, stable—
By discerning That, one is liberated from the mouth of death.’
(Katha 3. 15)
*And one's deeds (farma) cease ]
When He is seen—both the higher and the lower.’
(Mund. 2. 2. 8.)
* By knowing what is therein, Brahma-knowers
Become merged in Brahma, intent thereon, liberated from the
womb [i.e. from rebirth]’ (Svet. 1. 7.)
By knowing God there‘is a falling off of all fetters;
With distresses destroyed, there is cessation of birth and
death. (Svet. 1. 11.)

Slightly different from the theory of sasitsara, which con-
ceives of the round of existence as bounded within the confines’
of this world, there is another variety in which persons may
by the good deeds of religion carn a limited amount of merit,
to be enjoyed for a time in heaven, after which the inexorable
law of rebirth returns them to the world :—

¢ Unsafe boats, however, are these sacrificial forms,
The eighteen, in which is expressed the lower work [i.e, the
Vedas and the sciences of subsidiary rules].
Since doers of deeds do mot understand, because of passion,
Therefore, when their worlds are exhausted, they gink down
wretched.
Thinking sacrifice and merit is the chiefest thing,
Naught better do they know—deluded!
Having had enjoyment on the top of the heaven won by
good works,
They re-enter this world, or a lower. (Mund. 1. 2. 7, 9, 19.)
“But they who seek the Atman by austerity, chastity, faith,
and knowledge . . . they do not return’ (Pradna 1. 10).
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CHAPTER IX

THE OUTCOME ON PRACTICAL LIFE AND
ON MORALS

KNOWLEDGE—not ‘ much learning,’ but the understanding of
metaphysical truths—was the impelling motive of the thinkers
of the Upanishads. Because of the theoretical importance of
knowledge in that period of spetulative activity, and also
because of the discrediting of the popular polytheistic religion
by philosophical reasoning, there took place in India during
the times of the Upanishads a movement similar to that which
produced the Sophists in Greece, namely, an unsettling of the
accepted ethics and a substitution of knowledge for religion
and morality. Knowledge was the one object of supreme
value, the irresistible means of obtaining one’s ends. This
idea of the worth and efficacy of knowledge is expressed again
and again throughout the Upanishads not only in connection
with philosophical speculation, but also in the practical affairs
of life. *‘That Udgétri priest who knows this—whatever
desire he desires, either for himself or for the sacrificer, that
he obtains by singing. This, indeed, is world-conquering*
(Brih. 1. 3. 28). * This whole world, whatever there is, is five-
fold. He obtains this whole world who knows this' (Brih.
1. 4. 17). *He [Indra] is without a rival.... He who knows
this has no rival’ (Brih. 1. 5. 12). * Whoever strives with one
who knows this, dries up and finally dies’ (Brih. 1. 5. 21).
* He who knows this [the etymology of Atri (eater)] becomes
the eater of everything ; everything becomes his food ' (Brih,
2. 2. 4). ‘He who knows that wonderful being as the first-
born—namely,that Brahma is the Real—conquers theseworlds,
Would he be conquered who knows thus that great spirit as
the first-born—namely, that Brahma is the Real?’ (Brih. 5. 4).
*As a lump of clay would fall to pieces in striking against
a solid stone, so falls to pieces he who wishes evil to one who
knows this, and he, too, who injures him. Such a one is
a solid stone’ (Chand. 1. 2. B).
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‘He who knows Brahma as the real, as knowledge, as the
infinite . . .,
He obtains all desires” (Tait. 2. 1.)

‘He who knows that food which is established on food,
becomes established. He becomes an eater of food, possessing
food. He becomes great in offspring, in cattle, in the splendor
of sacred knowledge, great in fame' (Tait. 3. 7). ‘Whatever
conquest is Brahma’s, whatever attainment—that conquest he
conquers, that attainment he attains who knows this ' (Kaush.
1.7). *Verily, indeed, if upon one who knows this both moun-
tains should roll themselves forth—both the southern and the
northern—desiring to lay him low, indeed they would not lay
him low. But those who hate him and those whom he himself
hates—these all die around him® (Kaush. 2. 13). ‘He, verily,
who knows that supreme Brahma. . .in his family no one igno-
rant of Brahma arises’ (Mund. 3. 2. ). So frequent are the
statements describing the invulnerability and omnipotence of
him who is possessed of this magic talisman, that ya evari veda,
‘he who knows this, becomes the most frequently recurring
phrase in all the Upanishads.

Beside this practical value of knowledge and the speculative
value, previously described, for attainment of the ideal unity
with the Real! knowledge also had a marked ethical value.

' Tt is ooteworthy how the extreme valoation put apon both these kinds of
knowledge produced a reaction within the period of the Upanishads themselves.
The license to override the prescriptive usages of rcligion and custom which the
possessor of knowledge claimed for himself, is distinctly denied in Maitri 4. 3. o0
the point of the four customary stages in the life of every orthodox Hindu, through
disregard of which the revenues of the priests were serionsly diminished.

As regards speculative knowledge of Atman, its apprebension by means of
buman knowledge is opposed by the doctrine of prusids, or * Grace', in Katha
3. 30 (and, with a slight verbal change, in Svet. 3. 0) : * Through the grace of the
Creator he beholds the greatness of Atman,’ It is by means of this grace, according to
Svet. 1. 6, that an individual obtains release from illusion and reaches immortality :—

*In this Brahma-wheel the soul fiutters about,

Thinking that itsell and the Acteator are different.
When favored by Him, it sttains immortality,”

Mmmupﬁﬁtdm&ﬂd&ehnwhﬂpdodﬁn&hfmﬂ:tﬂqh;l;
{=Muond. 3. 2. 3), where a strict Calvinistic doctrine of election is anticipated :—

t This Soul is not to be obtained by instruction,

Nor by intellect, nor by much leamning,
He is to be chtained coly by the one whom He chooses.
To sach a one that Soul reveals his own person.’ ]
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The possessor of knowledge is freed even now from all his evil
deeds as well as from the later metempsychosical results of
doing any deeds at all. ‘Verily, indeed, even if they lay
very much [wood] on a fire, it burns it all. Even so one
who knows this, although he commits very much evil, con-
sumes it all and becomes clean and pure, ageless and immortal’
(Brih. 5. 14. 8). ‘Brahma is lightning (widynt), they say,
because of unloosing (viddna). Lightning unlooses him from
evil who knows this, that Brahma is lightning ' (Brih. 5. 7).

‘The plunderer of gold, the liquor-drinker,

The invader of a teacher's bed, the Brahman-killer—
These four sink downward in the scale,
And, fifth, he who consoris with them.

But he who knows these five fires [i.e. the five-fire doctrine,
pakicdgnividya) thus, is not stained with evil, even though con-
sorting with those people. He becomes pure, clean, possessor
of a pure world, who knows this—yea, he who knows this’
(Chand. 5. 10. g-10). *As a rush-reed laid on a fire would
be burned up, even so are burned up all the evils of him who
offers Agnihotra sacrifice knowing it thus’ (Chand. 5. 24. 3).
‘ He who understands me [Indra is the speaker, representing
Atman]—by no deed whatsoever of his is his world injured,
not by stealing, not by killing an embryo, not by the murder
of his mother, not by the murder of his father ; il he has done
any evil, the dark color departs not from his face’ (Kaush. 3. 1).
This ethical theory has been compared with the Socratic
doctrine of the identity of knowledge and virtue. There is
a wide difference, however, between the Upanishadic theory
and the theory of the Greek sages that the man who has know-
ledge should thereby become virtuous in character, or that
the result of teaching should be a virtuous life. Here the
possession of some metaphysical knowledge actually cancels
all past sins and even permits the knower unblushingly to
continue in ‘what seems to be much evil' with perfect
impunity, although such acts are heinous crimes and are disas-
trous in their effect for others who lack that kind of knowledge.

But this unbridled licentiousness of the earlier Upanishads
could not long continue. It probably went to excess, for in
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the middle of the period it is sternly denounced. Good
conduct was declared to be an equal requisite with knowledge.

«He who has not understanding,

Who is unmindful and ever impure,

Reaches not the goal,

But goes on to transmigration.

He, however, who has understanding,

Who is mindful and ever pure,

Reaches the goal

From which he is born no more.’ (Katha 3. 7-8.)

‘Not he who has not ceased from bad conduct...

Can obtain Him by intelligence.’ (Katha 2. 24.)

The earlier conception that the knower was able to continue
in evil unharmed was true only so far as it expressed the idea
that knowledge exempts from evil.

¢ One should be familiar with it. By knowing it,
One is not stained by evil action.” (Brih. 4. 4. 23.)
¢ As water adheres not to the leaf of a lotus-flower, so evil
action adheres not to him who knows this [that the Self
is Brahma]’ (Chamd. 4. 14. 3)- This thought recurs at
Maitri 3. 2, and, with another simile, at Pradna 5. 5: 'As
a snake is freed from its skin, even so, verily, is he [who
knows this] freed from sin.' Still another simile is used to
drive home this same thought :—
¢ As to a mountain that's enflamed
Deer and birds do not resort—
Sp, with the Brahma-knowers, fanlts
Do never any shelter find." (Maitri 6. 18.)!

The consistent pantheistic conception, however, of the re-
lation of knowledge and moral evil is that knowledge exempts
from both good and evil, and elevates the knower altogether
from the region of moral distinctions to the higher one where
they are not operative. ‘Such a one, verily, the thought does
not torment: “Why have I not done the good ? Why have
I done the evil?” He who knows this, saves himself from

'mﬁmilumuimdhlhhmdthelhmmtugmsmuﬂm
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these [thoughts]. For truly, from both of these he saves
himself—he who knows this |’ (Tait. 2. g). * Him [who knows
this] these two do not overcome—neither the thought “ Hence
I did wrong,” nor the thought “ Hence I did right.” Verily
he overcomes them both. What he has done and what he has
not done do not affect him ' (Brih. 4. 4. 22).

When a seer sees the Pril]in.nt
Maker, Potentate, Person, the Brahma-source,
Then, being a knower, shaking off good and evil,
Stainless, he attains supreme identity [with Him]'
' {(Mund. 3. 1. 3.)

For this emancipation, an emancipation from the unreal and
an entrance into the real, the reason is that to the knower
good and evil are conceptions of partial knowledge which can
no longer hold in the light of full knowledge. They are only
verbal distinctions. * Verily, if there were no speech, neither
right nor wrong would be known, neither true nor false,
neither good nor bad, neither pleasant nor unpleasant. Speech,
indeed, makes all this known ' (Chand. 7. 2. 1).

The world of reality, the Brahma-worldsto which the true
knower is admitted, is devoid of all distinctions, pleasant and
unpleasant, which are empirically real, but transcendentally
unreal. Accordingly that world is free also from the ethical
distinction of good and evil. ‘Over that bridge there cross
neither day, nor night, nor old age, nor death, nor sorrow, nor
well-doing, nor evil-doing. All evils turn back therefrom, for
that Brahma-world is freed from evil® (Chand. 8. 4. 1-2). ‘He
goes to the world that is without heat, without cold. Therein
he dwells eternal years * (Brih. 5. 10).

i When there is no darkness, then there is no day or night,
Nor being, nor non-being, only the Kindly One alone.
{Q'n:t. 4. 18.)

‘He, ... a knower of Brahma, unto Brahma goes on.... He
comes to the river Vijari (* Ageless'). This he crosses with his
mind alone. There he shakes off his good deeds and his evil
deeds. His dear relatives succeed to the good deeds; those
not dear, to the evil deeds. Then, just as one driving a chariot
looks down upon the two chariot-wheels [which in their

62



PHILOSOPHY OF THE UPANISHADS

revolutions do not touch him], thus he looks down upon day
and night, thus upon good deeds and evil deeds, and upon all
the pairs of opposites. This one, devoid of good deeds, devoid
of evil deeds, a knower of Brahma, unto very Brahma goes
on' (Kaush. 1. 4).

The same ethical position is held in the Atman-theory.
The world-ground, the great Atman, in itself is—

‘Apart from the right and apart from the unright,
Apart from both what has been done and what has not
been done here,

Apart from what has been and what is to be)
(Katha 2. 14.)

‘As the sun, the eye of the whole world,

Is not sullied by the external faults of the eyes,

So the one Inner Soul of all things

Is not sullied by the evil in the world, being external to it
: {Katha 5. 11.)

‘ The bright, the bodiless, the scatheless,
The sinewless, the pure, unpierced by evil’ (I 8.)

This idea that the Atman-world is ‘free from evil or sin,
free from impurity, blameless, spotless,” which is expressed
in numerous epithets and detached phrases, also receives an
etymological justification. ‘In the beginning this world was
Soul (A tman) alone in the form of a Person ( puruga). ... Since
before (pirva) all this world he burned up (v'sg) all evils,
therefore he is a person ( pur-ug-a) ' (Brih. 1. 4. 1)

The Atman thus being void of all ethical distinctions, the
Atman-knower who by his knowledge becomes Atman like-
wise transcends them in his union with Him. ‘As a man
when in the embrace of a beloved wife knows nothing within
or without, so this person when in the embrace of the intelligent
Soul knows nothing within or without. Verily, that is his
[true] form. . .. There a father becomes not a father; a
mother, not a mother; the worlds, not the worlds; the gods,
not the gods; the Vedas, not the Vedas; a thief, not a thief.

' In spite of this noo-attributability of moral qualities to the world-ground by
theoretical reason, the afirmation of the practical reason in postulating 3 moral
order at the heart of the umiverse is to be observed in two passages in the
Upanishads, Chind. 6. 16 and Svet. 6. 6.
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. .. He is not followed by good, he is not followed by evil, for
then he has passed beyond all sorrows of the heart’ (Brih.
4 3 21-22).}

The ethical theory thus far presented, which was based on
the epistemological realism of the Upanishads, did not, like
the theory of reality, suffer any change by the transition to
idealism, but rather was confirmed by it. The illusion of an
external world and of an external Soul that needs to be reached
by efort of will served only to prove illusory all activity what-
ever, even the good and evil deeds making up such activity.
Sleep is the nearest approach to real existence, an individual
in sleep only ‘ appearing to think, appearing to move about’
(Brih. 4. 3. 7). “In this state of sleep, having traveled around
and seen good and bad, he hastens again, according to the
entrance and place of origin, back to the state of waking.
Whatever he sees there [i.e. in dreaming sleep], he is not
followed by it, for this person is without attachments’ (Brih. 4.
3. 16). He there actually reaches the Real and therefore is
not affected by the ethical distinctions which are alien to its
nature* ‘Now, when one is thus sound asleep, compased,
serene, he knows no dream. ... ; so no evil touches him, for then
he has reached the Bright Power' (Chind. 8, 6. 3). :

So the final goal of metaphysical speculation and the
practical attainment of supreme and imperishable value was
the Soul, the larger Soul which was the ground of the in-
dividual soul and of all existence. *That self is dearer than a
son, is dearer than wealth, is dearer than all else, since this
self is nearer’ (Brih. 1. 4. 8). ‘He should be searched out,
Him one should desire to understand’ (Chand. 8. 7. 1).

! Among the many Kantian ideas which Deussen finds in the Upanishads there
is a striking one In this connection, namely, that the final goal and perfect condition
of the human soul is avtonomy, See mards at Chind. 7- 35 2 and sodrdieg at
Tait. 1. 6. 2. Bat the conception of austonomy there held is very different from the
idea that an autonomous person is in such full control of selfthat be never by passion
disobeys the moral law. As is indicated i the following sentence, * He has un-
checked sway in all the worlds,’ the idea of autonomy is that of unhindered
liberty to do what one wills, the same &5 the condition of perfect bliss described a1
Tait. 3. 10, 5—a condition in which the suecessfol aspirant ‘goes wp and down
these worlds, eating what he desires, assuming what form be desires” Cf also
Chind. §. 1. 6.

1 ..'l..ni&upﬁnih!]h:tdunlh:wﬂ:ﬂlngiu]fmtth:tinllupthmﬂ sense
appears greatly weakened.
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However beautiful such a doctrine was in theory, it might
very easily be misunderstood and misapplied in practice, as
indeed it was by Virocana, who is said to have lived as a pupil
with Prajapati for thirty-two years. After receiving instruction
about ‘the Self which is free from evil, ageless, deathless,
sorrowless, hungerless, thirstless, whose desire is the Real,
whose conception is the Real,’ he went forth and declared the
following doctrine : * Oneself is to be made happy here on earth.
Oneself is to be waited upon. He who makes merely himself
happy here on earth, who waits upon himself, obtains both
worlds, this world and the yonder. Such utter sclfishness is
forthwith condemned by the author, who comments: * Therefore
even now Rere on earth they say of one who is not a giver, whq
is not a believer, who is not a sacrificer, “ Oh ! devilish ! * for
such is the doctrine of the devils." And Prajapati also regret-
fully declared : * Whosoever shall have such a mystic doctrine—
be they gods or be they devils—shall perish’ (Chand. 8. 7-8).

The same mistaken ethical theory might be gathered from
Yijfiavalkya’s advice to Maitreyi, Brih. 2. 4 and 4 35, if
Atman were translated by  self’ or ‘ego.’ * Not for love of
the wife is a wife dear, but for love of the Soul a wife is dear.
Similarly not for love of sons, wealth, the Brahman class, the
Kshatriya class, the worlds, the gods, things, any thing, are
they dear, but for love of the Soul they are dear.

This is not the modern psychological doctrine that we do
not desire anything in itself, but only the pleasantness or self-
advantage which the possession of that thing yields to us; nor
is Yajfiavalkya advocating the utilitarian doctrine that all love
and apparent altruism are and should be self-love and selfishness.
The central idea is rather that all those objects are not separate
entities, in themselves of value to us; but that they all are
phases of the world-self and that in the common, every-day
experience of having affection for others we find illustrated
the great doctrine of the individual self finding his selfhood
grounded in, and reaching out towards, that larger Self which
embraces all individuals and all things.

With this liberal interpretation, Yijiavalkya's advice to
Maitreyi, so far as it contains ethical theory, represents the
high-water mark in the Upanishads. The practical ethics are
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certainly not as high. The general teaching is that already
presented, namely, that moral distinctions do not obtain for the
man who has metaphysical knowledge. This is the influence
effected on the Bhagavad-Gita, the popular book of religious
meditation, in which (at 2. 19) Krishna, the divine incarnation,
quells the scruples of Arjuna over the murdering of his enemies
by this Upanishadic assurance:—

*If the slayer think to slay,

If the slain think himself slain,

Both these understand not.

This one slays not, nor is slin. (Katha 2. 19.)

CHAFPTER X

THE ARTIFICIAL METHOD OF UNITY IN
RENUNCIATION AND IN YOGA

As the absolute unity of the Atman was the final goal of
speculative thought, so absolute unity with the Atman was re-
garded as the supreme actual attainment. Though this is
theoretically accomplishable by mere metaphysical knowledge,
it is asa matter of fact accomplished only after death or during
sleep. Therefore for the period while one is still alive and not
sleeping some other method than knowledge must be pro-
vided.

That was found to be what in Mund. 3. 2. 1 was joined with
knowledge as the means of escaping transmigration :—

‘ They who, being without desire, worship the Person
And are wise, pass beyond the seed [of rebirth] here.’
After knowledge has informed a person that he is Brahma or
Atman, he should strictly have no more desires, for “he who
has found and has awakened to the Soul. .. the world is his’
(Brih. 4. 4. 13).
‘If a person knew the Soul
With the thought “I am He!"
With what desire, for love of what
Would he cling unto the body?” (Brih. 4. 4. 12.)

‘Verily, because they knew Jshis' the ancients desired not
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offspring, saying: “What shall we do with offspring, we
whose is this Soul, this home?" They, verily, rising above the
desire for sons and the desire for wealth and the desire for
worlds, lived the life of a mendicant’ (Brih. 4. 4. 23; cf. 3. 5. 1),

In actual experience, however, desires do still continue and
harass one. But by harboring desires and resorting to activity
to satisfy them, one is only admitting and emphasizing to the
mind a lack or limitation, and thereby preventing assimilation
to and union with the desireless, blissful plenum of the Soul.
The entertaining of any desires whatsoever, and the resulting
activity, are conditions which from the point of view of know-
ledge are sheer ignorance; these react in dulling the under-
standing (cf. Mund, 1. 2. g), blind one to the limitation
of existence in the world and to the series of rebirths, and
maintain the person's false separation from the real Brahma or
Atman :—

‘ He who in fancy forms desires,
Because of his desires is born [again] here and lhere
(Mund. 3. 2. 2.)

The psychology and praxis of this doctrine are set forth in
a notable passage, Brih. 4. 4. 5-7. ‘A person is made of
desires only. As is his desire, such is his resolve; as is his
resolve, such the action he performs ; what action (farma) he
performs, that he procures for himself. On this point there is
this verse :—
Where one's mind is attached—the inner sell
Goes thereto with action, being attached to it alone.
Obtaining the end of his action,
Whatever he does in this world,
He comes again from that world
To this world of action.

So the man who desires. Now the man who does not desire.
He who is without desire, who is freed from desire, whose
desire is satisfied, whose desire is the Soul—his breaths do not
depart. Being very Brahma, he goes to Brahma. On this
point there is this verse :—

When are liberated all

The desires that lodge in one's heart,
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Then a mortal becomes immortal !
Therein he reaches Brahma!'?

But if the metaphysical knowledge of the essential oneness
of the individual soul (afman) and the universal Soul (Atman)
did not procure the blissful union with that Soul, neither does
this theory of the avoidance of limiting desires; for they inevit-
ably rise up in the ordinary life of activity. The final solution
of the practical problem which the Upanishads offer, namely
Voga, is the outcome of that conception of strict unity which
started the speculations of the Upanishads and which urged them
on from cosmology to monism, from monism to pantheism,
and from an external to an internal unity. That unity—under
which it is the aim of every philosophy which has ever existed
rationally to bring experience—the early Indian thinkers found
in Brahma, and then in the objective Soul (4 #max), and then in
one's own soul, wherein the manifoldness of thought itself and
the limitation of the distinctions of object and subject and all
sorrows of the heart are merged into an undifferentiated unitary
blissful plenum. ‘To the unity of the One goes he who
knows this [i. e that all is one]. The precept for effecting this
[unity] is this : restraint of the breath, withdrawal of the senses
[from objects], meditation, concentration, contemplation, ab-
sorption’ (Maitri 6. 17, 18). This is Yoga (from the root yuj,
meaning to ‘join, ‘yoke, ‘harness’), a harnessing of the
senses and mind from the falsely manifold objects and thoughts,
and at the same time a union with the unitary blissful Self.

¢ When cease the five
[Sense-Tknowledges, together with the mind,
And the intellect stirs not—
That, they say, is the highest course.
(Katha 6. 10; Maitri 6. 30.)

The practical application, the ethics, and the offers of this

! 1t is interesting to note the opposition between this theory that desires are
limitations, and the earlier theory in which one of the strongest practical indace-
ments to knowledge was the sure means of obtaining all desires. Cf Chand, 1. 1,
Ti L 4;7-102; 8a 10; Brih, 1. 3. 38; 6. 1. 4; Tait. 2. 1; Katha 2. 16.
Similarly the former method of obtnining Brahma was to know Brahma ; now it
is to quench all desires. The change on this point is another instance of that
transition from epistemological realism to idealism which has been previously traced.

68



PHILOSOPHY OF THE UPANISHADS

theory of the union with the Self are set forth in Maitri 6. 20.
According to that—
‘ By tranquillity of thought
Deeds, good and evil, one destroys!
With soul serene, stayed on the Soul,
Delight eternal one enjoys!’

The final exhortation of the Upanishads is well expressed in
the following words connected with the Brahma-theory :—

‘ Taking as a bow the great weapon of the Upanishad,
One should put upon it an arrow sharpened by meditation.
Stretching it with a thought directed to the essence of That,
Penetrate that Imperishable as the mark, my friend.
The mystic syllable Om? is the bow. The arrow is the
soul.
Brahma is said to be the mark.
By the undistracted man is It to be penetrated.
One should come to be in It, as the amow [in the
mark]! (Mund. 2. 2. 3~4.)

CHAPTER XI
CONCLUDING ESTIMATE

SucH is the philosophy of the Upanishads in what may very
probably have been its order of development. Many tendencies
made up the process ; and perhaps centuries elapsed between
the first and last of the speculations recorded, from the Brihad-
Aranyaka and the Chindogya to the Maitri. The thinkers
were earnest in their search for truth, and they unhesitatingly
abandoned conclusions which had been reached, when in
the light of further reasonings and new considerations they
were proved inadequate. The changes from the first realistic
materialism to the final speculative idealism form an interest-
ing chapter in the history of philosophy. Their intuitions of

1 The sacred syllable to be repeated until ane passes into an unconscious stupor
or ecstasy.
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deep truths are subtile with the directness and subtlety of
new seekers after truth. In a few passages the Upanishads
are sublime in their conception of the Infinite and of God, but
more often they are puerile and groveling in trivialities and
superstitions. As Hegel, a keen appreciator and thorough
student of the history of philosophy, estimated it, * If we wish
to get the so-called pantheism in its poetic, most elevated,
and, if one will, its coarsest form, we must look for it in the
Eastern poets; and the largest expositions of it are found
among the Indians.’

As it was supgested before, so it must be emphasized again
that, although at first the order of exposition here followed was
in all probability the historical order in the progress of thought
in the early Hindu philosophy, yet there are not the chrono-
logical data in the Upanishads upon which an unquestioned
order can be maintained throughout. The Brihad-Aranyaka,
Chiindogya, Taittiriya, Aitareya, Kaushitaki and Kena 14-34,
from their structure and literary characteristics, as well as from
their contents, are quite certainly assigned to the earlier group
of the Upanishads. But even in them there is a variety of
philosophical doctrines which are not in the same stage of
development. The heterogeneity and unordered arrangement
and even contradictions of the material make it difficult,
indeed impossible, to set forth in systematic exposition a single
system of philosophy. The purpose has been, therefore, to
discern the different tendencies that are undoubtedly present in
the philosophy of the Upanishads and to present them in what
seems to be the most probable order of development. Forthe
purposes of exposition there have been followed out and con-
nected with each other certain lines of thought which in the
actual development of the philosophy could hardly have been
as independent as they are here set forth.

The thought of any people and of any generation is exceed-
ingly complex, consciously or unconsciously containing certain
elements from the past, which are being gradually discarded, and
also certain presentiments of truth which are only later fully
recognized. Yet in it all there is a dominant tendency which
may readily bediscerned. So in the Upanishadic period there
were mythical cosmologies inherited and accepted, whose in-
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fluence continued long after they had logically been superseded
by more philosophical theories. In the main, however, there
was an appreciation of idealism. This, having seen in the
psychic self the essence of the whole world, and having
:dentified it with Brahma, reacted against the realistic philo-
sophy which had produced the concept of Brahma ; and then it
carried the Atman, or the purely psychical, element over into
the extreme of philosophical idealism.

Pantheism it may, in general, be called; for, although very
different types of philosophy have been shown to be represented
in the Upanishads, pantheism is their most prevalent type
and the one which has constituted their chief heritage. Still,
even as pantheism, it is hardly the pantheism of the West,
nor is it the monism that is based upon science. It is like the
simple intuition of the early Greek philosopher Xenophanes,
who (after a prior course of cosmological theorizings similar
to those in the Upanishads) ‘looked up into the expanse of
heaven and declared, * The One is God.”" (Aristotle’s Meta-
physics, 1.5.) Can such faith in such form, although it has
laid hold of the profound truths of ultimate unity and spiritu-
ality, be expected to furnish the highly inspiring religion of
progress and the elaborately articulated philosophy, correlated
with science, which modern India demands ?

Before that question can be answered, it will be necessary to
find out exactly what the revered Upanishads do actually say.
Sanskritists, historians, philosophers, religionists—all who are
interested in India’s past and concerned about India’s future
may find here something of what each is already seeking in

-his separate line. In particular, there will be found by the
sympathetic reader throughout these thirteen principal Upani-
shads the records of that eager quest which India has been
pursuing through the centuries, which is tersely expressed in

the Brihad-Aranyaka Upanishad in its first division (at 1. 3.

28) —

) ¢ From the unreal lead me to the real.
From darkness lead me to light.
From death lead me to immortality.’

The Upanishads have indubitably exercised, and in the
revival of Sanskrit learning and of the Indian national con-
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sciousness will continue to exercise, a considerable influence?
on the religion and philosophy of India. To present their
actual contents by a faithful philological translation, and to
furnish a clue to their unsystematic expositions by a brief
outline of the development of their philosophical concepts,
is one of the needs of the time and has been the aim in the
preparation of this volume.

! Evidenced, for example, in the recent establishment by a Hindu of Bombay of

a valuable annual prire for the best exposition and defence of some doctrine of the
Upanishads or of * 4
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FIRST ADHYAYA

FIRST BRAHMANA'!
The world as a sacrificial horse '

1. Om! Verily, the dawn is the head of the sacrificial
horse ; the sun, his eye; the wind, his breath ; universal fire
(Agni Vaiévanara), his open mouth. The year is the body
(@tman) of the sacrificial horse ; the sky, his back; the atmo-
sphere, his belly ; the earth, the under part of his belly; the
quarters, his flanks ; the intermediate quarters, his ribs; the
seasons, his limbs; the months and half-months, his joints;
days and nights, his feet; the stars, his bones ; the clouds, his
flesh. Sand is the food in his stomach; rivers are his entrails.
His liver and lungs are the mountains; plants and trees, his
hair. The orient is his fore part; the occident, his hind part.
When he yawns, then it lightens. When he shakes himsell,
then it thunders. When he urinates, then it rains, Voice,
indeed, is his voice.

2. Verily, the day arose for the horse as the sacrificial vessel
which stands before. Its place is the eastern sea.

Verily, the night arose for him as the sacrificial vessel which
stands behind. Its place is the westeérn sea. Verily, these
two arose on both sides of the horse as the two sacrificial
vessels.®

1 This Beahmana occurs also as Sat. Br. 10. 6. 4
’T&Mmr&h,‘ﬂnﬁ&ﬁﬂih,‘thﬂdlbﬂﬂhmdinpuumdm
anfmal sacrifices in anclent Tndia (described at length in Sat. Br. 13. 1-5), s
lumyﬂxd,hthkmdth:fqﬂnrhlﬂrﬂmhnnlmic&guiﬁunm—
a miniature reproduction of the world-order. In the litargy for the Home-sacrifice
(contained in V5. 22-25) thuth-dmﬂ-rlppuﬁmmtonh:p:mﬂm
animal to the various parts of the world. Compare also a similar elaborate
cosmic correlation of the ox at AV. 9. 7.
’Therud:mdmhnldthnﬂhﬁmnttbcﬁhl-mdhs Here they are
thnlheﬂmﬂuﬂyhytbeﬂlyuiﬂm»plumithtlndimﬂm
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Becoming a steed, he carried the gods; a stallion, the
Gandharvas: a courser, the demons; a horse, men.! The
sea, indeed, is his relative. The sea is his place.

SECOND BRAHMANA®

The creation of the world, leading up to the
institution of the horse-sacrifice

1. In the beginning nothing whatsoever was here. This
[world] was covered over with death, with hunger—for hunger
is death. :

Then he made up his mind (mawas): * Would that I had
a selfl'® .

So he went on (acaraf) praising (arcan). From him, while
he was praising, water was produced. ‘Verily, while T was
praising, 1 had pleasure (#a)!’ thought he. This, indeed, is
the arka-nature of what pertains to brightness (arkya). Verily,
there is pleasure for him who knows thus that erka-nature of
what pertains to brightness.

2. The water, verily, was brightness,

That which was the froth of the water became solidified.
That became the earth.

Onit he [i.e. Death] tortured himself (v/$ram). When he had
tortured himself and practised austerity, his heat (fas) and
essence (rasa) turned into fire. :

3. He divided himself (##manam) threefold: [fre (agwi)
one third], the sun (4ditya) one third, wind (vdyx) one third.
He also is Life ( prdna) divided threefold.

The eastern direction is his head. Yonder one and yonder
one* are the fore quarters. Likewise the western direction is
his tail. Yonder one and yonder one® are the hind quarters.
South and north are the flanks. The sky is the back. The
atmosphere is the belly. This [earth] is the chest. Hestands
firm in the waters, He who knows this, stands firm wherever

he goes.

I Different names for, and aspects of, this cosmic carrier.

* This Brihmana s found also as a part of Sat. Br, 10, 6. 5,

' Or *a body,” d@tman-vin,

¢ Explained by Satikara as northeast and southeast respectively.
* Explained by Saiikara ss northwest and southwest respectively.
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4. He desired : * Would that a second sell of me were pro-
duced!” He—death, hunger—by mind copulated with speech
(v@c). That which was the semen, became the year. Previous
to that there was no year. He bore him for a time as long as
a year. After that long time he brought him forth. When
he was born, Death opened his mouth on him. He cried
“phan!' That, indeed, became speech.

5. He bethought himself: “Verily, if T shall intend against
him, T shall make the less food for myself, With that speech,
with that self he brought forth this whole world, whatsoever
exists here: the Hymns (r¢) [i.c. the Rig-Veda), the Formulas
(yajus) [i-e. the Yajur-Veda], the Chants (s@man) [i.e. the
Sama-Veda], meters, sacrifices, men, cattle.

Whatever he brought forth, that he began to eat. Verily,
he eats ( v/ad) everything : that is the aditi-nature of Aditi (the
Infinite). He who knows thus the aditi-nature of Aditi,
becomes an eater of everything here; everything becomes
food for him.

6. He desired : ‘Let me sacrifice further with a greater
sacrifice (yajiia)!’ He tortured himself. He practised
austerity. When he had tortured himself and practised
austerity, glory and vigor went forth. The glory and vigor,
verily, are the vital breaths. So when the vital breaths
departed, his body began to swell. His mind, indeed, was in
his body (farira).

7. He desired: ‘Would that this [body] of mine were fit
for sacrifice! Would that by it T had a self (@tmanvin)!’
Thereupon it became a horse (asva), because it swelled (afvat).
It has become fit for sacrifice (med/iya) !’ thought he. There-
fore the horse-sacrifice is called Aéva-medha. He, verily,
knows the Aéva-medha, who knows it thus,

He kept him [i.c. the horse] in mind without confining him.!
After a year he sacrificed him for himself. [Other] animals
he delivered over to the divinities. Therefore men sacrifice
the victim which is consecrated to Prajapati as though offered
unto all the gods.

‘Emuhth.emgnh:a'sn-mdhllhtmtﬂdhnmhmum te range
free for a year.
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Verily, that [sun] which gives forth heat is the Asva-medha.
The year is its embodiment (@fman). i

This [earthly] fire is the @rka.' The worlds are its embodi-
ments. These are two, the arka sacrificial fire and the Adva-
medha sacrifice. Yet again they are one divinity, even Death.
He [who knows this] wards off death again, death obtains him
not, death becomes his body (dtman), he becomes one of these
deities.

THIRD BRAHMANA
The superiority of breath among the bodily functions

1. The gods (deva) and the devils (asura) were the twofold
offspring of Prajapati. Of these the gods were the younger,
the devils the older. They were struggling with each other
for these worlds. ‘

The gods said: * Come, let us overcome the devils at the
sacrifice with the Udgitha.'*

2. They said to Speech: * Sing for us the Udgitha.’

*So be it said Speech, and sang for them. Whatever
pleasure there is in speech, that it sang for the gods; what-
ever good one speaks, that for itself.

They [i.e. the devils] knew: *Verily, by this singer they
will overcome us’ They rushed upon it and pierced it with
evil. That evil was the improper thing that one speaks. That
was the evil.

3. Then they [i.c. the gods] said to the In-breath (prana):
¢ Sing for us the Udgitha.’

‘So be it,’ said the In-breath, and sang for them. Whatever
pleasure there is in the in-breath, that it sang for the gods;
whatever good one breathes in, that for itself.

They [i.e. the devils] knew: ‘Verily, by this singer they
will overcome us. They rushed upon it and pierced it with
evil. That evil was the improper thing that one breathes in.
This, truly, was that evil.

4. Then they [ie. the gods] said to the Eye: *Sing for us
the Udgitha.'

1 That is, the fire in the Horse-sacrifice.
* The important Lood Chant in the ritual.
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¢So be it said the Eye, and sang for them. Whatever
pleasure there is in the eye, that it sang for the gods; what-
ever good one sees, that for itself

They [i.é. the devils] knew: * Verily, by this singer they
will overcome us. They rushed upon it and pierced it with
evil. That evil was the improper thing that one sccs. This,
truly, was that evil.

5. Then they [i.e. the gods] said to the Ear: ‘Sing for us
the Udgitha.

So be it, said the Ear, and sang for them. Whatever
pleasure there is in the car, that it sang for the gods ; whatever

one hears, that for itself. :

They [i.e. the devils] knew: ‘Verily, by this singer they
will overcome us. They rushed upon it and pierced it with
evil. That evil was the improper thing that one hears.
This, truly, was that evil.

6. Then they [i.e. the gods| said to the Mind : ‘ Sing for us
the Udgitha.’

¢So be it said the Mind, and sang for them. Whatever
pleasure there is in the mind, that it sang for the gods; what-
ever good one imagines, that for itself.

They [i.e. the devils] knew: ‘Verily, by this singer they
will overcome us.! They rushed upon him and pierced him
withevil. That evil was the improper thing that one imagines.
This, truly, was that evil.

And thus they let out upon these divinities with evil, they
pierced them with evil.

7. Then they [i.e. the gods] said to this Breath in the
mouth: * Sing for us the Udgitha.

¢So be it,’ said this Breath, and sang for them.

They [i.c. the devils] knew: ‘Verily, by this singer they
will overcome us! They rushed upon him and desired to
pierce him with evil. As a clod of earth would be scattered by
striking on a stone, €Ven so they were scattered in all directions
and perished. Therefore the gods increased, the demons
became inferior. He increases with himself, a hateful enemy
becomes inferior for him who knows this.

8. Then they said, ‘ What, pray, has become of him who
stuck to us thus?” ‘ This one here (ayamr) is within the mouth
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(asya)!’ He is called Ayasya Angirasa, for he is the essence
(rasa) of the limbs (a#ga).

g. Verily, that divinity is Dir by name, for death is far
(d@iram) from it. From him who knows this, death is far.

10. Verily, that divinity having struck off the evil of these
divinities, even death, made this go to where is the end of the
quarters of heaven. There it set down their evils. Therefore
one should not go to [foreign] people, one should not go to
the end [of the earth], lest he fall in with evil, with death.

11. Verily, that divinity by striking off the evil, the death,
of those divinities carried them beyond death.

12. Verily, it carried Speech over as the first. When that
was freed from death, it became fire. This fire, when it has
crossed beyond death, shines forth.

13. Likewise it carried Smell across. When that was freed
from death, it became wind. This wind, when it has crossed
beyond death, purifies.

14. Likewise it carried the Eye across. When that was
freed from death, it became the sun. That sun, when it has
crossed beyond death, glows.

15. Likewise it carried the Ear across. When that was
freed from death, it became the quarters of heaven. These
quarters of heaven have crossed beyond death.

16. Likewise it carried the Mind across. When that was
freed from death, it became the moon, That moon, when it
has crossed beyond death, shines.

Thus, verily, that divinity carries beyond death him who
knows this.

17. Then it [i.e. breath] sang out food for itself, for what-
ever food is eaten is eaten by it. Hereon one is established.

18. Those gods said : * Of such extent, verily, is this universe
as food. You have sung it into your own possession. Give
us an after-share in this food.'

* As such, verily, do ye enter into me.'

‘So beit.’ They entered into him from all sides. There-
fore whatever food one eats by this breath, these are satisfied
by it. Thus, verily, his people come to him, he becomes the
supporter of his people, their chief, foremost leader, an eater
of food, an overlord—he who knows this. And whoever
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among his people desires to be the equal of him who has this
knowledge suffices not for his dependents. But whoever
follows after him and whoever, following after him, desires
to support his dependents, he truly suffices for his dependents.

19. He is Ayasya Angirasa, for he is the essence (rasa) of
the limbs (anga). Verily, breath is the essence of the limbs,
for verily breath is the essence of the limbs. Therefore from
whatever limb the breath departs, that indeed dries up, for it
is verily the essence of the limbs.

20. And also it is Brihaspati. The Brihati! is speech. He
is her lord ( pati), and is therefore Brihaspati.

21. And it is also Brahmanpaspati. Prayer (brakman)}
verily, is speech. He is her lord (pati), and is therefore Brah-
manaspati.

A glorification of the Chant as breath

2. And it is also the Sima-Veda. The Chant (sdman),
verily, is speech. It is sa (she) and ama (he). That is the
origin of the word s@man.

Or because it is equal (sama) to a gnat, equal to a fly, equal
to an elephant, equal to these three worlds, equal to this uni-
verse, therefore, indeed, it is the Sama-Veda. He obtains
intimate union with the Siman, he wins its world who knows
thus that Siman.

23. And it is also the Udgitha. The breath verily is up
(uf), for by breath this whole world is upheld (ut-tabdha).
Song (githa), verily, is speech; ¢ and githa—that is Udgitha.

24. As also Brahmadatta Caikitaneya, while partaking of
King [Soma], said: ‘Let this king cause this man’s® head
to fall off, if Ayasya Angirasa sang the Udgitha with any
other means than that, for," said he, ‘only with speech and
with breath did he sing the Udgitha.’

25, He who knows the property of that Siman has that
property. Its property, truly, is tone. Therefore let him who
is about to perform the duties of an Ritvij priest desire a good

1 Name of a meter used in the Rig-Veds Here it signifies the Rig-Veda
itself,
* Here referring particularly to the Yajur-Veda,
¥ That is, * my."—Com.
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tone in his voice. Being possessed of such a voice, let him
perform the duties of the Ritvij priest. Therefore people
desire to see at the sacrifice one who has a good tone, as being
one who has a possession. He has a possession who knows
thus the property of the Saman.

26. He who knows the gold of that Siman comes to have
gold. The tone (spara), verily, is its gold. He comes to have
gold who knows thus that gold of the Saman.

27. He who knows the support of that Siman is indeed
supported. Voice, verily, is its support, for when supported
on voice the breath sings. But some say it is supported on food.

Prayers to accompany an intelligent performance
of the Chant

28. Now next, the praying of the purificatory formulas
( pavamana). —

The Prastotri priest (Praiser), verily, begins to praise with
the Chant (sdman). When he begins to praise, then let [the
sacrificer] mutter the following :—

‘ From the unreal {(asaf) lead me to the real (saf)!
From darkness lead me to light!
From death lead me to immortality!®

When he says ' From the unreal lead me to the real, the
unreal, verily, is death, the real is immortality. ‘From death
lead me to immortality. Make me immortal '—that is what
he says.

¢ From darkness lead me to light "—the darkness, verily, is
death, the light is immortality. ‘From death lead me to im-
mortality. Make me immortal "—that is what he says.

* From death lead me to immortality "— there is nothing there
that seems obscure.

Now whatever other verses there are of a hymn of praise
(stotra), in them one may win food for himself by singing.
And, therefore, in them he should choose a boon, whatever
desire he may desire. That Udgatri priest who knows this—
whatever desire he desires, either for himself or for the sacri-
ficer, that he obtains by singing. This, indeed, is world-con-
quering. There is no prospect of his being without a world
who knows thus this Sdman.

o
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FourRTH BRAHMANA

The creation of the manifold world from thnnmuryﬂunl

1. In the beginning this world was Soul (A #man) alone in
the form of a Person. Looking around, he saw nothing else
than himself. He said first: ‘Tam." Thence arose the name
‘1." Therefore even today, when one is addressed, he says first
just *Itis I’ and then speaks whatever name he has. Since
before (p@rva) all this world he burned up (v/ug) all evils,
therefore he is a person (pur-us-a).  He who knows this, verily,
burns up him who desires to be ahead of him.

2. He was afraid. Therefore one who is alone is afraid.
This one then thought to himself: * Since there is nothing else.
than myself, of what am I afraid?’ Thereupon, verily, his
fear departed, for of what should he have been afraid ? Assur-
edly it is from a second that fear arises.

3. Verily, he had no delight. Therefore one alone has no
delight. He desired a second. He was, indeed, as large as
a woman and a man closely embraced. He caused that self
to fall (v/par) into two pieces. Therefrom arose a husband
(pati) and a wife ( patni). Therefore this [is true]: * Oneself
(sva) ! is like a half-fragment,’ as Ydjhavalkya used to say.
Therefore this space is filled by a wife. He copulated with
her. Therefrom human beings were produced.

4. And she then bethought herseli: ‘ How now does he
copulate with me after he has produced me just from himself?
Come, let me hide myself.” She became a cow. He became
a bull. With her he did indeed copulate. Then cattle were
borm. She becamea mare, he a stallion. She became a female
ass, he a male ass; with her he copulated, of a truth. Thence
were born solid-hoofed animals. She became a she-goat, he a
he-goat ; shea ewe,he a ram. With her he did verily copulate.
Thereirom were born goats and sheep. Thus, indeed, he
created all, whatever pairs there are, even down to the ants,

5. He knew: 'l. indeed, am this creation, for I emitted it
all from myself.’ Thence arose creation. Verily, he who
has this knowledge comes to be in that creation of his.

! Less likely is D:uuns lu!u-;mlﬁm ‘Therefore iz this [body] by itself
{r.u-m-.r.fmn‘} like .
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6. Then he rubbed thus.! From his mouth as the fire-hole
(yomi) and from his hands he created fire (agni). Both these
[i.e. the hands and the mouth] are hairless on the inside, for
the fire-hole (yont) is hairless on the inside,

This that people say, * Worship this god! Worship that
god!'—one god after another—this is his creation indeed!
And he himself is all the gods.

Now, whatever is moist, that he created from semen, and
that is Soma. This whole world, verily, is just food and the
eater of food.

That was Brahma’s super-creation : namely, that he created
the gods, his superiors; likewise, that, being mortal, he created
the immortals. Therefore was it a super-creation. Verily, he
who knows this comes to be in that super-creation of his.

7. Verily, at that time the world was undifferentiated. It
became differentiated just by name and form, as the saying is:
‘He has such a name, such a form.! Even today this world is
differentiated just by name and form, as the saying is: ‘ He
has such a name, such a form.’

He entered in here, even to the fingernail-tips, as a razor
would be hidden in a razor-case, or fire in a fire-holder.* Him
they see not, for [as seen] he is incomplete. When breathing,
he becomes breath ( #rdna) by name ; when speaking, voice;
when seeing, the eye ; when hearing, the ear; when thinking,
the mind : these are merely the names of his acts. Whoever
worships one or another of these—he knows not; for he is

! The adverb is here used deictically.

¥ Sach is the tradirional-interpretation, If that is correct, the passage presents
the earliest occurrence of a favorite simile of the later Vedinta; of. for example,
Sadkars on the Brahma-Sftras 3. 2. 6: *as fire is latent in firewood or in covered
embers."  But the meaning of eifremddars is uncertain. Erymologically the word
is a compound signifying * all-bearing.” As such it Is an wnambignons appellation
of the earth at AV, 12, 1. 6. The only other occurrence of its adjectival use that
is cited in B, s AV, 2, 16, 5, where the commentator substantiates his rendering
*fire" by quoting the present passage. In both of these passages Whitney rejects
the meaning ‘ fire" (A V. Tr. p. bo-61), and in his criticism of Bahtlingk's translation
of this Upanishad (AP, 11. 432} suggests that * eifogmédara may perhaps here
mean some kind of insect, in accordance with its later nse," and * sinee the point of
comparison is the invisibility of the things encased * proposes the translation ' or as
a viframdhara in a vifremébarg-nest’ But Professor Lanman adds to Whitney's
pote on AV. 3. 16. 5 (A V. 7r, p. Go-61): '1 think, nevertheless, that fire may be
meant,! The same simile recurs at Kauosh. 4. 30.
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incomplete with one or another of these. One should worship
with the thought that he is just one's selfl (#tman), for therein
all these become one  That same thing, namely, this self, is the
trace (padaniya) of this All, for by it one knows this All.
Just as, verily, one might find by a footprint ( pada), thus—.!
He finds fame and praise who knows this.

8. That self is dearer than a son, is dearer than wealth, is
dearer than all else, since this self is nearer.

If of one who speaks of anything else than the self as dear,
one should say, * He will lose what he holds dear,’ he would
indeed be likely to do so. One should reverence the self
alone as dear. He who reverences the self alone as dear—
what he holds dear, verily, is not perishable.

g. Here peoplesay : * Since men think that by the knowledge
of Brahma they become the All what, pray, was it that Brahma
knew whereby he became the All?’

10, Verily, in the beginning this world was Brahma.

It knew only itself (dtmanam): *1am Brahma!' Therefore
it became the All. Whoever of the gods became awakened
to this, he indeed became it ; likewise in the case of seers (rg),
likewise in the case of men. Seeing this, indeed, the seer
Vimadeva began —

I was Manu and the Sun (Sirpa)!®
This is so now also. Whoever thus knows ‘I am Brahma !’

! In the shove translation sram (*thus *) is regarded as the complete apodosis of
the sentence whose protasis is introduced by pardd (‘just as’), This arrangement
of clanses involves an ellipsis, which, if supplied in full, might be : * Just as, verily,
one might find [cattle, the commentator explains] by a footprint, thus ode finds
this All by its footprint, the self (#fman).’

Another possible grouping would connect that protasis with the preceding
sentepce merely as an added simile, ez (* thus ') being regarded as a resumptive
introduction for the following sentence.  The translstion of the words thus groaped
would be: ¢ That very thing is the trace of this All—even this self (dfman); for
by it ene knows this All, just as, verily, one might find by & footprint. Thuos be
finds fame and praise who knows this”

Neither armangement of the clauses is entirely satisfactory. Of the two, the
lutter, however, would appear to be the las probable, for the reason that it
prevents the concluding sentence from assuming the exact form—permitted by the
arrangement adopted sbove—of the customary formuls announcing the reward of
knowing the truths which have been expounded.

PRV. & 26 18
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becomes this All; even the gods have not power to prevent
Lhis becoming thus, for he becomes their self (afman).

So whoever worships another divinity [than his Self],
thinking * He is one and I another,’ he knows not. He is like
a sacrificial animal for the gods. Verily, indeed, as many
animals would be of service to a man, even so each single
person is of service to the gods. If even one animal is taken
away, it is not pleasant. What, then, if many? Therefore
it is not pleasing to those [gods] that men should know this.

11. Verily, in the beginning this world was Brahma, one
only. Being one, he was not developed. He created still
further! a superior form, the Kshatrahood, even those who
are Kshatras (rulers) ® among the gods : Indra, Varuna, Soma,
Rudra, Parjanya, Yama, Mrityu, I48na. Therefore there is
nothing higher than Kshatra. Therefore at the Rijasiiya
ceremony * the Brahman sits below the Kshatriya, Upon
Kshatrahood alone does he confer this honor. This same
thing, namely Brahmanhood (frakma), is the source of
Kshatrahood. Therefore, even if the king attains supremacy,
he rests finally upon Brahmanhood as his own source. So
whoever injures him [i.e. a Brahman] attacks his own source.
He fares worse in proportion as he injures one who is better.

12. He was not yet developed. He created the Vié (the
commonalty),those kinds of gods that are mentioned in numbers:
the Vasus, the Rudras, the Adityas, the Visvadevas, the Maruts.

13. He was not yet developed. He created the Stidra caste
(varna), Pishan.* Verily, this [earth] is Piishan, for she nourishes
(+/pus) everything that is.

14. He was not yet developed. He created still further a
better form, Law (dkarma). This is the power (ksatra) of the
Kshatriya class (fsazra), viz. Law. Therefore there is nothing
higher than Law. So a weak man controls a strong man by
Law, just as if by a king, Verily, that which is Law is truth.
Therefore they say of a man who speaks the truth,* He speaks

' siy-aryyata: ¢ supet-created.’ ;

¥ Aatre: abstractly, power ar dominion ; specifically, temporal power: used 1o
designate the military and princely class, as contrasted with the priestly class of
Brahmans. See page 98, note 2. :

? The ceremonial ancinting of a king.
4 Another Vedic divinity.
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the Law,’ or of a man who speaks the Law, ‘ He speaks the
truth.! Verily, both these are the same thing.

15. So that Brahma [appeared as] Kshatra, Vié, and Sidra.
So among the gods Brahma appeared by means of Agni,
among men as a Brahman, as a Kshatriya by means of the
[divine] Kshatriya, as a Vaifya by meansof the [divine] Vaisya,
as a Stidra by means of the [divine] Siidra. Therefore people
desire a place among the gods in Agni, among men in a Brah-
man, for by these two forms [pre-eminently] Brahma appeared.

Now whoever departs from this world [i.e. the world of the
Atman] without having recognized it as his own, to him it is
of no service, because it is unknown, as the unrecited Vedas or
any other undone deed [do not help 2 man}.

Verily, even if one performs a great and holy work, but
without knowing this, that work of his merely perishes in the
end. One should worship the Self alone as his [true] world
The work of him who worships the Self alone as his world
does not perish, for out of that very Self he creates whatsoever
he desires.!

16. Now this Self, verily, is a world of all created things. In
so far as a man makes offerings and sacrifices, he becomes the
world of the gods In so far as he learns [the Vedas], he
becomes the world of the seers (rgi). In so far as he offers
libations to the fathers and desires offspring, he becomes the
world of the fathers. In so far as he gives lodging and food
to men, he becomes the world of men. In so faras he finds
grass and water for animals, he becomes the world of animals.
In so far as beasts and birds, even to the ants, find a living in
his houses, he becomes their world. Verily, as one would
desire security for his own world, so all creatures wish security
for him who has this knowledge. This fact, verily, is known
when it is thought out. »

17. In the beginning this world was just the Self (Arman),
one only. Hewished: * Would that I had a wife ; then I would
procreate. Would that I had wealth ; then 1 would offer
sacrifice’ So great, indeed, is desire. Not even if one
desired, would he get more than that. Therefore even today
when one is lonely one wishes: ‘ Would that I hada wife, then

1 Cf. Chind. 8. 2, where this thought is developed in detafl.
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I would procreate. Would that I had wealth, then [ would
offer sacrifice.’” So far as he does not obtain any one of these,
he thinks that he is; assuredly, incomplete. Now his complete-
ness is as follows : his mind truly is his self (@fman) ; his voice
is his wife ; his breath is his offspring ; his eye is his worldly
wealth, for with his eye he finds; his ear is his heavenly
[wealth], for with his ear he hears it; his body (dtman), indeed,
is his work, for with his body he performs work.

The sacrifice is fivefold. The sacrificial animal is fivefold.
A person is fivefold. This whole world, whatever there is, is
fivefold. He obtains this whole world who knows this.

FIFTH BRAHMANA

The threefold production of the world by Prajipati
as food for himself

1. When the Father produced by intellect
And austerity seven kinds of food,
One of his [foods] was common to all,
Of two he let the gods partake,
Three he made for himself,
One he bestowed upon the animals -
On this [food] everything depends,
Both what breathes and what does not
How is it that these do not perish
When they are being eaten all the time
He who knows this imperishableness—
He eats food with his mouth (prafita),
He goes to the gods,
He lives on strength.

Thus the verses.

3. *When the Father produced by intellect and austerity
seven kinds of food '—truly by intellect and austerity the
Father did produce them.

* One of his [foods] was common to all.” That of his which
is common to all is the food that is eaten here. He who
worships that, is not turmed from evil, for it is mixed [ie.
common, not selected].

*Of two he let the gods partake’ They are the lwia
(fire-sacrifice) and the prafmta (offering). For this reason one
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sacrifices and offers to the gods. People also say that these
two are the new-moon and the full-moon sacrifices. Therefore
one should not offer sacrifice [merely] to secure a wish. [

«One he bestowed upon the animals’—that is milk, for at -
first both men and animals live upon milk. Therefore they
either make a new-born babe lick butter or put it to the breast.
Likewise they call a new-born calf ‘one that does not cat grass 3

*On this [food] everything depends, both what breathes and
what does not '—for upon milk everything depends, both what
breathes and what does not. This that people say, ‘By
offering with milk for a year one escapes the second death '—
one should know that this is not so, since on the very day that
he makes the offering he who knows escapes the second death,
for he offers all his food to the gods.

« How is it that these do not perish when they are being
eaten all the time?’ Verily, the Person is imperishableness,
for he produces this food again and again.

¢ He who knows this imperishableness'—verily, a person is
imperishableness, for by continuous meditation he produces
this food as his work. Should he not do this, all the food
would perish.

‘ He eats food with his mouth ( pratika) The pratika is the
mouth. So he eats food with his mouth.

“ He goes to the gods, he lives on strength '—this is praise.

3. ‘Three he made for himself! Mind, speech, breath—
these he made for himself.

People say : ‘ My mind was elsewhere ; I did not see. My
mind was elsewhere ; I did not hear. It is with the mind,
truly, that one sees. It is with the mind that one hears.
Desire, imagination, doubt, faith, lack of faith, steadfastness, *
lack of steadfastness, shame, meditation, fear—all this is truly
mind! Therefore even if one is touched on his back, he
discerns it with the mind.

Whatever sound there is, it is just speech. Verily, it comes
to an end [as human speech] ; verily, it does not [as the
heavenly voice].

The in-breath, the out-breath, the diffused breath, the
up-breath, the middle-breath—all this is just breath.

1 This and the two preceding sentences are quoted at Maitri 6. 30.
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Verily, the self (@#man) consists of speech, mind, and breath.

4. These same are the three worlds. This [terrestrial] world
is Speech. The middle [atmospheric] world is Mind. That
[celestial] world is Breath.

5. These same are the three Vedas. The Rig-Veda is
Speech. The Yajur-Veda is Mind. The Sama-Veda is Breath.

6. The same are the gods, Manes, and men. The gods are
Speech, The Manes are Mind. Men are Breath.

7. These same are father, mother, and offspring. The
father is Mind. The mother is Speech. The offspring is
Breath.

8. These same are what is known, what is to be known, and
what is unknown.

Whatever is known is a form of Speech, for Speech is known.
Speech, having become this, helps him [i. e. man].

9. Whatever is to be known is a form of Mind, for mind is
to be known. Mind, having become this, helps him.

10. Whatever is unknown is a form of Breath, for Breath is
unknown. Breath, having become this, helps him.

11. Of this Speech the earth is the body. Its light-form is

this [terrestrial] fire. As far as Speech extends, so far extends
the earth, so far this fire.

12, Likewise of that Mind the sky is the body. light-
form is yon sun. As far as Mind extends, so far extends the
sky, so far yon sun. :

These two [the fire and the sun] entered sexual union.
Therefrom was born Breath. He is Indra. He is without a
rival. Verily, a second person is a rival. He who knows this
has no rival.

13. Likewise of that Breath, water is the body. Its light-
form is yon moon. As far as Breath extends, so far extends
water, so far yon moon,

These are all alike, all infinite. Verily he who worships

them as finite wins a finite world. Likewise he who worships
them as infinite wins an infinite world.

One's self identified with the sixteenfold Prajapati :
14 That Prajapati is the year. He is composed of
sixteen parts. His nights, truly, are fifteen parts. His
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sixteenth part is steadfast. He is increased and diminished by
his nights alone. Having, on the new-moon night, entered
with that sixteenth part into everything here that has breath,
he is born thence on the following morning [as the new moon .
Therefore on that night one should not cut off the breath of
any breathing thing, not even of a lizard, in honor of that
divinity.

15. Verily, the person here who knows this, is himself that
Prajapati with the sixteen parts who is the year The
fifteen parts are his wealth. The sixteenth part is his self
(@tman). In wealth alone [not in self] is one increased and
diminished.

That which is the self (@fman) is a hub; wealth, a felly.!
Therefore even if one is overcome by the loss of cverything,
provided he himself lives, people say merely: ‘He has come
off with the loss of a felly!’

Thathmmldnlnﬂmmwinthnm

16. Now, there are of a truth three worlds—the world of
men, the world of the fathers, and the world of the gods.
This world of men is to be obtained by a son only, by no
other means; the world of the fathers, by sacrifice; the world
of the gods, by knowledge. The world of the gods is verily
the best of worlds. Therefore they praise knowledge.

Ahth.ar’nuumindnntoh.i:m

17. Now next, the Transmission® —

When a man thinks he is about to depart, he says to his
son: * Thou art holy knowledge. Thou art sacrifice.  Thou
art the world’ The son replies: ‘I am holy knowledge.
I am sacrifice. I am the world.” Verily, whatever has been
learned [from the Vedas), the sum of all this is expressed by
the word ‘knowledge' (érakma.. Verily, whatever sacrifices
have been made, the sum of them all is expressed by the word
‘eacrifice’ Whatever worlds there are, they are all compre-
hended under the word *world.” So great, verily, is this all.

1 In the amalogy of a wheel.
3 Another description of a dying father’s benediction and bestowal upod his son

occars at Kaush, 3. 15.
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* Being thus the all, let him assist me from this world,' thus
[the father considers]. Therefore they call  world-procuring '
a son who has been instructed.! Therefore they instruct him.

When one who has this knowledge departs from this world,
he enters into his son with these vital breaths [i.e. faculties:
Speech, Mind, and Breath]. Whatever wrong has been done
by him, his son frees him from it all. Therefore he is called
a son (putra)® By his son a father stands firm in this world.
Then into him [who has made over to his son his mortal
breaths] enter those divine immortal breaths.

18. From the earth and from the fire the divine Speech
enters him. Verily, that is the divine Speech whereby what-
ever one says comes to be.

1g. Out of the sky and out of the sun the divine Mind enters
him. Verily, that is the divine Mind whereby one becomes
blissful and sorrows not.

20. Out of the water and out of the moon the divine Breath
enters him. Verily, that is the divine Breath which, whether
moving or not moving, is not perturbed, nor injured.

He who knows this becomes the Self of all beings. As is
that divinity [i.e. Prajapati], so is he. Asall beings favor that
divinity, so to him who knows this all beings show favor.
Whatever sufferings creatures endure, these remain with
them. Only good goes to him. Evil, verily, does not go to
the gods,

Hreath, the unfailing power in & person: like the
unwearying world-breath, wind
21. Now next, a Consideration of the Activities—
Prajapati created the active functions (karma). They, when
they had been created, strove with one another. ‘I am going

! The sense of this and the following paragraph scems to involve a play upon
the double meaning of 2 word, a procedure chamcteristic of the Upanishads, The
word fadye may bere be translated * world-wise” or *world-procuring.” When
properly instructed, a son Is ‘ world-wie" in his own attsinment of the warld
through knowledge. He is also * world-procuring * for his father, in that he is able,
through the discharge of appointed filial duties, to help the departed spirit of hig
father to attain a better world than would otherwise be possible.

® Cf. Minava Dharma Sistra g. 138 : *Becanse 2 son delivers (trdyate) his father
E:un; ‘m hell called Put, therefore be is called pmira (son) [i.c. deliverer from
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to speak, the voice began. ‘I am going to see,’ said the eye.
1 am going to hear,’ said the ear. So spake the other func-
tions, each according to his function. Death, appearing as
weariness, laid hold and took possession of them ; and, taking
possession of them, Death checked them. Therefore the voice
becomes weary, the eye becomes weary, the ear becomes weary.
But Death did not take possession of him who was the middle
breath. They sought to know him. They said: ‘ Verily, he
is the best of us, since whether moving or not moving, he is
not perturbed, nor perishes. Come, let us all become a form
of him,’ Of him, indeed, they became a form. Therefore
they are named ° vital breaths ' after him. In whatever family
there is a man who has this knowledge, they call that family
after him. Whoever strives with one who knows this, dries
up and finally dies.—S5o much with reference to the self

22, Now with reference to the divinities.—

‘Verily, I am going to blaze,’ began the Fire. ‘I am going
' to give forth heat,’ said the Sun. ‘I am going to shine,’ said
the Moon. So said the other divinities, each according to his
divine nature. As Breath holds the central position among
the vital breaths [or functions], so Wind among these divinities ;
for the other divinities have their decline, but not Wind. The
Wind is that divinity which never goes to rest.

23. There is this verse on the subject :—

From whom the sun rises
Apd in whom it sets—

in truth, from Breath it rises, and in Breath it sets—

Him the gods made law (dharma);
He only today and tomorrow will be.

Verily, what those [functions] undertook of old, even that
they accomplish today. Therefore one should practise but
one activity. He should breathe in and breathe out, wishing,
*May not the evil one, Death, get me.' And the observance
which.he practises he should desire to fulfil to the end.
Thereby he wins complete union with that divinity [i.e Breath]
and residence in the same world.
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SixTH BRAHMANA

The entire actual world a threefold sppearance of the
unitary immortal Soul

1. Verily, this world is a triad—name, form, and work.

Of these, as regards names, that which is called Speech is
their hymn of praise (wktha), for from it arise (uf-tha) all
names. [t is their Saman (chant), for it is the same (sama)
as all names, It is their prayer (drakman), for it supports
( +/bkar) all names.

2. Now offorms—That which is called the Eye is their hymn
of praise (wktha), for from it arise (wf-#kd) all forms. It is
their Siman (chant), for it is the same (sama) as all forms.
It is their prayer (drakman), for it supports (+'bhar) all
forms.

3. Now of works.—That which is called the Body (arman)
is their hymn of praise (uk#ha), for from it arise (ur-tha) all
actions. It is their Siman (chant), for it is the same (sama)
as all works. It is their prayer (érakman), for it supports
( v/ bhar) all works. i

Although it is that triad, this Soul (Atman) is one.
Although it is one, it is that triad. That is the Im-
mortal veiled by the real (satya). Life (grdna, ‘breath’)
[a designation of the Atman], verily, is the Immortal. Name
and form are the real. By them this Life is veiled.

SECOND ADHYAYA
"FIRST BRAHMANA'

Giargya and Ajitasatru’s progressive deflnition of Brahma
as the world-source, entered in sleep
1. Driptabdliki was a learned Gargya. He said to Aji-

taatru, [king] of Benares: ‘I will tell you about Brahma.'
Ajatadatru said: ‘We will give a thousand [cows] for such
a speech. Verily, people will run hither, crying, “ A Janaka!
a J ] ! LR E |

! Compare the similar conversation in Kansh. 4.

1 A very learned and liberal king,
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2. Gargyasaid: ‘ The Person who is yonder in the sun—him,
indeed, I worship as Brahma !’

Ajatadatru said : * Talk not to me about him! I worship
him as the pre-eminent, the head and king of all beings. He
who worships him as such becomes pre-eminent, the head
and king of all beings.’

3, Gargya said : ‘ The Person who is yonder in the moon—
him, indeed, I worship as Brahma !’

Ajatadatru said: * Talk not to me about him! I worship
him as the great, white-robed king Soma. He who worships
him as such, for him soma is pressed out and continually
pressed out day by day. His food does not fail.’

4. Gargya said: * The Person who is yonder in lightning
—him, indeed, I worship as Brahma !’

Ajataatru said: ‘Talk not to me about him! I worship
him, verily, as the Brilliant. He who worships him as such
becomes brilliant indeed. His offspring becomes brilliant.’

5. Gargya said: ‘ The Person who is here in space—him,
indeed, I worship as Brahma!’

Ajatadatru said : * Talk not to me about him! I worship
him, verily, as the Full, the non-active. He who worships him
as such is filled with offspring and cattle. His offspring goes
not forth from this earth.”

6. Gargya said: ‘ The Person who is here in wind—him,
indeed, I worship as Brahma!’

Ajatadatru said: ‘Talk not to me about him! Verily, I
worship him as Indra, the terrible (vaikuntha), and the uncon-
quered army. He who worships him as such becomes indeed
triumphant, unconquerable, and a conqueror of adversaries.’

7. Gargya said: ‘The Person who is here in fire—him,
indeed, I worship as Brahma !’

Ajatadatru said: ¢Talk not to me about him! I worship
him, verily, as the Vanquisher. He who worships him as such
becomes a vanquisher indeed. His offspring become van-
quishers.’

8. Gargya said: *The Person who is here in water—him,
indeed, I worship as Brahma !’

Ajatadatru said: ¢Talk not to me about him! 1 worship
him, verily, as the Counterpart [of phenomenal objects]. His
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counterpart comes to him [in his children], not that which is
not his counterpart. His counterpart is born from him.’

9. Girgya said: ‘ The Person who is here in a mirror—
him, indeed, I worship as Brahma!"

Ajatadatru said: *Talk not to me about him! I worship
him, verily, as the Shining One. He who worships him as
such becomes shining indeed. His offspring shine. He out-
shines all those with whom he goes.’

10. Girgya said: ‘The sound here which follows after one
as he goes—him, indeed, I worship as Brahma !

Ajitadatru said: ‘ Talk not to me about him! I worship
him, verily, as Life (gas#). To him who worships him as such
there comes a full length of life (d@yw) in this world. Breath
( prana) leaves him not before the time.

11. Gargya said: *The Person whois here in the quarters
of heaven—him, indeed, I worship as Brahma !’

Ajatasatru said: ‘Talk not to me about him! I worship
him, verily, as the Inseparable Companion. He who worships
him as such has a companion. His company is not separated
from him.’

12, Girgya said: ‘ The Person here who consists of shadow
—him, indeed, I worship as Brahma |’

Ajatadatru said: ‘ Talk not to me about him! I worship
him, verily, as Death. To him who worships him as such
there comes a full length of life in this world. Death does not
come to him before the time.'

13. Gargya said: ‘The Person here who is in the body
(@tman)—him, indeed, I worship as Brahma!'

Ajatafatru said: *‘Talk not to me about him! I worship
him, verily, as the Embodied One (afmanvin). He who wor-
ships him as such becomes embodied indeed. His offspring
becomes embodied.’

Gargya became silent.

14. Ajitasatru said: *Is that all?’

Girgya said: ‘ That is all.’

Ajatasatru said: * With that much [only] it is not known.’

Gargya said : * Let me come to you as a pupil.’

15. Ajatadatru said: ‘Verily, it is contrary to the course of
things that a Brahman should come to a Kshatriya, thinking
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“ He will tell me Brahma." However, I shall cause you to
know him clearly.’

He took him by the hand and rose. The two went up to
a man who was asleep. They addressed him with these words:
‘ Thou great, white-robed king Soma!’ He did not rise. He
[i.e. Ajitatatru] woke him by rubbing him with his hand.
That one arose.

16. Ajatadatru said : * When this man fell asleep thus, where
then was the person who consists of intelligence (vijdana)?
Whence did he thus come back?’

And this also Girgya did not know.

17. Ajitadatrusaid: * When this man has fallen asleep thus,
then the person who consists of intelligence, having by his
intelligence taken to himself the intelligence of these senses
{ prama), rests in that place which is the space within the heart.
When that person restrains the senses, that person is said to
be asleep. Then the breath is restrained. The voice is
restrained. The eye is restrained. The ear is restrained.
The mind is restrained.

18. When he goes to sleep, these worlds are his. Then he
becomes a great king, as it were. Then he becomes a great
Brahman, as it were. He enters the high and the low, as
it were. As a great king, taking with him his people, moves
around in his own country as he pleases, even so here this one,
taking with him his senses, moves around in his own body
(farira) as he pleases.

19. Now when one falls sound asleep (sugupla), when one
knows nothing whatsoever, having crept out through the
seventy-two thousand veins, called 474, which lead from the
heart to the pericardium, one rests in the pericardium. Verily,
as a youth or a great king or a great Brahman might rest
when he has reached the summit of bliss, so this one now rests.

20. As a spider might come out with his thread, as small
sparks come forth from the fire, even so from this Soul come
forth all vital energies ( prana), all worlds, all gods, all beings.
The mystic meaning (upanisad) thereof is * the Real of the real’
(satyasya satya)! Breathing creatures, verily, are the real
He is their Real.’

1 Part of this paragraph recurs at Maitri 6. 33.
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SEcOND BRAHMANA
The embodiment of Breath in a person

1. Verily, he who knows the new-born infant with his
housing, his covering, his post, and his rope, keeps off seven
hostile relatives.

Verily, this infant is Breath (grdwa) in the middle. Its
housing is this [body]. Its covering is this [head]. Its post
is breath (prdna). Its rope is food.

2, Seven imperishable beings stand near to serve him.
Thus there are these red streaks in the eye. By them Rudra
is united with him. Then there is the water in the eye. By
it Parjanya is united with him. There is the pupil of the eye.
By it the sun is united with him. By the black of the eye,
Agni; by the white of the eye, Indra; by the lower eyelash,
Earth is united with him ; by the upper eyelash, Heaven. He
who knows this—his food does not fail.

3. In connection herewith there is this verse :—

There is a cup with its mouth below and its bottom up.
In it is placed every form of glory.

On its rim sit seven seers.

Voice as an eighth is united with prayer (brakman).'

“There is a cup having its mouth below and its bottom up '—
this is the head, for that is a cup having its mouth below and
its bottom up. ‘In it is placed every form of glory "—breaths,
verily, are the ‘every form of glory’ placed in it; thus he
says breaths(prdma). ‘On its rim sit seven seers'—verily,
the breaths are the seers. Thus he says breaths. * Voice
as an eighth is united with prayer’—for voice as an eighth
is united with prayer.

4- These two [sense-organs] here [i. e. the ears] are Gotama
and Bharadvaja. This is Gotama and this is Bharadvija,
These two here [i. e, the eyes] are Visvamitra and Jamadagni.
This is Visvimitra. This is Jamadagni. These two here[i.e.
the nostrils] are Vasishtha and Kaéyapa. This is Vasishtha.
This is Kasyapa. The voice is Atri, for by the voice food is
eaten (v/ad). Verily, eating (at-#) is the same as the name

1 A very similar stanes is found at AV. Io, 8. 9.
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Atri. He who knows this becomes the eater of everything ;
everything becomes his food.

THIRD BRAHMANA
The two forms of Brahma

1. There are, assuredly, two forms of Brahma : the formed
(miirta) and the formless,! the mortal and the immortal, the
stationary and the moving, the actual (saz) and the yon (#ya).

2. This is the formed [Brahma]—whatever is different from
the wind and the atmosphere. This is mortal ; this is sta-
tionary ; this is actual. The essence of this formed, mortal,
stationary, actual [Brahma] is yonder [sun] which gives forth
heat, for that is the essence of the actual.

3. Nowtheformless [ Brahmal] is thewindand theatmosphere.
This is immortal, this is moving, this is the yon. The essence
of this unformed, immortal, moving, yonder [Brahma] is the
Person in that sun-disk, for he is the essence of the yon.
—Thus with reference to the divinities.

4. Now, with reference to the self.—

Just that is the formed [Brahma] which is different from
breath .( prana) and from the space which is within the self
(dtman). This is mortal, this is stationary, this isactual. The
essence of this formed, mortal, stationary, actual [Brahma] is
the eye, for it is the essence of the actual.

5. Now the formless [Brahma] is the breath and the space
which is within the self. This is immortal, this is moving,
this is the yon. The essence of this unformed, immortal,
moving, yonder [Brahma] is this Person who is in the right eye,
for he is the essence of the yonder.

6. The form of this Person is like a saffron-colored robe,
like white wool, like the [purple] Indragopa beetle, like a flame
of fire, like the [white] lotus-flower, like a sudden flash of
lightning. Verily, like a sudden lightning-flash is the glory
of him who knows this.

Hence, now, there is the teaching ‘ Not thus! not so!’ (wesy,
neti), for there is nothing higher than this, that he is thus. Now
the designation for him is ‘the Real of the real' Verily,
breathing creatures are the real. He is their Real.

! Thas far the sentence recurs at Maiiri 6. 3.
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FourTH BRAHMANA

The conversation of Yajflavalkya and Maitreyi
concerning the pantheistic Soul

1. * Maitreyi!’ said Yijhavalkya, 'lo, verily, I am about
to go forth from this state! Behold! let me make a final
settlement for you and that Katyayani.'

2. Then said Maitreyi: ‘If now, Sir, this whole earth
filled with wealth were mine, would I be immortal
thereby 2’ .

¢ No, said Yijhavalkya. *As the life of the rich, even so
would your life be. Of immortality, however, there is no hope
through wealth.'

3. Then said Maitreyi: ‘ What should I do with that through
which I may not be immortal? What you know, Sir—that,
indeed, tell me !’

4. Then said Yajhavalkya: ‘Ah (beta)! Lo (are), dear
{ priyd) as you are to us, dear is what you say! Come, sit down.
I will explain to you. But while I am expounding, do you
seek to ponder thereon.

5. Then said he: * Lo, verily, not for love of the husband is
a husband dear, but for love of the Soul (Asman) a husband
is dear.

Lo, verily, not for love of the wife is a wife dear, but for
love of the Soul a wife is dear.

Lo, verily, not for love of the sons are sons dear, but for love
of the Soul sons are dear.

Lo, verily, not for love of the wealth is wealth dear, but for
love of the Soul wealth Is dear.

Lo, wverily, not for love of Brahmanhood * (érakma) is
Brahmanhood dear, but for love of the Soul Brahmanhood is
dear.

Lo, verily, not for love of Kshatrahood® (ksafra)is Kshatra-
hood dear, but for love of the Soul Kshatrahood is dear.

1 Instead of the general meaning *place,’ shdna in this context probably has
this more technical meaning, designating * stage in the life of & Brnhman * (dframa) ;
j.e. from being a ‘ honseholder® (grdasths) be is going on lo be an ‘anchorite®
{ramgprastha) in the order of the  four stages.”

* From the more simple, general conception of érakma as * devotion and
‘sanctity" there became developed a more specific, technical application, * the
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Lo, verily, not for love of the worlds are the worlds dear,
but for love of the Soul the worlds are dear.

Lo, verily, not for love of the gods are the gods dear, but
for love of the Soul the gods are dear.

Lo, verily, not for love of the beings (é#iifa) are beings dear,
but for love of the Soul beings are dear.

Lo, verily, not for love of all is all dear, but for love of the
Soul all is dear.

priesthood’ or *the Brabman class’ Likewise from the more simple, peneral
conception of drafra as * mie  was developed a more specific, technical application,
* the ruling power * or *the Kshatriya class’

The trend of this process is discemible in the Rig-Veda at 1. 157. 2, the earliest
instance where the two words are astociated.  Varions stages may be noted in other
passapes where the two words are connected. In the Atharva-Veda at 12, 5 8
they would seem to be used (unless, indeed, figuratively) in the primary, nos-
technical sense, for they are mentioned along with other qualities of & Kshatriya.
Hut the technical significance is evident in AV. 2, 15. 4 and 15. 10, 2-11; while
in AV, g. 7. g the social classes as such are nnmistakably emphasized. Similarly
in the Vijasaneyi-Samhiti :— in 19. 5 the primary meaning is dominant ; in 5. 27;
6. 3; 7. 21; 14. 24; 18. 38 the more technical meaning is evident; while
dradma and dnrfrs are mentioned along with other caste terms at 1o, fo-12
(with i), 'the people’); 18, 48; 20. 17, 35; 36. 2; 30. 5 (with vaipa
and fddva). Similarly in the Altareya Brihmapa where the two words are
associated :— at 3. 11 and 7. 21, with the primary meaning dominant, there seems
to be a tooch of the technical significance; at 7. 32, 24 the social classes are
designated, although it comes oot clearly that they are such becanse charmcterized
by the abstract qualities drahma and krafra respectively; they are mentioned
as distinct classes at 2. 33 (along with the =) and at 7. 59 (along with
vaiiya and fidrg). Similarly in the Satapatha Brihmaga where the two words
are mssociated :— the primary conceptions are apparent in 11, 4. 3 11-13 where
érakma and #rafra are qualities or characteristics co-ordinated with other objects
desired in prayer; but these qualities are felt as characteristic of certain social
classes, as also of certain gods (Brihaspati and Mitra respectively) correlated there-
with (in 16, 4. 1. 5 Indra and Agnl, in 5. 1. 1. 01 Brihaspati and Indra, in 4 1. 4 1-4
Mitra and Varuna respectively); frafma and btafra are also simply technical
designations of thesocial classedin 1. 0. 1. 7 3.5 2. 00§ 4 2. 2. 135 Q. 4 L. T-11;
12, 7.3 12; 13. 1.5 2. Still further advanced class differentiation is evidenced
by the use of Arakma and buatra along with o#f as designations of the * priesthood,’
* nobility,” and * people® respectively at 2. 1. 3. 5-8; 2. 1 4 13 lo. 4 L g
11. 3. 7. Ly-16.

'I'h;m::pgcluolnﬂgcfmnhhﬂmﬂm to the inherent probability that
here (in the Upanishad which forms the conclusion of the Satapatha Brihmana),
especially in § 6, the words Srekmra and &afra are clas-designations, pregmant,
however, with the connotation of the respective qualities. Accordingly, the
(hybrid) word * Brahmanhood ' can perhaps best express both *the Brahman class *
mmquuva-wim'm'mmt,'mmm Similarly
the word * Kshatrahood * is used to designate both *the Kshatriya class® and the
quality of  warrior-rule* characterizing the nobility.
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Lo, verily, it is the Soul (4#man) that should be seen, that
should be hearkened to, that should be thought on, that
should be pondered on, O Maitreyi. Lo, verily, with the
seeing of, with the hearkening to, with the thinking of,
and with the understanding of the Soul, this world-all is
known.

6. Brahmanhood has deserted! him who knows Brahman-
hood in aught else than the Soul.

Kshatrahood has deserted! him who knows Kshatrahood
in aught else than the Soul.

The worlds have deserted him who knows the worlds in
aught else than the Soul.

The gods have deserted him who knows the gods in aught
else than the Soul. :

Beings have deserted him who knows beings in aught else
than the Soul. g

Everything has deserted him who knows everything in aught
else than the Soul.

This Brahmanhood, this Kshatrahood, these worlds, these
gods, these beings, everything here is what this Soul is.

7. It is—as, when a drum is being beaten, one would not be
able to grasp the external sounds, but by grasping the drum
or the beater of the drum the sound is grasped.

8. It is—as, when a conch-shell is being blown, one would
not be able to grasp the external sounds, but by grasping the
conch-shell or the blower of the conch-shell the sound is
grasped.

g. It is—as, when a lute is being played, one would not be
able to grasp the external sounds, but by grasping the lute or
the player of the lute the sound is grasped.

10. It is—as, from a fire laid with damp fuel, clouds of smoke
separately issue forth, so, lo, verily, from this great Being
(biita) has been breathed forth that which is Rig-Veda, Yajur-
Veda, Sima-Veda, [Hymns] of the Atharvans and Angirases,®
Legend (ftihasa), Ancient Lore (gwrana), Sciences (vidyd),
Mystic Doctrines (upanisad), Verses (§loka), Aphorisms (siitra),

i If this aorist is gnomic, the meaning would be simply “deserts’ or ‘would
desert’ ; 50 also in all the following stmilar sentences.  CIL Byih. 4. 5 7.
! A designation of the Atharva-Veda.
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Explanations (anuvydkhyina), and Commentaries (oyak/lydna).
From it, indeed, are all these breathed forth.!

11. Tt is—as of all waters the uniting-point is the sea, so of
all touches the uniting-point is the skin, so of all tastes the
uniting-point is the tongue, so of all smells the uniting-point is
the nostrils, so of all forms the uniting-point is the eye, so of
all sounds the uniting-point is the ear, so of all intentions
(sasirkalpa) the uniting-point is the mind (manas), so of all
knowledges the uniting-point is the heart, so of all acts (karma)
the uniting-point is the hands, so of all pleasures (@nanda) the
uniting-point is the generative organ, so of all evacuations the
uniting-point is the anus, so of all journeys the uniting-point is
the feet, so of all the Vedas the uniting-point is speech.

12. It is—as a lump of salt cast in water would dissolve
right into the water; there would not be [any]*® of it to seize
forth, as it were (fva), but wherever onc may take, it is salty
indeed—so, lo, verily, this great Being (bhita), infinite, limitless,
is just a mass of knowledge (vijiana-ghana).

Arising out of these elements (fhata), into them also
one vanishes away. After death there is no consciousness
(ma pretya saigAa 'sti). Thus, lo, say 1 Thus spake
Yajhavalkya.

13. Then spake Maitreyi: * Herein, indeed, you have be-
wildered me, Sir—in saying (if): “ After death there is no
consciousness " !’

Then spake Yajiavalkya: * Lo, verily, I speak not bewilder-
ment (moka). Sufficient, lo, verily, is this for understanding.

14. For where there is a duality (dvaita), as it were (fva),
there one sees another; there one smells another ; there
one hears another; there one speaks to another; there
one thinks of another; there one understands another.
Where, verily, ev ing has become just one’s own self, then
whereby and whom would one smell? then whereby and
whom would one see? then whereby and whom would one
hear? then whereby and to whom would one speak? then
whereby and on whom would one think? then whereby and

1 This section recars, with slight variations, at Maitri 6. 32.
3 Or the ellipsis might be constreed : *It would mnot be [possible] to seize it
forth..."
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whom would one understand? Whereby would one under-
stand him by whom one understands this All? Lo, whereby
would one understand the understander?’

FIFTH BRAHMANA

The co-relativity of all things cosmic and personal, and the
absoluteness of the immanent Soul

1. This earth is honey for all creatures, and all creatures are
honey for this earth. This shining, immortal Person who is in
this earth, and, with reference to oneself, this shining, immortal
Person who is in the body—he, indeed, is just this Soul (A tman),
this Immortal, this Brahma, this All.

2. These waters are honey for all things, and all things are
honey for these waters. This shining, immortal Ferson who is
in these waters, and, with reference to oneself, this shining,
immortal Person who is made of semen—he is just this Soul,
this Immortal, this Brahma, this All.

3. This fire is honey for all things, and all things are honey
for this fire. This shining, immortal Person who is in this fire,
and, with reference to oneself, this shining, immortal Person who
is made of speech—he is just this Soul, this Immortal, this
Brahma, this All.

4. This wind is honey for all things, and all things are
honey for this wind. This shining, immortal Person who is in
this wind, and, with reference to oneself, this shining, immortal
Person who is breath—he is just this Soul, this Immortal, this
Brahma, this All

5. This sun is honey for all things, and all things are honey
for this sun. This shining, immortal Person who is in this sun,
and, with reference to oneself, this shining, immortal Person who
is in the eye—he is just this Soul, this Immortal, this Brahma,
this All

6. These quarters of heaven are honey for all things, and
all things are honey for these quarters of heaven. This
shining, immortal Person who is in these quarters of heaven,
and, with reference to oneself, this shining, immortal Person
who is in the ear and in the echo—he is just this Soul, this
Immortal, this Brahma, this All
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7. This moon is honey for all things, and all things are
honey for this moon. This shining, immortal Person who is in
this moon, and, with reference to oneself, this shining, immortal
Person consisting of mind—he is just this Soul, this Immortal,
this Brahma, this All

8. This lightning is honey for all things, and all things are
honey for this lightning. This shining, immortal Person who
is in this lightning, and, with reference to oneself, this shining,
immortal Person who exists as heat—he is just this Soul, this
Immortal, this Brahma, this AllL

g. This thunder is honey for all things, and all things are
honey for this thunder. This shining, immortal Person who is
in thunder, and, with reference to oneself, this shining, immortal
Person who is in sound and in tone—he is just this Soul, this
Immortal, this Brahma, this All

10. This space is honey for all things, and all things are
honey for this space. This shining, immortal Person who is in
this space, and, with reference to oneself, this shining, immortal
Person who is in the space in the heart—he is just this Soul,
this Immortal, this Brahma, this AlL

11. This Law (dkarma) is honey for all things, and all things
are honey for this Law. ~ This shining, immortal Person who is
in this Law, and, with reference to oneself, this shining, immortal
Person who exists as virtuousness—he is just this Soul, this
Immortal, this Brahma, this All

12. This Truth is honey for all things, and all things are
honey for this Truth. This shining, immortal Person who is
in this Truth, and, with reference to oneself, this shining, im-
mortal Person who exists as truthfulness—he is just this Soul,
this Immortal, this Brahma, this All,

13. This mankind (mdnuga) is honey for all things, and all
things are honey for this mankind. This shining, immortal
Person who is in this mankind, and, with reference to one-
self, this shining, immortal Person who exists as a human
being—he is just this Soul, this Immortal, this Brahma,
this AllL

14. This Soul (A #man)ishoney for all things, and all things
are honey for this Soul. This shining, immortal Person who
is in this Soul, and, with reference to oneself, this shining.
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immortal Person who exists as Soul—he is just this Soul, this
Immortal, this Brahma, this All

15. Verily, this Soul is the overlord of all things, the king of
all things. As all the spokes are held together in the hub and
felly of a wheel, just so in this Soul all things, all gods, all
worlds, all breathing things, all selves are held together.

The honey-doctrine tanght in the Vedas

16. This, verily, is the honey which Dadhyafic Atharvana
declared unto the two Afvins. Seeing this, the seer spake :—
“ That mighty deed of yours, O ye two heroes, [which ye did]
for gain,
I make known, as thunder [makes known the coming] rain,
Even the honey which Dadhyafic Atharvana to you
Did declare by the head of a horse.”?
17. This, verily, is the honey which Dadhyafic Atharvana
declared unto the two Asvins. Seeing this, the seer spake :—
‘ Upon Dadhyafic Atharvana ye Advins
Did subslitute a horse’s head.
He, keeping true, declared to you the honey
Of Tvashtri, which is your secret, O ye mighfy ones.*
18. This, verily, is the honey which Dadhyafic Atharvana
declared unto the two Advins. Seeing this, the seer spake : —
‘ Citadels with two feet he did make.
Citadels with four feet he did make.
Into the citadels he, having become a bird—
Into the citadels (puras) the Person (puruga) entered.’
This, verily, is the person ( puruga) dwelling in all cities ( puri-
faya). There is nothing by which he is not covered, nothing
by which he is not hid.
1g. This, verily, is the honey which Dadhyafic Atharvana
declared unto the two Aévins. Seeing this, the seer spake :—
' RV. r. 116 13. The two Advins desired instruction from Dadhyafic. But
the latter was loath to impart it, for Indra had threatened Dadhyadic that if he
ever told this honey-doctrine to any one else, he [Indra) would cut his head off,
To avoid this untoward result, the Abvins took off Dradhyafic's head and snbstitoted
a horse’s head.  Then, after Dadhyafic had declared the honey-doctrine in com-
pliance with their request and Indra had carried out his threat, the Advins restored
to Dadhyafic his own head. This episode shows the extreme difficulty with which

even gods secured the knowledge originally posscssed by Indma.
T RV. 1.117. 22,
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“He became corresponding in form to every form.
This is to be looked upon as a form of him.
Indra by his magic powers (mdpd) goes about in many forms;
Yoked are his ten-hondred steeds.”?
He [i.e. the Soul, A-'fman]. verily, is the steeds. He, verily, is
tens and thousands, many and endless, This Brahma is without
an earlier and without a later, without an inside and without
an outside. This Soul is Brahma, the all-perceiving.—Such is
the instruction.

SIXTH BRAHMANA
The teachers of this doctrine

1. Now the Line of Tradition (vasifa). —
Pautimashya [received this teaching] from Gaupavana,
Gaupavana from Pautimishya,
Pautimashya from Gaupavana,
Gaupavana from Kauika,
Kauéika from Kaundinya,
Kaundinya from Sandilya,
Sandilya from Kausika and Gautama,
Gautama [2] from Agnivedya,
Agniveéya from Sandilya and Anabhimlata,
Anabhimlata from Anabhimlita,
Anabhimlita from Anabhimlita,
Anabhimlita from Gautama,
Gautama from Saitava and Pracinayogya,
Saitava and Pricinayogya from Parasarya,
Paradarya from Bharadvija,
Bhiradvaja from Bhiradvija and Gautama,
Gautama from Bharadvija,
Bharadvija from Pardsarya,
Parasarya from Vaijavipiyana,
Vaijavapayana from Kauéikayani,
Kauéikayani [3] from Ghritakausika,
Ghritakauéika from Parigarydyana,
Piradarydyana from Paridarya,
Paradarya from Jatikarnya,
1 RV. 6 4. 18,
105



2.6.3-] BRIHAD-ARANYAKA UPANISHAD

Jatikarnya from Asuriayana and Yaska,
Asurdyana from Traivani,

Traivani from Aupajandhani,

Aupajandhani from Asuri,

Asuri from Bhiradvija,

Bharadvdja from Atreya,

Atreya from Manti,

Manti from Gautama

Gautama from Gautama,

Gautama from Vitsya,

Vitsya from Sandilya,

Sandilya from Kaiforya Kapya,

KaiSorya Kipya from Kumiraharita,
Kumaraharita from Galava,

Gilava from Vidarbhikaundinya,
Vidarbhikaundinya from Vatsanapad Babhrava,
Vatsanapid Bibhrava from Panthih Saubhara,
Panthih Saubhara from Ayisya Angirasa,
Ayisya Angirasa from Abhiti Tvashtra,
Abhiiti Tvashtra from Viévariipa Tvishtra,
Visvariipa Tvashtra from the two Asdvins,
the two Asvins from Dadhyafic Atharvana,
Dadhyanc Atharvapa from Atharvan Daiva,
Atharvan Daiva from Mrityu Pradhvarnsana,
Mrityu Pradhvamsana from Pradhvarsana,
Pradhvamsana from Eka Rishi,

Eka Rishi from Vipracitti,

Vipracitti from Vyashti,

Vyashti from Sandru,

Sanaru from Sanatana,

Sanitana from Sanaga,

Sanaga from Parameshtin,

Parameshtin from Brahma.

Brahma is the Self-existent (svayam-bki). Adoration to
Brahmal
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THIRD ADHYAYA

FIRST BRAHMANA
Concerning sacrificial worship and its rewards

1. Janaka, [king] of Videha, sacrificed with a sacrifice at
which many presents were distributed. Brahmans of the
Kurupaiicilas were gathered together there. In this Janaka
of Videha there arose a desire to know which of these Brahmans
was the most learned in scripture.  He enclosed a thousand
cows. To the horns of each ten pddas [of gold] were bound.

2. He said to them: ‘Venerable Brahmans, let him of you
who is the best Brahman drive away these cows.

Those Brahmans durst not.

Then Yijiavalkya said to his pupil : ‘ Simasdravas, my dear,
drive them away.'

He drove them away.

The Brahmans were angry. ‘ How can he declare himself
to be the best Brahman among us?’

Now there was Advala, the Hotri-priest of Janaka, [king)
of Videha. He asked him: ‘ Yajiavalkya, are you now the
best Brahman among us?’

He replied, * We give honor to the best Brahman, But we
are really desirous of having those cows.’

Thereupon Aévala, the Hotri-priest, began to question him.

3. ‘ Ydjnavalkya,’ said he, * since everything here is overtaken
by death, since everything is overcome by death, whereby is
a sacrificer liberated beyond the reach of death?’

‘ By the Hotri-priest, by fire, by speech. Verily, speech is
the Hotri of sacrifice. That which is this speech is this fire,
is the Hotri. This is release (mwi#), this is complete release.’

4. ‘Yajhavalkya,' said he, ‘ since everything here is overtaken
by day and night, since everything is overcome by day and
night, whereby is a sacrificer liberated beyond day and night?

‘ By the Adhvaryu-priest, by the eye, by the sun. Verily,
the eye is the Adhvaryu of sacrifice. That which is this eye
is yonder sun, is the Adhvaryu. This is release, this is complete
release,’

5. * Yajnavalkya, said he, ‘since everything here is over-
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taken by the waxing and waning moon, by what means does a
sacrificer obtain release from the waxing and waning moon?’

‘ By the Udgatri-priest, by the wind, by breath. Verily
breath is the Udgatri of the sacrifice. That which is this
breath is wind, is the Udgatri. This is release, this is com-
plete release.’

6. * Yajhavalkya,’ said he, * since this atmosphere does not
afford a [foot]hold, as it were, by what means of ascent does a
sacrificer ascend to the heavenly world ?’

* By the Brahman-priest, by the mind, by the moon. Verily,
the mind is the Brahman of the sacrifice. That which is this
mind is yonder moon, is the Brahman. This is release, this is
complete release. —Thus [concerning] liberation.

Now the acquirements.—

7. *Yijnavalkya, said he, ‘how many Rig verses will the
Hotri make use of today in this sacrifice?’

‘ Three.’

‘Which are those three?’

‘The introductory verse, the accompanying verse, and the
benediction as the third.’

*What does one win by these?’

‘ Whatever there is here that has breath.'

8. *Yijnavalkya,” said he, ‘how many oblations will the
Adhvaryu pour out today in this sacrifice ?’

*Three.

*Which are those three?’

i Those which when offered flame up, those which when
offered flow over, those which when offered sink down.’

* What does one win by these?’

* By those which when offered flame up, one wins the world
of the gods, for the world of the gods gleams, as it were. By
those which when offered flow over (ati-nedante), one wins the
world of the fathers, for the world of the fathers is over (afi),
as it were. By those which when offered sink down (adkiferate),
one wins the world of men, for the world of men is below (adkas),
as it were.'

g. * Yijiavalkya,' said he, ‘with how many divinities does
the Brahman protect the sacrifice on the right today?’

‘With one.’
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 Which is that one?’

‘The mind. Verily, endless is the mind. Endless are the
All-gods. An endless world he wins thereby.’

1o. ‘ Yajhavalkya,” said he, ‘how many hymns of praise
will the Udgdtri chant today in this sacrifice ?'

lThree'i‘

 Which are those three?’

¢ The introductory hymn, the accompanying hymn, and the
 benediction hymn as the third.’

*Which are those three with reference to the self?’

‘The introductory hymn is the in-breath ( prana). The
accompanying hymn is the out-breath (apana). The bene-
diction hymn is the diffused breath (vyana)

“What does one win by these?’

‘One wins the earth-world by the introductory hymn, the
atmosphere-world by the accompanying hymn, the sky-world
by the benediction hymn.’

Thereupon the Hotri-priest Advala held his peace.

SECOND BRAHMANA
The fottered soul, and its fate at death

1. Then Jaratkarava Artabhiga questioned him. ‘Yajia-
valkya, said he, ‘how many apprehenders are there? How
many over-apprehenders?’

‘ Eight apprehenders. Eight over-apprehenders.’

¢ Those eight apprehenders and eight over-apprehenders—
which are they?’

2. ‘ Breath (prana), verily, is an apprehender. It is seized
by the out-breath (gpdna) as an over-apprehender, for by the
out-breath one smells an odor.

3. Speech, verily, is an apprehender. It is seized by name
as an over-apprehender, for by speech one speaks names.

4. The tongue, verily, is an apprehender. It is seized by
taste as an over-apprehender, for by the tongue one knows
tastes.

5. The eye, verily, is an apprehender. It is seized by
appearance as an over-apprehender, for by the eye one sees

appearances.
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6. The ear, verily, is an apprehender. * It is seized by sound
as an over-apprehender, for by the ear one hears sounds.

7. The mind, verily, is an apprehender. It is seized by desire
as an over-apprehender, for by the mind one desires desires.

8. The hands, verily, are an apprehender. It is seized by
action as an over-apprehender, for by the hands one performs
action,

9. The skin, verily, is an apprehender. It is seized by touch
as an over-apprehender, for by the skin one is made to know
touches.’

10. * Yijiiavalkya, said he, ‘ since everything here is food for
death, who, pray, is that divinity for whom death is food ?’

¢ Death, verily, is a fire. It is the food of water (gpas).
He overcomes (apa-jayati) a second death [who knows this].'?

11. * Yajiavalkya,’ said he, ‘when a man dies, do the
breaths go out of him, or no?’

*No, said Yijhavalkya. ‘They are gathered together right
there. He swells up. He is inflated. The dead man lies
inflated.’ .

12. * Yijiavalkya,’ said he, * when a man dies, what does not
leave him?'

*The name. Endless, verily, is the name. Endless are the
All-gods. An endless world he wins thereby.'

13. * Yajiavalkya, said he, ‘when the voice of a dead man
goes into fire, his breath into wind, his eye into the sun, his
mind into the moon, his hearing into the quarters of
heaven, his body into the earth, his soul (@fman) into space,
the hairs of his head into plants, the hairs of his body into
trees, and his blood and semen are placed in water, what
then becomes of this person (purusa)?’

¢ Artabhiiga, my dear, take my hand. We two only will
know of this. This is not for us two [to speak of] in public.’

The two went away and deliberated. What they said was
karma (action). What they praised was farma. Verily, one
becomes good by good action, bad by bad action.

Thereupon Jaratkdrava Artabhaga held his peace.

! Supplying y& rours peda, asin 3. 3. sand 1. 2. 5.
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THIRD BRAHMANA
Where the offerers of the horse-sacrifice go

1. Then Bhujyu Lahyayani questioned him. ° Yijiavalkya,’
caid he, ‘we were traveling around as wanderers among the
Madras. As such we came to the house of Pataficala Kapya.
He had a daughter who was possessed by a Gandharva. We
asked him: “ Who are you?” He said: “Iam Sudhanvan,
a descendant of Angiras” When we were asking him about
the ends of the earth, we said to him: “ What has become of
the Parikshitas? What has become of the Parikshitas?"—
1 now ask you, Yijiiavalkya. What has become of the Pari-
kshitas?’

2. He said : * That one doubtless said, * They have, in truth,
gone whither the offerers of the horse-sacrifice go."'

‘ Where, pray, do the offerers of the horse-sacrifice go?”

¢ This inhabited world, of a truth, is as broad as thirty-two
days [ie. days’ journeys] of the sun-god’s chariot. The earth,
which is twice as wide, surrounds it on all sides. The ocean,
which is twice as wide, surrounds the earth on all sides. Then
there is an interspace as broad as the edge of a razor or the
wing of a mosquito. Indra, taking the form of a bird, delivered
them [i.c. the Parikshitas] to Wind. Wind, placing them in
himself, led them where the offerers of the horse-sacrifice
were. Somewhat thus he [i.e. Sudhanvan] praised Wind.
Therefore Wind alone is individuality (vyasti). Wind is °
totality (samagti). He who knows this overcomes a second
death.’

Thereupon Bhujyu Lahyayani held his peace.

B FOURTH BRAHMANA

The theoretical unknowability of the immanent Brahma

1. Then Ushasta Cikriyana questioned him. ‘ Yajavalkya,’
said he, ¢ explain to me him who is the Brahma present and
not beyond our ken, him who is the Soul in all things.'

¢ He is your soul (@tman), which is in all things.'

« Which one, O Yajiavalkya, is in all things?’

He who breathes in with your breathing in (prima) is the
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Soul of yours, which is in all things. He who breathes out with
your breathing out (apdna) is the Soul of yours, which is in all
things. He who breathes about with your breathing about
(vpidna) is the Soul of yours, which is in all things. He who,
breathes up with your breathing up (#dé@na) is the Soul of yours,
which is in all things. He is your soul, which is in all things.’

2. Ushasta Cakriyana said: ‘ This has been explained to
me just as one might say, “ This is a cow. This is a horse.”
Explain to me him who is just the Brahma present and not
beyond our ken, him who is the Soul in all things.'

‘He is your soul, which is in all things.’

‘ Which one, O Yiajhavalkya, is in all things? '

‘You could not see the seer of seeing. You could not hear
the hearer of hearing. You could not think the thinker of
thinking. You could not understand the understander of
understanding. He is your soul, which is in all things.
Aught else than Him [or, than this] is wretched.'

Thereupon Ushasta Cikrayana held his peace.

FirTH BRAHMANA
The practical way of knowing Brahma—by asceticism

1. Now Kahola Kaushitakeya questioned him. °‘Yajda-
valkya,' said he, ‘ explain to me him who is just the Brahma
present and not beyond our ken, him who is the Soul in
all things.' :

¢ He is your soul, which is in all things.'

 Which one, O Yijiiavalkya, is in all things?'

‘ He who passes beyond hunger and thirst, beyond sorrow
and delusion, beyond old age and death—Brahmans who know
such a Soul overcome desire for sons, desire for wealth, desire
for worlds, and live the life of mendicants. For desire for sons
is desire for wealth, and desire for wealth is desire for worlds,
for both these are merely desires. Therefore let a Brahman
become disgusted with learning and desire to live as a child.
When he has become disgusted both with the state of childhood
and with learning, then he becomes an ascetic (mwni). When
he has become disgusted both with the non-ascetic state and
with the ascetic state, then he becomes a Brahman.'
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! By what means would he become a Brahman ?"

‘By that means by which he does become such a one.
Aught else than this Soul (4 tman) is wretched.’

Thereupon Kahola Kaushitakeya held his peace.

SIXTH BRAHMANA
The regressus to Brahma, the nltimate world-ground

Then Gargi Vicaknavi questioned him. * Yijfavalkya,' said
she, ® since all this world is woven, warp and woof, on water,
on what, pray, is the water woven, warp and woof?"’

! On wind, O Géargi.’

* On what then, pray, is the wind woven, warp and woof?'

*On the atmosphere-worlds, O Gargi.'

£On what then, pray, are the atmosphere-worlds woven,
warp and woof? '

* On the worlds of the Gandharvas, O Gargi.'

‘On what then, pray, are the worlds of the Gandharvas
woven, warp and woof?’

“On the worlds of the sun, O Gargi.'

*On what then, pray, are the worlds of the sun woven, warp
and woof?’

‘On the worlds of the moon, O Gargi.'

‘On what then, pray, are the worlds of the moon woven,
warp and woof?*

¢ On the worlds of the stars, O Gargi.'

‘On what then, pray, are the worlds of the stars woven,
warp and woof?’

‘On the worlds of the gods, O Gargi.'

‘On what then, pray, are the worlds of the gods woven,
warp and woof ?’

‘ On the worlds of Indra, O Gargi.'

‘On what then, pray, are the worlds of Indra woven, warp
and woof?’

‘ On the worlds of Prajapati, O Gargi.'

¢On what then, pray, are the worlds of Prajipati woven,
warp and woof '

' On the worlds of Brahma, O Gérgi.’
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‘On what then, pray, are the worlds of Brahma woven,
warp and woof?’

Yajiavalkya said: * Gargi, do not question too much, lest
your head fall of. In truth you are questioning too much
about a divinity about which further questions cannot be asked.
Girgi, do not over-question.’

Thereupon Gargi Viacaknavi held her peace.

SEVENTH BRAHMANA

Wind, the string holding the world together ; the immortal
pantheistic Soul, the Inner Controller

1. Then Uddilaka Aruni questioned him. *Yajiavalkya.
said he, ‘ we were dwelling among the Madras in the house of
Pataficala Kipya, studying the sacrifice. He had a wife
possessed by a spirit (zandharva). We asked him: * Who are
you?” He said: “I am Kabandha Atharvapa.” He said to
Pataficala Kapya and to us students of the sacrifice: “ Do you
know, O Kipya, that thread by which this world and the
other world and all things are tied together? " Pataficala Kipya
said: “I do not know it, Sir.” He said to Pataficala Kapya
and to us students of the sacrifice: “ Pray do you know, O
Kipya, that Inner Controller who from within controls this
world and the other world and all things?” Pataficala Kapya
said: *1 do fot know him, Sir.” He said to Pataficala Kipya
and to us students of the sacrifice: “ Verily, Kipya, he who
knows that thread and the so-called Inner Controller knows
Brahma, he knows the worlds, he knows the gods, he knows
the Vedas, he knows created things, he knows the Soul, he
knows everything.” Thus he [i.e. the spirit] explained it to
them. And I know it. If you, O Yajhavalkya, drive away
the Brahma-cows without knowing that thread and the Inner
Controller, your head will fall off.’

‘Verily, I know that thread and the Inner Controller,
0O Gautama.’

¢ Any one might say “I know, I know.” Do you tell what
you know.'

2. He [i.e. Yajiavalkya] said : * Wind, verily, O Gautama,
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is that thread. By wind, verily, O Gautama, as by a thread,
this world and the other world and all things are tied together.
Therefore, verily, O Gautama, they say of a deceased person,
“ His limbs become unstrung,” for by wind, O Gautama, as by
a thread, they are strung together.’

¢ Quite so, O Yajiiavalkya. Declare the Inner Controller.’

3. * He who, dwelling in the earth, yet is other than the
earth, whom the earth does not know, whose body the earth
is, who controls the earth from within—He is your Soul, the
Inner Controller, the Immortal.

4. He who, dwelling in the waters, yet is other than the
waters, whom the waters do not know, whose body the waters
are, who controls the waters from within—He is your Soul, the
Inner Controller, the Immortal.

5. He who, dwelling in the fire, yet is other than the fire,
whom the fire does not know, whose body the fire is, who
controls the fire from within—He is your Soul, the Inner
Controller, the Immortal.

6. He who, dwelling in the atmosphere, yet is other than
the atmosphere, whom the atmosphere does not know, whose
body the atmosphere is, who controls the atmosphere from
within—He is your Soul, the Inner Controller, the Immortal.

. He who, dwelling in the wind, yet is other than the
wind, whom the wind does not know, whose body the wind is,
who controls the wind from within—He is your Soul, the Inner
Controller, the Immortal. -

8. He who, dwelling in the sky, yet is other than the sky,
whom the sky does not know, whose body the sky is, who
controls the sky from within—He is your Soul, the Inner
Controller, the Immortal.

g. He who, dwelling in the sun, yet is other than the sun,
whom the sun does not know, whose body the sun’is, who
controls the sun from within—He is your Soul, the Inner
Controller, the Immortal.

10. He who, dwelling in the quarters of heaven, yet is
other than the quarters of heaven, whom the quarters of heaven
do not know, whose body the quarters of heaven are, who
controls the quarters of heaven from within—He is your Soul,
the Inner Controller, the Immortal.
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11. He who, dwelling in the moon and stars, yet is other
than the moon and stars, whom the moon and stars do not
know, ‘whose body the moon and stars are, who controls the
moon and stars from within—He is your Soul, the Inner Con-
troller, the Immortal.

12. He who, dwelling in space, yet is other than space,
whom space does not know, whose body space is, who controls
space from within—He is your Soul, the Inner Controller, the
Immortal.

13. He who, dwelling in the darkness, yet is other than the
darkness, whom the darkness does not know, whose body the
darkness is, who controls the darkness from within—He is your
Soul, the Inner Controller, the Immortal.

14. He who, dwelling in the light, yet is other than the light,
whom the light does not know, whose body the light is, who
controls the light from within—He is your Soul, the Inner
Controller, the Immortal,

—Thus far with reference to the divinities. Now with refer-
ence to material existence (adki-bhiita).—

15. He who, dwelling in all things, yet is other than all
things, whom all things do not know, whose body all things
are, who controls all things from within—He is your Soul, the
Inner Controller, the Immortal,

—Thus far with reference to material existence. Now with
reference to the self.—

16. He who, dwelling in breath, yet is other than breath,
whom the breath does not know, whose body the breath is,
who controls the breath from within—He is your Soul, the
Inner Controller, the Immortal.

17. He who, dwelling in speech, yet is other than speech,
whom the speech does not know, whose body the speech is, who
controls the speech from within—He is your Soul, the Inner
Controller, the Immortal,

18, He who, dwelling in the eye, yet is other than the eye,
whom the eye does not know, whose body the eye is, who
controls the eye from within—He is your Soul, the Inner Con-
troller, the Immortal.

19. He who, dwelling in the ear, yet is other than the ear,
whom the ear does not know, whose body the ear is, who
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controls the ear from within—He is your Soul, the Inner Con-
troller, the Immortal.

20, He who, dwelling in the mind, yet is other than the
mind, whom the mind does not know, whose body the mind is,
who controls the mind from within—He is your Soul, the
Inner Controller, the Immortal,

21. He who, dwelling in the skin, yet is other than the skin,
whom the skin does not know, whose body the skin is, who
controls the skin from within—He is your Soul, the Inner
Controller, the Immortal.

22, He who, dwelling in the understanding, yet is other
than the understanding, whom the understanding does not know,
whose body the understanding is, who controls the under-
standing from within—He is your Soul, the Inner Controller,
the Immortal.

23. He who, dwelling in the semen, yet is other than the
semen, whom the semen does not know, whose body the semen
is, who controls the semen from within—He is your Soul, the
Inner Controller, the Immortal.

He is the unseen Seer, the unheard Hearer, the unthought
Thinker, the ununderstood Understander. Other than He there
is no seer, Other than He there is no hearer. 'Other than He
there is no thinker. Other than He there is no understander.
He is your Soul, the Inner Controller, the Immortal,’

Thereupon Uddilaka Arupi held his peace.

EiGHTH BRAHMANA
The ultimate warp of theworld—the unqualified Imperishable

1. Then [Girgi] Vicaknavi said : * Venerable Brahmans, lo,
I will ask him [i.e. YajAavalkya] two questions. If he will
answer me these, not one of you will surpass him in discussions
about Brahma.’

‘ Ask, Gargi.'

2. She said: ‘As a noble youth of the Kidis or of the
Videhas might rise up against you, having strung his unstrung
bow and taken two foe-piercing arrows in his hand, even so,
O Yajhavalkya, have I risen up against you with two questions.
Answer me these.'
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Yijiavalkya said : * Ask, Gargl.'

3. She said : * That, O Yijiavalkya, which is above the sky,
that which is beneath the earth, that which is between these two,
sky and earth, that which people call the past and the present
and the future—across what is that woven, warp and woof?’

4. He said: “That, O Gargi, which is above the sky, that
which is beneath the earth, that which is between these two, sky
and earth, that which people call the past and the present and
the future—across space is that woven, warp and woof.’

5. She said : *Adoration to you, Yajiiavalkya, in that you
have solved this question for me. Prepare yourself for the
other. '

¢ Ask, Gargi.

6. She said: * That, O Yajiavalkya, which is above the sky,
that which is beneath the earth, that which is between these two,
sky and earth, that which people call the past and the present
and the future—across what is that woven, warp and woof?"'

7. He said: * That, O Girgi, which is above the sky, that
which is beneath the earth, that which is between these two, sky
and earth, that which people call the past and the present and
the future—across space alone is that woven, warp and woof.’

* Across what then, pray, is space woven, warp and woof?"

8. He said: ‘That, O Gargi, Brahmans call the Imperish-
able (afsara). It is not coarse, not fine, not short, not long,
not glowing [like fire], not adhesive [like water], without
shadow and without darkness, without air and without space,
without stickiness, (intangible),! odorless, tasteless, without
eye, without ear, without voice, without wind, without energy,
without breath, without mouth, (without personal or family
name, unaging, undying, without fear, immortal, stainless, not

uncovered, not covered),! without measure, without inside and
without outside,

It consumes nothing soever.
No one soever consumes it.

g. Verily, O Gargi, at the command of that Imperishable
the sun and the moon stand apart. Verily, O Gargi, at the
command of that Imperishable the earth and the sky stand

! A Madhyamding addition.
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apart. Verily, O Gargi, at the command of that Imperishable
the moments, the hours, the days, the nights, the fortnights,
the months, the seasons, and the years stand apart. Verily,
O Gargi, at the command of that Imperishable some rivers
flow from the snowy mountains to the east, others to the west,
in whatever direction each flows. Verily, O Girgi, at the
command of that Imperishable men praise those who give, the
gods are desirous of a sacrificer, and the fathers [are desirous]
of the Manes-sacrifice.

10. Verily, O Gargi, if one performs sacrifices and worship
and undergoes austerity in this world for many thousands of
years, but without knowing that Imperishable, limited indeed
is that [work] of his, Verily, O Gargi, he who departs from
this world without knowing that Imperishable is pitiable.
But, O Girgi, he who departs from this world knowing that
Imperishable is a Brahman.

11. Verily, O Gargi, that Imperishable is the unseen Seer,
the unheard Hearer, the unthought Thinker, the ununderstood
Understander. Other than It there is naught that sees.
Other than It there is naught that hears, Other than It
there is naught that thinks. Other than It there is naught
that understands. Across this Imperishable, O Gargi, is
space woven, warp and wool.'

12. She said: ‘Venerable Brahmans, you may think it a
great thing if you escape from this man with [merely] making
a bow. Not one of you will surpass him in discussions about
Brahma'

Thereupon [Girgi] Vacaknavi held her peace.

NINTH BRAHMANA
Regressus of the numercus gods to the unitary Brahma

1. Then Vidagdha Sikalya questioned him. ‘How many
gods are there, Yajiavalkya?'

He answered in accord with the following Niwid (invoca-
tionary formula): ‘As many as are mentioned in the Nivid
of the Hymn to All the Gods, namely, three hundred and
three, and three thousand and three [=3,306]
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‘Yes,' said he, ‘but just how many gods are there, YVijfia-
valkya?'

* Thirty-three.’

* Yes, said he, ‘ but just how many gods are there, Yajfia-
valkya?’

* Six.”

‘Yes,’ said he, ‘but just how many gods are there, Yajia-
valkya?'

* Three.'

‘Yes,' said he, ‘but just how many gods are there, Yijia-
valkya ?' -

*Two.'

‘Yes,’ said he, ‘but just how many gods are there, Yajna-
valkya?’

*One and a half.'

* Yes,' said he, ‘but just how many gods are there, Yiijiia-
valkya ?’

f One.’

‘Yes,’ said he, ‘ which are those three hundred and three,
and those three thousand and three?’

2. He [i.e. Yajfiavalkya] said : * Those are only their powers
(makiman). There are just thirty-three gods.'

* Which are those thirty-three ?*

' Eight Vasus, eleven Rudras, twelve Adityas. Those are
thirty-one. Indra and Prajapati make thirty-three.

3. * Which are the Vasus ?’

‘ Fire, earth, wind, atmosphere, sun, sky, moon, and stars,
These are Vasus, for upon them this excellent (vasu) world is
set, (for they give a dwelling (vasayante) to the world).! There-
fore they are called Vasus.’

4. *Which are the Rudras?’

* These ten breaths in a person, and the self as the eleventh,
When they go out from this mortal body, they make us lament.
So, because they make us lament (v rud), therefore they are

Rudras.’

5 * Which are the Adityas?’

* Verily, the twelve months of the year. These are Adityas,
for they go carrying along this whole world. Since they go

! A Midhyarivding addition. CL Chind. 3. 16, 1.
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(yanti) carrying along (4-dd) this whole world, therefore they
are called Adityas.’

6. * Which is Indra? Which is Prajapati?’

* The thunder, verily, is Indra, The sacrifice is Prajdpati.

*Which is the thunder?"’

‘ The thunderbolt.’

* Which is the sacrifice?’

*The sacrificial animals.’

7- * Which are the six [gods]?’

* Fire, earth, wind, atmosphere, sun, and sky. These are the
six, for the whole world is these six.'

8. * Which are the three gods?’

‘ They, verily, are the three worlds, for in them all these
gods exist.’

*Which are the two gods?’

*Food and breath.'

* Which is the one and a half?’

* This one here who purifies [i. e. the wind].’

g. Then they say: * Since he who purifies is just like one,
how then is he one and a half?’

¢ Because in him this whole world did prosper (adkydrdinot).
Therefore he is one and a half (adkyardia).

* Which is the one god ?’

* Breath,' said he. * They call him Brahma, the Yon (£ya).’

Eight different Persons and their corresponding divinities

10. [Sakalya said:] * Verily, he who knows that Person whose
abode is the earth, whose world is fire, whose light is mind,
who is the last source of every soul—he, verily, would be a
knower, O Yijfavalkya.'

[Yajhavalkya said :] * Verily, I know that Person, the last
source of every soul, of whom you This very person
whois in the body is He. Tell me, 5akalya, who is his god?’

*The Immortal,’ said he.

11. [Sakalya said:] ‘Verily, he who knows that Person whose
abode is desire, whose world is the heart, whose light is mind,
who is the last source of every soul—he, verily, would be a
knower, O Yijhavalkya.'

[Yajfiavalkya said:] * Verily, I know that Person, the last
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source of every soul, of whom you speak. This very person who
is made of desire is He. Tell me, Sakalya, who is his god ?"

‘Women,' said he.

12, [Eikalya said :] * Verily,he who knows that Person whose
abode is for ms (rfipa), whose world is the eye, whose light is
mind, who is the last source of every soul he, verily, would
be a knower, O Yajhavalkya.'

¢ Verily, I know that Person, the last source of every soul, of
whom you speak. That very person who is in the sun is He.
Tell me, Sakalya, who is his god ?'

*Truth, said he.

13. [Sakalya said:] *Verily, he who knows that Person whose
abode is space (F&d4a), whose world is the ear, whose light is
mind, who is the last source of every soul—he, verily, would
be a knower, O Yijhavalkya.’

* Verily, I know that Person, the last source of every soul, of
whom you speak. This very person who is in hearing and who
is in echo is He. Tell me, Sikalya, who is his god ?*

* The quarters of heaven,’ said he.

14. [Sikalya said :] *Verily,he who knows that Personwhose
abode is darkness (famas), whose world is the heart, whose
light is mind, who is the last source of every soul—he, verily,
would be a knower, O Yijiavalkya.'

‘ Verily, I know that Person, the last source of every soul, of
whom you speak. This very person who is made of shadow is
He. Tell me, Sakalya, who is his god ?'

‘Death, said he.

15. [Sakalya said :] ‘Verily,he who knows that Personwhose
abode is forms (rfipa), whose world is the eye, whose light is
mind, who is the last source of every soul—he, verily, would be
a knower, O Y3jhavalkya.

‘Verily, | know that Person, the last source of every soul, of
whom you speak. This very person who is in the mirror is
He. Tell me, Sakalya, who is his god?’

‘Life (asu), said he.

16. [Sakalya said :] ‘ Verily, he who knows that Person whose
abode is water, whose world is the heart, whose light is mind,
who is the last source of every soul—he, verily, would be a
knower, O Yajhavalkya.'
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¢ Verily, I know that Person, the last source of every soul, of
whom you speak. This very person who is in the waters is
He. Tell me, Sakalya, who is his god ?"

‘Varuna, said he.

17. [Sakalya said :] *Verily,he who knows that Person whose
abode is semen, whose world is the heart, whose light is mind,
* who is the last source of every soul—he, verily, would be a
knower, O Yijiavalkya.'

“Verily, I know that Person, the last source of every soul, of
whom you speak. This very person who is made of a son is
He. Tell me, Sakalya, who is his god 2"

‘Prajapati, said he

18. *Sakalya’ said Yajavalkya, ‘have those Brahmans
made you their coal-destroyer?'!

Five directions in space, their regent gods, and their bases

19. * Yajfiavalkya, said Sikalya, ‘ by knowing what Brahma
is it that you have talked down the Brahmans of the Kurupaii-
calas?’

* I know the quarters of heaven together with their gods and
their bases.’

*Since you know the quarters of heaven together with
their gods and their bases, [20] what divinity have you in this
eastern quarter ?’

¢ The sun.’

¢ That sun—on what is it based?'

‘ On the eye.’

¢ And on what is the eye based ?’

* On appearance, for with the eye one sces appearances.’

* And on what are appearances based ?’

¢ On the heart,” he said, * for with the heart one knows appear-
ances, for on the heart alone appearances are based.’

¢ Quite so, Yajiavalkya.'

21. [Sdkalya said :] - What divinity have you in this southern
(dakgsina) quarter ?”

*Yama.'

¢ That Yama—on what is he based 2’

* On sacrifice.”

U Literally, * remover of burning coals'; *a cat's-paw,’ as Miiller soppests.
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* And on what is sacrifice based?’

* On gifts to the priests (daksina).

* And on what are the gifts to the priests based ?’

* On faith, for when one has faith, then one gives gifts to the
priests. Verily, on faith the gifts to the priests are based.’

* On what is faith based?’

*On the heart,’ he said, * for with the heart one knows faith.
Verily, on the heart alone faith is based.

* Quite so, Yajiavalkya.'

22. [Sakalya said:] What divinity have you in this western
quarter ? '

f Varuna.’

* That Varuna—on what is he based ?'

fOn water.'

¢ And on what is water based ?’

*On semen.'

* And on what is semen based ?’

“On the heart. Therefore they say of a son who is just like
his father, “ He has slipped out from his heart, as it were.
He is built out of his heart.” For on the heart alone semen
is based.’

‘ Quite so, Yijhavalkya.'

23. [Sikalya said :] *What divinity have you in this northern
quarter? '

*Soma.’

* That Soma—on what is he based ?’

*On the Dikshi [initiatory] rite."

*And on what is the Diksha rite based ?°

* Ontruth. Therefore they say to one who is initiated, Speak
the truth!” For on truth alone the Dikshi rite is based.'

* And on what is truth based ?’

* On the heart,’ he said, ‘ for with the heart one knows truth.
Verily, on the heart alone truth is based.’

* Quite so, Yijfiavalkya.’

24. [Sakalya said:] *What divinity have you in this fixed
quarter [i. e. the zenith] 7’

* The god Agni.’

“That Agni—on what is he based

* On speech.’
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‘ And on what is speech based ? '

¢On the heart.’

* And on what is the heart based ?°

25. * You idiot,’ said Yajiavalkya, ‘that you will think that
it could be anywhere else than in ourselves ! for if it were any-
where else than in ourselves, the dogs might eat it or the
birds might tear it to pieces.’

The Soul, the Person taught in the Upanishads

26. *On what are you and your soul (@#man) based ?"

* On the in-breath ( prdna).’

* And on what is the in-breath based ?

* On the out-breath (ap@nra).’

‘ And on what is the out-breath based ?’

*On the diffused breath (opana).’

‘And on what is the diffused breath based?’

* On the up-breath (nddna).'

‘ And on what is the up-breath based ?’

*On the middle [or equalizing] breath (samdna).’

“That Soul (A#man) is not this, it is not that (mefs, neti).
Tt is unseizable, for it is notseized. It isindestructible, foritis
not destroyed. It is unattached, for it does not attach itsell.
It is unbound. It does not tremble. Itis not injured.

These ! are the eight abodes, the eight worlds, the eight gods,
the eight persons. He who plucks apart and puts together
these persons and passes beyond them—that is the Person
taught in the Upanishads about whom I ask you.

If him to me ye will not tell,
Your head indeed will then fall off.’

But him Sakalya did not know,
And so indeed his head fell off.

Indeed, robbers carried off his bones, thinking they were some-
thing else.
Man, a tree growing from Brahma
27. Then he [i.e. Yijnavalkya] said : * Venerable Brahmans,
let him of you that desires questionme. Or do ye all question

1 That is, those mentioned in sections 1o-17.
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me. Or I will question him of you that desires [to be
questioned] ; or I will question all of you.’

Those Brahmans, however, durst not.

28. Then he [i.e. Yijhavalkya] questioned them with these
VErses t—

As a tree of the forest,

Just so, surely, is man.

His hairs are leaves,

His skin the outer bark.

From his skin blood,

Sap from the bark flows forth.

From him when pierced there comes forth
A stream, as from the tree when struck.

His pieces of flesh are under-layers of wood.
The fibre is muscle-like, strong.

The bones are the wood within.

The marrow is made resembling pith.

A tree, when it is felled, grows up

From the root, more new again;

A mortal, when cut down by death—
From what root does he grow up?!

Say not *from semen,’

For that is produced from the living,

As the tree, forsooth, springing lrom seed,
Clearly arises without having died.

If with its roots they should pull up

The tree, it would not come into being again.
A mortal, when cut down by death—
From what root does he grow up?

When born, indeed, he is not born [again].
Who would again beget him?

Brahma is knowledge, is bliss,

The final goal of the giver of offerings,
Of him, too, who stands still and knows It

¥ For a similar comparison in Hebrew literature see Job 14. 7-10.
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FOURTH ADHYAYA

FIRsT BRAHMANA

King Janaka instructed by Yijfiavalkyn: six partial
definitions 'of Brahma

1. Janaka, [king] of Videha, was scated. Yijiiavalkya came
up. To him he said: *Yajiavalkya, for what purpose have
you come? Because you desire cattle or subtle disputations?’

* Indeed, for both, your Majesty,” he said.

a2, *Let us hear what anybody may have told you,’ [con-
tinued Yajnavalkyal].

¢ Jitvan Sailini told me: “ Brahma, verily, is speech (vde),”’
[said Janaka].

*As a man might say that he had a mother, that he had
a father, that he had a teacher! so did that Sailina say,
“ Brahma, verily, is speech.” For he might have thought (),
“What can one have who can not speak?” But did he tell
you Its seat and support ?’

! He did not tell me.'

¢ Forsooth, your Majesty, that is a one-legged [Brahma].’

*Verily, Yajiiavalkya, do you here tell us.’

‘Its seat is just speech; Its support, space (@kafa). One
should worship It as intelligence ( prajia).’

*What is Its quality of intelligence, Yajhavalkya?’

‘ Just speech, your Majesty, said he. *‘Verily, by speech,
your Majesty, a friend is recognized. By speech alone, your
Majesty, the Rig-Veda, the Yajur-Veda, the Sama-Veda, the
[Hymns] of the Atharvans and Angirases,® Legends (sfidsa),
Ancient Lore ( purawa), Sciences (vidyd), Mystic Doctrines
(upanisad), Verses (floka), Aphorisms (sfitra), Explanations
(anuvyakhyana), Commentaries (zyakhkydana), what is offered
in sacrifice and as oblation, food and drink, this world and
the other, and all beings are known. The highest Brahma,
your Majesty, is in truth speech. Speech does not desert him

' That is, what is self-evident, what any one might know. This rendering, it shouald
be noted, takes the active drindf as if it were middle yoice—a late epic usage.
t A designation of the Atbarva-Veda.
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who, knowing this, worships it as such. All things run unto
him. He, having become a god, goes even to the gods.’

¢ I will give you a thousand cows with a bull as large as an
elephant,’ said Janaka, [king] of Videha.

Yijfiavalkya replied: ‘My father thought that without having
instructed one should not accept.'

3. *Let us hear what anybody may have told you," [con-
tinued Yajhavalkyal].

¢ Udafika Saulbdyana told me: “Brahma, verily, is the
breath of life (prana).”’

* As a man might say that he had a mother, that he had
a father, that he had a teacher, so did that Saulbiyana say,
“Brahma is the breath of life.” For he might have thought,
“What can one have who is without the breath of life?” But
did he tell you Its seat and support ?”

‘ He did not tell me.’

¢ Forsooth, your Majesty, that is a one-legged [Brahma].'

‘ Verily, Yajfiavalkya, do you here tell us.

*Its seat is just the breath of life; Its support, space. One
should worship It as the dear ( priya).

¢ What is Its dearness, Yijiavalkya?’

¢The breath of life itself, your Majesty,’ said he. * Verily,
out of love for the breath of life, your Majesty, one has sacrifice
offered for him for whom one should not offer sacrifice, one
accepts from him from whom one should not accept. Out
of love of just the breath of life, your Majesty, there arises
fear of being killed wherever one goes. The highest Brahma,
your Majesty, is in truth the breath of life. The breath of life
leaves not him who, knowing this, worships it as such. All
things run unto him. He, having become a god, goes even
to the gods.'

*I will give you a thousand cows with a bull as large as an
elephant,’ said Janaka, [king] of Videha.

Yajbavalkya replied : ¢ My father thought that without having
instructed one should not accept.’

4. ‘Let us hear what anybody may have told you,' [con-
tinued Yajfiavalkyal.

‘ Barku Varshoa told me: “ Brahma, verily, is sight.”’

‘As a man might say that he had a mother, that he had
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a father, that he had a teacher, so did that Varshna say,
“Brahma is sight (caks«)” For he might have thought,
* What can one have who can not see?” But did he tell you
Its seat and support?’

‘ He did not tell me.’

‘ Forsooth, your Majesty, that is a one-legged [Brahmal].’

‘Verily, Yajiavalkya, do you here tell us.

‘Its seat is just sight; Its support, space. One should
worship It as the true (satya).’

*What is Its truthfulness, Yajhavalkya?'

‘ Sight alone, your Majesty,’ said he. ‘Verily, your Majesty,
when they say to a man who sees with his eyes, " Have you
seen?” and he says, “ I have seen,” that is the truth. Verily,
your Majesty, the highest Brahma is sight. Sight leaves not
him who, knowing this, worships it as such. All things run
unto him. He, becoming a god, goes to the gods.’

‘I will give you a thousand cows with a bull as large as an
elephant,' said Janaka, [king] of Videha.

Yijhavalkya replied: ‘My father thought that without
having instructed one should not accept.’

5. ‘Let us hear what anybody may have told you,’ [con-
tinued Yijiavalkyal.

‘ Gardabhivipita Bharadvija told me: “Brahma, verily, is
hearing."’

*As a man might say that he had a mother, that he had
a father, that he had a teacher, so did that Bhiradvdja say,
“Brahma is hearing.” For he might have thought, “ What
can one have who can not hear?” But did he tell you Its
seat and support?’

‘ He did not tell me.’

¢ Forsooth, your Majesty, that is a one-legged [Brahmal.'

‘Verily, Yajiavalkya, do you here tell us/’

‘Tts seat is just hearing; Its support, space. One should
worship It as the endless (ananta).

* What is Its endlessness, Yajnavalkya?’

* Just the quarters of heaven, your Majesty,’ said he. * There-
fore, verily, your Majesty, to whatever quarter one goes, he
does not come to the end of it, for the quarters of heaven are
endless. Verily, your Majesty, the quarters of heaven are
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hearing. Verily, your Majesty, the highest Brahma is hearing.
Hearing does not desert him who, knowing this, worships it
as such. All things run unto him. He, becoming a god, goes
to the gods.’

¢ I will give you a thousand cows with a bull as large as an
elephant,’ said Janaka, [king] of Videha.

Yijhavalkya replied: ‘My father thought that without
having instructed one should not accept.’

6. ‘Let us hear what anybody may have told you,' [con-
tinued Yijiiavalkya).

¢ Satyakima ]ibila told me: “Brahma, verily, is mind."’

‘As a man might say that he had a mother, that he had
a father, that he had a teacher, so did that Jibala say,
“Brahma is mind” For he might have thought, “ What
can one have who is without a mind ?” But did he tell you
Its seat and support?’

‘* He did not tell me.’

‘ Forsooth, your Majesty, that is a one-legged [Brahma).'

*Verily, Yajiiavalkya, do you here tell us’

‘Its seat is just the mind ; Its support, space. One should
worship It as the blissful (@nanda).’

*What is Its blissfulness, Yajiavalkya?’

*Just the mind, your Majesty,’ said he. ‘Verily, your
Majesty, by the mind one betakes himself to a woman. A son
like himself is born of her. Heisbliss. Verily, your Majesty,
the highest Brahma is mind. Mind does not desert him who,
knowing this, worships it as such. All things run unto him.
He, becoming a god, goes to the gods.

‘I will give you a thousand cows with a bull as large as an
elephant,’ said Janaka, [king] of Videha.

Yijfiavalkya replied: ‘My father thought that without
hawmg instructed one should not accept.’

‘Let us hear what anybody may have told ynu [con-
Unued Yijhavalkya].

‘Vidagdha Sikalya told me: “Brahma, wverily, is the
heart.”’

‘As a man might say that he had a mother, that he had
a father, that he had a teacher, so did that Sikalya say,
“Brahma is the heart.” For he might have thought, “ What
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can one have who is without a heart?” But did he not tell
you Its seat and support?’

‘ He did not tell me.'

‘ Forsooth, your Majesty, that is a one-legged [Brahma].’

*Verily, Yajnavalkya, do you here tell us.’

‘ Its seat is just the heart; Its support, space. One should
worship It as the steadfast (sthizs).

*What is Its steadfastness, Yajhavalkya?'

*Just the heart, your Majesty,’ said he. ‘Verily, your
Majesty, the heart is the seat of all things. Verily, your
Majesty, the heart is the support ( prafis?ha) of all things, for
on the heart alone, your Majesty, all things are established
( pratisthita). Verily, your Majesty, the highest Brahma is
the heart. The heart does not leave him, who, knowing this,
worships it as such. All things run unto hith. He, becoming
a god, goes to the gods.'

*I will give you a thousand cows with a bull as large as an
elephant,’ said Janaka, [king] of Videha.

Yajnavalkya replied: ‘My father thought that without
having instructed one should not accept.’

SECOND BRAHMANA
Concerning the soul, its bodily and universal relations

1. Janaka, [king] of Videha, descending from his cushion
and approaching, said : * Adoration to you, Ydjiavalkya. Do
you instruct me.’

He [i.e. Yijfiavalkya] said : ‘ Verily, as a king about to go
on a great journey would prepare a chariot or a ship, even so
you have a soul (dsman) prepared with these mystic doctrines
(upanisad). So, being at the head of a troop, and wealthy,
learned inthe Vedas, and instructed in mystic doctrines, whither,
when released hence, will you go?’

*That I know not, noble Sir—whither I shall go.'

Then truly I will tell you that—whither you will go.’

‘Tell me, noble Sir.'

2. * Indha (i e. the Kindler) by name is this person here in the
right eye. Him, verily, who is that Indha people call “ Indra™
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cryptically, for the gods are fond of the cryptic, as it were, and
dislike the evident.!

3. Now that which has the form of a person in the left eye
is his wife, Viraj. Their meeting-place [literally, their common
praise, or concord] is the space in the heart. Their food is the
red lump in the heart. Their covering is the net-like work
in the heart. The path that they go is that vein which goes
upward from the heart. Like a hair divided a thousandfold,
so are the veins called /itd, which are established within the
heart. Through these flows that which flows on [i. e. the food].
Therefore that [soul which is composed of Indha and Viraj] is,
as it were, an eater of finer food than is this bodily self.?

4. The eastern breaths are his eastern quarter. The southern
breaths are his southern quarter. The western breaths are his
western quarter.” The northern breaths are his northern
quarter. The upper breaths are his upper quarter [i.e. the
zenith]. The lower breaths are his lower quarter [i.e. the
nadir]. All the breaths are all his quarters.

But the Soul (A#man) is not this, it is not that (ne#, mefi).
It is unseizable, for it cannot be seized. It is indestructible,
for it cannot be destroyed. It is unattached, for it does not
attach itself, It is unbound. It does not tremble. It is not
injured. -

Verily, Janaka, you have reached fearlessness.'—Thus spake
Yajhavalkya.

Janaka, [king] of Videha, said : ‘ May fearlessness come unto
you, noble Sir, you who make us to know fearlessness. Adora-
tion to you! Here are the Videhas, here am I [as your

servants].’

THIRD BRAHMANA

The light of man is the sounl

1. Yajfavalkya came to Janaka, [king] of Videha. He
thought to himself: ‘T will not talk.’?

! This same etymological explanntion ocenrs at $at. Br, 6. 1, 1. 2.

® The connection seems to be broken here and the followlng paragraph appears
to refer to the supreme Soul, 3

3 m“d.gnnn-l and Bihtlingk adopt the ingenions reading sam emesa, * T will
talk with him* (instead of the text as translated, sa weme ma). Bot the historical
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But [once] * when Janaka, [king] of Videha, and Yajiavalkya
were discussing together at an Agnihotra, Yijavalkya granted
the former a boon. He chose asking whatever question he
wished. He granted it to him. So [now] the king, [speaking]
first, asked him:

2, “Yijfiavalkya, what light does a person here have?’

‘ He has the light of the sun, O king,’ he =aid, ' for with the
sun, indeed, as his light one sits, moves around, does his work,
and returns.’

 Quite so, Yijiavalkya.

3. But when the sun has set, Yajiavalkya, what light does
a person here have?’

‘The moon, indeed, is his light,' said he, ‘ for with the moon,
indeed, as his light one sits, moves around, does his work, and
returns.’

‘Quite so, Yajhavalkya.

4. But when the sun has set, and the moon has set, what
light does a person here have?’

‘ Fire, indeed, is his light,’ said he, * for with fire, indeed, as
his light one sits, moves around, does his work, and returns.’

* Quite so, Yajiavalkya.

5. But when the sun has set, Yajiavalkya, and the moon
has set, and the fire has gone out, what light does a person
here have?’

‘ Speech, indeed, is his light,' said he, ‘ for with speech, indeed,
as his light one sits, moves around, does his work, and returns.
Therefore, verily, O king, where one does not discern even his
own hands, when a voice is raised, then one goes straight
towards it

“ Quite so, Yajavalkya

6. But when the sun has set, Yajiavalkya, and the moon
has set, and the fire has gone out, and speech is hushed, what
light does a person here have?’

“The soul (&man), indeed, is his light,' said he, * for with the
soul, indeed, as his light one sits, moves around, does his work,
and returns.’

situation referred to in Sat. Br. (see the following foot-note) explains Janaka's
forwardness in asking questions.
! In the episode culminating at Sat. Br. 1. 6. 2. 10.
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The warions conditions of the sonl

7. *Which (katama) is the soul?’

¢ The person here who among the senses is made of know-
ledge, who is the light in the heart. He, remaining the same,
goes along both worlds, appearing to think, appearing to move
about, for upon becoming asleep he transcends this world and
the forms of death.

8. Verily, this person, by being born and obtaining a body, °
is joined with evils. When he departs, on dying, he leaves
evils behind.

g. Verily, there are just two conditions of this person: the
condition of being in this world and the condition of being in
the other world. There is an intermediate third condition,
namely, that of being in sleep. By standing in this inter-
mediate condition one sees both those conditions, namely being
in this world and being in the other world. Now whatever
the approach is to the condition of being in the other world,
by makmg that approach one sees the evils [of this world] and
the joys [of yonder world].

The state of dreaming

When one goes to sleep, he takes along the material (matrd)
of this all-containing world, himself tears it apart, himself
builds it up, and dreams by his own brightness, by his own
light. Then this person becomes self-illuminated.

1o, There are no chariots there, no spans, no roads. But
he projects from himself chariots, spans, roads. There are no
blisses there, no pleasures, no delights. But he projects from
himself blisses, pleasures, delights. There are no tanks there,
no lotus-pools, no streams. But he projects from himself
tanks, lotus-pools, streams. For he is a creator.

11. On this point there are the following verses :—

Striking down in sleep what is bodily,
Sleepless he looks down upon the sleeping [mnm]
Having taken to himself light, there returns to his place
The golden person, the one spirit (famsa).
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12. Guarding his low nest with the breath,
The Immortal goes forth out of the nest.
He goes where'er he pleases—the immortal,
The golden person, the one spirit (Aasisa).

13. In the state of sleep going aloft and alow,
A god, he makes many forms for himseli—
Now, as it were, enjoying pleasure with women,
Now, as it were, laughing, and even beholding fearful sights.

14. People see his pleasure-ground ;
Him no one sees at all.

“ Therefore one should not wake him suddenly,” they say.
Hard is the curing for a man to whom He does not return.

Now some people say: “ That is just his waking state, for
whatever things he sees when awake, those too he sees when
asleep.” [This is not so, for] there [i.e. in slecp] the person is
self~illuminated.’

[Janaka said :] “I will give you, noble Sir, a thousand [cows].
Declare what is higher than this, for my release [from trans-
migration].'

15. * Having had enjoyment in this state of deep sleep, having
traveled around and seen good and bad, he hastens again,
according to the entrance and place of origin, back to sleep.
Whatever he sees there [i.e. in the state of deep sleep], he
is not followed by it, for this person is without attachments.’

[Janaka said :] ¢ Quite so, Yijiiavalkya. Iwill give you, noble
Sir, a thousand [cows]. Declare what is higher than this, for
my release.

16. “Having had enjoyment in this state of sleep, having
traveled around and seen good and bad, he hastens again,
according to the entrance and place of origin, back to the state
of waking. Whatever he sees there [i.e. in dreaming sleep],
he is not followed by it, for this person is without attach-
ments.”

[Janaka said:] *Quite so, Yijiavalkya. 1 will give you,
noble Sir, a thousand [cows]. Declare what is higher than
this, for my release.’

17. *Having had enjoyment in this state of waking, having
traveled around and seen good and evil, he hastens again,

135



4.3.17-] BRIHAD-ARANYAKA UPANISHAD

according to the entrance and place of origin, back to dreaming
sleep.!

18. As a great fish goes along both banks of a river, both
the hither and the further, just so this person goes along both
these conditions, the condition of sleeping and the condition
of waking.

The soul in deep, dreamless sleep

1g. As a falcon, or an eagle, having flown around here in
space, becomes weary, folds its wings, and is borne down to its
nest, just so this person hastens to that state where, asleep, he
desires no desires and sees no dream.

20. Verily, a person has those arteries called /i7d ; as a hair
subdivided a thousandfold, so minute are they, full of white,
blue, yellow, green, and red. Now when people seem to be
killing him, when they seem to be overpowering him, when an
elephant seems to be tearing him to pieces,® when he seems to
be falling into a hole—in these circumstances he is imagining
through ignorance the very fear which he sees when awake.
When he imagines that be is a god, as it were, that he isa king,
as it were, or “I am this world-all,” that is his highest world.

21. This, verily, is that form of his which is beyond desires,
free from evil, without fear. As a man, when in the embrace
of a beloved wife, knows nothing within or without, so this
person, when in the embrace of the intelligent Soul, knows
nothing within or without. Verily, that is his [true] form in
which his desire is satisfied, in which the Soul is his desire, in
which he is without desire and without sorrow.

22. There a father becomes not a father; a mother, not
a mother ; the worlds, not the worlds ; the gods, not the gods;
the Vedas, not the Vedas; a thief, not a thiefk There the
destroyer of an embryo becomes not the destroyer of an
embryo®; a Candila [the sonof a Siidra father and a Brahman
mother] is not a Cindila; a Paulkasa [the son of a Sidra
father and a Kshatriya mother] is not a Paulkasa ; a mendicant

! This section is lacking in the Midhyarhdina recension.

* Taking véechdpapenti from vd ++/ckd. If from + wick, it means * pressing him
hard.! Com. says *chase.' Cf. Chind. 8. 10. 3 and note.

8 Cf. Kaush. 3. 1.
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is not a mendicant ; an agcetic is not an ascetic. He is not
followed by good, he is not followed by evil, for then he has
passed beyond all sorrows of the heart.

23. Verily, while he does not there see [with the eyes], he is
verily seeing, though he does not see (what is [usually] to be
seen)!; for there is no cessation of the seeing of a seer, because of
his imperishability [as a seer]. Tt is not, however, a second thing,
other than himself and separate, that he may see.

24. Verily, while he does not there smell, he is verily smelling,
though he does not smell (what is [usually] to be smelled)!; for
there is no cessation of the smelling of a smeller, because of his
imperishability [as a smeller]. It is not, however, a second
thing, other than himself and separate, that he may smell.

25, Verily, while he does not there taste, he is verily tasting,
though he does not taste (what is [usually] to be tasted) *; for
there is no cessation of the tasting of a taster, because of his
imperishability [as a taster]. It is not, however, a second thing,
other than himself and separate, that he may taste.

26. Verily, while he does not there speak, he is verily speak-
ing, though he does not speak (what is [usually] to be spoken)* ;
for there is no cessation of the speaking of a speaker, because of
his imperishability [as a speaker]. It is not, however, a second
thing, other than himself and separate, to which he may speak.

27. Verily, while he does not there hear, he is verily hearing,
though he does not hear (what is [usually] to be heard) ! ; for
there is no cessation of the hearing of a hearer, because of his
imperishability [as a hearer]. It is not, however, a second
thing, other than himself and separate, which he may hear.

28, Verily, while he does not there think, he is verily think-
ing, though he does not think (what is [usually] to be thought) * ;
for there is no cessation of the thinking of a thinker, because of
his imperishability [as a thinker]. It is not, however, a second
thing, other than himself and separate, of which he may think.

2g. Verily, while he does not there touch, he is verily touch-
ing, though he does not touch (what is [usually] to be touched)’;
for there is no cessation of the touching of a toucher, because of
his imperishability [as a toucher]. It is not, however, 2 second
thing, other than himself and separate, which he may touch.

' An addition in the Midhyathdina text.
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30. Verily, while he does not there know, he is verily know-
ing, though he does not know (what is [usually] to be known)®;
for there is no cessation of the knowing of a knower, because
of his imperishability [as a knower]. It is not, however, a
second thing, other than himself and separate, which he may
know.

31. Verily where there seems to be another, there the one
might see the other; the one might smell the other; the one
might taste the other; the one might speak to the other; the
one might hear the other; the one might think of the other;
the one might touch the other; the one might know the
other.?

32. Anocean, a seer alone without duality, becomes he whose
world is Brahma, O King ! '—thus Yajiavalkya instructed him.
‘This is a man’s highest path. This is his highest achievement.
This is his highest world. This is his highest bliss. On a
part of just this bliss other creatures have their living.

33. If one is fortunate among men and wealthy, lord over
others, best provided with all human enjoyments—that is the
highest bliss of men. Now a hundredfold the bliss of men is
one bliss of those who have won the fathers' world. Now
a hundredfold the bliss of those who have won the fathers'
world is one bliss in the Gandharva-world. A hundredfold
the bliss in the Gandharva-world is one bliss of the gods who
gain their divinity by meritorious works. A hundredfold the
bliss of the gods by works is one bliss of the gods by birth
and of him who is learned in the Vedas, who is without crook-
edness, and who is free from desire. A hundredfold the bliss
of the gods by birth is one bliss in the Prajapati-world and of
him who is learned in the Vedas, who is without crookedness,
and who is free from desire. A hundredfold the bliss in the
Prajipati-world is one bliss in the Brahma-world and of him
who is learned in the Vedas, who is without crookedness, and
who is free from desire. This truly is the highest world. This
is the Brahma-world, O king.'—Thus spake Yijfavalkya.

[Janaka said :] ‘I will give you, noble Sir, a thousand [cows].
Speak further than this, for my release.’

1 An addition in the Midhyarhdina tem.
* This section is lacking in the Madhyathidina recension.
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Then Yijiiavalkya feared, thinking: * This intelligent king
has driven me out of every corner.'!

34. [He said :] * Having had enjoyment in this state of sleep,
having traveled around and seen good and bad, he hastens
again, according to the entrance and place of origin, back to
the state of waking.*

The soul at death

35. As a heavily loaded cart goes creaking, just so this
bodily self, mounted by the intelligent Self, goes groaning
when one is breathing one’s last,

36. When he comes to weakness—whether he come to
weakness through old age or through disease—this person
frees himself from these limbs just as a mango, or a fig, or a
berry releases itself from its bond ; and he hastens again,
according to the entrance and place nf origin, back to life.

37- As noblemen, policemen, chariot-drivers, village-heads
wait with food, drink, and lodgings for a king who is coming,
and cry : “ Here he comes! Herehe comes!” so indeed do all
things wait for him who has this knowledge and cry : “ Here is
Brahma coming! Here is Brahma coming !"

38. As noblemen, policemen, chariot-drivers, village-heads
gather around a king who is about to depart, just so do all the

breaths gather around the soul at the end, when one is breathing
one's last.

FourTH BRAHMANA

1. When this self comes to weakness and to confusedness of
mind, as it were, then the breaths gather around him. He
takes to himself those particles of energy and descends into the
heart. When the person in the eye turns away, back [to the
sun], then one becomes non-knowing of forms.

2, “ He is becoming one,” they say ; “ he does not see.,” “He
is becoming one,” they say; “he does not smell.” “He is
becoming one,” they say ; “he does not taste.” *He is becoming
one,” they say ; “he does not speak.” *“He is becoming one”

L Or, * has driven me to extremities.

! This paragraph is probably an intrasion. It is not contained in the Madh-
yariding text and does not fit in well with the context. CEL 4. 3. 16,
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they say ; “he does not hear.” “He is becoming one,” they
say ; “he does not think.” “He is becoming one,” they say ;
“ he does not touch.” *He is becoming one,” they say; “he
does not know." The point of his heart becomes lighted up.
By that light the self departs, either by the eye, or by the head,
or by other bodily parts. After him, as he goes out, the life
(prana) goes out. After the life, as it goes out, all the breaths
(prana) go out. He becomes one with intelligence. What has
intelligence departs with him. His knowledge and his works
and his former intelligence [i.e. instinct] lay hold of him.

The soul of the unreleased after death

3. Now asa caterpillar, when it has come tothe end of a blade
of grass, in taking the next step draws itself together towards
it, just so this soul in taking the next step strikes down this
body, dispels its ignorance and draws itself together [for
making the transition].

4. As a goldsmith, taking a piece of gold, reduces it to
another newer and more beautiful form, just so this soul,
striking down this body and dispelling its ignorance, makes
for itself another newer and more beautiful form like that
either of the fathers, or of the Gandharvas, or of the gods, or of
Prajapati, or of Brahma, or of other beings.

5 Verily, this soul is Brahma, made of knowledge, of mind,
of breath, of seeing, of hearing, of earth, of water, of wind_of
space, of energy and of non-energy, of desire and of non-
desire, of anger and of non-anger, of virtuousness and of non-
virtuousness. It is made of everything. This is what is meant
by the saying “ made of this, made of that.”

According as one acts, according as one conducts himself, so
does he become. The doer of good becomes good. The doer
of evil becomes evil. One becomes virtuous by virtuous action,
bad by bad action.

But people say: “A person is made [not of acts, but] of
desires only.” [In reply to this I say:] As is his desire, such
is his resolve; as is his resolve, such the action he performs;
what action (karma) he performs, that he procures for himself.}

* Or, “into that does he become changed.”
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6. On this point there is this verse:—

Where one’s mind is attached—the inner self
Goes thereto with action, being attached to it alone.
Obtaining the end of his action,
Whatever he does in this world,
He comes again from that world
To this world of action?

—So the man who desires.

The soul of the released

Now the man who does not desire—He who is without
desire, who is freed from desire, whose desire is satisfied, whose
desire is the Soul—his breaths do not depart. Being very
Brahma, he goes to Brahma.

7. On this point there is this verse:—

When are liberated all

The desires that lodge in one's heart,
Then a mortal becomes immortal!
Therein he reaches Brahmal®

As the slough of a snake lies on an ant-hill, dead, cast off,
even so lies this body. But this incorporeal, immortal Lile
(prana) is Brahma indeed, is light indeed.’ ;

‘T will give you, noble Sir, a thousand [cows], said Janaka,
[king] of Videha.

8. [Yajfavalkya continued :] ‘On this point there are these
VErses —

The ancient narrow path that stretches far away
Has been touched by me, has been found by me.
By it the wise, the knowers of Brahma, go up
Hence to the heavenly world, released.
g. On it, they say, is white and blue
And yellow and green and red.
That was the path by Brahma found;
By it goes the knower of Brahma, the doer of right (pusya-ird),
and every shining one.

1 Or *for action,” or * becanse of his action.
® This stanza is found also at Katha 6. 14.
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L]

1o. Into blind darkness enter they

That worship ignorance ;

Into darkness greater than that, as it were, they

That delight in knowledge.!
11. Joyless are those worlds called,®

Covered with blind darkness.

To them alter death go those

People that have not knowledge, that are not awakened.
12. If a person knew the Soul {jfm}.

With the thought “I am he!”

With what desire, for love of what

Would he cling unto the body?

13. He who has found and has awakened to the Soul

T4,

That has entered this conglomerate abode—
He is the maker of everything, for he is the creator of all:
The world is his: indeed, he is the world itself.

Verily, while we are here we may know this.
If you have known it not, great is the destruction.
Those who know this become immortal,
But others go only to sorrow.
15. If one perceives Him
As the Soul, as God (deva), clearly,
As the Lord of what has been and of what is to be—
One does not shrink away from Him.!
16. That before which the year
Revolves with its days—
That the gods revere as the light of lights,
As life immortal

17. On whom the five peoples
And space are established—
Him alone I, the knowing, I, the immortal,
Believe 1o be the Soul, the immortal Brahma.

18. They who know the breathing of the breath,

The seeing of the eye, the hearing of the ear,
(The food of food)® the thinking of the mind—
They have recognized the ancient, primeval Brahma.

! ‘This stanza is identical with 145 o

# Compare Katha 1. 3 o

* A varlation of this stanea is found a1 143 3.

* Compare Katha 4. 5c,d; 4. 17¢,d; BA6 d
& An addition in the Midhywrhdina text,

142



BRIHAD-ARANYAKA UPANISHAD [~4-4.22

19. By the mind alone is It to be perceived.
There is on earth no diversity.
‘He gets death after death,
Who perceives here seeming diversity.

20. As o unity only is It to be looked upon—
This indemonstrable, enduring Being,
Spotless, beyond space,

The unborn Soul, great, enduring.

21. By knowing Him only, a wise
Brahman should get for himself intelligence ;
He should not meditate upon many words,
"For that is a weariness of speech.

22. Verily, he is the great, unborn Soul, who is this [person]
consisting of knowledge among the senses. In the space
within the heart lies the ruler of all, the lord of all, the king
of all. Hedoesnot become greater by good action nor inferior
by bad action. He is the lord of all, the overlord of beings,
the protector of beings. He is the separating dam for keeping
these worlds apart.

Such a one the Brahmans desire to know by repetition of
the Vedas, by sacrifices, by offerings, by penance, by fasting.
On knowing him, in truth, one becomes an ascetic (wemni).
Desiring him only as their home, mendicants wander forth.

Verily, because they know this, the ancients desired not off-
spring, saying : * What shall we do with offspring, we whose is
this Soul, this home? " They, verily, rising above the desire for
sons and the desire for wealth and the desire for worlds, lived
the life of a mendicant. For the desire for sons is the desire
for wealth, and the desire for wealth is the desire for worlds
for both these are desires.

That Soul (Aman) is not this, it is not that (meti, meti). It
is unseizable, for it cannot be seized. It is indestructible, for
it cannot be destroyed. It is unattached, for it does not attach
itself. It is unbound. It does not tremble. It is not injured.

Him [who knows this] these two do not overcome—neither
the thought * Hence I did wrong," nor the thought “ Hence
I did right” Verily, he overcomes them both. What he has

“done and what he has not done do not affect him.
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23. This very [doctrine] has been declared in the verse :—
This eternal greatness of a Brahman
Is not increased by deeds (karma), nor diminished.
One should be familiar with it. By knowing it,
One is not stained by evil action,

Therefore, having this knowledge, having become calm,
subdued, quiet, patiently enduring, and collected, one sees the
Soul just in the soul. One sees everything as the Soul. Evil
does not overcome him; he overcomes all evil. Evil does
not burn him; he burns all evil. Free from evil, free from
impurity, free from doubt, he becomes a Brahman,

This is the Brahma-world, O king,’ said Yajnavalkya.

[Janaka said :] ‘I will give you, noble Sir, the Videhas and
myself also to be your slave.’

24. [Yajhavalkya continued:] ‘This is that great, unborn
Soul, who eats the food [which people eat], the giver of good.
He finds good who knows this.

25. Verily, that great, unborn Soul, undecaying, undying,
immortal, fearless, is Brahma. Verily, Brahma is fearless.
He who knows this becomes the fearless Brahma.'

FIFTH BRAHMANA!

The conversation of Yajiavalkya and Maitreyi
concerning the pantheistic Soul

1. Now then, Yijiavalkya had two wives, Maitreyi and
Kityayani. Of the two, Maitreyi was a discourser on sacred
knowledge? (brakima-vddini); Katyiyani had just (eva) a
woman’s knowledge in that matter (farks).

Now then, Yajhavalkya was about to commence another
mode of life.?

2. “ Maitreyi!’ said Vajiavalkya, “lo, verily, I am about
to wander forth* from this state. Behold! Let me make a
final scttlement for you and that Katyiyani.'

! Another version, probably a secondary recension. of the same episode at 2. 4.

* Besides this general meaning, érakma may also contnin pregoantly something
of the technical philosophical meaning of * Brahma,’

! For ﬂlﬂﬂlﬁ meaning, consult the foot-note on 2. 4. 1, page g8, note 1.

! pre-vraj, the verb from which are formed the technical terms, pravrdjin,
pravrijake, pravrafite, for * a religions mendicant.’
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3. Then spake Maitreyi: *If now, Sir, this whole earth filled
with wealth were mine, would I now thereby be immortal 7'

fNo, no!" said Yajiavalkya. *As the life of the rich, even
so would your life be. Of immortality, however, there is no
hope through wealth.’

4. Then spake Maitreyi: * What should I do with that
through which I may not be immortal? What you know,
Sir—that, indeed, explain to me.’

5. Then spake Yajiavalkya: ‘ Though, verily, you, my lady,
were dear to us, you have increased your deammess, Behold,
then, lady, I will explain it toyou. But, while I am expound-
ing, do you seek to ponder thereon.'

6. Then spake he: ‘Lo, verily, not for love of the husband is a
husband dear, but for love of the Soul (A fman) a husband is dear.

Lo, verily, not for love of the wife is a wife dear, but for
love of the Soul a wife is dear.

Lo, verily, not for love of the sons are sons dear, but for
love of the Soul sons are dear.

Lo, verily, not for love of the wealth is wealth dear, but
for love of the Soul wealth is dear.

Lo, verily, not for love of the cattle are cattle dear, but for
love of the Soul cattle are dear.

Lo, verily, not for love of Brahmanhood is Brahmanhood
dear, but for love of the Soul Brahmanhood is dear.

Lo, verily, not for love of Kshatrahood is Kshatrahood
dear, but for love of the Soul Kshatrahood is dear,

Lo, verily, not for love of the worlds are the worlds dear,
but for love of the Soul the worlds are dear.

Lo, verily, not for love of the gods are the gods dear, but
for love of the Soul the gods are dear.

Lo, verily, not for love of the Vedas are the Vedas dear,
but for love of the Soul the Vedas are dear.

Lo, verily, not for love of the beings (#kiita) are beings
dear, but for love of the Soul beings are dear.

Lo, verily, not for love of all is all dear, but for love of the
Soul all is dear. : '

Lo, verily, it is the Soul (A#man) that should be scen, that
should be hearkened to, that should be thought on, that should
be pondered on, O MaitreylL
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Lo, verily, in the Soul's being seen, hearkened to, thought
on, understood, this world-all is known.

7. Brahmanhood deserts him who knows Brahmanhood in
aught else than the Soul. Kshatrahood deserts him who
knows Kshatrahood in aught else than the Soul. The worlds
desert him who knows the worlds in aught else than the Soul.
The gods desert him who knows the gods in aught else than
the Soul. The Vedas desert him who knows the Vedas in
aught else than the Soul. Beings desert him who knows beings
in aught else than the Soul. Everything deserts him who knows
everything in aught else than the Soul. This Brahmanhood,
this Kshatrahood, these worlds, these gods, these Vedas, all
these beings, everything here is what this Soul is.

8. It is—as, when a drum is being beaten, one would not be
able to grasp the external sounds, but by grasping the drumor
the beater of the drum the sound is grasped.

g. It is—as, when a conch-shell is being blown, one would
not be able to grasp the external sounds, but by grasping the
conch-shell or the blower of the conch-shell the sound is grasped.

10. It is—as, when a lute is being played, one would not be
able to grasp the external sounds, but by grasping the lute or
the player of the lute the sound is grasped.

11. It is—as, from a fire laid with damp fuel, clouds of
smoke separately issue forth, so, lo, verily, from this great
Being (bkita) has been breathed forth that which is Rig-Veda,
Yajur-Veda, Sima-Veda, [ Hymns] of the Atharvans and Angi-
rases,) Legend (itékdsa), Ancient Lore (purdma), Sciences
(vidya), Mystic Doctrines (upanisad), Verses ($loka), Aphorisms
(sitra), Explanations (amuvyakhydna), Commentaries (7ya-
kihyana), sacrifice, oblation, food, drink, this world and the other,
and all beings. From it, indeed, have all these been breathed
forth.

12. It is—as the uniting-place of all waters is the sea, like-
wise the uniting-place of all touches is the skin; likewise the
uniting-place of all tastes is the tongue ; likewise the uniting-
place of all odors is the nose; likewise the uniting-place of all
forms is the eye ; likewise the uniting place of all sounds is the
ear; likewise the uniting-place of all intentions is the mind;

! A designation of the Atharva-Veda.
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likewise the uniting-place of all knowledges is the heart ; like-
wise the uniting-place of all actions is the hands; likewise the
uniting-place of all pleasures is the generative organ ; likewise
the uniting-place of all evacuations is the anus; likewise the
uniting-place of all journeys is the feet ; likewise the uniting-
place of all Vedas is speech.

13. It is—as is a massof salt, without inside, without outside,
entirely a mass of taste, even so, verily, is this Soul, without
inside, without outside, entirely a mass of knowledge.

Arising out of these elements, into them also one vanishes
away. After death there is no consciousness (sariy#d). Thus,
lo, say 1! Thus spake Yijhavalkya,

14. Then said Maitreyi: ‘ Herein, indeed, you have caused
me, Sir, to arrive at the extreme of bewilderment. Verily, I
understand It [i. . this Atman] not.’

Then said he: ‘Lo, verily, I speak not bewilderment.
Imperishable, lo, verily, is this Soul, and of indestructible
quality.

15. For where there is a duality, as it were, there one sees
another ; there one smells another ; there one tastes another ;
there one speaks to another ; there one hears another ; there
one thinks of another ; there one touches another ; there one
understands another. But where everything has become just
one's own self, then whereby and whom would one sec ? then
whereby and whom would one smell? then whereby and whom
would one taste? then whereby and to whom would one speak ?
then whereby and whom would one hear? then whereby and
of whom would one think? then whereby and whom would
one touch? then whereby and whom would one understand ?
whereby would one understand him by means of whom one
understands this All?

That Soul (Afman) is not this, it is not that (we#i, meti). It
is unseizable, for it can not be seized; indestructible, for it
can not be destroyed ; unattached, for it does not attach itself ;
is unbound, does not tremble, is not injured.

Lo, whereby would one understand the understander?

Thus you have the instruction told to you, Maitreyi. Such,
lo, indeed, is immortality.’

After speaking thus, Yajaavalkya departed.
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SIXxTH BRAHMANA

The teachers of this doectrine,
1. Now the Line of Tradition (vasifa).—

(We [received this teaching] from Pautimashya),!
Pautimashya from Gaupavana,
Gaupavana from Pautimishya,
Pautimashya from Gaupavana,
Gaupavana from Kausika,

Kausika from Kaundinya,
Kaundinya from $ﬁ|:n:_lilya,

Sandilya from Kaudika and Gautama,
Gautama [2] from Agnivesya,
Agnivedya from Gargya,

Giirgya from Gargya,

Gérgya from Gautama,

Grautama from Saitava,

Saitava from Parddaryiiyana,
Paradarydyana from Gargyayana,
Garpgyiyana from Uddalakayana,
Uddilakiyana from Jibéliyana,
Jabilayana from Madhyamdiniyana,
Madhyaridiniyana from Saukariyana,
Saukariyana from Kashiyana,
Kashiyana from Sayakayana,
Sayakiyana from Kausikdyani,
Kauéikiyani [3] from Ghritakausika,
Ghritakauéika from Piriéarydyana,
Parasaryiyana from Paradarya,
Paradarya from Jatikarnya,
Jatakarnya from Asurdyana and Yiska,
Asurdvana from Traivani,

Traivani from Aupajandhani,
Aupajandhani from Asuri,

Asuri from Bhimgvﬁja.,

Bhiradvaja from Atreya,

Atreya from Manti,

? So the Madhyahdina text begins the list.
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Manti from Gautama,

Gautama from Gautama,

Gautama from Vitsya,

Vitsya from Sandilya,

Sandilya from Kaisorya Kiapya,

Kaisorya Kipya from Kumirahirita,
Kumidrahirita from Gilava,

Galava from Vidarbhikaundinya,
Vidarbhikaundinya from Vatsanapit Bibhrava,
Vatsanapat Babhrava from Pathin Saubhara,
Pathin Saubhara from Aydsya Angirasa,
Ayiasya Angirasa from Abhiti Tvashtra,
Abhiiti Tvishtra from Viévariipa Tvishtra,
Vidvariipa Tvishtra from the two Asvins,
the two Advins from Dadhyaiic Atharvana,
Dadhyafic Atharvana from Atharvan Daiva,
Atharvan Daiva from Mrityu Pridhvarhsana,
Mrityu Pradhvamsana from Pradhvamsana,
Pradhvarmsana from Eka Rishi,

Eka Rishi from Vipracitti,

Vipracitti from Vyashti,

Vyashti from Saniru,

Sanaru from Sanitana,

Saniitana from Sanaga,

Sanaga from Parameshthin,

Parameshthin from Brahma.

Brahma is the Self-existent (svayam-bki). Adoration to
Brahma!

FIFTH ADHYAYA

FIRST BRAHMANA

The inexhaunstible Brahma
Om }
The yon is fulness; fulness, this.
From fulness, fulness doth proceed.
Withdrawing [ulness's fulness off,
E'en fulness then itself remains.!
1 This stanta occars with variations in AV. to. 8. 29.
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Om!

‘ Brahma is the ether (&ha)—the ether primeval, the ether
that blows." Thus, verily, was the son of Kauravyiyani wont
to say.

This is the knowledge (veda) the Brahmans know. Thereby
I know (veda) what is to be known,

SECOND BRAHMANA
The three cardinal virtues 3

1. The threefold offspring of Prajapati—gods, men, and
devils (asura)—dwelt with their father Prajapati as students
of sacred knowledge (érakmacarya).

Having lived the life of a student of sacred knowledge, the
gods said: ‘Speak to us, Sir.” To them then he spoke this
syllable,‘Da’ * Did you understand?’ ‘We did understand,’
said they. ‘You said to us, “ Restrain yourselves (damyata).”’
“Yes (Om)!" said he. *You did understand.’

2. So then the men said to him: *Speak to us, Sir.” To
them then he spoke this syllable,* Da.' * Did you understand ?'
‘We did understand,’ said they. ‘You said to us, “Give
(datta).” ' *Yes (Om)!" said he. *You did understand.'

3. So then the devils said to him: *Speak to us, Sir." To
them then he spoke this syllable,* Da.’ * Did you understand ?’
*We did understand,’ said they. ‘You said to us, “Be
compassionate (dayadkvam).”’ *‘Yes (Om)!' said he. “You
did understand.’

This same thing does the divine voice here, thunder, repeat :
Dal! Da! Da! that is, restrain yourselves, give, be compas-
sionate. One should practise this same triad: self-restraint,
giving, compassion.

THIRD BRAHMANA

Brahma as the heart
The heart (krdayam) is the same as Prajapati (Lord of
Creation). It is Brahma. It is all
It is trisyllabic—/r-da-yam.
kr is one syllable. Both his own people and others bring
( ' &r) offerings unto him who knows this.

150



BRIHAD-ARANYAKA UPANISHAD [-5.5.3

da is one syllable. Both his own people and others give
( +/da) unto him who knows this.

yam is ope syllable. To the heavenly world goes (efi [pl.
yantf]) he who knows this.

FourTH BRAHMANA

Brahma as the Real

This, verily, is That. This, indeed, was That, even the Real.
He who knows that wonderful being (yaksa) as the first-born—
namely, that Brahma is the Real—conquers these worlds.
Would he be conquered who knows thus that great spirit as
the first-born—namely, that Brahma is the Real? [No!] for
indeed, Brahma is the Real.

FIFTH BRAHMANA

The Real, etymologicslly and cosmologically explained

1. In the beginning this world was just Water. That Water
emitted the Real—Brahma [being] the Real—; Brahma,
Prajipati; Prajdpati, the gods. Those gods reverenced the
Real (satyam). That is trisyllabic: sa-tiyam—sa is one
syllable, # is one syllable, yam is one syllable. The first and
last syllables are truth (safyam).! In the middle is falschood
(anrtam)? This falsehood is embraced on both sides by
truth ; it partakes of the nature of truth itself. Falsehood
does not injure him who knows this.

2. Yonder sun is the same as that Real. The Person who
is there in that orb and the Person who is here in the right
eye—these two depend the one upon the other. Through his
rays that one depends upon this one ; through his vital breaths
this one upon that. When one is about to decease, he sees that
orb quite clear [i. e. free from rays]; those rays come to him
no more,

3. The head of the person who is there in that orb is Bhar
—there is one head, this is one syllable. Blwvar is the arms—
there are two arms, these are two syllables. Svar is the feet

1 ¢Truth* is another meaning (beside * the Real 7) of the wonl safyaer,

* Pecauss, s the Commentator explains, the sosnd # is contained in the word

n#r.i'..rm,
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—there are two feet, these are two syllables (sw-ar). The
mystic name (upanisad) thereof is ‘Day’ (akan). He slays
(+//an) evil, he leaves it behind (+/44) who knows this.

4. The head of the person who is here in the right eye is
Hlrair—there is one head, this is one syllable. Bkuvar is the
arms—there are two arms, these are two syllables, Szar is the
feet—there are two fect, these are two syllables (sw-ar). The
mystic name (upanisad) thereof is ‘1’ (akam). He slays
( v han) evil, he leaves it behind ( v/4d) who knows this.

SIXTH BRAHMANA
The individual person, pantheistically explained
This person (puruga) here in the heart is made of mind, is of
the nature of light, is like a little grain of rice, is a grain of
barley. This very one is ruler of everything, is lord of every-
thing, governs this whole universe, whatsoever there is.

SEVENTH BRAHMANA
Brahma as lightning, etymologically explained
Brahma is lightning (vidyut), they say, because of unloosing
(viddna). Lightning unlooses (vidyafs) him from evil who
knows this, that Brahma is lightning—{[or Brahma is indeed
lightning.
EIGHTH BRAHMANA
The symbolism of speech as a cow
One should reverence Speech as a milch-cow. She has four
udders: the Swvika (Invocation), the Faskat (Presentation),
the fanta (Salutation), the Svad/a (Benediction).! The gods
subsist upon her two udders, the Sodkd and the Vaskat; men,

upon the fanta; the fathers upon the Svadka. The breath
is her bull; the mind, her calf.

NINTH BRAHMANA?
The universal fire and the digestive fire
This is the universal fire which is here within 2 person, by
means of which the food that is eaten is cooked. It is the

! Four exclamations in the sacrificial ritual,
* Recurs entire jn Maltrd 2. 6.
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noise thereof that one hears on covering the ears thus.! ‘When
one is about to depart, one hears not this sound.

TENTH BRAHMANA
The course to Brahma after death

Verily, when a person ( purusa) departs from this world he
goes to the wind. It opens out there for him like the hole of
a chariot-wheel. Through it he mounts higher.

He goes to the sun. It opens out there for him like the
hole of a drum. Through it he mounts higher.

He goes to the moon. It opens out for him there like the
hole of a kettle-drum. Through it he mounts higher.

He goes to the world that is without heat, without cold.®
Thercin he dwells eternal years.

ELEVENTH BRAHMANA
The supreme austerities

Verily, that is the supreme austerity which a sick man
suffers. The supreme world, assuredly, he wins who knows
this.

Verily, that is the supreme austerity when they carry a dead
man into the wilderness. The supreme world, assuredly, he
wins who knows this.

Verily, that is the supreme austerity when they lay a dead
man on the fire. The supreme world, assuredly, he wins who
knows this.

TWELFTH BRAHMANA
Brahms a8 food, life, and renunciation

‘ Brahma is food '—thus some say. This is not so. Verily,
food becomes putrid without life ( prana).

‘ Brahma is life'—thus some say. This is not so. Verily,
life dries up without food. Rather, only by entering into a
unity do these deities reach the highest state.

Now it was in this connection that Pratrida said to his father :

1 The wond is here used deictically.

3 The words alobaw akiman may also be translated ¢ without sorow, without
snow.'
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‘What good, pray, could I do to one.who knows this? What
evil could I do to him?*?

He then said, with [a wave of] his hand: ‘ No, Pritrida. Who
reaches the highest state [merely] by entering into a unity with
these two?'

And he also spoke to him thus: ‘ o7’'—verily, 27 is food, for
all beings here enter (+/vif) into food; and ‘ram'—verily,
ram is life, for all beings here delight (+v/ram) in life. Verily,
indeed, all beings enter into him, all beings delight in him
who knows this.®

THIRTEENTH BRAHMANA
Life represented in the officiating priest and in the ruler

1. The Uktha®: Verily, the Uktha is life (prdna), for it is
life that causes everything here to rise up (wz-74a). From
him there rises up an Uktha-knowing son, he wins co-union
and co-status with the Uktha, who knows this.

2. The Yajus*: Verily, the Yajus is life ( prana), for in life
are all beings here united (/" yuj). United, indeed, are all
beings for his supremacy, he wins co-union and co-status
with the Yajus, who knows this.

3. The Saman®: Verily, the Siman is life ( prdna), for in
life are all beings here combined (samyadci), Combined,
indeed, are all beings here serving him for his supremacy,
he wins co-union and co-status with the Siman, who knows
this.

4. The Kshatra: Verily, rule is life ( prana), for verily, rule
is life, Life protects (+/#ra) one from hurting (ksamitos). He
attains a rule that needs no protection (a-#ra), he wins co-union
and co-status with the Kshatra,* who knows this.

¥ That is:—Is not he who bas this knowledge of the nature of Brahma and
food and life quite superior to benefit or injury from any other individeal 1

B {'Iam:-!)', that the wltimate wnity in which food and life are involved I re-
nunciation, since the meaning of the componnd verh wi-ram is * to renounce.’

* The Recitation portion of the sacrificial ritual,

! The prose portion of the sacrificial riteal.

¥ The Chant

* The word krafra seems 1o be used fn this paragmph In two meanings:
abstractly, as ‘rule,” and, specifically, as the ¢ ruler,’ referring to the second or
ruling class. In comnection therewith, the first three items treated in this section
may refer to the priestly class of Brahmans, who alone performed the ritual,
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FOURTEENTH BRAHMANA

The mystical significance of the gacred Giyatri prayer

1. blii-mir (earth), an-ta-ri-ksa (interspace), dy-aur (sky)—
eight syllables. Of eight syllables, verily, is one line of the
Gayatri. And that [series], indeed, is that [line] of it. As
much as there is in the three worlds, so much indeed does he
win who knows thus that line of it.

2. r-cas (verses)! ya-jiini-§i (sacrificial formulas).® sid-ma-ni
(chants) ®*—eight syllables. Of eight syllables, verily, is one
line of the Gayatri. And that [series], indeed, is that [line] of
it. As much as is this threefold knowledge, so much indecd
does he win who knows thus that line of it.

3. pra-pa (in-breath), ap-a-na (out-breath), vy-d-na (diffused
breath)—eight syllables. Of eight syllables, verily, is one line
of the Giyatri. And that [series], indeed, is that [line] of it.
As much breathing as there is here, so much indeed does he
win who knows thus that line of it.

That is its fourth, the sightly, foot, namely the one above-
the-darksome who glows yonder.* This fourth is the same as
the Turiya. Itis called the * sightly (darsatam) foot,” because
it has come into sight (dadrse), as it were. And he is called
‘ above-the-darksome’ (paro-rajas), because he glows yonder
far above everything darksome. Thus he glows with luster
and glory who knows thus that foot of it.

4. This Giyatri is based upon that fourth, sightly foot, the
one above-the-darksome. That is based upon truth (safya).
Verily, truth is sight, for verily, truth is sight. Therefore
if now two should come disputing, saying ‘I have seen!’ ‘1
have heard !” we should trust the one who would say ‘1 have
S
Verily, that truth is based on strength (bala). Verily,
strength is life (prava). It is based on life. Therefore they
say, ‘ Strength is more powerful than truth.’

! Referring to the Rig-Veds by designating the principal character of its
conlents.
% Similarly referring to the Yajur-Veda,
¥ Similarly referring to the Sima-Veda.
4 That is, the Sun.
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Thus is that Gayatri based with regard to the Self (adhy-
aimamy). It protects the house-servants. Verily, the house-
servants are the vital breaths (prdma). So it protects the
vital breaths. Because it protects (v/#rd) the house-servants
(gaya), therefore it is called Gayatrii That Savitri stanza?®
which one repeats is just this. For whomever one repeats it,
it protects his vital breaths,

5. Some recite this Sdvitri stanza as Anushtubh meter?
saying: ‘The speech is Anushtubh meter. We recite the
speech accordingly.! One should not so do. One should
recite the Savitri stanza as Gayatri meter. Verily, even if
one who knows thus receives very much, that is not at all in
comparison with one single line of the Gayatri.

6. If one should receive these three worlds full, he would
receive that first line of it [i.e. the Gayatri]. If one should
receive as much as is this threefold knowledge, he would receive
that second line of it. If one should receive as much as there
is breathing here, he would receive that third line of it. But
that fourth (#uriya), sightly foot, the one above-the-darksome,
who glows yonder, is not obtainable by any one whatsoever.
Whence, pray, would one receive so much !

7. The veneration of it: *O Gayatri, you are one-footed,
two-footed, three-footed, four-footed. You are without a foot,
because you do not go afoot. Adoration to your fourth,
sightly foot, the one above-the-darksome !I—Let not so-and-so
obtain such-and-such ! "—namely, the one whom one hates. Or,
‘ So-and-so—let not his wish prosper!’—Indeed, that wish is
not prospered for him in regard to whom one venerates thus.
Or, * Let me obtain such-and-such !’

8. On this point, verily, Janaka, [king] of Vidcha, spoke as
follows to Budila Advatardévi: ‘Ho! Now if you spoke of
yourself thus as a knower of the Gayatri, how then have you
come to be an elephant and are carrying ?’

‘ Because, great king, I did not know its mouth,’ said he.

Its mouth is fire. Verily, indeed, even if they lay very much

' RV. 3.62.10: On this, of Savitri the god,
The choicest plory let ns think,
Our thoughts may he himself inspire!

£ Consisting of fonr cight-syllable lines,
* Consisting of three eight-syilable lines.
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on a fire, it burns it all. Even so one who knows this, al-
though he commits very much evil, consumes it all and
becomes clean and pure, ageless and immortal.

FIFTEENTH BRAHMANA'®

A dying person's prayer
* With a golden vessel
The Real's face is covered o'er.
That do thouw, O Pishan, uncover
For one whose law is the Real (safya-dharma) to see,

O Nourisher (Pigan), the sole Seer, O Controller (Vama),
O Sun, offspring of Prajapati, spread forth thy rays! Gather
thy brilliance ! What is thy fairest form—that of thee I sce,
He who is yonder, yonder Person (purusa)—1 myself am he!

[My] breath (zdyu) to the immortal wind (anilam amytam)!
This body then ends in ashes! Om!

-O Purpose (krasu), remember] The deed (&rfa) remember!
O Purpose, remember! The deed remember!

General prayer of petition and adoration

O Agni, by a goodly path to prosperity (ras) lead us,

Thou god who knowest all the ways!

Keep far from us crooked-going sin (emas)!

Most ample expression of adoration to thee would we render.?

SIXTH ADHYAYA
FirsT BRAHMANA

The characteristic excellence of six bodily functions,

and the value of the knowledge thereof?

1. Om! Verily, he who knows the chiefestand best, becomes
the chiefest and best of his own [people].

Breath (prana), verily, is chiefest and best. He who knows
this becomes the chicfest and best of his own [people] and
even of those of whom he wishes so to become.

1 This section recars again as 165 15-18. See further foot-notes there.

3 This stanes = RV, 1. 150, I {the famoes Cremation Hymn).
’Apuﬂlﬂpuﬂeiumpl:ﬂmmhthhd.s.n:-;.
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2. Verily, he who knows the most excellent becomes the
most excellent of his own [people].

Speech, verily, is the most excellent. He who knows this
becomes the most excellent of his own [people] and even of
those of whom he wishes so to become.

3. Verily, he who knows the firm basis (prasi-stha) has a
firm basis (verb prati-sthd) on even ground, has a firm basis
on rough ground.

The Eye, verily, is a firm basis, for with the eye both on
even ground and on rough ground one has a firm basis. He
has a firm basis on even ground, he has a firm basis on rough
ground, who knows this.

4. Verily, he who knows attainment—for him, indeed, is
attained what wish he wishes.

The Ear, verily, is attainment, for in the ear all these Vedas
are attained. The wish that he wishes is attained for him
who knows this.

5. Verily, he who knows the abode becomes the abode of his
own [people], an abode of folk.

The Mind, verily, is an abode. He becomes an abode of
his own [people], an abode of folk, who knows this.

6. Verily, he who knows procreation (prajati) procreates
himselfl with progeny and cattle.

Semen, verily, is procreation. He procreates himself with
progeny and cattle, who knows this.

The contest of the bodily functions for superiority,
and the supremacy of breath !

7- These vital Breaths (prdna), disputing among themselves
on selfsuperiority, went to Brahma. Then they said: * Which
of us is the most excellent ?*

Then he said: ‘ The one of you after whose going off this
body is thought to be worse off, he is the most excellent
of you.'

8. Speech went ofi. Having remained away a year, it
came back and said : * How have you been able to live without
me 7'

! Compare the other accounts of this episode at Chilnd. 5. 1. 6- 5. 2. 3; Kaush. 3. 3.
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They said: ‘ As the dumb, not speaking with speech, but
breathing with breath, secing with the eye, hearing with the
ear, knowing with the mind, procreating with semen. Thus
have we lived."! Speech entered in.

9. The Eye went off. Having remained away a year, it
came back and said : ‘ How have you been able to live without
me?’

They said: ‘As the blind, not seeing with the eye, but
breathing with breath, speaking with speech, hearing with the
ear, knowing with the mind, procreating with semen. Thus
have we lived.” The eye entered in.

10. The Ear went off. Having remained away a year, it
came back and said : * How have you been able to live without
me?’

They said: “As the deal, not hearing with the ear, but
breathing with breath, speaking with speech, seeing with the
eye, knowing with the mind, procreating with semen. Thus
have we lived.! The ear entered in.

11. The Mind went off. Having remained away a year, it
came back and said : * How have you been able to live without
me?"’

They said : * As the stupid, not knowing with the mind, but
breathing with breath, speaking with speech, secing with the
eye, hearing with the car, procreating with semen. Thus have
we lived! The mind entered in.

12. The Semen went off. Having remained away a year,
it came back and said: *How have you been able to live
without me?’

They said: ‘As the emasculated, not procreating with
semen, but breathing with breath, speaking with speech,
secing with the eye, hearing with the ear, knowing with the
mind. Thus have we lived.” The semen entered in.

13, Then Breath was about to go off. As a large fine
horse of the Indus-land might pull up the pegs of his foot-tethers
together, thus indeed did it pull up those vital breaths
together. They said: ‘ Sir, go not off! Verily, we shall not
be able to live without you!’

¢If such I am, make me an offering.’

‘S0 be it.’
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14. Speech said : * Verily, wherein I am the most excellent,
therein are you the most excellent.’

‘Verily, wherein I am a firm_basis, therein are you a firm
basis,’ said the eye.

“Verily, wherein [ am attainment, therein are you attain-
ment,’ said the ear,

* Verily, wherein T am an abode, therein are you an abode,’
said the mind.

* Verily, wherein I am procreation, therein are you procrea-
tion,' said the semen.

“If such I am, what is my food ? what is my dwelling ?’

 Whatever there is here, even to dogs, worms, crawling and
flying insects—that is your food. Water is your dwelling.’

Verily, what is not food is not eaten ; what is not food is not
taken by him who thus knows that [i.e. water] as the food
(anna) of breath (ana). Those who know this, who are versed
in sacred learning (frofriya), when they are about to eat, take
a sip; after they have caten, they take a sip. So, indeed, they
think they make that breath (ana) not naked (anagna).

SECOND BRAHMANA
The course of the soul in its incarnations!

1. Verily, Svetaketu Aruneya went up to an assembly of
Paficilas. He went up to Pravihana Jaibali while the latter
was having himself waited upon. He, looking up, said unto
him, * Young man !’

* Sir!" he replied.

‘ Have you been instructed by your father?’

*Yes,’ said he.

2. ‘Know you how people here, on deceasing, separate in
different directions?*

*No," zaid he.

* Know you how they come back again to this world ?’

*No, said he.

‘Know you why yonder world is not filled up with the
many who continually thus go hence?"

“No, said he.

! A parallel account is found in Chbind. 5 3-10.
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* Know you in which oblation that is offered the water be-
comes the voice of a person, rises up, and speaks?’

‘No,' said he.

*Know you the access of the path leading to the gods, or of
the one leading to the fathers? by doing what, people go to
the path of the gods or of the fathers? for we have heard the
word of the seer :—

Two paths, I've heard—the one that leads to fathers,
And one that leads to gods—belong to mortals.

By these two, every moving thing here travels,

That is between the Father and the Mother.'!

‘Not a single one of them do I know,’ said he.

3. Then he addressed him with an invitation to remain.
Not respecting the invitation to remain, the boy ran off. He
went to his father. He said to him: ‘Verily, aforetime you
have spoken of me, Sir, as having been instructed!’

‘ How now, wise one?’

‘Five questions a fellow of the princely class (rdjanya-
bandku) has asked me. Not a single one of them do I know.'

¢ What are they ?’

*These "—and he repeated the topics.

4. He said: ‘*You should know me, my dear, as such, that
whatsoever I myself know, I have told all to you. But, come!
Let us go there and take up studentship.’

* Go yourself, Sir.’

So Gautama® went forth to where [the place] of Pravihana
Jaibali was.

He brought him a seat, and had water brought ; so he made
him a respectful welcome. Then he said to him: ‘A boon
we offer to the honorable Gautama !’

5. Then he said: ‘The boon acceptable to me is this:—
Pray tell me the word which you spoke in the presence of the
young man.’

6. Then he said: * Verily, Gautama, that is among divine
boons. Mention [one] of human boons.’

7. Then he said: ‘It is well known that I have a full share
of gold, of cows and horses, of female slaves, of rugs, of apparel.

! That is, between Fl_ﬂ'zr Heaven and Mother Earth.
¥ That is, Gantama Arupi, the father.
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Be not ungenerous toward me, Sir, in regard to that which is
the abundant, the infinite, the unlimited,’

‘Then, verily, O Gautama, you should seek in the usual
manner.'

‘I come to you, Sir, as a pupil !'—with [this] word, verily,
indeed, men aforctime came as pupils.—So with the acknow-
ledgment of coming as a pupil he remained.

8. Then he said: ‘As truly as this knowledge has never
heretofore dwelt with any Brahman (brdkmana) whatsoever,
so truly may not you and your grandfathers injure us. But
I will tell it to you, for who is able to refuse you when you
speak thus!' He continued (i) :

9. ‘Yonder world, verily, is a sacrificial fire, 0 Gautama.
The sun, in truth, is its fuel; the light-rays, the smoke ; the
day, the flame; the quarters of heaven, the coals; the inter-
mediate quarters, the sparks. In this fire the gods offer faith
($raddhkd). From this oblation King Soma arises.

10. A rain-cloud, verily, is a sacrificial fire, O Gautama.
The year, in truth, is its fuel ; the thunder-clouds, the smoke:
the lightning, the flame; the thunder-bolts, the coals; the
hail-stones, the sparks. In this fire the gods offer King Soma.
From this oblation rain arises,

11. This world, verily, is a sacrificial fire, O Gautama. The
carth, in truth, is its fuel; fire, the smoke; night, the flame;
the moon, the coals; the stars, the sparks. In this fire the
gods offer rain. From this oblation food arises.

12. Man (puruga), verily, is a sacrificial fire, O Gautama.
The open mouth, verily, is its fuel ; breath ( prdmra), the smoke ;
speech, the flame; the eye, the coals; the ear, the sparks. In
this fire the gods offer food. From this oblation semen arises.

13. Woman, verily, is a sacrificial fire, O Gautama. The
sexual organ, in truth, is its fuel ; the hairs, the smoke: the
vulva, the flame; when one inserts, the coals ; the feelings of
pleasure, the sparks. In this oblation the gods offer semen.
From this oblation a person (puruga) arises. r

He lives as long as he lives. Then when he dies, [14] then
they carry him to the fire! His fire, in truth, becomes the
fire; fuel, the fuel; smoke, the smoke: flame, the flame ;

! That is, the funeral pyre.
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coals, the coals; sparks, the sparks. In this fire the gods
offer a person (puruga). From this oblation the man arises,
having the color of light.

15. Those who know this, and those too who in the forest
truly worship (updsate) faith (éraddia), pass into the flame [of
the cremation-fire] ; from the flame, into the day ; from the
day, into the half month of the waxing moon; from the half
month of the waxing moon, into the six months during which
the sun moves northward ; from these months, into the world
of the gods (deva-loka) ; from the world of the gods, into the
sun; from the sun, into the lightning-fire. A Person (purusa)
consisting of mind (mdnasa) goes to those regions of lightning
and conducts them to the Brahma-worlds. In those Brahma-
worlds they dwell for long extents. Of these there is no return.

16. But they who by sacrificial offering, charity, and austerity
conquer the worlds, pass into the smoke [of the cremation-fire] ;
from the smoke, into the night; from the night, into the half
month of the waning moon; from the half month of the
waning moon, into the six months during which the sun moves
southward ; from those months, into the world of the fathers:
from the world of the fathers, into the moon. Reaching the
moon, they become food. There the gods—as they say to
King Soma, “Increase! Decrease |"—even so feed upon them
there. When that passes away for them, then they pass forth
into this space ; from space, into air ; from air, into rain ; from
rain, into the earth. On reaching the earth they become food.
Again they are offered in the fire of man. Thence they are
born in the fire of woman. Rising up into the world, they
cycle round again thus,

But those who know not these two ways, become crawling
and flying insects and whatever there is here that bites.’

THIRD BRAHMANA .
Incantation and ceremony for the attainment of
8 great wish'
1. Whoever may wish, ‘I would attain something great | '—
in the northern course of the sun, on an auspicious day of the

1 Compare the ceremony for the * procuring of a special prize® at Kaush. 3. 3 (3),
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half month of the waxing moon, having performed the Upasad
ceremony for twelve days, having collected in a dish of the
wood of the sacred fig-tree (udambara), or in a cup, all sorts
of herbs including fruits, having swept around,! having smeared
around, having built up a fire, having strewn it around,® having
prepared the melted butter according to rule, having com-
pounded the mixed potion under a male star, he makes an
oblation, saying :—
s However many gods in thee, All-knower,’
Adversely slay desires of a person,
To them participation 1 here offer!
Let them, pleased, please me with all desires!
Haill
Whoever lays hersell adverse,
And says, “I the deposer am!”
To thee, O such appeasing one,
With stream of ghee I sacrifice.
Haill”

2. *To the chiefest, hail! To the best, hail !'—he makes
an oblation in the fire and pours off the remainder in the
mixed potion. A Hail to breath (prana)!

' To the most excellent, hail |’—he makes an oblation in the
fire and pours off the remainder in the mixed potion. A Hail
to speech!

‘ To the firm basis, hail !"—he makes an oblation in the fire
and pours off the remainder in the mixed potion. A Hail to
the eye!

‘To attainment, hail I’—he makes an oblation in the fire
and pours off the remainder in the mixed potion. A Hail to
the ear!

*To the abode, hail I’—he makes an oblation in the fire and
pours off the remainder in the mixed potion. A Hail to the
mind!
where some of the same directions occnr.  Another parallel passage is Chind,
5-7.4-59 2.

1 A part of the elaborate ceremonies which occur also st Abvaliysna Grihya
Sotras 1. 3. 1 and at Pirskara Grihya Sotras 1. 1. 2.

% With sacrificial prass—a part of the usual procedure in the sacrificial ceremony.
So AV.7.99.1; Sat. Br.1.1. 1. 33; 7. 3. 28; Abvaliyana Gribys Sétras 2, 5. 2;
Gobhila Griliya Sotras 1. 7. g Kilyiyana Smnta Sfitras 2, 3. 6.

* This word, pdfaswdar, is & name for fire.
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¢ To procreation, hail |’—he makes an oblation in the fire
and pours off the remainder in the mixed potion. A Hail to
the semen!

Thus he makes an oblation in the fire and pours off the
remainder in the mixed potion.

3. *To Agni (fire), hail | '—he makes an oblation in the fire
and pours off the remainder in the mixed potion.

“To Soma, hail!’—he makes an oblation in the fire and
pours off the remainder in the mixed potion.

‘O Earth (bkier), hail!'—he makes an oblation in the fire
and pours off the remainder in the mixed potion.

O Atmosphere (buvas), hail I’—he makes an oblation in
the fire and pours off the remainder in the mixed potion.

¢ O Sky (svar), hail ! '—he makes an oblation in the fire and
pours off the remainder in the mixed potion.

‘O Earth, Atmosphere and Sky, hail | '—he makes an
oblation in the fire and pours off the remainder in the mixed
potion.

‘To the Brahmanhood, hail |"—he makes an oblation in the
fire and pours off the remainder in the mixed potion.

' To the Kshatrahood, hail | '"—he makes an oblation in the
fire and pours off the remainder in the mixed potion.

‘ To the past, hail ! "—he makes an oblation in the fire and
pours off the remainder in the mixed potion.

‘To the future, hail !"—he makes an oblation in the fire and
pours off the remainder in the mixed potion.

“To everything, hail !’—he makes an oblation in the fire and
pours off the remainder ir the mixed potion.

*To the All, hail !'—he makes an oblation in the fire and
pours off the remainder in the mixed potion.

“To Prajapati, hail I'—he makes an oblation in the fire and
pours off the remainder in the mixed potion.

4. Then he touches it, saying : * Thou art the moving. Thou
art the glowing. Thou art the full. Thou art the steadfast.
Thou art the sole resort. Thou art the sound ki that is
made. Thou art the making of the sound Ain! Thou art
the Loud Chant (udgitka). Thou art the chanting. Thou art
that which is proclaimed. Thou art that which is proclaimed

- Thuii,lnthcpreljminlqmuﬂﬁngol'ﬂuritni
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in the antiphone. Thou art the flaming in the moist. Thou art
the pervading. Thou art surpassing. Thou art food. Thou
art light. Thou art destruction. Thou art the despoiler.’

5. Then he raises it,saying : * Thou thinkest. Think of thy
greatness!! He is, indeed, king and ruler and overlord. Let
the king and ruler make me overlord.’

6. Then he takes a sip, saying:—

‘On this desired [glory] of Savitri®—
"Tis sweetness, winds for pious man— -
"Tis sweetness, too, the streams pour forth,
Sweet-filled for us let be the herbs!?
To Earth (bkiir), hail !
[On this degired] glory of the god let us meditate!
Sweet be the night and morning glows !
Sweet be the armosphere of earth!
And sweet th' Heaven-father (dyaus 21ld) be to us!®
To Atmosphere (dhuvas), hail |
And may he himself inspire our thoughts!®
The tree be full of sweet for us!”
And let the sun be full of swest]
Sweet-filled the cows become for us!?

To the Sky (svar), hail I’

He repeats all the Savitri Hymn and all the ‘ Sweet-verses,”
and says: ‘May I indeed become this world-all! O Earth
(6Afir) and Atmosphere (#huvas) and Sky (svar)! Hail I

Finally, having taken a sip, having washed his hands, he
lies down behind the fire, head eastward. In the morning he
worships the sun, and says: * Of the' quarters of heaven thou

art the one lotus-flower)*® May I of men become the one
lotus-flower |’ #

! This may be tue menning of Smashsi dmanki i maki. The words seem to
bu:mruunhluutothephnuwhi:h involves a play on words in the
comespoading pasmge in Chiind. 5. 2. 6, ame mimd i amd ki fe sarvam idam,
‘T!mqmli:{m}bym,ﬁxthhwhukrnﬁdhn:hnu(m}inlhu.'

lTh:ﬁmlluuﬂhﬁmSiviuiHmu.RV.}ﬁ:. oL

SThuelhmlhumimuduRtr.w,ﬁmd?& 13. 3]

+ The second line of the Savitri Hymn, RYV. 3. 63, 10b.

* These three lines are foond at RV, 1. 9o. 7 and V5, 13, 28,

* The third line of the Siving Hyma, RV. 3. 62. 102

fTﬁmhﬂthmMmﬁuman‘-’.:.p.!mﬂ‘f&ls.:g.

'Aqnhoﬂ:ﬂpmh'ﬂbm‘
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Then he goes back the same way that he came, and, seated
behind the fire, mutters the Line of Tradition (variia).)

7. This, indeed, did Uddalaka Aruni tell to his pupil Vija-
saneya Yajhavalkya, and say : * Even if one should pour this
on a dry stump, branches would be produced and leaves
would spring forth.'

8. This, indeed, did Vijasaneya Yajhavalkya tell to his pupil
Madhuka Paifigya, and say: ‘Ewven if one should pour this
on a dry stump, branches would be produced and leaves
would spring forth.’

9. This, indeed, did Madhuka Paingya tell to his pupil Cila
Bhégavitti, and say: ‘ Even if one should pour this on a dry
stump, branches would be produced and leaves would spring
forth.'

10, This, indeed, did Ciila Bhigavitti tell to his pupil Janaki
Ayasthiina, and say: ‘ Even if one should pour this on a dry
stump, branches would be produced and leaves would spring
forth.'

11, This, indeed, did Janaki Ayasthiipa tell to his pupil
Satyakiima Jabdla, and say: ‘ Even if one should pour this on
a dry stump, branches would be produced and leaves would
spring forth.’

12, This,indeed,did Satyakima Jabala tell to his pupils, and
say: ‘Even if one should pour this on a dry stump, branches
would be produced and leaves would spring forth.

One should not tell this to one who is not a son or to one
who is not a pupil.*

13. Fourfold is the wood of the sacred fig-tree [in the cere-
mony] : the spoon (srava) is of the wood of the sacred fig-tree ;
the cup is of the wood of the sacred fig-tree; the fuel is of the
wood of the sacred fig-tree; the two mixing-sticks are of the
wood of the sacred fig-tree. There are ten cultivated grains
[used]: rice and barley, sesamum and beans, millet and panic,
and wheat, and lentils, and pulse, and vetches. These, when
they have been ground, one sprinkles with curdled milk, honey,
and ghee; and one makes an oblation of melted butter.

t That is, the tradition through the suceessive teachers,
* A similar probibition against promulgating essteric knowledge occzm at
Svet. 6, 23 and Maitri 6. 29. 6
I
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FOURTH BRAHMANA

Incantations and ceremonies for procreation

1, Verily, of created things here earth is the essence; of
earth, water; of water, plants; of plants, flowers; of flowers,
fruits; of fruits, man (puwrusa); of man, semen.

2. Prajipati (‘ Lord of creatures ) bethought himself: * Come,
let me provide him a firm basis!® So he created woman.
When he had created her, he revered her below.—Therefore
one should revere woman below.—He stretched out for him-
self that stone which projects. With that he impregnated her.

3. Her lap is a sacrificial altar; her hairs, the sacrificial
grass ; her skin, the soma-press. The two lips of the vulva
are the fire in the middle. Verily, indeed, as great as is the
world of him who sacrifices with the Vijapeya (' Strength-
libation ') sacrifice, so great is the world of him who practises
sexual intercourse, knowing this; he turns the good deeds of
women to himself. But he who practises sexual intercoursewith-
out knowing this—women turn his good deeds unto themselves.

4. This, verily, indeed, it was that Uddalaka Aruni knew
when he said :—

This, verily, indeed, it was that Nika Maudgalya knew when
he said :—

This, verily, indeed, it was that Kumaraharita knew when he
said: * Many mortal men, Brahmans by descent, go forth from
this world, impotent and devoid of merit, namely those who
practise sexual intercourse without knowing this.’

[If] even this much® semen is spilled, whether of one asleep
or of one awake, [5] then he should touch it, or [without
touching] repeat :—

*What semen has of mine to earth been spilt now,
Whate'er to herb has flowed, whate'er to water—

This very semen I reclaim!

Again to me let vigor come!

Again, my strength; again, my glow!

Again the altars and the fire

Be found in their accusiomed placel’

! Deictically used.
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Having spoken thus, he should take it with ring-finger and
thumb, and rub it on between his breasts or his eye-brows.

6. Now, if one should see himself in water, he should recite
over it the formula: ‘In me be vigor, power, beauty, wealth,
merit!’

This, verily, indeed, is loveliness among women: when [a
woman] has removed the [soiled] clothes of her impurity.
Therefore when she has removed the [soiled] clothes of her
impurity and is beautiful, one should approach and invite her.

7. If she should not grant him his desire, he should bribe
her. If she still does not grant him his desire, he should hit
her with a stick or with his hand, and overcome her, saying:
*With power, with glory I take away your glory!’ Thus she
becomes inglorious.

8. If she should yield to him, he says: ‘With power, with
glory I give you glory !’ Thus they two become glorious.

9. The woman whom one may desire with the thought,
‘May she enjoy love with me!’—after coming together with
her, joining mouth with mouth, and stroking her lap, he
should mutter :—

“Thou that from every limb art come,
That from the heart art generale,
Thou art the essence of the limbs!
Distract this woman here in me,

As if by poisoned arrow pierced !’

10. Now, the woman whom one may desire with the thought,
‘May she not conceive offspring! '__after coming together
with her and joining mouth with mouth, he should first inhale,
then exhale, and say : ¢ With power, with semen, I reclaim the
semen from you!’ Thus she comes to be without seed.

11. Now, the woman whom one may desire with the thought,
‘May she conceive!'—alter coming together with her and
joining mouth with mouth, he should first exhale, then inhale,
and say: ‘ With power, with semen, I deposit semen in you!’
Thus she becomes pregnant.

12. Now, il one’s wife have a paramour, and he hate him,
let him put fire in an unannealed vessel, spread out a row
of reed arrows in inverse order, and therein sacrifice in inverse
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order those reed arrows, their heads smeared with ghee,
saying —

‘ You.have made a libation in my fire! I take away your
in-breath and out-breath (prandpanan)—you, so-and-so!

You have made a libation in my fire! I take away your
sons and cattle *—you, so-and-so!

You have made a libation in my fire! I take away your
sacrifices and meritorious deeds!'—you, so-and-so!

You have made a libation in my fire! I take away your
hope and expectation'—you, soand-so !’

Verily, he whom a Brahman who knows this curses—he
departs from this world impotent and devoid of merit. There-
fore one should not desire sport with the spouse of a person
learned in sacred lore (srofriya) who knows this, for indeed he
who knows this becomes superior.?

13. Now, when the monthly sickness comes upon any one’s
wife, for three days she should not drink from a metal cup, nor
put on fresh clothes. Neither a low-caste man nora low-caste
woman should touch her. At the end of the three nights she
should bathe and should have rice threshed.

14. In case one wishes, ‘ That a white son be bomn to me!
that he may be able to repeat a Veda ! that he may attain the
full length of life!'—they two should have rice cooked with
milk and should eat it prepared with ghee. They two are
likely to beget [him].

15 Now, in case one wishes, ‘That a tawny son with
reddish-brown eyes be born to me! that he may be able to
recite two Vedas! that he may attain the full length of life!’
—they two should have rice cooked with sour milk and should
eat it prepared with ghee. They two are likely to beget [him].

16. Now, in case one wishes, * That a swarthy son with red
eyes be born to me! that he may be able to repeat three
Vedas! that he may attain the full length of life!'—they two
should have rice boiled with water and should eat it prepared
with ghee.  They two are likely to beget [him],

! These same items recur (though not altogether verbatim) in Katha 1. 8 as
possessions of which an offender is to be deprived by an offended Brahman,

* This prohibition recurs verbatim in Piraskara Grihya Sitras 1. 11, 6; the last
phrase also bn Sat. Br. 1. 6. 1, 15,
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17. Now, in case one wishes, ‘That a learned (pandita)
daughter be born to me! that she may attain the full length
of life ! "—they two should have rice boiled with sesame and
should eat it prepared with ghee. They two are likely to
beget [her].

18. Now, in case one wishes, ‘ That a son, learned, famed, a
frequenter of council-assemblies, a speaker of discourse desired
to be heard, be born to me! that he be able to repeat all the
Vedas! that he attain the full length of life ! '—they two should
have rice boiled with meat and should eat it prepared with
ghee. They two are likely to beget [him], with meat, either
veal or beef.

19. Now, toward morning, having prepared melted butter
in the manner of the Sthalipika, he takes of the Sthilipdka
and makes a libation, saying: * To Agni, hail! To Anumati®
hail! To the god Savitri (* Enlivener,’ the Sun), whose is true
procreation? (safya-prasava), hail!' Having made the libation,
he takes and eats. Having eaten, he offers to the other [i.e.
to her]. Having washed his hands, he fills a vessel with water
and therewith sprinkles her thrice, saying :—

*Arise from hence, Visvavasu!®
Some other choicer maiden seek!
This wife together with her lord—"*

20. Then he comes to her and says:—

*This man (ama) am 1; that woman (s3), thou!
That woman, thou; this man am I!

I am the Siman; thou, the Rig!

I am the heaven; thou, the earth!

Cofne, let us two together clasp!
Together let us semen mix,
A male, a son for to procurel’

' ¢ Pot-of-cooked-food,’ ane of the prescribed forms of oblation, namely a mess
of barley or rice cooked with milk. ]

® Originally and in gencral, the feminine personification of * Divine Favor," as in
RV.10. 59.6; 10.167.3; VS 34-8,9; AV.1.18.25 5745 Sat. Br. 5. 2. 3.3, 4
Specifically invoked, as bere, to favor procreation st AV. 6. 131. 3; 7. 30 (1) %
In the ritual, associated with the day of the full moon, Ait. Br. 7. 11

% Such is the meuning especially applicable in this context. Elgewhere, . g.
V5. 1o, 28; Sat. Br. 5 3. 3- 3; 13- 4. 3. 13, this epithet u[Su'l'itl:i is nsumlly taken
as from another 47, with the meaning * whose is troe impelling.

* A lecherous demon. 'Alnmqumﬁﬂlallﬁf.m.ﬂs.nl,c,&.
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21. Then he spreads apart her thighs, saying: *Spread
yourselves apart, heaven and earth!’ Coming together with
her and joining mouth with mouth, he strokes her three times
as the hair lies, saying :—

‘Let Vishnu make the womb prepared!

Let Tvashtri shape the various forms!
Prajipati—let him pour in!

Let Dhatri place the germ for thee!

O Sinivali, give the germ;

O give the germ, thou broad-tressed dame!
Let the Twin Gods implace thy germ—
The Asvins, crowned with lotus-wreaths !

22. With twain attrition-sticks of gold
The Afvin Twins twirl forth a flame;
"Tis such a germ we beg for thee,
In the tenth month to be brought forth.!
As earth contains the germ of Fire (agm),
As heaven is pregmant with the Storm (sndra),
As of the points the Wind (vdyw) is germ,
E'en 50 a germ I place in thee,
So-and-so !’

23. When she is about to bring forth, he sprinkles her with
water, saying :—

‘Like as the wind doth agitate
A lotus-pond on every side,
So also let thy fetus stir.

Let it come with its chorion.

This fold of Indra’s has been made
With barricade, enclosed around.

O Indra, cause him to come forth—
The after-birth along with babe!’?

24. When [the son] is born, he [i.e. the father] builds up a
fire, places him on his lap, mingles ghee and coagulated milk
in a metal dish, and makes an oblation, ladling out of the
mingled ghee and coagulated milk, and saying :— X

!mmmmqnmhnm-hmqmuﬁmdma;mm’.m 184.

The first quatrain occurs also at AV, 5.25. 5; the secand (with sligh! alterations)
at AV. 5. 25, 3.

* Compare with this the bnvecation for successful parturition at RV, 5. 78. 7-8.
173



BRIHAD-ARANYAKA UPANISHAD [-6.4.28

“In this son may I be increased,
And have a thousand in mine house!
May nothing rob his retinue
Of offspring or of animals !
Hail!
The vital powers (pr@na) which are in me, my mind, I offer
in you."
Hail!
What in this rite I overdid,
Or what I have here scanty made—
Let Agni, wise, the Prosperer,
Make fit and good our sacrifice!
Hail I’
25. Then he draws down to the child’s right ear and says
‘ Speech ! Speech 1’ three times. Then he mingles coagulated
milk, honey, and ghee and feeds [his son] out of a gold [spoon]
which is not placed within [the mouth],! saying : I place in you
Bhar! 1 place in you Bhuvas! I place in you Svar! Bhir,
Bhuvas, Svar—everything ? I place in you I
26. Then he gives him a name, saying * You are Veda.”® So
this becomes his secret name.*
27. Then he presents him to the mother and offers the
breast, saying —
“Thy breast which is unfailing and refreshing,
Wealth- . treasure-finder, rich bestower,
With which thou nourishest all things gsteeméd—
Give it here, O Sarasvati, to suck from.'®
28, Then he addresses the child’s mother :—
“You are 1]i* of the lineage of Mitra and Varuna!
O heroine! She has borne a herol”
Cunﬁnmmhemrhawumnabomtdinginhcw
Sh:whnhumadeusabunndinnbmnt'
% Sﬂthtdmﬂndhncﬁmumuumumﬁim:.;g.
® Interpreted by the commentators as earth, stmosphere, and beaven, i.e. the

world-all; or as Rig-Veds, Yajur-Veds, and Sima-Veds, i.e all knowledge,

* Possibly with an added connotation, 15 gwdp may be the nominative form also
of wedir, * propezty, wealth.'# 3

4 In hmwﬂsmhmdmmjimﬁm: Mﬁm‘mﬁdﬁmh&m 1M17 i
See Afvaliyana Gribya Sttras I. 15 3-9¢ ara . 17 I-4
Gobhila Grihy Sitras 2. 8. 14-17; and Minava Dharma Sistra 3. 30-33

® RYV. 1. 16ig. 49 with lines band ¢

* Or 143, goddess of refreshment in the Rig-Veda.

X Dr,‘Tulhunihhsfhomuhﬂo.'
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Of such a son, verily, they say: * Ah, you have gone beyond
your father! Ah, you have gone beyond your grandfather !’

Ah, he reaches the highest pinnacle of splendor, glory, and
sacred knowledge who is born as the son of a Brahman who
knows this |

FIFTH BRAHMANA
The tradition of teachers in the Vijasaneyi school
1. Now the Line of Tradition (varda).—

The son of Pautimashi [received this teaching] from the son
of KityayanT, '

the son of Kityayani from the son of Gautami,

the son of Gautami from the son of Bharadviji

the son of Bharadviji from the son of Paridari,

the son of Piradari from the son of Aupasvasti,

the son of Aupasvasti from the son of Paraari,

the son of Pirasari from the son of Katydyani,

the son of Kitydyani from the son of Kauéiki,

the son of Kausiki from the son of Alambi and the son of
Vaiyﬁghmpadi.

the son of Vaiyighrapadi from the son of Kanvi and the
son of Kapi,

the son of Kapi [2] from the son of Atreyi,

the son of Atreyi from the son of Gauntami,

the son of Gautami from the son of Bhiradviji,

the son of Bhiradviji from the son of Pirdgari,

the son of Paradari from the son of Vitsi,

the son of Vitsi from the son of Paraari,

the son of Paridari from the son of Varkdruni,

the son of Virkiruni from the son of Viirkaruni,

the son of Varkaruni from the son of Artabhagi,

the son of Artabhagi from the son of Saungi,

the son of Sauigi from the son of Sankriti,

the son of Saikriti from the son of Almbayani,

the son of Alambayani from the son of Alambi,

the son of Alambi from the son of Jayanti,

the son of Jayanti from the son of Mandikayani,

the son of Mandikiyani from the son of Mandiki,
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the son of Mandiki from the son of Sandili,

the son of Sandili from the son of Rathitari,

the son of Rathitari from the son of Bhaluki,

the son of Bhiluki from the two sons of Krauficiki,

the two sons of Krauiiciki from the son of Vaidribhati,

the son of Vaidribhati from the son of Karsakeyi,

the son of Kiréakeyi from the son of Pricinayogi,

the son of Pricinayogi from the son of Saijivi,

the son of Safnjivi from the son of Prisni, the Asurivisin,

the son of Praéni from Asurdyana,

Asuriyana from Asuri,

Asuri [3] from Yajhavalkya,

Yijhavalkya from Uddalaka,

Uddalaka from Aruna,

Arupa from Upavesi,

Upavesi from Kusri,

Kuéri from Vijasravas,

Vajaéravas from Jihvivant Vidhyoga,

Jihvivant Vadhyoga from Asita Virshagana,

Asita Virshagana from Harita Kasyapa,

Harita Kaéyapa from Silpa Kadyapa,

Silpa Kaéyapa from Kasyapa Naidhruvi,

Kaédyapa Naidhruvi from Vic (Speech),

Vie from Ambhini,

Ambhini from Aditya (the Sun).

These white? sacrificial formulas (yajur) which come from
Aditya are declared by Yajfavalkya of the Vajasaneyi school.

The line of tradition from Brahma
4. Up to the son of Saiijivi it is the same.*
The son of Saijivi from Mandikdyani,
Mindikiyani from Mandavya,
Mindavya from Kautsa,
Kautsa from Mahitthi,
Mizhitthi from Vimakakshayana,
t That is, pure, unmingled (with Brahmam portions), orderly. Thas the White
Yajur-Veda is distinguished from the Black Yajur-Veda.
® As in the previous list.
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Vamakakshiyana from Sandilya,

Sandilya from Vitsya,

Vitsya from Kuéri,

Kuéri from Yajfiavacas Rijastambiyana,

Yajfiavacas Rijastambayana from Tura Kavasheya,

Tura Kavasheya from Prajapati,

Frajapati from Brahma.

Brahma is the Self-existent (svayam-ék@). Adoration to
Brahma !
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CHANDOGYA UPANISHAD

FIRST PRAPATHAKA
A Glorification of the Chanting of the Sima-Veda'

FirsT KHANDA
The TUdgitha identified with the sacred syllable * Om*

1. Om| One should reverence the Udgitha (Loud Chant)as
this syllable, for one sings the loud chant (ud+ vg7) [begin-
ning| with ‘Om."*

The further explanation thereof [is as follows].—

2. The essence of things here is the earth.

The essence of the earth is water.

The essence of water is plants.

The essence of plants is a person ( purusa).

The essence of a person is speech.

The essence of speech is the Rig (' hymn').

The essence of the Rig? is the Siman (* chant’).

The essence of the Siman * is the Udgitha (‘loud singing ).

3. This is the quintessence of the essences, the highest, the
supreme, the eighth—namely the Udgitha.

4 *Which one is the Rig? Which one is the Siman?
Which one is the Udgitha?'—Thus has there been a dis-
cussion.

5. The Rig is speech. The Saman is breath (praza). The
Udgitha is this syllable * Om.’

Verily, this is a pair—namely speech and breath, and also
the Rig and the Siman.

1 The Sama-Veda s the Veda to which this Chindogya Upanishad is attached.

% The word Ow, with which every recital of the Vedas begins, is here set forth as
a symbol representing the essence and acme of the entire * load singing " (wdgitda).

% Specifically, the Rig-Veda, the * Veda of Hymns."

4 Specifically, the Sima-Veda, the ‘Veda of Chants.”
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6. This pair is joined together in this syllable * Om.’

Verily, when a pair come together, verily, the two procure
each the other's desire.,

7. A procurer of desires, verily, indeed, becomes he who,
knowing this thus, reverences the Udgitha as this syllable.

8. Verily, this syllable is assent ; for whenever one assents
toanything he says simply * Om.'* This, indeed, is fulfilment—
that is, assent is.

A fulfiller of desires, verily, indeed, becomes he who, know-
ing this thus, reverences the Udgitha as this syllable.

9. This threefold knowledge® proceeds with it: saying
“Om, one® calls forth; saying ‘ Om, one* recites: saying
* Om,’ one * sings aloud, to the honor of that syllable, with its
greatness, with its essence.

10. He who knows this thus and he who knows not, both
perform with it. Diverse, however, are knowledge and ignor-
ance. What, indeed, one performs with knowledge, with faith
(fraddha), with mystic doctrine (upamisad )—that, indeed,
becomes the more effective.

—Such is the further explanation of this syllable.

SEcoND KHANDA

The Udgitha identified with breath

1. Verily, when the gods (Devas) and the devils (Asuras),
both descendants of Prajipati, contended with each other, the
gods took unto themselves the Udgitha, thinking: ¢ With this
we shall overcome them !’ "

2. Then they reverenced the Udgitha as the breath in the
nose. The devils afflicted that with evil. Therefore with it

1 With its meaning of ' yes' compare * Amen.’

* Conceming the sacrificial procedure, which is conducted by three orders of
priests employing selections from the three Vedas,

* That is, the Adhvaryn priest of the Vajur-Veda,

* That is, the Hotri priest of the Rig-Veda.

¥ That is, the Udgiityi priest of the Sama-Veds, With the general reference to
the sacrificial ritnal here compare the more definite description at Tait, 1. 8,

* A similar story, but with 2 different parport, occurs at Brih. ©. 3. There are

nnmerous other eplsodes ia the strife of the gods and the devils, e.g. Sat. Br. 3. 4.
4+ 3 and Ait. Br. 1. 23.
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one smells both the sweet-smelling and the ill-smelling, for it
is afflicted with evil.

3. Then they reverenced the Udgitha as speech. The
devils afflicted that with evil. Therefore with it one speaks
both the true and the false, for it is afflicted with evil.

4- Then they reverenced the Udgitha as the eye. The
devils afflicted that with evil. Thercfore with it one sees
both the sightly and the unsightly, for it is afflicted with evil.

5. Then they reverenced the Udgitha as the ear. The
devils afflicted that with evil. Therefore with it one hears
both what should be listened to and what should not be
listened to, for it is afflicted with evil.

6. Then they reverenced the Udgitha as the mind. The
devils afflicted that with evil. Therefore with it one imagines
both what should be imagined and what should not be
imagined, for it is afflicted with evil.

7. Then they-reverenced the Udgitha as that which is the
breath in the mouth. 'When the devils struck that, they fell to
pieces, as one would fall to pieces in striking against a solid
stone.

8. As a lump of clay would fall to pieces in striking against
a solid stone, so falls to pieces he who wishes evil to one who
knows this, and he, too, who injures him. Such a one is
a solid stone.

9. With this [breath] one discerns neither the sweet-smelling
nor the ill-smelling, for it is free from evil. Whatever one
eats with this, whatever one drinks with this, he protects the
other vital breaths. And, not finding this [breath in the
mouth], one finally deceases; one finally leaves his mouth
open. 1

10. Angiras reverenced this as the Udgitha. People think
that it is indeed Afgiras, because it is the essence (rasa) of the
limbs (anga)—for that reason.

11. Brihaspati reverenced this as the Udgitha. People
think that it is indeed Brihaspati, because speech is great
(brkati) and it is the lord (pa#i) thereof—for that reason.

12. Aydsya reverenced this as the Udgitha. People think
that it is indeed Ayisya, because it goes (ayafe) from the

mouth (@sya)—for that reason.
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13. Baka Dilbhya knew it. He became Udgatri priest of
the people of Naimisha. He used to sing to them their
desires,

14. An effective singer of desires, verily, indeed, becomes he
who, knowing this thus, reverences the syllable as the Udgitha.

—Thus with reference to the self.

THIRD KHAXDA
Various identiflcations of the Udgitha and of its syllables

1. Now with reference to the divinities.—

Him who glows yonder [i.e. the sun] one should reverence
as an Udgitha. Verily, on rising (ud-yan), he sings aloud
(ud-gdyati) for creatures. On rising, he dispels darkness and
fear. He, verily, who knows this becomes a dispeller of fear
and darkness.

2. This [breath in the mouth] and that [sun] are alike.
This is warm. That is warm. People designate this as sound
(svara), that as sound (svara)® and as the reflecting ( pratya-
svara). Therefore, verily, one should reverence this and that
as an Udgitha.

3. But one should also reverence the diffused breath (vydna)
as an Udgitha. When one breathes in—that is the in-breath
(prana). When one breathes out—that is the out-breath
(apana). The junction of the in-breath and the out-breath is
the diffused breath. Speech is the diffused breath. Therefore
one utters speech without in-breathing, without out-breathing.

4. The Ric is speech. Therefore one utters the Ric without
in-breathing, without out-breathing. The Saman is the Ric.
Therefore one sings the Siman without in-breathing, without
out-breathing. The Udgitha is the Saman. Therefore one
chants the Udgitha without in-breathing, without out-
breathing.

=. Whatever other actions than these there are that require
strength, like the kindling of fire by friction, the running of
a race, the bending of a stiff bow—one performs them without
in-breathing, without out-breathing. For this reason one
should reverence the diffused breath as an Udgitha.

1 An spproximation to seer, *light.
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6. But one should also reverence the syllables of the Udgitha
—ud, gi, tha. ud is breath, for through breath one arises
(ut-tisthati); g1 is speech, for people designate speeches as
words (giras) ; tha is food, for upon food this whole world is
established (sthita).

=. ud is heaven; gi is atmosphere ; tha is the garth.

ud is the sun ; g7 is wind ; tha is fire.

wud is Sima-Veda; g7 is Yajur-Veda; #ha is Rig-Veda.

Speech yields milk—that is, the milk of speech itself—for
him, he becomes rich in food, an eater of food, who knows
and reverences these syllables of the Udgitha thus: ud, gi, tha.

8. Now then, the fulfilment of wishes—

One should reverence the following as places of refuge.

One should take refuge in the Saman with which he may
be about to sing a Stotra.!

g. One should take refuge in the Ric in which it was con-
tained, in the Rishi who was the poet, in the divinity unto
whom he may be about to sing a Stotra.

1. One should take refuge in the meter with which he may
be about to sing a Stotra. One should take refuge in the
hymn-form with which he may be about to sing a Stotra for
himself.

11. One should take refuge in the quarter of heaven toward
which he may be about to sing a Stotra.

12. Finally, one should go unto himself and sing a Stotra,
meditating carefully upon his desire. Truly the prospect is
that the desire will be fulfilled for him, desiring which he may
sing a Stotra—yeca, desiring which he may sing a Stotra !

FourTH KHANDA
¢ Om,’ superior to the three Vedas, the immortal refuge

1. Om! One should reverence the Udgitha as this syllable,

for one sings the loud chant [beginning] with * Om.'
The further explanation thereof [is as follows].—
2. Verily, the gods, when they were afraid of death, took

1 A Hymn of Praise in the Hinda ritoal.
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refuge in the threefold knowledge [i.e. the three Vedas].
They covered (acchddayan) themselves with meters. Because
they covered themselves with these, therefore the meters are
called chandas.

3. Death saw them there, in the Ric, in the Siman, in the
Yajus, just gs one might see a fish in water. When they
found this out, they arose out of the Ric, out of the Siman,
out of the Yajus, and took refuge in sound.

4. Verily, when one finishes an Ric, he sounds out * Om";
similarly a Saman; similarly a Yajus. This sound is that
syllable.! It is immortal, fearless. By taking refuge in it the
gods became immortal, fearless.

5. He who pronounces the syllable, knowing it thus, takes
refuge in that syllable, in the immortal, fearless sound. Since
the gods became immortal by taking refuge in it, therefore he
becomes immortal.

Firrra KHANDA :
The Udgitha identified with the sun and with breath

1. Now then, the Udgitha is Om; Om is the Udgitha.
And so, verily, the Udgitha is yonder sun, and it is Owm, for
it is continually sounding ‘ Om.'

a2, ‘I sang praise unto it alone; therefore you are my only
[son], spake Kaushitaki unto his son. ‘Reflect upon its
[various] rays. Verily, you will have many [sons].

—Thus with reference to the divinities.

3. Now with reference to the self.—

One should reverence the Udgitha as that which is the
breath in the mouth, for it is continually sounding * Om.'

4. '1 sang praise unto it alone; therefore you are my only
[son],’ spake Kaushitaki unto his son. *Sing praise unto the
breaths as a multitude. Verily, you will have many [sons].’

5- Now then, the Udgitha is Om; Om is the Udgitha.
With this thought, verily, from the seat of a Hotri priest one
puts in order again the Udgitha which has been falsely
chanted—yea, puts it in order again.

1 Perhaps a doulile meaning is intended here, for the word abrara, which means
* syllable,’ also means * imperishable."
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SIXTH KHANDA
The cosmic and personal interrelations of the Udgitha

1. The Ric is this [earth]; the Saman is fire. This Siman
rests upon that Ric. Therefore the Sdman is sung as resting
upon the Ric! s is this [earth]; ama is fire. That makes
sdma.

2. The Ric is the atmosphere; the Saman is the wind.
This Saman rests upon that Ric. Therefore the Siman is
sung as resting upon the Ric. sd is the atmosphere; ama
is the wind. That makes sama.

3. The Ric is heaven; the Siman is the sun. This Saman
rests upon that Ric. Therefore the Saman is sung as resting
upon the Ric. s& is heaven; ama is the sun. That makes
sama.

4. The Ric is the lunar mansions; the Siman is the moon.
This Saman rests upon that Ric. Therefore the Siman is
sung as resting upon the Ric. sd is the lupar mansions; ama
is the moon. That makes sdma.

5. Now, the Ric is the white shining of the sun; the Saman
is the dark, the ultra-black. This Saman rests upon that Ric.
Therefore the Siman is sung as resting upon the Ric.

6. Now, s is the white shining of the sun; ama is the dark,
the ultra-black. That makes sama.

Now, that golden Person who is seen within the sun has
a golden beard and golden hair, Heis exceedingly brilliant,
all, even to the finger-nail tips.

7. His eyes areeven asa Kapydsa lotus-flower. His name
is High (wd). He is raised high above all evils. Verily, he
who knows this rises high above all evils.

8. His songs (gespaw) are the Ric and the Saman. There-
fore [they are called] the Udgitha. Therefore also the
Udgatri priest [is so called], for he is the singer (gatr) of this
[High (wd)). Heis lord of the worlds which are beyond
yonder sun, and also of the gods' desires.

— Thus with reference to the divinities.

t The fact that the Sima-Veda is composed chiefly of extracts from the Rig-
Veda is beld in mind throughont this and the following sections which deal with

the Ric and the Siman.
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SEVENTH KHAXDA

1. Now with reference to the self.—

The Ric is speech ; the Siman is breath., This Siman rests
upon that Ric. Therefore the Siman is sung as resting upon
the Ric. sd is speech ; ama is breath. That makes sama.

2. The Ric is the eye; the Siman is the soul (#fman). This
Siman rests upon that Ric. Therefore the Siman is sung as
resting upon the Ric. sa is the eye; ama is the soul. That
makes sama.

3. The Ric is the ear; the Siman is the mind. ThisSaman
rests upon that Ric. Therefore the Siman is sung as resting
upon the Ric. 54 is the ear; ama is the mind. That makes
Sdma.

4. Now, the Ric is the bright shining of the eye; the
Saman is the dark, the ultra-black. This Sdman rests upon
that Ric. Therefore the Siman is sung as resting upon the
Ric. s is the bright shining of the eye ; ama is the dark, the
ultra-black. That makes sama.

5. Now, this person who is seen within the eye is the hymn
(re), is the chant (sdman), is the recitation (wktka), is the
sacrificial formula (yajus), is the prayer (drakman).

The form of this one is the same as the form of that [Person
seen in the sun]. The songs of the former are the songs of
this. The name of the one is the name of the other,

fi. He is lord of the worlds which are under this one, and
also of men's desires. So those who sing on the lute sing of
him. Therefore they are winners of wealth.

7. Now, he who sings the Siman, knowing it thus, sings of
both ; through the former he wins the worlds which are beyond
the former, and also the gods’ desires.

8. Through the latter he wins the worlds which are under
the latter, and also men's desires. Therefore an Udgitri priest
who knows this may say: [¢] *What desire may I win for
you by singing?' For truly he is lord of the winning of
desires by singing, who, knowing this, sings the Siman—yea,
sings the Sdman!
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EicuTH KHANDA
The Udgitha identified with the ultimate, i.e. space

1. There were three men proficient in the Udgitha: Silaka
Silavatya, Caikitiyana Dalbhya, and Pravihapa Jaivali.
These said: * We are proficient in the Udgitha. Come! Let
us have a discussion on the Udgitha!’

2. *So be it said they, and sat down together. Then
Pravihapa Jaivali said: ‘Do you two, Sirs, speak first.
While there are two Brahmans speaking, I will listen to their
word.'?

3. Then Silaka Salivatya said to Caikitiyana Dilbhya :
* Come! Let me question you.'

¢ Question |’ said he.

4. ‘To what does the Siman go back?’

‘ To sound,’ said he.

“To what does sound go back ? ;

* To breath,’ said he.

“To what does breath go back?’

¢ To food,’ said he,

¢ To what does food go back?’

*To water,’ said he.

5. * To what does water go back?’

* To yonder world,” said he.

¢ To what does yonder world go back?”

¢ One should not lead beyond the heavenly world,’ said he.
“We establish the Saman upon the heavenly world, for the
Saman is praised as heaven.'

6. Then Silaka Salavatya said to Caikitiyana Dilbhya:
“Verily, indeed, your Saman, O Dalbhya, is unsupported. If
some one now were to say * Your head will fall off,” your head
would fall off’

7. *Come! Let me learn this from you, Sir."

' Learn,' said he.

‘ To what does yonder world go back 2’

‘ To this world,’ said he.

\ The implication is that Prasihapa was not 3 Brabman. Ia 5. 3- 5 he is
s; oken dnmuflhpinﬂ!ljdﬂﬂl'@:;“}-
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* To what does this world go back ?’

‘ One should not lead beyond the world-support,’ said he.
* We establish the Siman upon the world as a support, for the
Sdman is praised as a support.

8. Then Pravahana Jaivali said to him: *Verily, indeed,
your Saman, O Silivatya, comes to an end. If some one now
were to say “ Your head will fall off,” your head would fall off’

* Come! Let me learn this from you, Sir.’

' Learn,’ said he,

NintH KHANDA

1. ‘To what does this world go back?"’

*To space,’ said he. ‘Verily, all things here arise out of
space. They disappear back into space, for space alone is
greater than these ; space is the final goal.

2. This is the wost excellent Udgitha. This is endless.
The most excellent is his, the most excellent worlds does he
win, who, knowing it thus, reverences the most excellent
Udgitha. )

3. When Atidhanvan Saunaka told this Udgitha to Udara-
andilya, he also said : “As far as they shall know this Udgitha
among your offspring, so far will they have the most excellent
life in this world, [4] and likewise a world in yonder world.”
He who knows and reverences it thus has the most excellent
life in this world, and likewise a world in yonder world—yea,
a world in yonder world.'

TENTH KHANDA
The divinities connected with the three parts of the Chant

1. Among the Kurus, when they were struck by hailstorms,
there lived in the village of a rich man a very poor man,
Ushasti Cakriyana, with his wife Atiki.

2. He begged of the rich man while he was cating beans.

The latter said to him : ‘I have no others than these which are
set before me.

3. ‘ Give me some of them,’ said he.
He gave them to him and said: * Here is drink.'
* Verily, that would be for me to drink leavings!’ said he.
4. * Are not these [beans] also leavings?”
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*Verily, I could not live, if 1 did not eat those,' said he.
‘ The drinking of water is at my will.

5. When he had eaten, he took what still remained to his
wife. She had already begged enough to eat. She took
these and put them away.

6. On the morrow he arose and said : ¢ Oh, if we could get
some food, we might get a little money ! The king over there
is going to have a sacrifice performed for himself. He might
choose me to perform all the priestly offices.’

7. His wife said to him: * Here, my lord, are the beans."
He ate them and went off to that sacrifice, which had already
been begun.

8. There he approached the Udgatri priests as they were
about to sing the Stotra in the place for the singing. Then
he said to the Prastotri priest: [9] * Prastotri priest, if you shall
sing the Prastiva (Introductory Praise) without knowing the
divinity which is connected with the Prastiva, your head will
fall off.’

10. Similarly also he said to the Udgatri priest: ° Udgatri
priest, if you shall chant the Udgitha (Loud Chant) without
knowing the divinity which is connected with the Udgitha,
your head will fall off.’

11. Similarly also he said to the Pratihartri priest : * Prati-
hartri priest, if you shall take up the Pratihdra (Response) with-
out knowing the divinity which is connected with the Pratibira,
your head will fall off.

Then they ceased and quietly seated themselves.

ELEVENTH KHANDA

1. Then the institutor of the sacrifice said to him: *Verily,
I would wish to know you, Sir.

+ T am Ushasti Cakrayana,’ said he.

2. Then he [ie the institutor] said : ¢ Verily, I have been
searching around for you, Sir, for all these priestly offices.
Verily, not finding you, Sir, I have chosen others. [3] Butdo
you, Sir, perform all the priestly offices for me.’

¢ So be it said he (i4). * But in this matter (farki) let these,
indeed, being permitted, sing the Stotra ; but you should give
me as much money as you would give them.”
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*So be it," said the institutor of the sacrifice.

4 Then the Prastotri priest approached him and said:
“ You, Sir, said unto me: “ Prastotri priest, if you shall sing the
Prastava without knowing the divinity which is connected
with the Prastiva, your head will fall ofi.” Which is that
divinity "

5 ‘Breath (prama) said he. *Verily, indeed, all beings
here enter [into life] with breath and depart [from life] with
breath. This is the divinity connected with the Prastava. If
you had sung the Prastiva without knowing it, your head
would have fallen off, after you had been told so by me.'

6. Then the Udgdtri priest approached him and said:
“You, Sir, said unto me : * Udgitri priest, if you shall chant
the Udgitha without knowing the divinity which is connected
with the Udgitha, your head will fall off.” Which is that
divinity ?*

7. * The Sun,’ said he. *Verily,indeed, all beings here sing
(garanti) of the sun when he is up (wecais). This is the
divinity connected with the Udgitha. If you had chanted the
Udgitha without knowing it, your head would have fallen off,
alter you had been told so by me.!

8. Then the Pratihartri priest approached him and said:
‘ You, Sir, said unto me : * Pratihartyi priest, if you shall take
up the Pratihira without knowing the divinity which is
connected with the Pratihdra, your head will fall off” Which
15 that divinity ?’

9. ‘Food,’ said he. *Verily, indeed, all beings here live by
taking up to themselves (pratikaramana) food. This is the
divinity connected with the Pratihira. If you had taken up
the Pratihira without knowing it, your head would have
fallen off, after you had been told so by me.'

TwELFTH KHANDA
A satiro on the performances of the priests (?)

1. Now next, the Udgitha of the Dogs.—
So Bika Dilbhya—or Gliva Maitreya—went forth for
Veda-study.
2. Unto him there appeared a white dog. Around this one
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other dogs gathered and said: * Do you, Sir, obtain food for
us by singing. Verily, we are hungry.’

3. Then he said to them: ‘In the morning. you may
assemble unto me here at this spot” So Bika Dalbhya—or
Glava Maitreya—kept watch.

4. Then, even as [priests] here, when they are about to
chant with the Bahishpavamina Stotra, glide hand in hand,
so did they glide on. Then they sat down together and
performed the preliminary vocalizing (hirkdra).

5. They sang: ‘Om! Let us eat. Om! Let us drink.
Om! May the god Varupa, Prajipati, and Saviti bring
food here! O Lord of food, bring food herel—yea, bring
it here! Om!’

THIRTEENTH KHANDA'
The mystical meaning of certain sounds in the Chant

1. Verily, the sound #d-u is the world, [for this inter-
jectional trill occurs in the Rathantara Saman, which is iden-
tified with the earth].

The sound 4d-i is wind. [for this interjectional trill occurs in
the Vimadevya Saman, which has for its subject the origin of
wind and water].

The sound atha is the moon, [for on food (anma) everything
is established (sthita), and the moon consists of food].

The sound #ka is oneself, [for oneself is here (#4a)].

The sound 7 is Agni, [for all Simans sacred to Agni end
with the sound 7].

2. The sound # is the sun, [for people sing of the sun when
it is up (#-rdkvam)].

The sound ¢ is the Invocation, [for people call with *Come!
(e-2i) "]

Thc]mund au-fo-f is the Viévadeva gods, [for this interjec-
tional trill occurs in the Siman to the Visvadeva gods].

The sound #i# is Prajipati, [for Prajapati is undefined, and
the sound Ai# also is indistinct].

svara (sound) is breath, [for that is the source of sound].

1 In order that this section may conyey some meaning, the commentator Lafikar's
explanation of the basis of this serics of identifications is ndded in brackets.
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4 is food, [for everything here moves (yafi) through the
help of food].

wdc is Viraj, [for this interjectional trill occurs in the Saman
to Virdj].

3. The sound /Zwusm, the variable thirteenth interjectional
trill, is the Undefined.

4. Speech yields milk—that is, the milk of speech itself—
for him, he becomes rich in food, an eater of food,! who knows
thus this mystic meaning (wpanisad) of the Simans—yea, who
knows the mystic meaning !

SECOND PRAFETHAKA
The'significance of the Chant in various forms

_ FIrsT KHANDA

The Chant, good in various significances

1. Om! Assuredly, the reverence of the Siman entire
(samasta) is good (s@dkx). Assuredly, anything that is good,
people call sd@man (abundance); anything that is not good,
a-saman (deficiency).

2. So also people say: ‘He approached him with sdman
(kindliness*)"; that is, they say: ‘ He approached him with
good manner (sdd/n).'—'He approached him with no s@man';
that is, they say: * He approached him with no good manner.’

3. So also, further, people say: ‘Oh! we have s@man
(goods®)!" if it is something good (sddkn); that is, they
say: ‘Oh! good!"—*Oh! we have no s@man!’ if it is not
good ; that is, they say: ‘Oh! no good!’

4. He who, knowing this, reverences the Siman as good—
truly the prospect is that good qualities will come unto him
and attend him. °

= im: & ion are & i
el el b e

2 Still znother meaning of the wonl s@m,
#'A third distinet meaning of the word sdeizn,
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SECOND KHANDA
Some analogies to the fivefold Chant

1. In the worlds ome should reverence a fivefold Siman
(Chant).
The earth is a Hinkira (Preliminary Vocalizing).
Fire isa Prastiva (Introductory Praise).
The atmosphere is an Udgitha (Loud Chant).
The sun is a Pratihiira (Response).
The sky is a Nidhana (Conclusion).!
—Thus in their ascending order.
2. Now in their reverse order.—
The sky is a Hinkara.
The sun is a Prastava.
The atmosphere is an Udgitha.
Fire is a Pratihdra.
The earth is a Nidhana.
3. The worlds, both in their ascending order and in thmr
reverse order, serve him who, knowing® this thus, reverences

a fivefold Saman in the worlds.

THIRD KHANDA

1. In a rain-storm one should reverence a fivefold Saman.
The preceding wind is a Hinkdra.

& A cloud is formed—that is a Prastava.
It rains—that is an Udgitha.
It lightens, it thunders—that is a Pratihdra.

a2, It lifts—that is a Nidhana.?

It rains for him, indeed, he causes it to rain, who, knowing

this thus, reverences a fivefold Siman in a rain-storm.

FourTH KHANDA

1. In all waters one should reverence a fivefold Saman.
When a cloud gathers—that is a Hifkara.
When it rains—that is a Prastava.
3 These are the five divisions of the fivefold Siman.
* Compare the similar identifications at AV. 9. 6. 47.
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Those [waters] which flowto the east—they are an Udgitha.
Those which flow to the west—they are a Pratihara.
The ocean is a Nidhana.
2. He perishes not in water, he becomes rich in water, who,
knowing this thus, reverences a fivefold Saman in all waters.

Frrra KHANDA

1. In the seasons one should reverence a fivefold Saman.
The spring is a Hinkara.
The summer is a Prastiva.
The rainy season is an Udgitha.
The autumn is a Pratihdra.
The winter is a Nidhana.
2. The seasons serve him, he becomes rich in seasons, who,
knowing this thus, reverences a fivefold Siman in the seasons,

SIXTH KHANDA

1. In animals one should reverence a fivefold Saman.
Goats are a Hinkara.
Sheep are a Prastiva.
Cows are an Udgitha.
Horses are a Pratihira.
Man is a Nidhana.
2. Animals come into his possession, he becomes rich in
animals, who, knowing this thus, reverences a fivefold Saftan
in animals.

SEVENTH KHANDA

1. In the vital breaths (prana) one should reverence the
most excellent fivefold Saman.
Breath is a Hinkira.
Speech is a Prastiva.
The eye is an Udgitha.
The ear is a Pratihira.
The mind is a Nidhana.
Verily, these are the most excellent.
2. The most excellent becomes his, he wins the most
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excellent worlds, who, knowing this thus, reverences the most
excellent fivefold Siman in the vital breaths.
—So much for the fivefold.

E1GHTH KHANDA
Bome analogies to the sevenfold Chant

1. Now for the sevenfold.—
In speech one should reverence a sevenfold Saman.
Whatsoever of speech is fum—that is a Hinkira (Pre-
liminary Vocalizing).

Whatsoever is pra—that is a Prastiva (Introductory
Praise).

Whatsoever is #—that is an Adi (Beginning).

2. Whatsoever is wd—that is anr Udgitha (Loud Chant).
Whatsoever is prafi—that is a Pratihiara (Response).
Whatsoever is spa—that is an Upadrava (Approach to

the End).
Whatsoever is wi—that is a Nidhana (Conclusion).!

3. Speech yields milk—that is, the milk of speech itself—

for him, he becomes rich in food, an eater of food,® who,
knowing this thus, reverences a sevenfold Saman in speech.

NINTH KHANDA

1. Now, verily, one should reverence yonder sun as a seven-
fold Siman. It is always the same (sama); therefore it is
a Siman. It is the same with everyone, since people think:
‘It faces me! It faces me!" Therefore it is a Saman.

2. One should know that all beings here are connected
with it.

When it is before sunrise—that is a Hiakdra (Preliminary
Vocalizing). Animals are connected with this [part] of it.
Therefore they perform preliminary vocalizing.  Truly, they
are partakers in the Hinkara of that Siman.

3. Now, when it is just after sunrise—that is a Prastiva
(Introductory Praise). Men are connected with this [part] of

1 These are the pames of the members of a sevenfold Siman chant.

* The preceding words of this section are a recurrent stercotyped expression
foundalso at1, 3. yand 1. 13. 4
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it. Therefore they are desirous of praise ( prasfits), desirous
of laudation. Truly, they are partakers in the Prastiva of
that Saman.

4. Now, when it is the cowgathering-time—that is an Adi
(Beginning). The birds are connected with this [part] of it.
Therefore they support (#diya) themselves without support
(an-arambapa) in the atmosphere and fly around. Truly, they
are partakers in the Adi of that Siman.

5. Now, when it is just at mid-day—that is an Udgitha
(Loud Chant). The gods are connected with this [part] of it.
Therefore they are the best of Prajapati’s offspring. Truly,
they are partakers in the Udgitha of that Saman.

6. Now, when it is past mid-day and before [the latter part
of ] the afternoon—tHat is a Pratihdra (Response). Fetuses
are connected with this [part] of it. Therefore they are taken
[or, held] up (pratikrta) and do not drop down. Truly, they
are partakers inthe Pratihidra of that Siman.

7. Now, when it is past afternoon and before sunset—that
is an Upadfava (Approach to the end). Wild beasts are
connected with this [part] of it. Therefore when they see a
man, they approach (upadravanti) a hiding-place as their hole.
Truly, they are partakers in the Upadrava of that Siman.

8. Now, when it is just after sunset—that is the Nidhana
(Conclusion). The fathers are connected with this [part] of
it. Therefore people lay aside (mi+ +/dkd) the fathers.
Truly, they are partakers in the Nidhana of that Saman,

TENTH KHANDA

The mystical significance of the number of syllables in
the parts of a sevenfold Chant

1. Now then, one should reverence the Siman, measured
(sammita) in itself, as leading beyond death.

Aikdra has three syllables. prastiva has three syllables.
That is the same (sama).

2. @adi has two syllables. pratikdra has four syllables.
One from there, here—that is the same.

3- udgitha has three syllables. upadrava has four syllables.
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Three and three—that is the same, one syllable left over.
Having three syllables—that is the same.

4. nidhana has three syllables, That is the same, too.
These are twenty-two syllables.

5 With the twenty-one one obtains the sun, Verily, the
sun is the twenty-first from here. With the twenty-two one
wins what is beyond the sun. That is heaven (vdkam). That
is the sorrowless,?

6. He obtains the victory of the sun, indeed, a victory
higher than the victory of the sun is his, who, knowing this
thus, reverences the sevenfold Saman, measured in itself, as
leading beyond death—yea, who reverences the Siman !

ELEVENTH KHANDA

The analogical bases of the ten species of the fivefold Chant

1. The wind is a Hinkara.

Speech is a Prastava.
The eye is an Udgitha.
The ear is a Pratihira.
The breath is a Nidhana.

This is the Gayatri Siman as woven upon the vital breaths
(prana).

2. He who knows thus this Giyatri Siman as woven upon
the vital breaths becomes possessor of vital breaths, reaches
a full length of life, lives long, becomes great in offspring
and in cattle, great in fame. One should be great-minded.
That is his rule.

TWELFTH KHANDA

1. One rubs the fire-sticks together—that is a Hinkara.
Smoke is produced—that is a Prastava.
It blazes—that is an Udgitha.
Coals are formed—that is a Pratibiira.

! The eommentator gives the explanation throogh the following corions calcala-
tion of the distance separating the sun from the earth: 13 months, 5 scasons,
3 world-spaces—then the sun is the twenty-first,

® The word mibaw is made to yield the epithet * sorrowless’ by an etymalogical
pun, ma-g-kam, *no lack of desire,
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It becomes extinct—that is a Nidhana.
It becomes completely extinct—that is a Nidhana,
This is the Rathantara Siman as woven upon fire.

2. He who knows thus this Rathantara Saman as woven
upon fire becomes an eater of food, eminent in sacred know-
ledge, reaches a full length of life, lives long, becomes great in
offspring and in cattle, great in fame. One should not take
a sip and spit toward fire. That is his rule.

THIRTEENTH KHANDA

1. One summons—that is a Hinkara.
He makes request—that is a Prastava.
Together with the woman he lies down—that is an
Udgitha.
He lies upon the woman—that is a Pratihara.
He comes to the end—that is a Nidhana.
He comes to the finish—that is a Nidhana!
This is the Vimadevya Siman as woven upon copulation.
2. He who knows thus this Vimadevya Saman as woven
upon copulation comes to copulation, procreates himself from
every copulation, reaches a full length of life, lives long,
becomes great in offspring and in cattle, great in fame. One
should never abstain from any woman. That is his rule.

FourTEENTH KHANDA
1. The rising sun is a Hinkara.
The risen sun is a Prastiva.
Mid-day is an Udgitha.
Afternoon is a Pratihara.
When it is set—that is a Nidhana.
This is the Brihad Saman as woven upon the sun.
2. He who knows thus this Brihad Siman as woven upon
_ the sun becomes a brilliant eater of food, reaches a full length
of life, lives long, becomes great in offspring and in cattle,
great in fame. Oneshould not find fault with it when it is hot.
That is his rule.

1 For a somewhat different, but less probable, rendering see Whitney, A /JP.

11, 413
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FIFTEENTH KIANDA

1. Mists come together—that is a Hifkara.
A cloud is formed—that is a Prastava.
It rains—that is an Udgitha.
It lightens and thunders—that is a Pratihira.
It holds up—that is a Nidhana.
This is the Vairiipa Siman as woven upon rain (pdrjanya).

2. He who knows thus this Vairiipa Saman as woven upon
rain acquires cattle both of various form (wi-rdipa) and of
beautiful form (sw-ripa), reaches a full length of life, lives long,
becomes great in children and in cattle, great in fame. One
should not find fault with it when it rains. That is his rule.

SIXTEENTH KHANDA
1. Spring is a Hifkara.
Summer is a Prastiva.
The rainy season is an Udgitha.
Autumn is a Pratihdra.
Winter is a Nidhana.
This is the Vairija Siman as woven upon the seasons.

2. He who knows thus this Vairdja Saman as woven upon
the scasons shines like a king (virajati) with offspring, cattle,
and eminence in sacred knowledge, reaches a full length of
life, lives long, becomes great in offspring and cattle, great in
fame. One should not find fault with the seasons. That is
his rule.

SEVENTEENTH KHANDA

1. The earth is a Hinkira.
The atmosphere is a Prastiva.
The sky is an Udgitha.
The regions of the compass are a Pratihira.
The ocean is a Nidhana
These are the verses of the Sakvari Siman as woven upon the

worlds. ’
2. He who knows thus these verses of the Sakvari Saman

as woven upon the worlds becomes possessor of a world,
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reaches a full length of life, lives long, becomes great in
offspring and in cattle, great in fame. One should not find
fault with the worlds. That is his rule.

EIGHTEENTH KHANDA

1. Goats are a Hinkira.
Sheep are a Prastava,
Cows are an Udgitha.
Horses are a Pratihara.
Man is a Nidhana.
These are the verses of the Revati Saman as woven upon
animals. .
2. He who knows thus these verses of the Revati Saman as
woven upon animals becomes possessor of animals, reaches a
full length of life, lives long, becomes great in offspring and in
cattle, great in fame. One should not find fault with animals.
That is his rule.

NINETEENTH KHANDA
1. Hair is a Hinkara.
Skin is a Prastiva.
Flesh is an Udgitha.
Bone is a Pratihara.
Marrow is a Nidhana.
This is the Yajhdyajiilya Siman as woven upon the members
of the body.

2. He who knows thus this Yajfidyajfiilya Siman as woven
upon the members of the body becomes possessor of the
members of his body, does not become defective in any
member of the body, reaches a full length of life, lives long,
becomes great in offspring and in cattle, great in fame. One
should not eat of marrow for a year. That is his rule.
Rather, one should not eat of marrow at all.

TWENTIETH KHAXDA
1. Agni (Fire) is a Hinkara.
Vayu (Wind) is a Prastava.
Aditya (Sun) is an Udgitha.
The Nakshatras (Stars) are a Pratihdra.
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Candrama (Moon) is a Nidhana.
This is the Rajana Saman as woven upon the divinities.

2. He who knows thus this Rijana Siman as woven upon
the divinities goes to the same world, to equality and to
complete union (s@yujya) with those very divinities, reaches a
full length of life, lives long, becomes great in offspring and in
cattle, great in fame. One should not find fault with the
Brahmans! That is his rule.

TWENTY-FIRST KHANDA
The Siman itself based on the world-all

1. The triple knowledge ® is a Hinkara.
The three worlds ® here are a Prastiva.
Agni, Viyu, and Aditya* are an Udgitha.
Stars, birds, and light-rays are a Pratihiira.
Serpents, Gandharvas, and the Fathers are a Nidhana.
This is the Siman as woven upon the world-all.
2. He who knows thus this Siman as woven upon the world-
all becomes the world-all itself.
3. On this point there is this verse :—
Whatever triple things are fivefold—
Than these things there is nothing better, higher.
4 Who knows this fact, he knows the world-all;
All regions of the compass bring him tribute.
One should reverence the thought ‘I am the world-all!”
That is his rule. That is his rule!

TWENTY-SECOND KHANDA.
Seven different modes of singing the chant,
characteristic of different gods

1. * T choose the roaring, animal-like form of the Siman —
such is the Udgitha belonging to Agni. The indistinct form
belongs to Prajipati; the distinct, to Soma ; the soft and
smooth, to Viyu; the smooth and strong, to Indra; the

! Tnasmuch as they are the human representatives of divinity.

* That is, Rig-Veda, Sima-Veda, and Yajur-Veda.

% That is, earth, atmosphere, and sky.
¢ Fire, Wind, and Sun, regarded as regents of the three worlds. For another

cnmplenrlhemllmﬁmuﬂhiltﬂ.ﬂﬂu. 15. 6.
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heron-like, to Brihaspati; the ill-sounding, to Varuna. ' One
may practise all these, but one should avoid that belonging to
Varuna.

Verious desired results of chanting

2. *Let me obtain immortality for the gods by singing’'—thus
should one obtain with his singing. 'Let me obtain oblation
for the fathers by singing, hope for men, grass and water for
cattle, a heavenly world for the sacrificer, food for myself
(@tman)'—one should sing the Stotra carefully, meditating
these things in mind.

The various sounds in the chant under the
protection of different gods

3- All vowels are embodiments (d¢man) of Indra. All
spirants are embodiments of Prajapati. All [other] consonants
are embodiments of Mrityu (Death).

If one should reproach a person on his vowels, let him say
to that one: ‘[ have been a suppliant to Indra for protection.
He will answer you.'

4. So, if one should reproach him on his spirants, let him
say to that one: ‘I have been a suppliant to Prajapati for
protection. He will thrash you.'

So, if one should reproach him on his [other] consonants,
let him say to that one: ‘I have been a suppliant to Mrityu
(Death) for protection. He will burn you up.

5. All the vowels should be pronounced strong and sonant,
with the thought: * To Indra let me give strength.” All the
spirants should be pronounced well open, without being slurred
over, without being elided, with the thought: * To Prajapati
let me entrust myself.’ All the [other] consonants should be
pronounced slowly, without being merged together, with the
thought: ‘From Mrityu (Death) let me withdraw myself
(@tman).

TWENTY-THIRD KHANDA

Different modes of religious life

1. There are three branches of duty. Sacrifice, study of
the Vedas, alms-giving—that is the first. (2) Austerity, in-
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deed, is the second. A student of sacred knowledge (frafma-
cirin) dwelling in the house of a teacher, settling himself
permanently in the house of a teacher, is the third.

All these become possessors of meritorious worlds. He
who stands firm in Brahma attains immortality.

The syllable ‘ Om,’ the acme of the cosmogony

2 (3). Prajdpati brooded upon the worlds. From them,
when they had been brooded upon, issued forth the threefold
knowledge.! He brooded upon this, From it, when it had
been brooded upon, issued forth these syllables: dhdr, bhuval,
svar.®
3 (4). He brooded upon them. From them, when they
had been brooded upon, issued forth the syllable Omr. As
all leaves are held together by a spike, so all speech is held
together by Om. Verily, Om is the world-all. Verily, Om is
this world-all.

TWENTY-FOURTH KHANDA

Barth, atmosphere, and sky the reward for performers
of the morning, noon, and evening oblations

1. The expounders of sacred knowledge (drakmavddin)
say : ‘Since to the Vasus belongs the morning Soma-libation,
to the Rudras the mid-day Soma-libation, to the Adityas and
the Viévadevas the third Soma-libation, [2] where, then (farki),
is the sacrificer’s world ?’

If one knows not, how can he perform [the sacrifice with
success]? So let him who knows perform.

3. Before the commencement of the moming litany he sits
down behind the Girhapatya fire, facing the north, and sings
forth the Siman to the Vasus:—

4- ‘Open the door to thy world,
And let us see thee,
For the obtaining of
The sovereignty!'?

1 That is, the three Vedas.

® Representing earth, atmosphere, and sky.

S The four stanzas contained in this Khanda are adapted to the purposes of the
chant by the special prolongation (plutation) of some of the vowels and the
occasional insertion of the nterjectional words Awer and &
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5. So he offers the oblation and says: * Adoration to Agni;
earth-inhabiting, world-inhabiting!. Find a world for me, the
sacrificer! Verily, that is the sacrificer’'s world! I will go [6]
thither, I, the sacrificer, after life. Hail! Thrust back the
bar!’' Thus having spoken, he rises. At the same time the
Vasus bestow upon him the morning Soma-libation.

7. Before the commencement of the mid-day Soma-libation
he sits down behind the Agnidhriya fire, facing the north, and
sings forth the Siman to the Rudras:—

8. ‘Open the door to thy world,
And let us see thee,
For the obtaining of
Wide sovereignty |

g. So he offers. the libation and says: ‘ Adoration to Vayu,
atmosphere-inhabiting, world-inhabiting! Find a world for
me, the sacrificer! Verily, that is the sacrificer’s world! T will
go [10] thither, I, the sacrificer, after life. Hail! Thrust back
the bar!” Thus having spoken, he rises. At the same time
the Rudras bestow upon him the mid-day Soma-libation.

11. Before the commencement of the third Soma-libation
he sits down behind the Ahavaniya fire, facing the north, and
sings forth the Saman to the Adityas and the Viévadevas:—

12, *Open the door to thy world,
And let us see thee,
For the obtaining of
Chief sovereignty!*

13. Thus the [Siman] to the Adityas. Now the [Saman]
to the Viévadevas:—

*Open the door to thy world,
And let us see thee,

For the obtaining of

Full sovereignty !’

14. So he offers the oblation and says: ‘Adoration to
the Adityas and to the Vidvadevas, sky-inhabiting, world-
inhabiting! Find a world for me, the sacrificer! [15] Verily,
that is the sacrificer’s world ! I will go thither, I, the sacrificer,
after life. Hail! Thrust back the bar!’ Thus having spoken,
he rises. At the same time the Adityas and the Vidvadevas
bestow upon him the third Soma-libation.
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Verily, he knows the fulness of the sacrifice who knows this
—yea, who knows this!

THIRD PRAPATHAKA
Brahma as the sun of the world-all

FIRST KHANDA

1. Verily, yonder sun is the honey of the gods. The cross-
beam?! for it is the sky. The honeycomb is the atmosphere.
The brood are the particles of light.

2. The eastern rays of that sun are its eastern honey-cells.
The bees are the Rig verses. The flower is the Rig-Veda.
The drops of nectar fluid [arose as follows].

Verily, these Rig verses [3] brooded upon that Rig-Veda;
from it, when it had been brooded upon, there was produced
as its essence splendor, brightness, power, vigor, and food.

4. It flowed forth. It repaired to the sun. Verily, that is
what that red appearance of the sun is.

SEcoOND KHANDA

1. So its southern rays are its southern honey-cells. The
bees are the Yajus formulas. The flower is the Yajur-Veda.
The drops of nectar fluid [arose as follows]

2. Verily, these Yajus formulas brooded upon that Yajur-
Veda; from it, when it had been brooded upon, there was
produced as its essence splendor, brightness, power, vigor,
and food.

3. It flowed forth. It repaired to the sun. Verily, that is
what that white appearance of the sun is.

THIRD KHANDA
1. Soits western raysare its western honey-cells. The bees
are the Saman chants. The flower is the Sima-Veda. The
drops of nectar fluid [arose as follows].

1 The beam from which the honeycomb hangs.
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2. Verily, those Siman chants brooded upon that Sima-
Veda, From it, when it had been brooded upon, there was
produced as its essence splendor, brightness, power, vigor, and
food. :

3. It flowed forth. It repaired to the sun. Verily, that is
what that dark appearance of the sun is.

FourtH KHANDA

1. So its northern rays are its northern honey-cells. The
bees are the [Hymns] of the Atharvans and Angirases!. The
flower is Legend and Ancient Lore (#ikdsa-grrana). Thedrops
of nectar fluid [arose as follows].

2. Verily, those [Hymns] of the Atharvans and Angirases
brooded upon that Legend and Ancient Lore. From it, when
it had been brooded upon, there was produced as its essence
splendor, brightness, power, vigor, and food.

3. It flowed forth. It repaired to the sun. Verily, that is
what that exceedingly dark appearance of the sun is.

Firra Knaxpa

1. So its upward rays are its upper honey-cells. The bees
are the Hidden Teachings [i.e. the Upanishads]. The flower
is Brahma. The drops of nectar fluid [arose as follows].

2. Verily, those Hidden Teachings brooded upon that
Brahma ; from it, when it had been brooded upon, there was
produced as its essence splendor, brightness, power, vigor, and
food.

3. It flowed forth. It repaired to the sun. Verily, that is
what seems to tremble in the middle of the sun.

4. Verily, these are the essences of the essences, for the
Vedas are essences and these are their essences. Verily, these
are the nectars of the nectars, for the Vedas are nectars and
these are their nectars.

SIxTH KHANDA
The knower of the cosmic significance of the sacred
scriptures advances to the world-sun, Brahma
1. The Vasus live upon that which is the first nectar [i-e. the
¥ A designation of the Athirva-Veda.
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Rig-Veda] through Agni as their mouth. Verily, the gods
neither eat nor drink. They are satisfied merely with seeing
that nectar.

2. These enter that [red] form of the sun and come forth
from that form. 5

3. He who knows thus that nectar becomes one of the Vasus
themselves and through Agni as his mouth is satisfied: merely
with seeing that nectar. He enters that very form and comes
forth from that form.

4. Aslong as the sun shall rise in the east and set in the
west, so long will he compass the overlordship and the chief
sovereignty (sudrdjya) of the Vasus.

SEVENTH KHANDA

1. Now, the Rudras live upon what is the second nectar
[i. e. the Yajur-Veda] through Indra as thejr mouth. Verily,
the gods neither eat nor drink. They are satisfied merely
with seeing that nectar.

2. These enter that [white] form and come forth from that

form.
3. He who knows thus that nectar becomes one of the
Rudras themselves and through Indra as his mouth is satisfied
merely with seeing that nectar. Heenters that very form and
comes forth from that form.

4 As long as the sun shall rise in the cast and set in the
west, twice so long will it rise in the south and set in the north,
and just that long will he compass the overlordship and the
chief sovereignty of the Rudras.

EicuTH KHANDA

1. Now, the Adityas live upon what is the third nectar
[i.e. the Sima-Veda] through Varuna as their mouth. Verily,
the gods neither eat nor drink. They are satisfied merely
with seeing that nectar. '

2. These enter that [dark] form and come forth from that
form.

3. He who knows thus that nectar becomes one of the
Adityas themselves and through Varuna as his mouth is
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satisfied merely with seeing that nectar. He enters that very
form and comes forth from that form.

4. So long as the sun shall rise in the south and set in the
north, twice so long will it rise in the west and set .in the east,
and just that long will he compass the over-lordship and the
chief sovereignty of the Adityas.

NINTH KHANDA

1. Now, the Maruts live upon what is the fourth nectar
[i.e. the Atharva-Veda] through Soma as their mouth. Verily,
the gods neither eat nor drink. They are satisfied merely with
secing that nectar.

2. These enter that [exceedingly dark] form and come forth
from that form.

3. He who knows thus that nectar becomes one of the
Maruts themselves and through Soma as his mouth is satisfied
merely with seeing that nectar. He enters that very form and
comes forth from that form.

4. As long as the sun shall rise in the west and set in the
east, twice so long will it rise in the north and setin the south,
and just that long will he compass the overlordship and the
chief-sovereignty of the Maruts.

TExTH KHANDA

1. Now, the Sidhyas live upon what is the fifth nectar [i.c.
the Upanishads] through Brahma as their mouth. Verily, the
gods neither eat nor drink. They are satisfied merely with
seeing that nectar.

2. These enter that form [which seems to tremble in the
middle of the sun] and come forth from that form.

3. He who knows thus that nectar becomes one of the
Sadhyas themselves and through Brahma as his mouth is
satisfied merely with seeing that nectar. He enters that very
form and comes forth from that form.

4. As long as the sun shall rise in the north and set in the
south, twice so long will it rise in the zenith and set in the
nadir, and just that long will he compass the overlordship
and the chief sovereignty of the Sadhyas.
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ELEVENTH KHANDA

1. Henceforth, after having risen in the zenith, it will no
more rise nor set. It will stand alone in the middle. On this
point there is this verse :—

2. In yonder sphere it has not set!
Nor ever has it risen up;
And by the truth of this, ye gods,
Of Brahma let me not be robbed.

3. Verily, it neither rises nor sets for him, it is evermore
day for him, who knows thus this mystic doctrine (upanisad)
of Brahma.

4. Brahma told this to Prajipati; Prajapati, to Manu;
Manu, to his descendants. To Uddilaka Aruni, as being the
eldest son, his father declared this Brahma.

5 Verily, a father may teach this Brahma to his eldest son
or to a worthy pupil, [6] [but] to no one else at all. Even if
one should offer him this [earth] that is encompassed by water
and filled with treasure, [he should say]: * This, truly, is more
than that! This, truly, is more than that !’

TwELFTH KHANDA
The Giyatri meter as a symbol of all that is

1. Verily, the Gayatri meter is everything here that has
‘come to be, whatsoever there is here. Verily, the Gayatri is

speech. Verily, speech both sings of (gdyati) and protects
(trayate) everything here that has come to be.

2. Verily, what this Gayatri is—that is the same as what
this earth is ; for on it everything here that has come to be is
established. It does not extend beyond it.

3. Verily, what this earth is—that is the same as what the
body in man here is ; for in it these vital breaths are established.
They do not extend beyond it.

4. Verily, what the body im man is—that is the same as
what the heart within man here is ; for on it these vital breaths
are established. They do not extend beyond it.

1 Adopting Bohtlingk's emendation, mimumloca, for the impossible ma mimiaca.
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5 This is the four-quartered sixfold Gayatri. With
reference to it a Rig verse states:—
6. His greatness is of such extent,
Yet Purusha is greater still.

All beings are one fourth of him;
Three fourths, the immortal in the sky.!

7. Verily, what is called Brahma—that is the same as what
the space outside of a person is. Verily, what the space
outside of a person is—[8] that is the same as what the space
within a person is. Verily, what the space within a person
is—[g] that is the same as what the space here within the
heart is. That is the Full, the Non-active? Full, non-
active prosperity he obtains who knows this.

THIRTEENTH KHANDA

The five door-keepers of the heavenly world

1. Verily, indeed, this heart here has five openings for the
gods,

As for its eastern opening—that is the Prina breath, that is
the eye, that is the sun. One should reverence that as glow
and as food. He becomes glowing and an eater of food who
knows this.

2. Now, as for its southern opening—that is the Vyina
breath, that is the ear, that is the moon. One should rever-
ence that as prosperity and splendor. He becomes prosperous
and splendid who knows this, - ;

3. Now, as for its western opening—that is the Apana
breath, that is speech, that is fire. One should reverence that
as eminence in sacred knowledge and as food. He becomes
eminent in sacred knowledge and an eater of food who knows
this.

4. Now, as for its northern opening—that is the Samina
breath, that is mind, that is the rain-god (Parjanya). One
should reverence that as fame and beauty. He becomes
famous and beauteous who knows this.

5- Now as for its upper opening—that is the Udina breath,

! RV. 10. 90. 3, with slight variations. '
* This same characterization is found at Brih. 2. 1, 5
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that is wind, that is space. One should reverence that as
vigor and greatness. He becomes vigorous and great who
knows this,

6. Verily, these same are five Brahma-men, door-keepers of
the heavenly world. Who knows these thus as five Brahma-
men, as door-keepers of the heavenly world, in his family
a hero is born. He reaches the heavenly world who knows
these thus as five Brahma-men, door-keepers of the heavenly
world. ;

The nltimate exists within onesslf

7. Now, the light which shines higher than this heaven, on
the backs of all, on the backs of everything, in the highest
worlds, than which there are no higher—verily, that is the
same as this light which is here within a person.

There is this seeing of it—[8] when gne perceives by touch
this heat here in the body. There is this hearing of it—when
one closes his ears and hears as it were a sound, as it were
a noise, as of a fire blazing. One should reverence that light
as something that has been seen and heard. He becomes
one beautiful to see, one heard of in renown, who knows
this—yea, who knows this!

FOURTEENTH KHANDA!
The individnal soul identical with the infinite Brahma

1. * Verily, this whole world is Brahma. Tranquil, let one
worship It as that from which he came forth, as that into
which he will be dissolved, as that in which he breathes.®

Now, verily, a person consists of purpose (krafu-maya).
According to the purpose which a person has in this world,
thus does he become on departing hence. So let him form for
himself a purpose.

2. He who consists of mind, whose body is life (prana),
whose form is light, whose conception is truth, whose soul
(@tman) is space, containing all works, containing all desires,
containing all odors, containing all tastes, encompassing this

! This section, which occam also as Sat. Br. 10. 6. 3, constitutes the famous

Séndiiya-vidrd, or Doctrine of Sndilya,
* Thus Saikara explains the threefold mystic epithet fa/-ja-din.
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whole world, the unspeaking, the unconcerned—[3] this Soul
of mine within the heart is smaller than a grain of rice, or a
barley-comn, or a mustard-seed, or a grain of millet, or the
kernel of a grain of millet ; this Soul of mine within the heart
is greater than the earth, greater than the atmosphere, greater
than the sky, greater than these worlds.

4. Containing all works, containing all desires, containing all
odors, containing all tastes, encompassing this whole world, the
unspeaking, the unconcerned—this is the Soul of mine within
the heart, this is Brahma. Into him I shall enter on departing
hence.

If one would believe this, he would have no more doubt.—
Thus used Sandilya to say—yea, Sandilya!

FTEENTH KHANDA
The universe as & treasure-chest and refuge

1. The chest whose space is atmosphere,
With earth for bottom, ne'er decays.
Its corners are the poles of heaven.
Its upper opening is the sky.

This chest is one containing wealth.
Within it everything here rests,

2. Its eastern quarter is named Sacrificial Ladle (juki).!
Its southern quarter is named Over-powering.® Its western
quarter is named Queen (r474f)® Its northem quarter is
named Wealthy.* The wind is the child of these quarters
of heaven, He who knows this wind thus as the child of
the quarters of heaven mourns not for a son.

“I here know this wind thus as the child of the quarters of
heaven. Let me not mourn for a son.’

3. *1 take refuge in the imperishable chest with this one,
with this one, with this one’®

! For one faces the east when one offers a sacrifice for oneself ( juduse),
® For it is the region of Yama, the pod of the dead.
‘hl;har it Is the region of King (rdjan) Vamga, or because of the red (niga) of
twilight.
4 For it is the region presided over by Kubera, the god of wealth.—These are
's explanations of the four epithets.
8 ﬁqtkulu'phluihanhz son's name s here to be said three times,
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‘1 take refuge in breath ( prdna)® with this one, with this one,
with this one.’

‘I take refuge in bkir with this one, with this one, with
this one.'

‘I take refuge in dinvas with this one, with this one, with
this one.’

‘I take refuge in soar with this one, with this one, with this
one.’

4. When I said, ‘I take refuge in breath'—breath, verily,
is everything here that has come to be, whatsoever there is.
So it was in this I took refuge.

5. So when I said, * I take refugein &hir,’ what I said was:
‘I take refuge in earth ; I take refuge in atmosphere ; I take
refuge in sky.'

6. So when I said, ‘I take refuge in ddnvas, what I said was:
‘I take refuge in Agni (Fire) ; I take refuge in Viyu (Wind);
I take refuge in Aditya (Sun).’

7. So when [ said, * I take refuge in svar,’ what I said was:
I take refuge in the Rig-Veda; I take refuge in the Yajur-
Veda; I take refuge in the Sima-Veda.' That was what I
said.

SIXTEENTH KHANDA
A person’s entire life symbolically a Soma-sacrifice

1. Verily, a person is a sacrifice. His [first] twenty-four
years arc the moming Soma-libation, for the Gayatri meter
has twenty-four syllables and the morning Soma-libation is
offered with a Gayatri hymn. The Vasus are connected with
this part of the sacrifice. Verily, the vital breaths (prdna) are
the Vasus, for they cause everything here to continue ( +/'2as).

2. If any sickness should overtake him in this period of life,
let him say: *Ye vital breaths, ye Vasus, let this morning
libation of mine continue over to the mid-day libation. Let
not me, the sacrifice, be broken off in the midst of the vital
breaths, of the Vasus.! He arises from it ; he becomes free
from sickness.

3. Now the [next] forty-four years are the mid-day libation,

! That is, in wind, the breath of the world-all
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for the Trishtubh meter has forty-four syllables and the mid-
day libation is offered with a Trishtubh hymn. The Rudras
are connected with this part of the sacrifice. Verily, the vital
breaths are the Rudras, for [on departing] they cause every-
thing here to lament (+/ rud).!

4. If any sickness should overtake him in this period of life,
let him say: ‘ Ye vital breaths, ye Rudras, let this mid-day
libation of mine continue over to the third libation. Let not
me, the sacrifice, be broken off in the midst of the vital breaths,
of the Rudras.' He arises from it; he becomes free from
sickness.

5. Now, the [next] forty-eight years are the third libation,
for the Jagati meter has forty-eight syllables and the third
libation is offered with a Jagati hymn. The Adityas are
connected with this part of the sacrifice. Verily, the vital
breaths are the Adityas, for [on departing] they take every-
thing to themselves (adadate).

6. If any sickness should overtake him in this period of life,
let him say: ‘Ye vital breaths, ye Adityas, let this third
libation of mine continue to a full length of life. Let not me,
the sacrifice, be broken off in the midst of the vital breaths,
of the Adityas! He arises from it; he becomes free from
sickness.

7. Verily, it was this that Mahiddsa Aitareya knew when
he used to say : ‘ Here, why do you afflict me with this sick-
ness—me, who am not going to die with it?’ He lived
a hundred and sixteen years. He lives to a2 hundred and six-
teen years who knows this.®

SEVENTEENTH KHANDA

1. When one hungers and thirsts and does not enjoy him-
self—that is a Preparatory Consecration Ceremony (diksa).

2. When one eats and drinks and enjoys himself—then he
joins in the Upasada ceremonies.?

1 This same etymologi i

3 That is, u‘hn,itnw?t?:: m:ﬂ:m:kﬁé ';.a:l;..‘.

 The ceremonics which constitute a part of the Jyofisfoma (Praise of Light)

form of the Soma sacrifice and during which the sacrificer is allowed o certain
amount of food.
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" 3. When one laughs and eats and practises sexual intercourse
—then he joins in the Chant and Recitation (stwsa-fasira).

4. Austerity, alms-giving, uprightness, harmlessness, truth-
fulness—these are one's gifts for the priests.

5. Therefore they say: ‘He will procreate (sogyati)! He
has procreated (asosfa)!"'—that is his rebirth ( punar-utpddana).
Death is an ablution after the ceremony. :

6. When Ghora Angirasa explained this to Krishna, the
son of Devaki, he also explained—for he had become free
from desire—'In the final hour one should take refuge in
these three thoughts: “You are the Indestructible; you are
the Unshaken; you are the very essence of life (prana)"’
On this point there are these two Rig verses:—

4. Proceeding from primeval seed,
[The early morning light they see,
That gleameth higher than the heaven]?
From out of darkness all around,
We, gazing on the higher light—
Yea, gazing on the bigher light—
To Sirya, god among the pods,
We have attained—the highest light!
—yea, the highest light|*

EIGHTEENTH KHANDA
The fourfold Brahma in the individual and in the world

1. One should reverence the mind as Brahma.—Thus with

reference to the selfl
MNow with reference to the divinitics. —One should reverence

space as Brahma.
—This is the twofold instruction with reference to the sclf

and with reference to the divinities.
2. That Brahma has four quarters.' One quarter is speech.

i In this exposition of the similarities between man and the sacrifice these two
words are psed in & dooble signification. They mean also, in relation to the
sacrifice : * He will press cat [the Soma juice]! He has pressed [it] out!®

1 8V, 1. 1. 10, varying slightly from RV, 8 6. 30.

* V5. 20, 21, varying slightly from RV, 1. z0. 10,

4 Referring to RV. 1o. go. 3, already quoted at Chind. 3. 13, 5.
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One quarter is breath. One quarter is the eye. One quarter
is the ear—Thus with reference to the self.

Now with reference to the divinities.—One quarter is Agni
(Fire). One quarter is Viyu (Wind). One quarter is Aditya
(the Sun). One quarter is the quarters of heaven.

—This is the twofold instruction with reference to the self
and with reference to the divinities,

3. Speech, truly, is a fourth part of Brahma. It shines and
glows with Agni as its light. He shines and glows with fame,
with splendor, and with eminence in sacred knowledge who
knows this. :

4. Breath, truly, is a fourth part of Brahma. It shines and
glows with Viyu as its light. He shines and glows with fame,
with splendor, and with eminence in sacred knowledge who
knows this.

&. The eye, truly, is a fourth part of Brahma. It shines and
glows with Aditya as its light. He shines and glows with
fame, with splendor, and with eminence in sacred knowledge
who knows this,

6. The ear, truly, is a fourth part of Brahma. It shines and
glows with the quarters of heaven as its light. He shines
and glows with fame, with splendor, and with eminence in
sacred knowledge who knows this—yea, who knows this!

NINETEENTH KHANDA
The cosmic egg

1. The sun is Brahma—this is the teaching. A further
explanation thereof [is as follows].

In the beginning this world was merely non-being. It was
existent. It developed. It turned into an egg. It lay for
the period of a year. It was split asunder. One of the two
eggshell-parts became silver, one gold.

2. That which was of silver is this earth. That which was
of gold is the sky. What was the outer membrane is the,
. mountains. What was the inner membrane is cloud and mist.

What were the veins are the rivers. What was the fluid
within is the ocean.
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3. Now, what was born therefrom is yonder sun. When
it was born, shouts and hurrahs, all beings and all desires rose
up toward it. Therefore at its rising and at its every return
shouts and hurrahs, all beings and all desires rise up toward it.

4 He who, knowing it thus, reverences the sun as Brahma—
the prospect is that pleasant shouts will come unto him and
delight him—yea, delight him !

FOURTH PRAPATHAKA
Conversational instructions
FIrsT KHANDA

The story of Janasruti and Raikva: wind and breath
as snatchers-unto-themselves

1. Om! Now there was Jinaéruti, the great-grandson [of
Janaéruta], a pious dispenser, a liberal giver, a preparer of
much food. He had rest-houses built everywhere with the
thought, * Everywhere people will be eating of my food.”

2. Now then, one time swans flew past in the night, and
one swan spoke to another thus: ‘Hey! Ho! Short-sight!
Short-sight ! The light of Janadruti, the great-grandson [of
Janaéruta], has spread like the sky. Do not touch it, lest it
burn you up!’

3. To it the other one then replied: ‘ Come! Who is that
man of whom you speak as if he were Raikva, the man with
thecart ?’

* Pray, how is it with Raikva, the man with the cart?’

4. ' As the lower throws of dice all go to the highest throw,
to the winner, so whatever good thing creatures do, all goes
to him. I say the same thing of whoever knows what he
knows.'

5. Now Janaéruti, the great-grandson [of Janaéruta], over-
heard this. Then when he rose he said to the attendant!:
‘Lo! you speak [of me] as if I were Raikva, the man with
the cart {*

‘ Pray, how is it with Raikva, the man with the cart?’

1 Whose castom it is continually to flatter his master.

215



4.1.6-] CHANDOGYA UPANISHAD

6. * As the lower throws of dice all go to the highest throw,
to the winner, so to this man, whatever good thing creatures
do, all goes to him. T say the same thing of whoever knows
what he knows.’

7. Then the attendant, having sought, came back, saying,
1 did not find him.!

Then he said to him: *Oh! Where one searches for a Brah-
man, there seek for him."

8. He approached a man who was scratching the itch under-
neath a cart, and said to him: ‘ Pray, Sir, are you Raikva, the
man with the cart?’

Oh! I am, indeed,’ he acknowledged.

Then the attendant went back, and said: *I have found him?

SECOND KHANDA

1. Then Janadruti, the great-grandson [of Janasruta], took
six hundred cows and a gold necklace and a chariot drawn by
a she-mule, and went back to him.

He said to him: [2] ‘ Raikva, here are six hundred cows,
and here is a gold necklace, and here is a chariot drawn by
a she-mule. Now, Sir, teach me that divinity—the divinity
which you reverence.’

3. And to him then the other replied: * Oh! Necklace and
carriage along with the cows be yours, O Sadral’

And then again Janasruti, the great-grandson [of Janasruta],
taking a thousand cows and a gold necklace and a chariot
drawn by a she-mule, and his daughter too, went unto him.

4. Then he spoke unto him: ‘ Raikva, here are a thousand
cows, and here is a gold necklace, and here is a chariot drawn
by a she-mule, and here is a wife, and here is the village in
which you dwell. Pray, Sir, do you teach me.'

5- Then, lifting up her face toward himself, he [i. e. Raikva]
said: “He has brought these [cows] along!—Sudra, merely
with this face you would cause me to speak.’

—So those are called the Raikvaparna [villages], among the
people of the Mahavrishas, where at his offer ! he lived.

Then he said to him :—

! Literally, “for him' (ammai).
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THIRD KHANDA

1. *The Wind (Viyu), verily, is a snatcher-unto-itself.
Verily, when a fire blows out, it just goesto the Wind. When
the sun sets, it just goes to the Wind, When the moon sets,
it just goes to the Wind.

2. When water drics, goes up, it just goes to the Wind.
For the Wind, truly, snatches all here to itselfl—Thus with
reference to the divinities.

3. Now with reference to oneself.—

Breath (prana), verily, is a snatcher-unto-itsell. When one
sleeps, speech just goes to breath ; the eye, to breath; the ear,
to breath : the mind, to breath ; for the breath, truly, snatches
all here to itself.

4. Verily, these are two snatchers-unto-themselves: the
Wind among the gods, breath among the vital breaths.

5. Now, once upon a time when Saunaka Kipeya and
Abhipratarin Kikshaseni were being served with food, a stu-
dent of sacred knowledge begged of them. They did not give
to him.

6. Then he said -—

“One God (deva) has swallowed up four mighty beings

(mahdtman).
Who is that world's protector, O Kipeya?
Him mortal men perceive not, though abiding
In manifolded forms, Abhipraifirin.
Verily, this food has not been offered to whom it belongs.”
7. Then Saunaka Kapeya, considering this, replied :—
“ The Self (afman) of gods, of creatures Procreator,
With golden teeth Devourer, truly Wise One—
His mightiness they say is truly mighty ;
He eats what is not food, and is not eaten.
Thus, verily, O student of sacred knowledge, do we reverence
It.—Give ye him alms.”
8. Then they gave to him.

These five! and the other five * make ten, and that is the

1 Wind, fire, sun, moon, and water. CL 4 3.1, 2.
* Breath, speech, eye, ear, and mind. Cf. 4. 3 3.
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highest throw in dice. Therefore inall regions ten, the highest
throw, is food. That is Virdj'and an eater of food. Through
it this whole world came to light. This whole world comesto
light for him, he becomes an eater of food, who knows this—
yea, who knows this.'

FourRTH KHANDA
Satyakima instructed concerning four guarters of Brahma

1. Once upon atime Satyakima Jabéla addressed his mother
Jabali: ‘Madam! 1 desire to live the life of a student of
sacred knowledge. Of what family, pray, am 12’

2. Then she said to him: ‘I do not know this, my dear—of
what family youare. In my youth, when 1 went about a great
deal serving as a maid, I got you. So I do not know of what
family you are. However, I am Jabdld by name; you are
Satyakima by name. So you may speak of yourself as
Satyakama Jibala.'

3- Then he went to Haridrumata Gautama, and said : * I will
live the life of a student of sacred knowledge. I will become
a pupil of yours, Sir.'

4. To him he then said: ‘ Of what family, pray, are you, my
dear?’

Then he said: I do not know this, Sir, of what family T am.
I asked my mother. Sheanswered me: “In my youth, when
I went about a great deal serving as a maid, I got you. So
I do not know this, of what family you are. However, I am
Jabdld by name; you are Satyakima by name” So I am
Satyakama Jabila, Sir.’

5 To him he then said: ‘A non-Brahman (a-brikmana)
would not be able to explain thus. Bring the fuel, my dear.
I will receive you as a pupil. You have not deviated from
the truth.'

After having received him as a pupil, he separated out four
hundred lean, weak cows and said : * Follow these, my dear.

As he was driving them on, he said: ‘I may not return
without a thousand." So he lived away a number of years.
When they came to be a thousand,

. lmumdmwlymjthnhgmwﬂmufaﬁghﬂm;lhum
pame of a meter of ten syllables.
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FirrH KHANDA

[1] then the bull spoke to him, saying: ‘ Satyakimal’

¢Sir !’ he replied. -

«We have reached a thousand, my dear. Bring us to the
teacher’s house. [2] And let me tell you a quarter of
Brahma.'

¢ Tell me, Sir.' ;

To him it then said : *One sixteenth is the cast. One six-
teenth is the west. One sixteenth is the south. Onesixteenth
is the north. This, verily, my dear, is the quarter of Brahma,
consisting of four sixteenths, named the Shining.

3. He who, knowing it thus, reverences a quarter of Brahma,
consisting of four sixteenths, as the Shining, becomes shining
in this world. Then he wins shining worlds who, knowing it
thus, reverences a quarter of Brahma, consisting of four six-
teenths, as the Shining.

SixtH KHARDA

1. Fire will tell you a quarter.’

He then, when it was the morrow, drove the cows on.
Where they came at evening, there he built a fire, penned in
the cows, laid on fuel, and sat down to the west of the fire,
facing the east.

2. The fire spoke to him, saying: ‘ Satyakimal’

¢ Sir!” he replied.

3. *Let me tell you, my dear, a quarter of Brahma.'

* Tell me, Sir.

To him it then said: *One sixteenth is the earth. One
sixteenth is the atmosphere. One sixteenth is the sky. One
sixteenth is the ocean. This, verily, my dear, is the quarter
of Brahma, consisting of four sixteenths, named the Endless.

4. He who, knowing it thus, reverences a quarter of Brahma,
consisting of four sixteenths, as the Endless, becomes endless
in this world. Then he wins endless worlds who, knowing it
thus, reverences a quarter of Brahma, consisting of four six-
teenths, as the Endless.
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SEVENTH KHAXNDA

1. A swan will tell you a quarter.’

He then, when it was the morrow, drove the cows on.
Where they came at evening, there he built a fire, penned in
the cows, laid on the fuel, and sat down to the west of the fire,
facing the east.

2. A swan flew down to him, and spoke to him, saying :
‘Satyakima !’

¢ Sir!" he replied,

3 'Let me tell you, my dear, a quarter of Brahma.'

* Tell me, Sir.'

To him it then said : * One sixteenth is fire. One sixteenth
is the sun. One sixteenth is the moon. One sixteenth is
lightning.

This, verily, my dear, is the quarter of Brahma, consisting
of four sixteenths, named the Luminous.

4. He who, knowing it thus, reverences a quarter of Brahma,
consisting of four sixteenths, as the Luminous, becomes lumi-
nous in this world. Then he wins luminous worlds who,
knowing it thus, reverences a quarter of Brahma, consisting
of four sixteenths, as the Luminous.

EIGHTH KHANDA

1. A diver-bird will tell you a quarter.’

He then, when it was the morrow, drove the cows on.
Where they came at evening, there he built a fire, penned in
the cows, laid on fuel, and sat down to the west of the fire,
facing the east. '

2. A diver-bird flew down to him, and spoke to him,
saying : ' Satyakimal’

*Sir!" he replied.

3- ‘Let me tell you, my dear, a quarter of Brahma.'

'Tell me, Sir.’

To him it then said: ‘One sixteenth is breath. One
sixteenth is the eye. One sixteenth is the ear. One sixteenth
is mind. This, verily, my dear, is the quarter of Brahma,
consisting of four sixteenths, named Possessing-a-support.
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4. He who, knowing it thus, reverences a quarter of Brahma,
consisting of four sixteenths, as Possessing-a-support, comes to
possess a support in this world. Then he wins worlds possess-
ing a support who, knowing it thus, reverences a quarter of
Brahma, consisting of four sixteenths, as Possessing-a-support.”

NinTH KHANDA

1. Then he reached the teacher’s house. The teacher spoke
to him, saying : * Satyakama !’

*Sir!’ he replied.

2. *Verily, my dear, you shine like a Brahma-knower.
Who, pray, has instructed you?"

« Others than men,' he acknowledged. *But do you yourself
please speak to me ; [3] for I have heard from those who are
like you, Sir, that the knowledge which has been learned from
a teacher best helps one to attain hisend.”  _

To him he then declared it. In it then nothing whatsoever
was omitted—yea, nothing was omitted.

TENTH KHANDA

Brahma as life, joy, and the void

1. Now, verily, Upakosala Kamalayana dwelt with Satya-
kima Jabala as a student of sacred knowledge. For twelve
years he tended his fires. Then, although accustomed to allow
other pupils to return home, him he did not allow to return.

2. His wife said to him: * The student of sacred knowledge
has performed his penance. He hastended the fires well. Let
not the fires anticipate you in teaching him. Teach him your-
self’

But he went off on a journey without having told him.

3. Then, on account of sickness, he [i. e Upakosala] took to
not eating.

The teacher's wife said to him : ‘ Student of sacred knowledge,
eat. Why, pray, do you not eat?’

Then he said: ‘Many and various are the desires here in
this man. I am filled up with sicknesses. I will not eat.’

4. So then the fires said among themselves: ‘ The student of
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sacred knowledge has performed his penance. He has tended
us well. Come! Let us teach him.’

Then they said to him: [5] ‘Brahma is life (prisxa).
Brahma is joy. Brahma is the void.'

Then he said : ‘T understand that Brahma is life. But joy
and void I do not understand.’

They said: ¢ Joy (ka)—verily, that isthesameasthe Void (klea).
The Void—verily, that is the same as Joy." And then they
explained to him life and space.

ELEVENTH KHANDA

The same person in the sun, the moon, and lightning
85 in fire and other objects

I. So then the householder's (Girhapatya) fire instructed
him: *Earth, fire, food, sun [are forms of me But] the
Person who is seen in the sun—I am he; I am he indeed |’

2. [Chorus of the fires :] * He who knows and reverences this
fire thus, repels evil-doing from himself, becomes possessor of a
world, reaches a full length of life, lives long. His descendants
do not become destroyed. Both in this world and in the yonder
we serve him who knows and reverences this fire thus.’

TWELFTH KHANDA

1. So then the southern sacrificial (Anvaharyapacana) fire
instructed him : ‘ Water, the quarters of heaven, the stars, the
moon [are forms of me. But] the Person who is seen in the
moon—I am he; I am he indeed!’

2. [Chorus of the fires:] * He who knows and reverences this
fire thus, repels evil-doing from himself, becomes possessor of
a world, reaches a full length of life, lives long. His descendants
do not become destroyed. Both in this world and in the
yonder we serve him who knows and reverences this fire thus.’

THIRTEENTH KHANDA

1. So then the eastern (Ahavaniya) fire instructed him :
‘Breath, space, sky, lightning [are forms of me. But] the
Person who is seen in the lightning—I am he; I am he
indeed !’
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2. [Chorus of the fires:] * He who knows and reverences this
fire thus, repels evil-doing from himself, becomes possessor of
aworld, reaches a full length of life, lives long. His descendants
do not become destroyed. Both in this world and in the
yonder we serve him who knows and reverences this fire thus.’

FOURTEENTH KHANDA
The soul, and its way to Brahma

1. Then the fires said: ‘Upakosala dear, you have this
knowledge of ourselves and the knowledge of the Soul (Atman).
But the teacher will tell you the way.’

Then the teacher returned. The *teacher spoke to him,
saying : ‘ Upakosala !

2. *Sir !’ he then replied.

*Your face, my dear, shines like a Brahma-knower's. Who,
pray, has instructed you?’

“Who, pray, would instruct me, Sir?"— Here he denied it, as
it were—* These ! They are of this appearance now, but they
were of a different appearance!’—Here he alluded to the
fires.—

“What, pray, my dear, did they indeed tell you?'

3. “ This—' he acknowledged.

“Verily, my dear, they did indeed tell you the worlds. But
T will tell you something. As water adheres not to the leaf of
a lotus-flower, so evil action adheres not to him who knows
this-?

* Tell me, Sir.’

To him he then said :—

FIFTEENTH KHANDA

f. *That Person who is seen in the eye—He is the Self
(Atman); said he. *That is the immortal, the fedrless. That
is Brahma. So even if they pour clarified butter or water on
that, it goes away to the edges. .

2, They call this * Loveliness-uniter * (sammyadvama), for all
lovely things (vama) come together (saseyants) unto it. All
lovely things come together unto him who knows this.

3. And this is also “ Goods-bringer ™ (vdmani), for it brings

223



4.15.3-] CHANDOGYA UPANISHAD

(vnf) all goods (vdma). He brings all goods who knows
this.

4. And this one is also * Light-bringer” (dkamani), for it
shines (v/ékd) in all worlds. He shines in all worlds who
knows this.

5. Now, whether they perform the cremation obsequies in
the case of such a person or not, they [i. e. the dead] pass over
into a flame ; from a flame, into the day; from the day, into
the half-month of the waxing moon; from the half-month of
the waxing moon, into the six months during which the sun
moves northwards ; from the months, into the year ; from the
year, into the sun ; from the sun, into the moon ; from the moon,
into lightning. There there is a Person (pwruga) who is
non-human (a-mdnava).

6. He leads them on to Brahma. This is the way to the
gods,! the way to Brahma. They who proceed by it return not
to the human condition here—yea, they return not !’

SIXTEENTH KHANDA

The Brahman priest properly silent at the sacrifice

1. Verily, he who purifies here® is a sacrifice. Truly, when
he moves, he purifies this whole world. Since when he moves
(yan) he purifies this whole world, therefore indeed he s a
sacrifice (yajia).

His two paths are mind and speech.

2, Of these the Brahman priest (drakma) forms one with his
mind ; the Hotri, the Adhvaryu, and the Udgatri priests, the
other with speech.

In case, after the momning litany has commenced, the Brah-
.man priest interrupts before the concluding verse, [3] he forms
only one path. The other becomes discontinued,

As a one-legged man walking, or a chariot proceeding with
one wheel, suffers injury, so his sacrifice suffers injury. The
institutor of the sacrifice suffers injury after the sacrifice
which suffers injury. He becomes worse off by having
sacrificed.

! This same way is described subsequently at 5. 10. 1-2.
2 That is, the wind,
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4. But in case, after the morning litany has commenced, the
Brahman priest does not interrupt before the concluding verse,
they form both paths; the other does not become discon-
tinued.

5 As a two-legged man walking, or a chariot proceeding
with both wheels, is well supported, so his sacrifice is well
supported. The institutor of the sacrifice is well supported
after the sacrifice which is well supported. He becomes better
off by having sacrificed.

SEVENTEENTH KHANDA
How the Brahman priest rectifies mistakes in the
sacrificial ritual

1. Prajdpati brooded upon the worlds. As they were being
brooded upon, he extracted their essences ; fire from the earth,
wind from the atmosphere, the sun from the sky. _

2. Upon these three deities he brooded. As they were
being brooded upon, he extracted their essences: from the fire,
the Rig verses; from the wind, the Yajus formulas ; the Siman
chants, from the sun.

3. Upon this threefold knowledge he brooded. As it was
being brooded upon, he extracted its essences: dkdir from the
Rig verses, dhuvas from the Yajus formulas, svar from the
Saman chants.

4. So if there should come an injury in connection with the
Rig verses, one should make an oblation in the houscholder’s
(Garhapatya) fire with the words ‘&kfir! Hail!' So by the
essence of the Rig verses themselves, by the power of the Rig
verses he mends the injury to the Rig verses of the sacrifice.

& Moreover, if there should come an injury in connection
with the Yajus formulas, one should make an oblation in the
southern (Dakshina) fire with the words *blnvas! Haill® So
by the essence of the Yajus formulas themselves, by the power
of the Yajus formulas he mends the injury to the Yajus
formulas of the sacrifice.

6. Moreover, if there should come an injury in connection
with the Siman chants, one should make an oblation in the
eastern (Ahavaniya) fire with the words ‘ spar! Haill” Soby
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the essence of the Saman chants, by the power of the Siman
chants he mends the injury to the Siman chants of the sacrifice.

7. So, as one would mend gold with borax-salt, silver with
gold, tin with silver, lead with tin, iron with lead, wood with
iron or with leather, 8] even so with the power of those worlds,
of those divinities, of that triple knowledge one mends the
injury to the sacrifice. Verily, that sacrifice is healed in which
there is a Brabman priest who knows this.

g. Verily, that sacrifice is inclined to the north?! in which
there is a Brahman priest who knows this. Verily, there is
this song on the Brahman priest who knows this:—

Whichever way he?® turns himself,

In that same way goes [10] common man.
The Brahman priest alone protects

The sacrificers? like a dog.!

Verily, the Brahman priest who knows this guards the
sacrifice, the institutor of the sacrifice, and all the priests
Therefore one should make as his Brahman priest one who
knows this, not one who does not know this—yea, not one
who does not know this.

FIFTH PRAPATHAKA
Concerning breath, the soul, and the Universal
Soul

FirsT KHANDA

The rivalry of the five bodily functions, and the
superiority of breath

1. Om! Verily, he who knows the chiefest and best,
becomes the chiefest and best. Breath, wverily, is the chiefest
and best.

* That is, auspicious.— Sadikara.

3 The Brahman priest. ‘That is, the Amhman is the leader of mankind, Bui
Saikara interprets: * Wherever it goes back (i e. there is a defect in the sacrifice),
thither the man (i. e, the Brahman) goes, to mend the defect with his"knowledge.’
Dicussen interprets these lines :

* Whichever way one tums himself,
Thereon a haman being poes.’
Max Miller sugpests still another idea.
* The word farér may also mean ¢ the Kurg people.”
4 Adopting, as do X, and Deussen, the reading fod instead of aiod, * o mare.
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2, Verily, he who knows the most excellent, becomes the
most excellent of his own [people]. Speech, verily, is the
most excellent.

3. Verily, he who knows the firm basis, has a firm basis
both in this werld and in the yonder. The eye, verily, is a
firm basis.

4. Verily, he who knows attainment—for him wishes are
attained, both human and divine. The ear, verily, is attain-
ment.

5. Verily, he who knows the abode, becomes an abode of his
own [people]. The mind, verily, is the abode.

6. Now,theVital Breaths ( prana)’ disputed among themselves
on self-superiority, saying [in turn]: ‘I am superior!’ ‘I am
superior |’

7. Those Vital Breaths went to Father Prajipati, and said :
¢ Sir! Which of us is the most superior?’

He said tdthem : ‘ That one of you after whose going off
the body appears as if it were the very worst off —he is the
most superior of you.'

8. Speech went off. Having remained away a year, it
came around again, and said: ‘ How have you been able to
live without me?’

‘As the dumb, not speaking, but breathing with the breath,
sceing with the eye, hearing with the car, thinking with the
mind. Thus.’

Speech entered in.

. 9. The Eye went off. Having remained away a year,
it came around again, and said: ‘ How have you been able to
live without me?’

‘*As the blind, not seeing, but breathing with the breath,
speaking with speech, hearing with the ear, thinking with the
mind. Thus.'

The Eye entered in.,

10. The Ear went off. Having remained away a year,
it came around again, and said: ' How have you been able to
live without me?’

! The word might almost be translated * Senses”; but * Functions' would perhaps
more accurately represeat the quaint old idea in the modern scietific terminology.
=—C{, the other accounts of this rivalry at Brib. 6. 1. 7-14 and Kaush, 3. 3.
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¢ As the deaf, not hearing, but breathing with the breath,
speaking with speech, seeing with the eye, thinking with the
mind. Thus.

The Ear entered in.

11, The Mind went off. Having remained away a year,
it came around again, and said: ‘How have you been able to
live without me?’

¢ As simpletons, mindless, but breathing with the breath,
speaking with speech, seeing with the eye, hearing with the
ear. Thus/

The Mind entered in.

12, Now when the Breath was about to go offi—as a fine
horse might tear out the pegs of his foot-tethers all together,
thus did it tear out the other Breaths all together. They all
came to it, and said: *Sir! Remain. You are the most
superior of us. Do not go off.’

13. Then Speech said unto that one: *If I am the most
excellent, so are you the most excellent.

Then the Eye said unto that one: ‘If I am a firm basis, so
are you a firm basis.’

14. Then the Ear said unto that one: ‘Il Tam attainment,
50 are you attainment.'

Then the Mind said unto that one: ‘If I am an abode, so
are you an abode.’

15. Verily, they do not call them * Speeches nor ‘ Eyes,'
nor * Ears nor * Minds.' They call them * Breaths' (grauna),
for the vital breath is all these.

SECOND KHANDA

1. It said : “What will be my food ?'

¢ Whatever there is here, even to dogs and birds," they said.

So this, verily, is the food (anna) of breath (ana). Verily,
breath is its evident name. Verily, in the case of one who
knows this, there is nothing whatever that is not food.

a, It said: * What will be my garment?”’

* Water,’ they said.

Therefore, verily, when people are about to eat, they
enswathe it [i.e. the breath] with water both before and
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after.! It is accustomed to receive a garment; it becomes not
naked.

3. When Satyakdma Jibila told this to Goéruti Vaiyagra-
padya, he also said: ‘Even if one should tell this toa dried-up
stump, branches would be produced on it and leaves would

spring forth.’ *

The ‘mixed potion’ incantation for the attainment
of greatness

4. Now, if one should wish to come to something great, let
him on the night of a new moon perform the Preparatory
Consecration Ceremony (Diksha), and on the night of the full
moon mix a mixed potion of all sorts of herbs with sour
milk and honey.

“ Hail to the chiefest and best ! "—with these words he should
offera libation of melted butter in the fire and pour the residue
into the potion.

5. “Hail to the most excellent 1"—with these words he should
offer a libation of melted butter in the fire and pour the residue
into the potion.

* Hail to the firm basis ! '—with these words he should offer
a libation of melted butter in the fire and pour the residue into
the potion.

¢ Hail to the abode !’—with these words he should offer

a libation of melted butter in the fire and pour the residue into
the potion.
- 6. Then, creeping back [from the fire], and taking the potion
in his hollowed hands, he mutters: ‘Thou art He (ama) by
name, for this whole world is at home (ama) in thee, for thou
art pre-eminent and supreme (frestha), king and overlord.
Let him bring me to pre-eminence and supremacy (Sraisthya),
kingship and overlordship! Let me be all this!"*

7. Verily then with this Rig verse® he takes a sip at each
hemistich :—

‘The food which is god Savitri's,
—here he takes a sip—

! By sipping at the commencement of & meal and by rinsing out the mouth at
the close of the meal—the familiar costom in India.
% Or, * this world-all.’
1 RV.5.82.1.
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‘That for ourselves do we prefer,
—here he takes a sip—

“The best, the all-refreshing food ;"*
—here he takes a sip—

“The Giver's strength may we attain!”
—here he takes a sip.

8. After having cleansed the drinking-vessel or goblet, he
lies down to the west of the fire either on a skin or on the
bare ground with voice restrained and self-possessed. If he
should see a woman, he may know that the rite is successful.

g. As to this there is the following verse :—

If during rites done for a wish

One sees a woman in his dream,

Success he there may recognize

In this appearance of his dream _
—In this appearance of his dream.

THIRD KHANDA!
The course of the soul in its reincarnations

1. Svetaketu Arupeya attended an assembly of the Paficilas.
Then Pravihapa Jaibali said to him: ‘ Young man, has your
father instructed you?’

‘ He has indeed, Sir.’

2. * Do you know unto what creatures go forth hence?*®

‘ No, Sir.’ :

‘ Do you know how they return again?*

¢ Mo, Sir.’

“ Do you know the parting of the two ways, one leading to
the gods, and one leading to the fathers?*

¢ No, Sir. :

3- ‘ Do you know how [it is that] yonder world is not filled up?’

*No, Sir.

‘Do you know how in the fifth oblation water comes to
have a human voice?"’

¢ No, indeed, Sir.’

4. * Now, pray, how did you say of yourself that you had

! With the instruction of Svetaketn in Khapdas 3-10 compare the paral
sccount at Brih. 6, 2, A s
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heen instructed? Indeed, how could one who would not know
these things speak of himself as having been instructed ?”

Distressed, he then went to his father's place. Then he
said to him: * Verily, indeed, without having instructed me, you,
Sir, said: “I have instructed you."”

5. Five questions a fellow of the princely class (rdjanya-
bandkn) has asked me.. 1 was not able to explain even one
of them.'

Then he [i.e. the father] said: ‘As you have told them to
me here, I do not know even one of them. If I had known
them, how would I not have told them to you?’

6. Then Gautama' went to the king's place. To him,
when he arrived, he [i.e. the king] had proper attention shown.
Then on the morrow he went up to the audience-hall. Then
he [i e. the king] said to him : ‘ Honored Gautama, you may
choose for yourself a boon of human wealth.!

Then he said: * Human wealth be yvours, O king! Theword
which you said in the presence of the young man, even that
do you speak to me.'

Then he became troubled.

7. * Wait a while, he commanded him. Then he said: * As
to what you have told me, O Gautama, this knowledge has
never yet come to Brahmans before you; and therefore in all
the worlds has the rule belonged to the Kshatriya only.! Then
he said to him :—

FourTH KHANDA

1. *Yonder world, verily, O Gautama, is a sacrificial fire.
In this case the sun is the fuel; the light-rays, the smoke;
the day, the flame ; the moon, the coals; the stars, the sparks.

2. In this fire the gods offer faith (fraddka). From this
oblation arises King Soma.

FIFTH KHANDA

1. The rain-cloud, verily, O Gautama, is a sacrificial fire.
In this case wind is the fuel; mist, the smoke; lightning, the
flame ; the thunderbolt, the coals ; hailstones, the sparks.

1 That is, Gautama Arugi, the father.
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2. In this fire the gods offer King Soma. From this obla-

tion arises rain.
SixTH KHANDA

1. The earth, verily, O Gautama, is a sacrificial fire. In
this case the year is the fuel; space, the smoke; night, the
flame ; the quarters of heaven, the coals; the intermediate
quarters of heaven, the sparks.

2. In this fire the gods offer rain. From this oblation
arises food.

SEVENTH KHANDA

1. Man, verily, O Gautama, is a sacrificial fire. In this
case speech is the fuel; breath, the smoke; the tongue, the
flame ; the eyes, the coals; the ear, the sparks.

2. In this fire the gods offer food. From this oblation
arises semen.

EIGHTH KHANDA

1. Woman, verily, O Gautama, is a sacrificial fire, In this
case the sexual organ is the fuel ; when one invites, the smoke;
the vulva, the flame; when one inserts, the coals; the sexual
pleasiire, the sparks.

2. In this fire the gods offer semen. From this oblation arises
the fetus,

NINTH KHANDA

1. Thus indeed in the fifth oblation water comes to have
a human voice.

After he has lain within for ten months, or for however long
it is, as a fetus covered with membrane, then he is born.

2. When born, he lives for as long as is his length of life.
When deceased, they carry him hence to the appointed place

for the fire from whence indeed he came, from whence he
arosc.

TENTH KHANDA

i. So those who know this, and those too who worship in
a forest with the thought that “ Faith is austerity,” pass into
the flame®; from the flame, into the day; from the day, into
the half-month of the waxing moon ; from the hal-month of the
waxing moon, into the six months during which the sun moves
! That is, into the lame of the cremation fire,
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northward ; [2] from those months, into the year; from the year,
into the sun; from the sun, into the moon; from the moon,
into the lightning. There there is a Person (purusa) who is
non-human (a-manava). He leads them on to Brahma. This
is the way leading to the gods.!

3. But those who in the village reverence a belief in sacrifice,
merit, and almsgiving—they pass into the smoke*®; from the
smoke, into the night; from the nightfinto the latter half of
the month; from the latter half of the month, into the six
months during which the sun moves southward—these do not
reach the year; [4] from those months, into the world of the
fathers ; from the world of the fathers, into space ; from space,
into the moon. That is King Soma. That is the food of the
gods, The gods eat that.

5. After having remained in it as long as there is a residue
[of their good works], then by that course by which they came
they return again, just as they came, into space ; from space, into
wind. After having become wind, one becomes smoke.
After having become smoke, he becomes mist.

6. After having become mist, he becomes cloud. After
having become cloud, he rains down.’ They are born here as
rice and barley, as herbs and trees, as sesame plants and beans.
Thence, verily, indeed, it is difficult to emerge; for only if
some one or other eats him as food and emits him as semen,
does he develop further.

». Accordingly, those who are of pleasant conduct here—
the prospect is, indeed, that they will enter a pleasant womb,
either the womb of a Brahman, or the womb of a Kshatriya, or
the womb of a Vaiéya. But those who are of stinking conduct
here—the prospect is, indeed, that they will enter a stinking
womb, either the womb of a dog, or the womb of a swine, or
the womb of an outcast (canddla).

8. But on neither of these ways are the small, continually
returning creatures,? [those of whom it is said :]* Be born, and
die "—theirs is a third state. »

Thereby [it comes about that] yonder world is not filled up.

1 This same way has already been described in 4. 15. 56
% That is, into the smoke of the cremation fire.
3 Such as flies, worms, etc.
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Therefore one should seck to guard himself, As to this
there is the following verse :—

9. The plunderer of gold, the liquor-drinker,

The invader of a teacher's bed, the Brahman-killer—
These four sink downward in the scale,
And, fifth, be who consorts with them,

10. But he who knows these five fires thus, is not stained
with evil, even thoudh consorting with those people. He
becomes pure, clean, possessor of a pure world, who knows this
—yea, he who knows this!’

ELEVENTH KHANDA!
The Universal Soul

1, Pricinadila Aupamanyava, Satyayajiia Paulushi, Indra-
dyumna Bhallaveya, Jana Sirkarakshya, and Budila A évataraévi
—these great houscholders, greatly learned in sacred lore
(§rotriya), having come together, pondered: ‘Who is our
Atman (Soul)? What is Brahma?’

2. Then they agreed among themselves: *Verily, Sirs,
Uddlaka Aruni here studies exactly this Universal (vaisvd-
nara) Atman (Soul). Come, let us go unto him.’

Then unto him they went. :

3. Then he agreed with himself: * These great houscholders,
greatly learned in sacred lore, will question me. I may not be
able to answer them everything. Come! Let me direct them
to another,’

4. Then he said to them: *Verily, Sirs, Advapati Kaikeya
studies just this Universal Atman (Soul). Come! Let us go
unto him.'

Then unto him they went.

5- Then to them severally, when they arrived, he had proper
attentions shown. He was indeed a man who, on rising,
could say *:—

‘Within my realm there is no thief,

No miser, nor a drinking man,

None altarless, none igniorant,

No man unchaste, no wife unchaste;
} Another version ks found at Sat, Br. 10, 6. 1.
¥ Deussen's interpretation.
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“Verily, Sirs, [ am about to have a sacrifice performed.
As large a gift as I shall give to each priest, so large a gift
will I give to you, Sirs. Remain, my Sirs.’

6. Then they said : * With whatever subject a person is con-
cerned, of that indeed he should speak. You know just this
Universal Atman (Soul), Him indeed do you tell to us/

7. Then he said to them: ‘On the morrow will I make
reply.’” Then with fuel in their hands® in the moming they
returned. Then, without having first received them as pupils,
he spoke to them as follows:—

TWELFTH KHANDA

1. * Aupamanyava, whom do you reverence as the Atman
(Soul)?’

‘The heaven indeed, Sir, O King, said he.

‘“The Universal Atman (Soul) is, verily, that brightly
shining one (sufejas) which you reverence as the Atman (Soul).
Therefore Soma is seen pressed out (swa) and continually
pressed out in your family. ;

2. You eat food; you see what is pleasing. He eats food;
he sees what is pleasing. There is eminence in sacred
knowledge in the family of him who reverences the Universal
thtman (Soul) thus. That, however, is only the head of the
Atman (Soul); said he. *Your head would have fallen off, if
you had not come unto me.'

THIRTEENTH KHANDA

I. Then he said to Satyayajia Paulushi: ‘ Pracinayogyal
Whom do you reverence as the Atman (Soul)?’

*The sun indeed, Sir, O King, said he.

“The Universal Atman (Soul) is, verily, that manifold one
which you reverence as the Atman (Soul). Therefore much
of all sorts is seen in your family, [2] [e.g.] a chariot drawn by
a she-mule rolled up [before your door], a female slave,a gold
necklace. You eat food; you see what is pleasing. He eats
food ; he sees what is pleasing. There is eminence in sacred
knowledge in the family of him who reverences that Universal

! As 2 token of discipleship. Compare 4. 4 5
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Atman (Soul) thus. That, however, is only the eye of the
Atman (Soul),’ said he. *You would have become blind, if you
had not come unto me.

FOURTEENTH KHANDA

1. Then he said to Indradyumna Bhillaveya: ‘Vaiyighra-
padya! Whom do you reverence as the Atman (Soul)?’

‘ The wind indeed, Sir, O King,' said he.

‘ The Universal Atman (Soul) is, verily, that which possesses
various paths, which you reverence as the Atman (Soul).
Therefore offerings come unto you in various ways; rows of
chariots follow you in various ways.

2. You eat food; you see what is pleasing. He eats food ;
he sees what is pleasing. There is eminence in sacred
knowledge in the family of him who reverences that Universal
Atman {Soul) thus.

That, however, is only the breath of the Atman (Soul),
said he. ‘Your breath would have departed, if you had not
come unto me.’

FIFTEENTH KHANDA

1. Then he said to Jana: 'éﬁrkmkshya! Whom do you
reverence as the Atman (Soul)?’

‘ Space indeed, Sir, O King,' said he.

‘The Universal Atman (Soul) is, verily, that expanded one,
which you reverence as the Atman (Soul). Therefore you are
expanded with offspring and wealth.

2. You eat food ; you see what is pleasing. He eats food ;
he sees what is pleasing. There is eminence in sacred know-
ledge in the family of him who reverences that Universal
Atman (Soul) thus.

That, however, is only the body (sasideka) of the Atman
(Soul), said he. ‘Your body would have fallen to pieces, if
you had not come unto me.’

SIXTEENTH KHANDA

1. Then he said to Budila Aévatariévi: ‘ Vaiyaghrapadya !
Whom do you reverence as the Atman (Soul)?’
*Water indeed, Sir, O King, said he.
* The Universal Atman (Soul) is, verily, that wealth, which
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you reverence as the Atman (Soul). Therefore you are
wealthy and thriving.

2. You eat food ; you see what is pleasing. He eats food ;
he sees what is pleasing. There is eminence in sacred
knowledge in the family of him who reverences that Universal
Atman (Soul) thus.

That, however, is only the bladder of the Atman (Soul),’ said
he. *‘Your bladder would have burst, if you had not come
unto me.'

SEVENTEENTH KHANDA

1. Then he said to Uddalaka Aruni: *Gautama! Whom do
you reverence as the Atman (Soul)?’

*The earth indeed, Sir, O King,' said he.

¢The Universal Atman (Soul) is, verily, that support, which
you reverence as the Atman (Soul). Therefore you are
supported with offspring and cattle.

2. You eat food ; you see what is pleasing. He ecats food ;
he sees what is pleasing. There is eminence in sacred know-
ledge in the family of him who reverences that Universal Atman
(Soul) thus.

That, however, is only the feet of the Atman (Soul),’ said he.
*Your feet would have withered away, if you had not come
unto me.'

EIGHTEENTH KHANDA

1. Then he said tothem: * Verily, indeed, you here eat food,
knowing this Universal Atman (Soul) as if something separate.
He, however, who reverences this Universal Atman (Soul) that
is of the measure of the span’—thus ? [yet] isto be measured by
thinking of oneself *—he eats food in all worlds, in all beings, in
all selves.

2. The brightly shining [heaven] is indeed the head of that
Universal Atman (Soul). The manifold [sun] is his eye.
That which possesses various paths [i.e. the wind] is his
breath. The extended [space] is his body. Wealth [i.e.

! From earth to heaven—as Safikara suggests.

* Deictically.

3 abiki.ui-mine, 8 word of not altogether certain meaning, either from o md "o
measure,’ or from o/ mam ‘o think,' like the immediately preceding  prifueda-
midfra, or pethaps pregnantly referriag to both.
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water] is indeed his bladder. The support [i.e. the earth]
is indeed his feet. The sacrificial area is indeed his breast.
The sacrificial grass is his hair. The Girhapatya fire is
his heart. The Anvahiryapacana fire is his mind. The .

Ahavaniya fire is his mouth.

NINETEENTH KHANDA

The mystical Agnihotra sacrifice to the Universal Soul
in one's own self

1. Therefore the first food which one may come to, should.
be offered. The first oblation which he would offer he should
offer with * Hail to the Pripa breath!" The Prina breath is
satisfied.

2. The Prapa breath being satisfied, the eye issatisfied. The
eye being satisfied, the sun is satisfied. The sun being satisfied,
the heaven is satisfied. The heaven being satisfied, whatever
the heaven and the sun rule over is satisfied. Along with the
satisfaction thereof, he is satisfied with offspring, with cattle, with
food, with the glow of health, and with eminence in sacred
knowledge.

TwENTIETH KHANDA

1. Then the second oblation which he would offer he should
offer with “ Hail to the Vydna breath!” The Vyina breath is
satisfied,

2. The Vydna breath being satisfied, the ear is satisfied. The
ear being satisfied, the moon is satisfied. The moon being
satisfied, the quarters of heaven are satisfied. The quarters
of htaven being satisfied, whatever the moon and the quarters
of heaven rule over is satisfied. Along with the satisfaction
thereof, he is satisfied with offspring, with cattle, with food,
with the glow of health, and with eminence in sacred knowledge.

TWENTV-FIRST KHANDA

1. Then the third offering which he would offer he should
offer with “ Hail to the Apina breath!” The Apina breath is
satisfied. 2

2. The Apana breath being satisfied, speech is satisfied.
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Speech being satisfied, fire is satisfied. Fire being satisfied, the
earth is satisfied. The earth being satisfied, whatever the
carth and fire rule over is satisfied. Along with the satisfaction
thereof, he is satisfied with offspring, with cattle, with food,
with the glow of health, and with eminence in sacred know-
ledge.

TWENTY-SECOND KHANDA

1. Then the fourth offering which he would offer he should
offer with * Hail to the Samina breath!” The Samdna breath
is satisfied.

2. The Samina breath being satisfied, the mind is satisfied.
The mind being satisfied, the rain-god (Parjanya) is satisfied.
The rain-god being satisfied, lightning is satisfied. Lightning
being satisfied, whatever the rain-god and lightning rule over is
catisfied. Along with the satisfaction thereof, he is satisfied
with offspring, with cattle, with food, with the glow of health, and
with eminence in sacred knowledge.

TWENTY-THIRD KHANDA

1. Then the fifth offering which he would offer he should
offer with * Hail to the Uddna breath!” The Udéna breath is
satisfied. L2

2. The Udina breath being satisfied, wind is satisfied.! Wind
being satisfied, space is satisfied. Space being satisfied, what-
ever wind and space rule over is satisfied. Along with the
satisfaction thereof, he is satisfied with offspring, with cattle,
with food, with the glow of health, and with eminence in sacred
knowledge.

TWENTY-FOURTH KHAXDA

1. If oneoffers the Agnihotra (fire) sacrifice without knowing
this—that would be just as if he were to remove the live coals
and pour the offering on ashes. ,

1. But if one offers the Agnihotra sacrifice knowing it thus, his
offering is made in all worlds, in all beings, in all selves.

3. So, as a rush-reed laid on a fire would be burned up, even

' According to the Poons and Madras editions of the Chindogya Upanishad
the first part of this paragraph would read: * The Udina breath being satisfied,
the skin is satisfied. The skin being satisfied, wind is satisfied,’ ete.
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so are burned up all the evils of him who offers the Agnihotra
sacrifice knowing it thus,

4. And therefore, if one who knows this should offer the
leavings even to an outcast (cawddla), it would be offered in
his Universal Atman (Soul). As to this there is the follow-
ing verse:—

As hungry children sit around
About their mother bere in life,
E'en so all beings sit around
The Agnihotra sacrifice.”

SIXTH PRAPATHAKA

The instruction of Svetaketu by Uddalaka
concerning the key to all knowledge
FIrRST KHANDA

The threefold development of the elements and of man

from the primary unitary Being

1. Om! Now, there was Svetaketu Aruneya. To him his
father said: ‘ Live the life of a student of sagred knowledge.
Verily, my dear, from our family there is no one unlearned [in
the Vedas] (an-uecya), a Brahman by connection (brafma-bandu)
as it were,

2, He then, having become a pupil at the age of twelve,
having studied all the Vedas, returned at the age of twenty-four,
conceited, thinking himself learned, proud.

3. Then his father said to him: ‘ Svetaketu, my dear, since
now you are conceited, think yourself learned, and are proud,
did you also ask for that teaching whereby what has not been
heard of becomes heard of, what has not been thought of
becomes thought of, what has not been understood becomes
understood ?’

4. *How, pray, Sir, is that teaching?’

(4) * Just as, my dear, by one piece of clay everything made
of clay may be known—the modification is merely a verbal
distinction, a name ; the reality is just “ clay "—

5- Just as, my dear, by one copper ornament everything

240



CHANDOGYA UPANISHAD [6.3.1

made of copper may be known—the modification is merely
a verbal distinction, a name; the reality is just “ copper "—

6. Just as, my dear, by one nail-scissors everything made
of iron may be known—the modification is merely a verbal
distinction, a name : the reality is just *“iron "—so, my dear, is
that teaching.’

7. * Verily, those honored men did not know this; for, if
they had known it, why would they not have told me? But
do you, Sir, tell me it.’

* So be it, my dear,’ said he.

SEcoND KHANDA

1, *In the beginning, my dear, this world was just Being
(saf), one only, without a second, To be sure, some people
say': “ In the beginning this world was just Non-being (a-sas),
one only, without a second; from that Non-being Being was
produced.”

2. But verily, my dear, whence could this be?’ said he.
‘How from Non-being could Being be produced? On the
contrary, my dear, in the beginning this world was just Being,
one only, without a second.

3. It bethought itself: *“Would that I were many! Let me
procreate myself!”™ It emitted heat. That heat bethought
itsell: " Would that I were many! Let me procreate myselil”
It emitted water. Therefore whenever a person grieves or
perspires from the heat, then there is produced water [i.e.
either tears or perspiration].

4. That water bethought itself: * Would that I were many !
Let me procreate myself.” It emitted food. Therefore
whenever it mains, then there is abundant food. So food for
eating is produced just from water.

THIRD KHANDA

1. Now, of these beings here there are just three origins?:
[there are beings] bom from an egg, bom from a living thing,
born from a sprout.

I As, for example, in 3. 19. 1 and Tait. 2. 5.
! Literally * sceds " (&na).
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2. That divinity [ie. Being] bethought itself: “Come! Let
me enter these three divinities [i.e. heat, water,and food] with
this living Soul (@¢man), and separate out name and form.!

3. Let me make each one of them threefold.” That divinity
entered into these three divinities with this living Soul, and
separated out name and form,

4. It made each of them threefold.

Now, verily, my dear, understand from me how each of
these three divinities becomes threefold.

FourTH KHANDA

1. Whatever red form fire has, is the form of heat ; what-
ever white, the form of water; whatever dark, the form of
food. The firchood has gone from fire: the modification is
merely a verbal distinction, a name. The reality is just * the
three forms."”

2. Whatever red form the sun has, is the form of heat;
whatever white, the form of water; whatever dark, the form
of food. The sunhood has gone from the sun: the modif-
cation is merely a verbal distinction, 2 name. The reality is
just “the three forms.”

3. Whatever red form the moon has, is the form of heat;
whatever white, the form of water ; whatever dark, the form of
food. The moonhood has gone from the moon: the modifi-
cation is merely a verbal distinction, a name. The reality is
just “ the three forms.”

4. Whatever red form the lightning has, is the form of heat ;
whatever white, the form of water; whatever dark, the form
of food. The lightninghood has gone from the lightning : the
modification is merely a verbal distinction, a name. The reality
is just “the three forms.”

5. Verily, it was just this that the great houscholders,
greatly learned in sacred lore, knew when they said of old *:
“ No one now will bring up to us what has not been heard of,
what has not been thought of, what has not been understood.”
For from these [three forms] they knew [everything].

6. They knew that whatever appeared red was the form of

1 ¢ Name and form ' is the Sanskrit idiom for * individuality.
® Compare Mand, 1. 1. 3.
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heat. They knew that whatever appeared white was the
form of water. They knew that whatever appeared dark was
the form of food.

7. They knew that whatever appeared un-understood, is
a combination of just these divinities.

Verily, my dear, understand from me how each of th-as-:
three divinities, upon reaching man, becomes threefold.

Firra KHANDA

1. Food, when eaten, becomes divided into three parts.
That which is its coarsest constituent, becomes the feces; that
which is medium, the flesh ; that which is finest, the mind.

2. Water, when drunk, becomes divided into three parts.
That which is its coarsest constituent, becomes the urine;
that which is medium, the blood; that which is finest, the
breath (prana).

3. Heat, when eaten, becomes divided into three parts.
That which is its coarsest constituent, becomes bone; that
which is medium, the marrow ; that which is finest, the voice.

4. For, my dear, the mind consists of food; the breath
consists of water : the voice consists of heat.’

‘ Do you, Sir, cause me to understand even more.’

*So be it, my dear,’ said he.

SixtH KHANDA

1. * Of coagulated milk, my dear, when churned, that which
is the finest essence all moves upward ; it becomes butter.

2, Even so, verily, my dear, of food, when eaten, that
which is the finest essence all moves upward; it becomes
the mind.

3. Of water, my dear, when drunk, that which is the finest
essence all moves upward ; it becomes the breath.

4. Of heat, my dear, when caten, that which is the finest
essence all moves upward ; it becomes the voice.

5. For, my dear, the mind consists of food; the breath
consists of water ; the voice consists of heat.’

* Do you, Sir, cause me to understand even more.’

‘So be it, my dcar,’ said he.
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SEVENTH KHANDA

1. *A person, my dear, consists of sixteen parts. For
fifteen days do not eat; drink water at will. Breath, which
consists of water, will not be cut off from one who drinks
water.'

2. Then for fifteen days he did not eat. So then he
approached him, saying, * What shall I say, Sir?’

‘The Rig verses, my dear, the Yajus formulas, the Siman
chants

Then he said : ‘ Verily, they do not come to me, Sir.’

3 To him he then said: * Just as, my dear, a single coal of
the size of a fire-fly may be left over from a great kindled fire,
but with it the fire would not thereafter burn much—so, my
dear, of your sixteen parts a single sixteenth part may be
left over, but with it you do not now apprehend the Vedas.
(4) Eat; [4] then you will understand from me.’

(4) Then he ate. So then he approached him. Then
whatsoever he asked him, he answered everything. (5) To him
he then said:

5 “Just as, my dear, one may, by covering it with straw,
make a single coal of the size of a fire-fly that has been left over
from a great kindled fire blaze up, and with it the fire
would thereafter burn much—[6] so, my dear, of your sixteen
parts a single sixteenth part has been left over. After having
been covered with food, it has blazed up. With it you now
apprehend the Vedas ; for, my dear. the mind consists of food,
the breath consists of water, the voice consists of heat.’

Then he understood from him—yea, he understood.

EicuTH KHANDA
Concerning sleep, hunger and thirst, and dying

1. Then Uddalaka Aruni said to Svetaketu, his son:
‘Understand  from me, my dear, the condition of sleep.
When a person here sleeps (svapits), as it is called, then, my
dear, he has reached Being, he has gone to his own (soam
apita). Therefore they say of him “he sleeps " ; for he has
gone to his own.
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2. As a bird fastened with a string, after flying in this
direction and in that without finding an abode elsewhere, rests
down just upon its fastening—even so, my dear, the mind,
after flying in this direction and in that without finding an
abode elsewhere, rests down just upon breath; for the mind,
my dear, has breath as its fastening.

3. Understand from me, my dear, hunger (afamd) and
thirst. When a person here is hungry (afifisati), as it is
called, just water is leading off (nayant) that which has been
caten (v'af). So,as they speak of “ aleader-of-cows” (go-ndya),
“a leader-of-horses ” (afva-ndya), “a leader-of-men " (puruga-
ndya), so they speak of water as “a leader-of-food " (asa-ndya,
hunger).

On this point, my dear, understand that this [body] is
a sprout which has sprung up. It will not be without a root.

4. What else could its root be than food? Even so, my
dear, with food for a sprout, look for water as the root. With
water, my dear, as a sprout, look for heat as the root.
With heat, my dear, as a sprout, look for Being as the root.
All creatures here, my dear, have Being as their root, have
Being as their home, have Being as their support.

5. Now, when a person here is thirsty, as it is called, just
heat is leading off that which has been drunk. So, as they
speak of “a leader-of-<cows" (ge-ndya), *a leader-of-horses "
(afva-naya), ' a leader-of-men " (purusa-ndya), so one speaks of
heat as “a leader-of-water" (uda-nya, thirst).

On this point, my dear, understand that this [body] is
a sprout which has sprung up. It will not be without a root.

6. Where else could its root be than in water? With
water, my dear, as a sprout, look for heat as the root. With
heat, my dear, as a sprout, loock for Being as the root
All creatures here, my dear, have Being as their root, have
Being as their abode, have Being as their support.

But how, verily, my dear, cach of these three divinities,
upon reaching man, becomes threcfold, has previously! been
said.

When a person here is deceasing, my dear, his voice goes
into his mind ; his mind, into his breath ; his breath, into heat;

' Iné. 5 1-4.
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the heat, into the highest divinity. (7) That which is the
finest essence—|7] this whole world has that as its soul.
That is Reality (safpa). That is Atman (Soul). That art
thou, Svetaketu.' !

¢ Do you, Sir, cause me to understand even more.’

¢ S0 be it, my dear,’ said he.

NINTH KHANDA

The unitary World-Soul, the immanent reality
of all things and of man

1. * As the bees, my dear, prepare honey by collecting the
essences of different trees and reducing the essence to a unity,
[2] as they are not able to discriminate “ I am the essence of
this tree,” “I am the essence of that tree "—even so, indeed,
my dear, all creatures here, though they reach Being,? know
not * We have reached Being.”

3. Whatever they are in this world, whether tiger, or lion,
or wolf, or boar, or worm, or fly, or gnat, or mosquito, that
they become.

4. That which is the finest essence—this whole world has
that as its soul, That is Reality. That is Atman (Soul).
That art thou, Svetaketu.’

‘Do you, Sir, cause me to understand even more.’

¢ So be it, my dear,’ said he.

TENTH KHANDA

1. 'These rivers, my dear, flow, the eastern toward the
east, the western toward the west. They go just from the
ocean to the ocean. They become the ocean itself. As there
they know not “1 am this one,” “I am that one "—[2] even so,
indeed, my dear, all creatures here, though they have come
forth from Being, know not “We have come forth from Being."
Whatever they are in this world, whether tiger, or lion, or

! In en article entitled ‘Sources of the filosofy of the Upanisads,” ¥405. 16
(1916), pp. 197-304, Edgerton translates as follows (p. 100, n. 5): * What that
sabtle essence i, a-state-ol-having-that{-awimd)-as-its-essence is this universe,
that is the Real, that is the Sonl, that art thee, Seetaketn’

3 In deep slecp and in death,
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wolf, or boar, or worm, or fly, or gnat, or mosquito, that they
become.

3. That which is the finest essence—this whole world has
that as its soul. That is Reality. That is Atman (Soul).
That art thou, Svetaketu.’

Do you, Sir, cause me to understand even more.’

¢ Sp be it, my dear, said he.

ELEVENTH KHANDA

1. “Of this great tree, my dear, if some one should strike at
the root, it would bleed, but still live. If some one should
strike at its middle, it would bleed, but still live. [If some one
should strike at its top, it would bleed, but still live. Being
pervaded by Atman (Seul), it continues to stand, eagerly
drinking in moisture and rejoicing.

2. If the life leaves one branch of it, then it dries up. It
Jeaves a second ; then that dries up. It leaves a third ; then
that dries up. It leaves the whole; the wholedries up. Even
so, indeed, my dear, understand,’ said he.

3. * Verily, indeed, when life has left it, this body dies. The
life does not die.

That which is the finest essence—this whole world has that
as its soul. That is Reality. That is Atman (Soul). That
art thou, Svetaketu.'

¢ Do you, Sir, cause me to understand even more.’

¢So be it, my dear,’ said he.

TwELFTH KHANDA

1. * Bring hither a fig from there.'
¢ Here it is, Sir.’
¢ Divide it.’
¢ It is divided, Sir."
¢ What do you see there?’
¢ These rather (iva) fine seeds, Sir.’
¢ Of these, please (asiga), divide one.’
It is divided, Sir.'
*What do you see there?’
¢ Nothing at all, Sir.’
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2. Then he said to him: ‘Verily, my dear, that finest
essence which you do not perceive—verily, my dear, from that
finest essence this great Nyagrodha (sacred fig) tree thus?
arises,

3. Believe me, my dear,’ said he, (3) * that which is the finest
essence—this whole world has that as its soul. That is Reality.
That is Atman (Soul). That art thou, Svetaketu,

* Do you, Sir, cause me to understand even more.’

* So be it, my dear,’ said he.

THIRTEENTH KHANDA

1. ‘Place this salt in the water. In the morning come unto
me.’

Then he did so.

Then he said to him : * That salt you placed in the water
last evening—please, bring it hither.’

Then he grasped for it, but did not find it, as it was com-
pletely dissolved.

2. ‘Please, take a sip of it from this end, said he. ‘ How
is it?"

' Salt.”

‘ Take a sip from the middle,’ said he. *‘Howisit?’

¢ Salt.!

‘Take a sip from that end,’ said he, *How isit?’

‘ Salt.’

‘ Set it aside.* Then come unto me.

He did so, saying, * It is always the same.’

Then he said to him: * Verily, indeed, my dear, you do not
perceive Being here.  Verily, indeed, it is here.

3- That which is the finest essence—this whole world has
that as its soul. That is Reality. That is Atman (Soul).
That art thou, Svetaketu.’

* Do you, Sir, cause me to understand even more.’

* So be it, my dear,” said he.

! Deletically.

* Tastead of abki-pra-aiya Bibilingk and Roth (BR. 1. 543 ov.) read abkizpro-
a.pa, * add more wste iL
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FoOURTEENTH KHANDA

1. "Just as, my dear, one might lead away from the Gandhiras
a person with his eyes bandaged, and then abandon him in an
uninhabited place ; as there he might be blown forth cither to
the east, to the north, or to the south, since he had been led
off with his eyes bandaged and deserted with his eyes ban-
daged ; [2] as, if one released his bandage and told him, “In
that direction are the Gandhiras; go in that direction!” he
would, if he were a sensible man, by asking [his way] from
village to village, and being informed, arrive home at the
Gandhiras—even so here on earth one who has a teacher
knows: “ I belong here only so long as I shall not be released
[from the body]. Then I shall arrive home.”

3. That which is the finest essence—this whole world has
that as its soul. That is Reality. That is Atman (Soul).
That art thou, Svetaketu.’

* Do you, Sir, cause me to understand even more.'

¢ So be it, my dear,’ said he.

FIFTEENTH KHANDA

1. “ Also, my dear, around a [deathly] sick person his kins-
men gather, and ask, “ Do you know me?"” “ Do you know
me?" So long as his voice does not go into his mind, his
mind into his breath, his breath into heat, the heat into the
highest divinity—so long he knows.

2. Then when his voice goes into his mind, his mind into his
breath, his breath into heat, the heat into the highest divinity !
—then he knows not.

3. That which is the finest essence—this whole world has
that as its soul. That is Reality. That is Atman (Soul).
That art thou, Svetaketu.”

“ Do you, Sir, cause me to understand even more.’

*So be it, my dear,’ said he.

- 'l'hiiumﬂ:t:mtd’th:ordnofthcmllimdfmdiummm:ppmh
of death cocurs in 6. 8 6.
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SIXTEENTH KHANDA

1. *And also, my dear, they lead up a man seized by the
hand, and call : * He has stolen!| He has committed a theft!
Heat the ax for him!" If he is the doer of the deed, there-
upon he makes himself (atmanam) untrue. Speaking untruth,
he covers himself with untruth. He seizes hold of the heated
ax, and is burned. Then he is slain.

2. But if he is not the doer of the deed, thereupon he makes
himselfl true. Speaking truth, he covers himself with truth.
He scizes hold of the heated ax, and is not burned. Then
he is released.

3. As in this case he would not be burned [because of the
truth], so this whole world has that [truth] as its soul. That is
Reality. That is Atman (Soul). That art thou, Svetaketu.”

Then he understood it from him—yea, he understood.

SEVENTH PRAPATHAKA
The instruction of Niarada by Sanatkumira
Progressive worship of Brahma up to the Universal Soul

FIrsT KHANDA

1. Om! *Teach me, Sir | "—with these words Nirada came
to Sanatkumaira.

To him he then said: ‘ Come to me with what you know.
Then I will tell you still further.'

2. Then he said to him: * Sir, I know the Rig-Veda, the
Yajur-Veda, the Sima-Veda, the Atharva-Veda as the fourth,
Legend and Ancient Lore (itékdsapurana) as the fifth, the
Veda of the Vedas [i.e. Grammar], Rites for the Manes,
Mathematics, Augury (dasva), Chronology, Logic, Polity, the
Science of the Gods (deva-vidyd), the Science of Sacred Know-
ledge (brakma-vidya), Demonology (bhita-vidya), Military
Science (ksatra-vidya), Astrology (maksatra-vidya),the Science

1 Thul-mmnﬂihﬂth:hhu the word Srakms to be the same as
the request which Bhigu Virusi put to his father in o similar progressive definition
in Talt. 3. 1 : adlhiki dhaguve Srakma, * Sir, declare Brabma.'
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of Snake-charming, and the Fine Arts (sarpa-devajana-vidya).!
This, Sir, 1 know.

3. Sucha one am I, Sir, knowing the sacred sayings (mantra-
vid), but not knowing the Soul (Atman). It has been heard
by me from those who are like you, Sir, that he who knows
the Soul (Atman) crosses over sorrow. Such a sorrowing one
am I, Sir. Do you, Sir, cause me, who am such a one, to cross
over to the other side of sorrow.’

To him he then said: ‘Verily, whatever you have here
learned, verily, that is mere name (naman).

4. Verily,a Name are the Rig-Veda, the Yajur-Veda, the
Sama-Veda, the Atharva-Veda as the fourth, Legend and
Ancient Lore (itikdsa-purina) as the fifth, the Veda of the
Vedas [i.e. Grammar], Rites for the Manes, Mathematics,
Augury (daiva), Chronology, Logic, Polity, the Science of the
Gods (deva-vidyd), the Science of Sacred Knowledge (brakma-
vidyd), Demonology (bhita-vidyd), Military Science (ksatra-
vidyd), Astrology (naksatra-vidya), the Science of Snake-
charming, and the Fine Arts (sarpa-devajana-vidyd). This is
mere Name. Reverence Name.

5. He who reverences Name as Brahma—as far asName goes,
so far he has unlimited freedom, he who reverences Name as
Brahma.'

‘ Is there, Sir, more than Name? "

‘ There is, assuredly, more than Name.’

‘Do you, Sir, tell me it.’

SECOND KHANDA

1. *Speech (vac), assuredly, is more than Name. Speech,
verily, makes known the Rig-Veda, the Yajur-Veda, the Sama-
Veda, the Atharva-Veda as the fourth, Legend and Ancient
Lore as the fifth, the Veda of the Vedas [i. e. Grammar], Rites
for the Manes, Mathematics, Augury, Chronology, Logic,
Polity, the Science of the Gods, the Science of Sacred
Knowledge, Demonology, Military Science, Astrology, the
Science of Snake-charming, and the Fine Arts, as well as
heaven and earth, wind and space, water and heat, gods and

l“’i;hll:illist,!hi:hmhu:mdlnth:mﬁ Khanda, compare the
somewhat similar enumerations at Brib. 3. 4. 10} 4. T 2 ¢- 5 11-
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men, beasts and birds, grass and trees, animals together with
worms, flies, and ants, right and wrong, true and false, good and
bad, pleasant and unpleasant. Verily, if there were no speech,
neither right nor wrong would be known, neither true nor false,
neither good nor bad, neither pleasant nor unpleasant. Speech,
indeed, makes all this known. Reverence Speech.

2. He who reverences Speech as Brahma—as far as Speech
goes, so far he has unlimited freedom, he who reverences
Speech as Brahma.'

*Is there, Sir, more than Speech?’

* There is, assuredly, more than Speech.’

* Do you, Sir, tell me it.’

THIRD KHANDA

1. “Mind (manas), assuredly, is more than Speech. Verily,
as the closed hand compasses two acorns, or two kola-berries, or
twodice-nuts, so Mind compasses both Speechand Name. When
through Mind one has in mind “I wish to learn the sacred
sayings (manira),” then he learns them; “1I wish to perform
sacred works (farma),” then he performs them; “I would
desire sons and cattle,” then he desires them ; “ I would desire
this world and the yonder,” then he desires them. Truly the
self (@fman) is Mind. = Truly, the world (loka) is Mind. Truly,
Brahma is Mind.

2. He who reverences Mind as Brahma—as far as Mind
goes, 50 far he has unlimited freedom, he who reverences Mind
as Brahma.’

*Is there, Sir, more than Mind ?*

* There is, assuredly, more than Mind.’

“Do you, Sir, tell me it.’

FourTH KHANDA

L. ‘Conception (saskalpa), assuredly, is more than Mind.
Verily, when one forms a Conception, then he has in Mind, then
he utters Speech, and he utters it in Name. The sacred say-
ings (manira) are included in Name; and sacred works in the
sacred sayings.

2. Verily, these have Conception as their union-point, have
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Conception as their soul, are established on Conception.
Heaven and earth were formed through Conception. Wind
and space were formed through Conception. Water and
heat were formed through Conception. Through their having
been formed, rain becomes formed. Through rain having been
formed, food becomes formed. Through food having been
formed, living creatures (prdwa) become formed. Through
living creatures having been formed, sacred sayings (manfra)
become formed. Through sacred sayings having been formed,
sacred works (#arma) become [perjformed. Through sacred
works having been [per]formed, the world becomes formed.
Through the world having been formed, everything becomes
formed. Such is Conception. Reverence Conception.

3. He who reverences Conception as Brahma—he, verily,
attains the Conception-worlds; himself being enduring, the
enduring worlds; himself established, the established worlds ;
himself unwavering, the unwavering worlds. As far as Concep-
tion goes, so far he has unlimited freedom, he who reverences
Conception as Brahma."

+1s there, Sir, more than Conception?’

¢ There is, assuredly, more than Conception.’

‘Do you, Sir, tell me it.’

FiFra KHANDA

1. ‘Thought (citta), assuredly, is more than Conception.
Verily, when one thinks, then he forms a conception, then he
has in Mind, then he utters Speech, and he utters it in Name.
The sacred sayings (mantra) are included in Name; and
sacred works in the sacred sayings.

2. Verily, these things have Thought as their union-point,
have Thought as their soul, are established on Thought.
Therefore, even if one who knows much is without Thought,
people say of him: “ He is not anybody, whatever he knows!
Verily, if he did know, he would not be so without Thought!"
On the other hand, if one who knows little possesses Thought,
people are desirous of listening to him. Truly, indeed, Thought
is the union-point, Thought is the soul (@/man), Thought is the
support of these things. Reverence Thought.

3. He who reverences Thought as Brahma—he, verily,
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attains the Thought-worlds; himsell being enduring, the
enduring worlds; himself being established, the established
worlds; himsell being unwavering, the unwavering worlds.
As far as Thought goes, so far he has unlimited freedom, he
who reverences Thought as Brahma.’

*Is there, Sir, more than Thought?’

¢ There is, assuredly, more than Thought.’

* Do you, Sir, tell me it.’

SIXTH KHANDA

1. ‘Meditation (d&ydna), assuredly, is more than Thought.
The earth meditates, as it were (fvg). The atmosphere medi-
tates, as it were, The heaven meditates, as it were. Water
meditates, as it were. Mountains meditate, as it were. Gods
and men meditate, as it were.  Therefore whoever among men
here attain greatness—they have, as it were, a part of the
reward of meditation. Now, those who are small are quarrelers.
tale-bearers, slanderers. But those who are superior—they
have, as it were, a part of the reward of Meditation. Reverence
Meditation.

3. He who reverences Meditation as Brahma—as far as
Meditation goes, so far he has unlimited freedom, he who
reverences Meditation as Brahma.’

¢ Is there, Sir, more than Meditation?"

* There is, assuredly, more than Meditation.’

* Do you, Sir, tell me it.’

SEVENTH KHANDA

1. *Understanding (vijidna), assuredly, is more than
Meditation. Verily, by Understanding one understands the
Rig-Veda, the Yajur-Veda, the Sima-Veda, the Atharva-Veda
as the fourth, Legend and Ancient Lore (¢tikdsa-purina) as the
fifth, the Veda of the Vedas [i.e. Grammar], Rites for the
Manes, Mathematics, Augury (daiva), Chronology, Logic,
Polity, the Science of the Gods (deva-vidyd), the Science of
Sacred Knowledge (érakima-vidya), Demonology (bhita-vidyd),
Military Science (#satra-vidya), Astrology (raksatra-vidyd), the
Science of Snake-charming, and the Fine Arts (sarpa-devajana-
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widyd), as well as heaven and earth, wind and space, water and
heat, gods and men, beasts and birds, grass and trees, animals
together with worms, flies, and ants, right and wrong, true and
false, good and bad, pleasant and unpleasant, food and drink,
this world and the yonder—all this one understands just with
Understanding. Reverence Understanding.

2. He who reverences Understanding as Brahma—he, verily,
attains the worlds of Understanding (vijii@na) and of Knowledge
(jRana). As far as Understanding goes, so far he has un-
limited freedom, he who reverences Understanding as Brahma.’

‘ Is there, Sir, more than Understanding?’

*There is, assuredly, more than Understanding.’

* Do you, Sir, tell me it.’

EicHTH KHANDA

1. *Strength (bala), assuredly, is more than Understanding.
Indeed, one man of Strength causes a hundred men of Under-
standing to tremble. When one is becoming strong, he
becomes a rising man. Rising, he becomes an attendant.
Attending, he becomes attached as a pupil. Attached asa
pupil, he becomes a seer, he becomes a hearer, he becomes
a thinker, he becomes a perceiver, he becomes a doer, he
becomes an understander. By Strength, verily, the earth
stands; by Strength, the atmosphere; by Strength, the sky;
by Strength, the mountains; by Strength, gods and men ; by
Strength, beasts and birds, grass and trees, animals together
with worms, flics, and ants. By Strength the world stands.
Reverence Strength.

2. He who reverences Strength as Brahma—as far as
Strength goes, so far he has unlimited freedom, he who
reverences Strength as Brahma.’

“Is there, Sir, more than Strength?’

* There is, assuredly, more than Strength.’

‘ Do you, Sir, tell me it.’

NInTH KHANDA
1. ‘ Food (anna), assuredly, is more than Strength. There-
fore, if one should not eat for ten days,! even though he might
! Literally “mights."
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live, yet verily he becomes a non-seer, a non-hearer, a non-
thinker, a non-perceiver, a non-doer, a non-understander. But
on the entrance of food he becomes a seer, he becomes a
hearer, he becomes a thinker, he becomes a perceiver, he
becomes a doer, he becomes an understander. Reverence
Food.

2. He who reverences Food as Brahma—he, verily, attains
the worlds of Food and Drink. As far as Food goes, so far
he has unlimited freedom, he who reverences Food as Brahma.'

¢ Is there, Sir, more than Food?'

* There is, assuredly, more than Food.’

‘ Do you, Sir, tell me it.’

TENTH KHANDA

1. * Water (dpas), verily, is more than Food. Therefore,
when there is not a good rain, living creatures ( prana) sicken
with the thought, “ Food will become scarce.” But when
there is a good rain, living creatures become happy with the
thought, *“ Food will become abundant” It is just Water
solidified that is this earth, that is the atmosphere, that is the
sky, that is gods and men, beasts and birds, grass and trees,
animals together with worms, flies, and ants: all these are just
Water solidified. Reverence Water.

2. He who reverences Water (dpas) as Brahma obtains
(@pnoti) all his desires and becomes satisfied. As far as Water
goes, so far he has unlimited freedom, he who reverences
Water as Brahma.’

* Is there, Sir, more than Water?’

‘ There is, assuredly, more thanWater.'

* Do you, Sir, tell me it.”

ELEVENTH Knaypa
1. ‘Heat (tgjas), verily, is more than Water. That, verily,
seizes hold of the wind, and heats the ether (@kdsa). Then
people say: “It is hot! It is burning hot! Surely it will
rain!” Heat indeed first indicates this, and then lets out
water.  So, with lightnings darting up and across the sky,
thunders roll. Therefore people say: “It lightens! It
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thunders! Surely it will rain!” Heat indeed first indicates
this, and then lets out water, Reverence Heat.

2. He who reverences Heat as Brahma—he, verily, being
glowing, attains glowing, shining worlds freed from darkness.
As far as Heat goes, so far he has unlimited Freedom, he
who reverences Heat as Brahma.’

‘ Is there, Sir, more than Heat >’

* There is, assuredly, more than Heat.’

‘Do you, Sir, tell me it.'

TWELFTH KHANDA

1. ‘Space (akdsa), assuredly, is more than Heat. [In Space,
verily, are both sun and moon, lightning, stars and fire,
Through Space one calls out; through Space one hears;
through Space one answers. In Space one enjoys himself;
in Space one does not enjoy himself. In Space one is born;
unto Space one is born. Rewverence Space.

2. He who reverences Space as Brahma—he, verily, attains
spacious, gleaming, unconfined, wide-extending worlds, As
far as Space goes, so far he has unlimited freedom, he who
reverences Space as Brahma.'

* Is there, Sir, more than Space ?'

‘ There is, assuredly, more than Space.’

* Do you, Sir, tell me it

THIRTEENTH KHANDA

1. ‘Memory (smara), verily, is more than Space. There-
fore, even if many not ing Memory should be assembled,
indeed they would not hear any onec at all, they would not
think, they would not understand. But assuredly, if they
should remember, then they would hear, then they would think,
then they would understand. Through Memory, assuredly,
one discerns his children;  through Memory, his cattle,
Reverence Memory.

2. He who reverences Memory as Brahma—as far as
Memory goes, so far he has unlimited freedom, he who
reverences Memory as Brahma.'

*Is there, Sir, more than Memory?'
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¢ There is, assuredly, more than Memory.'
* Do you, Sir, tell me it.’

FOURTEENTH KHANDA

1. *Hope (#&5d), assuredly, is more than Memory. When
kindled by Hope, verily, Memory learns the sacred sayings
(mantra); [kindled by Hope] one performs sacred works
(karma), longs for sons and cattle, for this world and the
yonder. Reverence Hope.

2. He who reverences Hope as Brahma—through Hope all
his desires prosper, his wishes are not unavailing. As far as
Hope goes, so far he has unlimited freedom, he who reverences
Hope as Brahma.'

‘ Is there, Sir, more than Hope?'

‘ There is, assuredly, more than Hope.'

‘ Do you, Sir, tell me it.'

FIFTEENTH KHANDA

t. ‘Life (prdnma, breath), verily, is more than Hope.
Just as, verily, the spokes are fastened in the hub, so on this
vital breath everything is fastened. Life (prina) goes on with
vital breath ( préna). Vital breath ( prana) gives life (prana) ;
it gives [life] to a living creature (prana). One’s father is
vital breath; one's mother, vital breath ; one's brother, vital
breath ; one’s sister, wital breath; one's teacher (@cdrya), vital
breath ; a Brahman i breath.

2. If one answers harshly, as it were (§va), a father or mother,
or brother, or sister, or teacher,or a Brahman, people say to him :
“ Shame on you! Verily, you are a slayer of your father!
Verily, you are a slayer of your mother! Verily, you are a
slayer of your brother! Verily, you are a slayer of your sister!
Verily, you are a slayer of your teacher! Verily, you area
slayer of a Brahman! "™

3- But if, when the vital breath has departed from them,
one should even shove them with a poker and burn up every
bit of them,! people would not say to him: “You are a
slayer of your father,” nor “ You are a slayer of your mother,”

! In the cremation-pile.
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nor “You are a slayer of your brother,” nor “ You are a slayer
of your sister,” nor “You are a slayer of your teacher,” nor
“You are a slayer of a Brahman.”

4- For indeed, vital breath (prama) is all these things.
Verily, he who sees this, thinks this, understands this, becomes
a superior speaker. Even if people should say to him “ You
are a superior speaker,” he should say “I am a superior
speaker.” He should not deny it.

SIXTEENTH KHANDA

1. But he, verily, speaks superiorly who speaks superiorly
with Truth (sazpa)’

*Then I, Sir, would speak superiorly with Truth.’

‘ But one must desire to understand the Truth.’

* 5ir, I desire to understand the Truth.'

SEVENTEENTH KHANDA

1. *Verily, when one understands, then he speaks the Truth.
One who does not understand, does not speak the Truth.
Only he who understands speaks the Truth. But one must
desire to understand Understanding (vijiidna).’

* Sir, I desire to understand Understanding.’

EIGHTEENTH KHANDA

1. ‘ Verily, when one thinks, then he understands. Without
thinking one does not understand. Only after having thought
does one understand. But one must desire to understand
Thought (maz).'

* 5ir, | desire to understand Thought.”

NINETEENTH KHANDA

L. *Verily, when one has Faith, then he thinks. One who
has not Faith does not think. Only he who has Faith thinks.
But one must desire to understand Faith ($raddia).’

* Sir, I desire to understand Faith.'
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TWENTIETH KHANDA

1. *Verily, when one grows forth, then he has Faith. One
who does not grow forth does not have faith. Only he who
grows forth (wik + +/stha) has faith. But one must desire to
understand the Growing Forth (mik-stha).’

‘ Sir, I desire to understand the Growing Forth.’

TWENTY-FIRST KHANDA

1. *Verily, when one is active, then he grows forth. Without
being active one does not grow forth. Only by activity does
one grow forth, But one must desire to understand Activity
(krti). ;

' Sir, I desire to understand Activity.’

TWENTY-SECOND KHANDA

1. “‘Verily, when one gets Pleasure for himself, then he is
active. Without getting Pleasure one is not active. Only by
getting Pleasure is one active.  But onc must desire to under-
stand Pleasure (sukka).’

* Sir, I desire to understand Pleasure.’

TWENTV-THIRD KHANDA

1. *Verily, a Plenum is the same as Pleasure. There is no
Pleasure in the small. Only a Plenum is Pleasure. But one
must desire to understand the Plenum (hGman).

¢ Sir, I desire to understand the Plenum.’

TWENTY-FOURTH KHANDA

1. * Where one sees nothing else, hears nothing else, under-
stands nothing else—that is a Plenum. But where one sees
something else—that is the small. Verily, the Plenum is the
same as the immortal; but the small is the same as the mortal.’

*That Plenum, Sir—on what is it established ?’

*On its own greatness—unless, indeed, not on greatness at
all

Here on earth people call cows and horses, elephants and
gold, slaves and wives, fields and abodes “greatness” [ do
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not speak thus; I do not speak thus,’ said he; *for [in that
case] one thing is established upon another.

TWENTY-FIFTH KHANDA

1. That [Plenum], indeed, is below. It isabove, It is to the
west. [t isto the east. Itis to the south. It is to the north.
It, indeed, is this whole world.—

Now next the instruction with regard to the Ego (alasitkard-
defa).—

‘1, indeed, am below. [ am above. 1 am tothe west. Iam
totheeast. [am to the south. I am to the north. I, indeed,
am this whole world.'—

2, Now next the instruction with regard to the soul (dfma-
desa).—

‘The Soul (Atman), indeed, is below. The Soul is above.
The Soul is to the west. The Soul is to the east. The Soul
i5 to the south. 'The Soul is to the north. The Soul, indeed,
is this whole world.

Verily, he who sees this, who thinks this, who understands
this, who has pleasure in the Soul, who has delight in the Soul,
who has intercourse with the Soul, who has bliss in the Soul—
he is autonomous (spa-rdj); he has unlimited freedom in all
worlds. But they who know otherwise than this, are hetero-
nomous (amya-rdjan); they have perishable worlds; in all
worlds they have no freedom.

TWENTY-SINTH KHANDA

1. Verily, for him who sees this, who thinks this, who
understands this, Vital Breath (prdsa) arises from the Soul
(Atman) ; Hope, from the Soul; Memory, from the Soul;
Space (@kasa), from the Soul; Heat, from the Soul; Water,
from the Soul; appearance and disappearance, from the Soul ;
Food, from the Soul ; Strength, from the Soul ; Understanding,
from the Soul; Meditation, from the Soul ; Thought, from the
Soul; Conception, from the Soul; Mind, from the Soul;
Speech, from the Soul; Name, from the Soul; sacred sayings
(mantra), from the Soul; sacred works (karma), from the
Soul ; indeed this whole world, from the Soul.’
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2. As to this there is the following verse :—

The seer sees not death,

Nor sickness, nor any distress.
The seer sees only the All,
Obtains the All entirely.

That [Soul] is onefold, is threefold, fivefold, sevenfold, and also
ninefold ;
Again, declared elevenfold,

And hundred-and-eleven-fold,
And also twenty-thousand-fold.!

In pure nourishment (@4dra-fudd/i) there is a pure nature
(sattva-fuddhi). In a pure nature the traditional doctrines
(smerfi) become firmly fixed. In acquiring the traditional
doctrines there is release from all knots [of the heart]. To such
a one® who has his stains wiped away the blessed Sanat-
kumadra shows the further shore of darkness. People call him
Skanda *—yea, they call him Skanda,

EIGHTH PRAPATHAKA

Concerning the nature of the soul
FIrRsT KHANDA
The universal real Soul, within the heart and in the world

1. Om! [The teacher should say:] ‘Now, what is here in
this city of Brahma' is an abode, a small lotus-flower.?
Within that is a small space. What is within that, should be
searched out; that, assuredly, is what one should desire to
understand.’

2. If they [i.e. the pupils] should say to him: * This abode,

! For this same idea of the indefinite self-individuation of uitimate reality see
Maitd 5. =

* As, for example, Nirada, the instruction of whom by Sanatkumiira forms this
entire 5:'0'_:3“1 Prapithaka up to this paint.

¥ Mesning, ctymologically, *the Leaper{-over]. Perhaps the idea of this
appascacly Inter -ddhlu-i; is, that the teacher of this Upanishadic doctrine, which
+ gvercomes’ darkness, compared to—ind is identificd with—Skanda, of
wiuhu:-!ﬂnduiim.th:lud::nibmhm“ N =

L Whmuu*lhulmdr,'

® Explained by Sakara as * the heart.”
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the small lotus-flower that is here in this city of Brahma, and
the small space within that—what is there there which should
be searched out, which assuredly one should desire to under-
stand ?’ [3] he should say: * As far, verily, as this world-space
{ayam akisa) extends, so far extends the space within the
heart. Within it, indeed, are contained bothsheaven and earth,
both fire and wind, both sun and moon, lightning and the stars,
both what one possesses here and what one does not possess ;
everything here is contained within it.'

4. If they should say to him: * If within this city of Brahma
is contained everything here, all beings as well as all desires,
when old age overtakes it or it perishes, what is left over there-
from?' [5] he should say:  That doesnot grow old with one's
old age; it is not slain with one's murder. That! is the real
city of Brahma. [In it desires are contained. That is the Soul
(Atman), free from evil, ageless, deathless, sorrowless, hunger-
less, thirstless, whose desire is the Real, whose conception is the
Real,

For, just as here on earth human beings follow along in
subjection to command ; of whatever object they are desirous,
whether a realm or a part of a field, upon that they live
dependent *—

6. As here on earth the world which is won by work (karma-
Jita loka) becomes destroyed, even so there the world which is
won by merit ( punya-fita loka) becomes destroyed.

Those who go hence without here having found the Soul
(Atman) and those real desires (safya kdma)—for them in all
the worlds there is no freedom. But those who go hence
having found here the Soul and those real desires—for them in
all worlds there is freedom.

1 And not the body.

* The apodosis of this comparison seetns to be lacking. ' However, the general
iden is doubtless the same as in the following prophecies : ie. they who in this
life are slaves to the dictates of desire like the slaves of a ruler, will continue
unchanged in the hereafter. Whitney, in his review of * Bibtlingk's Upanishads *
in the American Fowrnal of Philolsgy, vol. 11, p. 429, interprets the protasis
somewhat differently : * @ For jast as here subjects (of a king who leads them into
a new territory) settle down according to order, [and] whatever direction their
desires take them to, what region, what plece of ground, that same they severlly
live upon "—so, we are to enderstand, I it also in the other world ; ooc's desires
determine his coadition there.’

263



3.2.1-] CHANDOGYA UPANISHAD

SECOND KHANDA

1. If he becomes desirous of the world of fathers, merely
out of his conception (sasibalpa) fathers arise. Possessed of
that world of fathers, he is happy.

2. So, if he becomes desirous of the world of mothers, merely
out of his conception mothers arise. Possessed of that world
of mothers, he is happy.

3. 5o, if he becomes desirous of the world of brothers, merely
out of his conception brothers arise. Possessed of that world
of brothers, he is happy.

4. 90, if he becomes desirous of the world of sisters, merely
out of his conception sisters arise. Possessed of that world of
sisters, he is happy.

5. So, if he becomes desirous of the world of friends, merely
out of his conception friends arise. Possessed of that world of
friends, he is happy.

6. So, if he becomes desirous of the world of perfume and
garlands, merely out of his conception perfume and garlands
arise. Possessed of that world of perfume and garlands, he is
happy.

7. 50, if he becomes desirous of the world of food and drink,
merely out of his conception food and drink arise. Possessed
of that world of food and drink, he is happy.

8. So, if he becomes desirous of the world of song and music,
merely out of his conception song and music arise, Possessed
of that world of song and music, he is happy.

9. S0, if he becomes desirous of the world of women, merely
out of his conception women arise. Possessed of that world of
women, he is happy.

10. Of whatever object he becomes desirous, whatever desire
he desires, merely out of his conception it arises. Possessed of
it, he is happy.

THIRD KHANDA

1. These same are real desires (satya kama) with a covering
of what is false. Although they are real, there is a covering
that is false.

For truly, whoever of one's [fellows] departs hence, one does
not get him [back] to look at here,

264



- CHANDOGYA UPANISHAD [-8.4.2

2. But those of one’s [fellows] who are alive there, and those
who have departed, and whatever else one desires but does
not get—all this one finds by going in there [i.e. in the Soul];
for there, truly, are those real desires of his which have a cover-
ing of what is false.

So, just as those who do not know the spot might go over
a hid treasure of gold again and again, but not find it, even
so all creatures here go day by day to that Brahma-world
(brakma-loka) [in deep sleep], but do not find it ; for truly
they are carried astray by what is false.

3. Verily, this Soul (Atman) is in the heart. The etymolo-
gical explanation (mirukta) thereof is this: This one is in the
heart (/rdy ayam); therefore it is the heart (krdayam). Day
by day, verily, he who knows this goes to the heavenly world
(svarga loka).

4. Now, that serene one® who, rising up out of this body,
reaches the highest light and appears with his own form—he
is the Soul (Atman),’ said he [i.e. the teacher]. *That is the
immortal, the fearless. That is Brahma.'

Verily, the name of that Brahma is the Real (salyam).

5. Verily, these are the three syllables: saf-fi-yam. The
sat (Being)—that is the immortal. The #i—that is the mortal.”
Now the yam—withthat one holds the two together. Because
with it one holds (+/yam) the two together, therefore it is yam.
Day by day, verily, he who knows this goes to the heavenly
world.

FoURTH KHANDA

1. Now, the Soul (Atman) is the bridge [or, dam], the
separation for keeping these worlds apart. Over that bridge
[or, dam] there cross neither day, nor night, nor old age, nor
death, nor sorrow, nor well-doing, nor evil-doing.

3. All evils turn back therefrom, for that Brahma-world is
freed from evil. (2) Therefore, verily, upon crossing that
bridge, if one is blind, he becomes no longer blind ; if he is
sick, he becomes no longer sick. Therefore, verily, upon

Y That is, the soul in deep sleep.
* Another analytic explanation of the word safpam occars at Brib. 5. 5. 1.
* Perhaps on the gronnd that the somnd & is contained in the wonl maerfpa,
meaning * mortal.’
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crossing that bridge, the night appears even as the day, for
that Brahma-world is ever illumined,

3. But only they who find that Brahma-world through the
chaste life of a student of sacred knowledge (brakmacarya)—
only they possess that Brahma-world. In all worlds they
possess unlimited freedom.

Frrria KHaNDA

The true way to the Brahma-world, through a life of
abstinent religious study

1. Now, what people call *sacrifice’ (yajiia) is really the
chaste life of a student of sacred knowledge (brakmacarya), for
only through the chaste life of a student of sacred knowledge
does he who is a knower (ya jiatr) find that [world].

Now, what people call * what has been sacrificed’ (istam) is
really the chaste life of a student of sacred knowledge, for only
after having searched (isfv@) with the chaste life of a student of
sacred knowledge does one find the Soul (Atman),

2. Now, what people call ‘the protracted sacrifice’ (sattra-
yana) is really the chaste life of a student of sacred knowledge,
for only through the chaste life of a student of sacred know-
ledge does one find the protection (¢rdna) of the real (saf) Soul
(Atman). k

Now, what people call *silent asceticism '’ (mawuna) is really
the chaste life of a student of sacred knowledge, for only in
finding the Soul through the chaste life of a student of sacred
knowledge does one [really] think (manute).

3. Now, what people call ‘a course of fasting’ (an-@sakayana’)
is really the chaste life of a student of sacred knowledge, for
the Soul (Atman) which one finds through the chaste life of
a student of sacred knowledge perishes not (wa wasyati).

Now, what people call * betaking oneself to hermit life in the
forest’ (aramydyana) is really the chaste life of a student of
sacred knowledge. Verily, the two seas in the Brahma-world,
in the third heaven from here, are Ara and Nya. There is
the lake Airammadiya (‘ Affording Refreshment and Eestasy ');

! According to another possible division of the compound word which Safikara

scems (o have adopted, a-mdfebr-gyems, it would mean 'entrance into the
unperishing.”
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there, the fig-tree Somasavana (*the Soma-yielding ') ; there,
Brahma’s citadel, Apardjita (‘the Unconquered’), the golden
hall of the Lord (prablu).

4. But only they who find those two seas, Ara and Nya, in
the Brahma-world through the chaste life of a student of sacred
knowledge—only they possess that Brahma-world. In all the
worlds they possess unlimited freedom.

SIXTH KHANDA
Passing out from the heart through the sun to immortality

1. Now, as for these arteries of the heart—they arise from
the finest essence, which is reddish brown, white, blue, yellow,
and red: so it is said. Verily, yonder sun is reddish brown;
it is white; it is blue ; it is yellow ; it is red.

2. Now, as a great extending highway goes to two villages,
this one and the yonder, even so these rays of the sun go to
two worlds, this one and the yonder. They extend from
vonder sun, and creep into these arteries. They extend from
these arteries, and creep into yonder sun.

3. Now, when one is thus sound asleep, composed, serene,
he knows no dream ; then he has crept into these arteries ; so
no evil touches him, for then he has reached the Bright Power
(| feyas).

4. Now, when one thus becomes reduced to weakness, those
sitting around 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 thus departs from this body, then he ascends
upward with these very rays of the sun. With the thought of
(e, verily, he passes up. As quickly as one could direct his
mind to it, he comes to the sun. That, verily, indeed, is the
world-door, an entrance for knowers, a stopping for non-
knowers.

. As to this there is the following verse :—

There are a hundred and one aneries of the heart.
One of these passes up to the crown of the head.
Going up by it, one goes 10 immortality.
The others are for departing in various directions.'
! "This stansa recors at Katha & 16,
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SEVERTH KHANDA

The progressive instruction of Indra by Prajipati
concerning the real self

1. ‘ The Self (Atman), which is free from evil, ageless, death-
less, sorrowless, hungerless, thirstless, whose desire is the Real,
whose conception is the Real—He should be searched out,
Him one should desire to understand. He obtains all worlds
and all desires who has found out and who understands that
Self.’—Thus spake Prajapati.

2, Then both the gods and the devils (deva-asura) heard it.
Then they said: *Come! Let us search out that Self, the
Self by searching out whom one obtains all worlds and all
desires!’

Then Indra from among the gods went forth unto him, and
Virocana from among the devils. Then, without communicating
with each other, the two came into the presence of Prajdpati,
[uel in hand.!

3 Then for thirty-two years the two lived the chaste life of
a student of sacred knowledge (brakmacarya).

Then Prajipati said to the two: ‘Desiring what have you
been living #°

Then the two said : ** The Self (Atman), which is free from
evil, ageless, deathless, sorrowless, hungerless, thirstless, whose
desire is the Real, whose conception is the Real—He should
be searched out, Him one should desire to understand. He
obtains all worlds and all desires who has found out and who
understands that Self."—Such do people declare to be your
words, Sir. We have been living desiring Him.'

4. Then Prajapati said to the two : * That Person who is secn
in the eye—He is the Self (Atman) of whom I spoke? That
is the immortal, the fearless. That is Brahma.'

* But this one, Sir, who is observed in water and in a mirror—
which one is he 2’

* The same one, indeed, is observed in all these,’ said he.

* In token of discipleship.

% Or the text might be tranalated : * % That Person who is seen in the eye—He

is the Self" said be. *“That is the immortal, the fearless. ‘That is Brahma ™"

Such guite certainly is the translation of the very szme words which have already
occurred in 4. 15 1.
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EI1GHTH KHANDA

1. *Look at yourself in a pan of water. Anything that you
do not understand of the Self, tell me.’

Then the two looked in a pan of water.

Then Prajapati said to the two: * What do you see?’

Then the two said: ' We see everything here, Sir, a Self
corresponding exactly, even to the hair and finger-nails !’

2. Then Prajipati said to the two: * Make yourselves well-
omamented, well-dressed, adorned, and look in a pan of water.

Thenthe two made themselves well-ornamented, well-dressed,
adorned, and looked in a pan of water.

Then Prajapati said to the two: * What do you see?’

3. Then the two said : ‘ Just as we ourselves are here, Sir,
well-ornamented, well-dressed, adorned—so there, Sir, well-
ornamented, well-dressed, adorned.’

¢ That is the Self; said he. *That is the immortal, the fear-
less. That is Brahma.’

Then with tranquil heart (é@nfa-/rdaya) the two went forth.

4. Then Prajapati glanced after them, and said: ' They go
without having comprehended, without having found the Self
(Atman). Whosoever shall have such a mystic doctrine
(upanisad), be they gods or be they devils, they shall perish.'

Then with tranquil heart Virocana came to the devils. To
them he then declared this mystic doctrine (upanisad) : ‘ One-
self (atman)' is to be made happy here on carth. Oneself
is to be waited upon. He who makes his own self (dtman)
happy here on earth, who waits upon himself— he obtains both
worlds, both this world and the yonder.'

5. Therefore even now here on earth they say of one who is
not a giver, who is not a believer {a-fraddadkana), who is not
a sacrificer, * Oh! devilish (aswra)!' for such is the doctrine
(upanisad) of the devils. They adorn the body (farira) of
one deceased with what they have begged, with dress, with
ormament, as they call it, for they think that thereby they will
win yonder world.

1 Besides meaning * oneseli,’ as it evidently does both in this paragraph and in

the beginning of the following pamagraph, the word dimaes may also have the
connotation *one’s body,’ which scems to be the meaning in the latter hall of the

following paragraph.
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NINTH KHANDA

1. But then Indra, even before reaching the gods, saw this
danger : * Just as, indeed, that one [i.e. the bodily self] is well-
ormnamented when this body (farfra) is well-ornamented, well-
dressed when this is well-dressed, adorned when this is adorned,
even so that one is blind when this is blind, lame when this is
lame, maimed when this is maimed. It perishes immediately
upon the perishing of this body. I see nothing enjoyable in
this.’

2. Fuel in hand, back again he came. Then Prajapati said
to him : * Desiring what, O Maghavan (* Munificent One'), have
you come back again, since you along with Virocana went forth
with tranquil heart? .

Then he said: * Just as, indeed, that one [i.e. the bodily self]
is well-oramented when this body is well-ornamented, well-
dressed when this is well-dressed, adorned when this is adorned,
even so it is blind when this is blind, lame when this is lame,
maimed when this is maimed. It perishes immediately upon
the perishing of this body. [ see nothing enjoyable in this.’

3- ‘ He is even so, O Maghavan,’ said he. * However, T will
explain this further to you. Live with me thirty-two years
more.'

Then he lived with him thirty-two years more.

To him [i.e. to Indra] he [i.c. Prajipati] then said :—

TENTH KHANDA

1. ‘ He who moves about happy in a dream—he is the Self
tﬁ.tmm],' said he. ‘That is the immortal, the fearless. That
is Brahma.'

Then with tranquil heart he [i.e. Indra] went forth.

Then, even before reaching the gods, he saw this danger :
* Now, even if this body is blind, that one [i.c. the Self, Atman]
is not blind. If this is lame, he is not lame. Indeed, he does
not suffer defect through defect of this. [2] He is not slain
with one’s murder. He is not lame with one's lameness.
Nevertheless, as it were (fwa), they kill him ; as it were, they
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unclothe! him; as it were, he comes to experience what is
unpleasant ; as it were, he even weeps. [ see nothing enjoy-
able in this.'

3. Fuel in hand, back again he came. Then Prajdpati said
to. him : * Desiring what, O Maghavan, have you come back
again, since you went forth with tranquil heart ?’

Then he said ; * Now, Sir, even if this body is blind, that one
[i.e. the Self] is not blind. If this is lame, he is not lame.
Indeed, he does not suffer defect through defect of this. [4] He
is not slain with one’s murder. He is not lame with one's
lameness. Nevertheless, as it were, they kill him ; as it were,
they unclothe! him; as it were, he comes to experience what
is unpleasant; as it were, he even weeps. [ sec nothing
enjoyable in this. _

‘He is even so, O Maghavan,’ said he. ‘However, T will
explain this further to you. Live with me thirty-two years
more.

Then he lived with him thirty-two years more.

To him [i. e. to Indra] he [i. e. Prajapati] then said . —

ELEVENTH KHANDA

1. ' Now, when one is sound asleep, compaosed, serene, and
knows no dream—that is the Self (Atman), said he. * That is
the immortal, the fearless, That is Brahma.'

Then with tranquil heart he went forth.

Then, even before reaching the gods, he saw this danger:
‘ Assuredly, indeed, this one does not exactly know himself
(d¢manam) with the thought “T am he,” nor indeed the things
here. He becomes one who has gone to destruction. I see
nothing enjoyable in this.’

2. Fuel in hand, back again he came. Then Prajipati said
to him: * Desiring what, O Maghavan, have you come back
again, since you went forth with tranquil heart?’

Then he [i. e. Indra] said : * Assuredly, this [self] does not
exactly know himself with the thought “I am he,” nor indeed

' Reading vicchadapanti with all the texts, from o/chad. However, the Com.
explains as *they chase.” The parallel passage in Brih. 4. 3. 20 has sécchdrapars
‘tear to pieces,’ from Nehd.
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the things here. He becomes one who has gone to destruic-
tion. I see nothing enjoyable in this.'

3. *He is even so, O Maghavan,' said he. *However, I will
explain this further to you, and there is nothing else besides
this. Live with me five years more.’

Then he lived with him five years more.—That makes one
hundred and one years. Thus it is that people say, ‘Verily,
for one hundred and one years Maghavan lived the chaste life
of a student of sacred knowledge (brakmacarya) with Pra-
japati.’—

To him [i.e. to Indra] he [i.e. Prajapati] then said :—

TwELFTH KHANDA

1. *O Maghavan, verily, this body (farira) is mortal. It has
been appropriated by Death (Mrityu). [But] it is the standing-
ground of that deathless, bodiless Self (Atman). Verily, he
who is incorporate has been appropriated by pleasure and pain.
Verily, there is no freedom from pleasure and pain for one while
he is incorporate. Verily, while one is bodiless, pleasure and
pain do not touch him.

2. The wind is bodiless, Clouds, lightning, thunder—these
are bodiless. Now as these, when they arise from yonder space
and reach the highest light, appear each with its own form,
[3] even so that serenc one (samprasida), when he rises up
from this body (farira) and reaches the highest light, appears
with his own form. Such a one is the supreme person (ntfama
purusa). There such a one goes around laughing, sporting,
having enjoyment with women or chariots or friends, not
remembering the appendage of this body. As a draft-animal
is yoked in a wagon, even so this spirit (prdxa) is yoked in this
body.

4. Now, when the eye is directed thus toward space, that is
the seeing person (c@ksusa purusa) ; the eye is [the instrument |
for seeing. Now, he who knows * Let me smell this "—that is
the Self (Atman); the nose is [the instrument] for smelling.
Now, he who knows “ Let me utter this "—that is the Self; the
voice is [the instrument] for utterance. Now, he who knows
“ Let me hear this "—that is the Self; the ear is [the instrument |
for hearing.
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5 Now, he who knows “Let me think this"—that is the
Self; the mind (manas) is his divine eye (dafva caksu). He,
verily, with that divine eye the mind, sees desires here, and
experiences enjoyment,

6. Verily, those gods who are in the Brahma-world ! rever-
ence that Sell. Therefore all worlds and all desires have been
appropriated by them. He obtains all worlds and all desires
who has found out and who understands that Self (Atman).’

Thus spake Prajapati—yea, thus spake Prajapati !

THIRTEENTH KHANDA

A pacan of the perfected soul

1. From the dark I go to the varicolored. From the vari-
colored I go to thedark. Shaking off evil, as a horse his hairs;
shaking off the body (farfra), as the moon releases itself from
the mouth of R3hu*; I, a perfected soul (dr/@fman), pass into
the uncreated Brahma-world—yea, into it I pass!

FOURTEENTH KHANDA

The exultation and prayer of a glorious learner

1. Verily, what is called space (é£a4a) is the accomplisher of
name and form.* That within which they are, is Brahma.
That is the immortal. That is the Self (Atman, Soul).

I go to Prajipati’s abode and assembly-hall.

I am the glory of the Brahmans (fr@kmana), the glory of the
princes (rdjan), the glory of the people (vif).

I have attained unto glory.

May I, who am the glory of the glories, not go to hoary and
toothless, yea to toothless and hoary and driveling [old age]!

Yea, may I not go to driveling [old age]!

! Who received this instraction from Prajapati through Indm, the chief of the
Vedic gods. .
* Referring to the familiar ides that an eclipse is cansed by the dragon Rihu's
attempt to swallow the moon.
% ¢ Name and form” is the Sanskrit expression for the modem term *indi-
viduaality.' 1
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FIFTEENTH KHANDA
Final words to the departing pupil

\. This did Brahmi tell to Prajapati; Prajapati, to Manu;
Manu, to human beings (praja). .

He who according to rule has learned the Veda from the
family of a teacher, in time left over from doing work for the
teacher ; he who, after having come back again, in a home of
his own continues Veda-study in a clean place and produces
[sons and pupils]; he who has concentrated all his senses upon
the Soul (Atman); he who is harmless (akisisans) toward all
things elsewhere than at holy places (tirtha)'—he, indeed, who
lives thus throughout his length of life, reaches the Brahma-
world and does not return hither again—yea, he does not return
hither again !*

! That is, at animal sacrifices,
# That is, in reincarnation.
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FIRST VALLI
(Siksha Valli, * Chapter concerning Instruction’)
FIRST ANUVAEA

Invocation, adoration, and supplication

Ome!

Propitious unto us, Mitra! Propitious, Varuna!
Propitious unto us let Aryaman be!

Propitious unto us, Indral Brihaspati |
Propitious unto us, Vishno, the Wide-strider!?

Adoration to Brahma! Adoration to thee, Viyu !

Thou, indeed, art the perceptible Brahma. Of thee, indeed,
the perceptible Brahma, will 1 speak. I will speak of the
right (r#a). I will speak of the truc. Let that favor me! Let
that favor the speaker! Let it favor me! Let it favor the
speaker !

Om! Peace! Peace! Peace!

SECOND ANUVAKA
Lesson on Pronunciation

Om! We will expound Pronunciation®:
the sound (varna) ;
the accent (spara) ;
the quantity (mdira) ;
the force (bala) ;
the articulation (sdma) ;
the combination (sanidna).

—Thus has been declared the lesson on Pronunciation.?

! This stanza=RYV. 1. go. 9, a hymn to the All-Gods.

3 In the summary title of the chapter, which includes various instructions, the
word filsd probably has its general meaning of *Instroction.”  But bere—as also in
Mung. 1. 1. 5—it has = specialized, technical meaning, ¢ the Science of Proomn-
ciation.' As the first stage in the 'instrection® concemning the Vedas, this is
elaborated as the formal discipline named ﬁ'lkliﬁ, the first of the six VediAgas
{* Limbs of the Veda®),
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THIRD ANUVAKA

The mystic significance of combinations

1. Glory (yafas) be with us two !

Pre-eminence in sacred knowledge (brakima-varcasa) be with
us two !

Now next, we will expound the mystic meaning (upanisad)
of combination (sawtkitd) in five heads :

with regard to the world;
with regard to the luminaries;
with regard to knowledge ;
with regard to progeny ;

with regard to oneself.

Now, with regard to the world.—

The earth is the prior form ; the heaven, the latter form.
Space is their conjunction; [2] wind, the connection.—Thus
with regard to the world.

Now, with regard to the luminaries.—

Fire is the prior form; the sun, the latter form. Water is
their conjunction; lightning, the connection.—Thus with regard
to the luminaries.

Now, with regard to knowledge.—

The teacher is the prior form; [3] the pupil, the latter form.
Knowledge is their conjunction ; instruction, the connection.—
Thus with regard to knowledge.

Now, with regard to progeny.—

The mother is the prior form; the father, the latter form.
Progeny is their conjunction ; procreation, the connection.—
Thus with regard to progeny.

4. Now, with regard to oneself.—

The lower jaw is the prior form; the upper jaw, the latter
form. Speech is their conjunction; the tongue, the connec-
tion.—Thus with regard to oneself.

These are the great combinations. He who knows these
combinations thus expounded, becomes conjoined with offspring,
with cattle, with pre-eminence in sacred knowledge, with food,
with the heavenly world.

! That is, the teacher and the pupil.
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FOURTH ANUVARKA
A teacher's prayer

1. He who is pre-eminent among the Vedic hymns (cAamdas), who
is the all-formed (vifra-ripa),
Who has sprung into being from immortality above the Vedic
hymns—
Let this Indra save (+/gf7) me with intelligence!
0 God (deva), 1 would become possessor of immortality !
May my body be very vigorous!
May my tongue be exceeding sweet!
May 1 hear abundantly with my ears|
Thou art the sheath of Brahma,
With intelligence covered o'er!
Guard for me what I have heard!
[It is Prosperity] who brings, extends,
[2] And long® makes her own—
My garments and cows,
And food and drink alway.
Therefore bring me prosperity ({ri)
In wool, along with cattle!
Hail !

May students of sacred knowledge (brakimacdrin) come unto
me! Hail !

May students of sacred knowledge come apart unto me!
Hail !

May students of sacred knowledge come forth unto me!
Hail ! ]

May students of sacred knowledge subdue themselves! Hail!

May students of sacred knowledge tranquillize themselves!
Hail !

3. May I become glorious among men! Hail!

May I be better than the very rich! Hail!

Into thee thyself, O Gracious Lord (fkaga), may 1 enter !
Hail !

Do thou thyself, O Gracious Lord, enter into me! Hail!

In such a one, a thousandfold ramified—O Gracious Lord,
in thee I am cleansed! Hail!

I If the reading should be "cinam instend of ciram, then *shortly” The two
following lines, whose grammatical structore is not evident, seem to interrupt this
senience.
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As waters run downward, as months into the year, so,
O Establisher (dkdfr), may students of sacred knowledge run
unto me from all sides! Hail!

Thou art a refuge! Shine upon me! Come unto me!

FIFTH ANUVAKA
The fourfold mystic Utterances

1. Bhiir! Bhuvas! Suwvar! Verily, these are the three
Utterances (zydkrts). And beside these, too, Mahdcamasya
made known a fourth, namely Makas (Greatness)! That is
Brahma. That is the body (@fman) ; other divinities are the
limbs.

Bhiir, verily, is this world ; Blwvas, the atmosphere ; Swevar,
yonder world; [2] Makas, the sun, Verily, all worlds are
made greater (makiyante) by the sun.

Bledir, verily, is Agni (Fire); Bhuvas, Viyu(Wind); Suvar,
Aditya (Sun) ; Makas, the moon. Verily, all lights are made
greater by the moon.

Bliir, verily, is the Rig verses ; Bluvas, the Siman chants;
Swuvar, the Yajus formulas; [3] Makas, sacred knowledge
(brakma). Verily, all the Vedas are made greater by sacred
knowledge.

Bhiir, verily, is the in-breath (prana); Bhuvas, the out-
breath (apana); Swvar, the diffused breath (vyawa); Makas,
food (amma). Verily, all the vital breaths (prdna) are made
greater by food. -

Verily, these four are fourfold. The Utterances are four
and four, He who knows these, knows Brahma ; to him all
the gods bring strength.

SIXTH ANUVAKA
A departing person’s attainment with the four Utterances

1. This space that is within the heart—therein is the person,
consisting of mind (mane-maya), immortal, resplendent. That
which hangs down between the palates like a nipple—that is
Indra’s? place of exit. .

1 A name for the individoal soul, as in Al 1. 3. 13, 14
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Piercing the head at the point where is the edge of the hair,
with the word BAdr he stands upon Agni (Fire); with the word
Bluvas, upon Viyu (Wind); [2] with the word Swavar, upon
Aditya (the Sun); with the word Makas, upon Brahma. He
obtains self-rule (svd-rdfya). He obtains the lord of the mind
Lord of the voice, lord of the eye, lord of the ear, lord of the
understanding— this and more he becomes, even Brahma, whose
body is space (@kasa-Sarira), whose soul is the real (satydtman),
whose pleasure-ground is the breathing spirit, whose mind is
bliss (mana-ananda),abounding intranquillity (f@nti-samyddka),
immortal.— Thus, O Pricinayogya (Man of the Ancient Yoga),
worship.!

SEVENTH ANUVAKA
The fivefoldness of the world and of the individual

Earth, atmosphere, heaven, quarters intermediate
of heaven, quarters;
fire, wind, sun, moan, stars ;
water, plants, trees, space, one's body.
—Thus with regard to material existence (adki-bhita).
Now with regard to oneself (adhy-dima).—

Prana Vyiina Apina Udina Samina
breath, breath, breath, breath, breath

sight, hearing, mind, speech, touch ;

skin, flesh, muscle, bone, marrow,

Having analyzed in this manner, a seer has said : * Fivefold,
verily, is this whole world. With the fivefold, indeed, one wins
the fivefold.' *

ElGHTH ANUVAKA
Glorifieation of the sacred word ‘Om”

Om is brakma®
O is this whole world.

! That is, the conditioned (ra-pume) Hrahma, who may be worshiped. The
absolute, unconditioned Brahma is the object of intelleetual appeeciation, i.e. of
knowledge, not of worship.

* A similar theory is expressed at Byib. 1. 4 17,

* Perhaps with a double meaning: both * sacred word * and the philosophical
¢ Brahma.'
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O'm—that is compliance. As also, verily, it is well known—
upon the words ‘O ! Call forth!" ! they call forth.

With * Om ' they sing the Saman chants.

With *Om ! Som!’ they recite the Invocations of Praise
{f@stra).

With * Om ' the Adhvaryu priest utters the Response.

With * Om ' the Brahman priest (érakma) utters the Intro-
ductory Eulogy (pra+ +/stx).

With * Om ' one * assents to the Agni-oblation (agnikotra).

‘Om, says a Brahman (brakmana) about to recite, * may
1 get the sacred word (érakma)!’ He does get the sacred
word.?

NINTH ANUVAKA
Study of the sacred word the most important of all duties

The right (r#a), and also study and teaching.*

The true (safya), and also study and teaching.

Austerity (fapas), and also study and teaching.

Self-control (dama), and also study and teaching.

Tranquillity (fama), and also study and teaching.

The [sacrificial] fires, and also study and teaching.

The Agnihotra sacrifice, and also study and teaching.

Guests, and also study and teaching.

Humanity (mdmusa), and also study and teaching.

Offspring, and also study and teaching.

Begetting, and also study and teaching.

Procreation, and also study and teaching.

‘The true | —says Satyavacas (* Truthful’) Rathitara.

‘ Austerity ! ' —says Taponitya (* Devoted-to-austerity ')
Pauruéishti.

* Just study and teaching!'—says Nika (‘ Painless') Maud-
galya, ' for that is austerity—for that is austerity.’

1 In the riteal, the sgnal from the Adhvaryn prisst for a response from the
sacrificer.

* That is, the person instituting the sacrifice.
' That is, the Veda.—Com.
¢ That is, of the Veda.—Com.



TAITTIRIYA UPANISHAD [-1.11.2

TENTH ANUVAKA
The excellence of Veda-knowledge—a meditation

I am the mover? of the tree!
My fame is like a mountain's peak !
Exaltedly pure, like the excellent neclar in the sun,*
I am a shining treasure,
Wise, immortal, indestructible® !

This is Trifanku's recitation on Veda-knowledge.*

ELEVENTH ANUVAKA
Practical precepts to a student

1. Having taught the Veda, a teacher further instructs
a pupil :—

Speak the truth.

Practise virtue (dharma).

Neglect not study [of the Vedas].

Having brought an acceptable gift to the teacher, cut not off

the line of progeny.
One should not be negligent of truth.

One should not be negligent of virtue.

One should not be negligent of welfare.

One should not be negligent of prosperity.

One should not be negligent of study and teaching.

2. One should not be negligent of duties to the gods and to
the fathers.

Be one to whom a mother is as a god.

Be one to whom a father is as a god.

1 That is, * T am the feller of the tree of world-delusion {sesudre] " according to
Safilare.  He also proposes, as a synoaym for * mover,” anlarpimia, ' inner con-
troller —which saggests to Denssen the (less likely) interpretation : *1 am the
moving (or, animating) spirit of the tree of Hfe.'

* Literally i conrser '3 a reference bere perhaps to the ‘hooey in the sun’ of
Chind. 3. 1.—So Sabkara divides the words, ©dfini 'sa m-amrtoke. But if
pdfimivaro amriad, as BA. suggest, then ' the Immortal, possessing [possibly,
* bestowing '—according to SK.] power.'

* gmypro “kpitad. 1 amrioksilal, then *sprinkled with immartality (or, with
nectar).’

'ﬂi,'vtdl-l'l:ptﬁﬁm'{m“j. The whole paragraph is an obscure,
mystical meditation, either 2 prejaratory invocation for the study of the Vedas, or
a summary praise of its exalting and enlightening effect.
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Be one to whom a teacher is as a god.

Be one to whom a guest is as a god.

Those acts which are irréproachable should be practised, and
no others.

Those things which among us are good deeds should be
revered by you, [3] and no others.

Whateyer Brahmans (brd@kmana) are superior to us, for them
refreshment should be procured by you with a seat?

One should give with faith (fraddka).

One should not give without faith,

One should give with plenty (7).

One should give with modesty.

One should give with fear.

One should give with sympathy (sem-vid).?

Now, if you should have doubt concerning an act, or doubt
concerning conduct, [4] if there should be there Brahmans
competent to judge, apt, devoted, not harsh, lovers of virtue
(dharma)l—as they may behave themselves in such a case, s0
should you behave yourself in such a case.

Now, with regard to [people] spoken against, if there should
be there Brahmans competent to judge, apt, devoted, not
harsh, lovers of virtue—as they may behave themselves with re-
gard to such, so should you behave yourself with regard to such.

This is the teaching. This is the admonition. This is the
secret doctrine of the Veda (veda-wpanisad). This is the
instruction. Thus should one worship. Thus, indeed, should
one worship.

TWELFTH ANUVARAY

Invocation, adoration, and acknowlsdgment

Propilious unio us, Mitra! Propitious, Varupa !
Propitious unto us let Aryaman be!

Propitious unto us, Indra! Brihaspati!
Propitious unto us, Vishou the Wide-strider !

' Or, “in l-h‘."!r presence not a word shoald be breathed by you,'

? Or, * according to one’s plenty,’ BA. and AW, ; hardly * with grace.'

3 With these exhortations on giving compare the * Ode on Libemlity,” RY. 10,
Iy

4 Tdentical with the First Anovika, except for ceriain changes of tense which
are appropriate here in the conclusion,
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Adoration to Brahma ! Adoration to thee, Vayu!

Thou, indeed, art the perceptible Brahma. Of thee, indeed,
the perceptible Brahma, have I spoken. [ have spoken of the
right. I have spoken of the true. That has favored me.
That has favored the speaker. It has favored me. It has
favored the speaker.

Om! Peacel Peace! Peacel

SECOND VALLI
(Brahminanda Valli,  Bliss-of-Brahma Chapter’)’

FIRST ANUVAKA

The all-comprehensive Brahma of the world and of the
individual ; knowledge thereof the supreme success

Om ! He who knows Brahma, attains the highest!
As to that this [verse] has been declared :—
He who knows Brahma as the real (safya), as knowledge
(j#ana), as the infinite (amantz),'
Set down in the secret place [of the heart], and in the highest
heaven (parame oyeman),
He obtains all desires,
Together with the intelligent (vipafal) Brahma.

The course of evolution from the primal Atman through
the five elements to the human person

From this Soul (A tman), verily, space (dkdsa) arose; from
space, wind (vdyw); from wind, fire; from fire, water; from
" water, the earth; from the earth, herbs; from herbs, food;
from food, semen ; from semen, the person (pursga).

The person in the sphere of food

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

! Deussen proposes to emend to dmands, * blis,' in order to have the customary
\hrecfold definition of Hrahma as mt-citdnands, * being, intelligence, and bliss,”
and in order to introdoce the great, culminating thought of the chapter.

* A very commaon Vedic phrase for the abode of the gods.
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side ; this, the body (@#man); this, the lower part, the founda-
tion.
As to that there is also this verse:—

SECOND ANUVAKA

Food the supporting, yet consuming, substance of all life ;

& phase of Brahma

From food, verily, creatures are produced,

Whatsoever [creatures] dwell on the earth.

Moreover by food, in truth, they live.

Moreover into it also they finally pass’

For truly, food is the chief of beings;

Therefore it is called & Panacea.?

Verily, they obtain all food a

Who worship Brahma as food.

For truly, food is the chiel of beings;

Therefore it is called a Panacea.

From food created things are born.

By food, when born, do they grow up.

It both is eaten and eats things.

Because of that it is called food?

The person in the spherg of breath

Verily, other than and within that one that consists of the
essence of food is the self that consists of breath. By that this
is filled. This, verily, has the form of a person. According to
that one's personal form is this one with the form of a person.
The in-breath (prana) is its head ; the diffused breath (vydna),
the right wing; the out-breath (apdna), the left wing ; space,
the body (@tman) ; the earth, the lower part, the foundation.

As to that there is also this verse:—

THIRD ANUVAEA
Breath, the life of all living beings ; a phase of Brahma
The gods do breathe along with breath (prams),
As also men and beasts.
For truly, breath is the life (#ws) of beings.
Therefore it is called the Life-of-all {sarvdyusa).
! These first four lines are quoted in Maitri 6. 11.

2 sorvassadian, literlly * consisting of all sorts of herbs.'
* The last {our lines recur at Maitri 6. 52.

284



TAITTIRIYA UPANISHAD [-2.4

To a full life (sarvam dyus) go they
Who worship Brahma as breath.

For truly, breath is the life of beings;
Therefore it is called the Life-of-all.

This, indeed, is its bodily self (Jarira-atman), as of the
former.

The person in the sphere of formative faculty

Verily, other than and within that one that consists of breath
is a self that consists of mind (mawo-maya). By that this is
filled. This, verily, has the form of a person. According to
that one’s personal form is this one with the form of a person.
The Yajur-Vedais its head ; the Rig-Veda, the right side ; the
Sama-Veda, the left side;: teaching,! the body (#fman); the
Hymns of the Atharvans and Angirases, the lower part, the
foundation.

As to that there is also this verse:—

FOURTH ANUVAKA

.Bayund the formative faculty an inexpressible, fearless bliss
Wherefrom words turn back,
Together with the mind, not baving attained—
The bliss of Brahma he who knows,
Fears not at any time at all,
This, indecd, is its bodily sell (farira-dtman), as of the
former.
The person in the sphere of understanding
Verily, other than and within that one that consists of mind
is a self that consists of understanding (vifidna-maya). By
that this is filled. This, verily, has the form of a person.
According to that one’s personal form is this one withthe form
of a person. Faith (fraddkd) is its head ; the right (r7a), the
right side ; the true (sazya), the left side; contemplation ( yega),
the body (@tman) ; might (makas), the lower part, the founda-

tion.
As to that there is also this verse:—

I Possibly referring to the Brihmanas, which contain * traching * conceming the
sacrifices.
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FIFTH ANUVAKA

Understanding, all-directing ; a saving and satisfying phase
of Brahma
Understanding directs the sacrifice ;
And deeds also it directs.
"Tis understanding that all the gods
Do worship as Brahma, as chiel
If one knows Brahma as understanding,
And if he is not heedless thereto,
He leaves his sins (pagman) in the body,
And attains all desires.

This, indeed, is its bodily self, as of the former.

The person in the sphere of bliss
Verily, other than and within that one that consists of under-
standing is a self that consists of bliss (dwanda-maya). By
that this is filled. That one, verily, has the form of a person.
According to that one’s personal form is this one with the form
of a person. Pleasure (griya) is its head ; delight (moda), the
right side; great delight (pra-moda), the left side; bliss

(@nanda), the body (@fman); Brahma, the lower part, the
foundation,

As to that there is also this verse :—

SIXTH ANUVAEA

Agsimilation either to the original or to the derivative
Brahma which one knows
Non-existent (g-saf) himsell does one become,
If he knows that Brahma is non-existent.
If one knows that Brahma exists,
Such a one people thereby know as existent.

This, indeed, is its bodily self, as of the former.

Query : Who reaches the Brahma-world of bliss
Now next, the appurtenant questions (anu-prasna) :—
Does any one who knows not,
On deceasing, go to yonder world?
Or is it that any one who knows,
On deceasing, attains yonder world ?
286



TAITTIRIYA UPANISHAD [-2.7

All plurality and antitheses of existence developed from
an original and still immanent unity

He desired ; * Would that I were many! Let me procreate
myself!" He performed austerity. Having performed austerity,
he created this whole world, whatever there is here. Having
created it, into it, indeed, he entered. Having entered it, he
became both the actual (se7) and the yon (#ya), both the de-
fined (ndrakta) and the undefined, both the based and the non-
based, both the conscious (vifiuina) and the unconscious, both
the real (safya) and the false (amrfa). As the real, he became
whatever there is here. That is what they call the real.

As to that there is also this verse :—

SEVENTH ANUVARKA

The original self-developing non-existence, the essence of
existence and the sole basis of fearless bliss
In the beginning, verly, this [world] was non-existent.
Therefrom, verily, Being (s2/) was produced.!
That made itself (spayam akuruta) a Soul (Atman).
Therefore it is called the well-done (ru-£ria)t

Verily, what that well-done is—that, verily, is the essence
(rasa) [of existence]. For truly, on getting the essence, one
becomes blissful. For who indeed would breathe, who would
live, if there were not this bliss in space! For truly, this
(essence) causes bliss. For truly, when one finds fearlessness
as a foundation in that which is invisible, bodiless (an-dtmya),
undefined, non-based, then he has reached fearlessness.  When,
however, one makes a cavity, an interval therein, then he comes
to have fear. But that indeed is the fear of one who thinks of
himself as a knower.?

As to that there is also this verse :—

' This theory is controverted at Chind, 6. 2. 1-2.

% Compare the saying * A person is a thing well done,’ Ait. 1. 2. 3.

? But who really is not a knower. [T the reading should be “srawndmarya in
accordance with ars, then “. .. the fear of one who knows, bt who is
unthinking.’
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EIGHTH ANUVAKA
All cosmic activity through fear
Through fear of Him the Wind (Viyu) doth blow
Through fear of Him the Sun (Sirya) doth rise.
Through fear of Him both Agni (Fire) and Indra
And Death (Mrityu) as fifth do speed along.'

The gradation of blisses up to the bliss of Brahma *

This is a consideration (mimarisa) of bliss.—

Let there be a youth, a good (sdd/u) youth, well read, very
quick, very firm, very :trong. Let this whole earth be full of
wealth for him. That is one human bliss.

A hundred human blisses are one bliss of the human Gan-
dharvas (genii)—also of a man who is versed in the scriptures
(érotriya) and who is not smitten with desire.

A hundred blisses of the human Gandharvas are one bliss of
the divine Gandharvas—also of a man who is versed in the
scriptures and who is not smitten with desire.

A hundred blisses of the divine Gandharvas are one bliss of
the fathers in their long-enduring world—also of a man who is
versed in the scriptures and who is not smitten with desire.

A hundred blisses of the fathers in their long-enduring world
are one bliss of the gods who are born so by birth (djana-ja)—
also of a man who is versed in the scriptures and who is not
smitten with desire.

A hundred blisses of the gods who are born so by birth are
one bliss of the gods who are gods by work (karma-deva), who
go to the gods by work—also of a man who is versed in the
scriptures and who is not smitten with desire.

A hundred blisses of the gods who are gods by work are one
bliss of the gods—also of a man who is versed in the scriptures
and who is not smitten with desire.

A hundred blisses of the gods are one bliss of Indra—also
of a man who is versed in the scriptures and who is not smitten
with desire.

L A very similar stanza is Katha 6. 3.

% Similar hierarchies of bliss leading up to the bliss of Brahma occur at Bil.

43 33 Kand Sat. Br. 14. 7. 1. 31-39 (= Brih. 4 3. 31-39 M)  Other gradations
of worlds up 1o the world of Erahma occar at Bib. 3. 6. 1 and Kaush, 1, 3.
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A hundred blisses of Indra are one bliss of Brihaspati—
also of a man who is versed in the scriptures and who is not
smitten with desire.

A hundred blisses of Brihaspati are one bliss of Prajipati—
also of a man who is versed in the scriptures and who is not
smitten with desire.

A hundred blisses of Prajapati are one bliss of Brahma—
also of a man who is versed in the scriptures and who is not
smitten with desire.

The knower of the unity of the human person with the
personality in the world reaches the blissful sphere
of self-existence

Both he who is here in a person and he who is yonder in the
sun—he is one.

He who knows this, on departing from this world, proceeds
on to that self which consists of food, proceeds on to that sell
which consists of breath, proceeds on to that self which consists
of mind, proceeds on to that self which consists of understand-
ing, proceeds on to that self which consists of bliss.!

As to that there is also this verse:—

NINTH ANUVAKA
The knower of the bliss of Brahma is saved from all fear
and from all moral self-reproach
Wherefrom words turn back,
Together with the mind, not having attained—
The bliss of Brahma he who knows,
Fears not from anything at all?

Such a one, verily, the thought does not torment : * Why have
I not done the good (sddku)? Why have I done the evil
(pdpa)?'® He who knows this, saves (sprawse) himsell (@sma-
nam) from these [thoughts]. For truly, from both of these he
saves himself—he who knows this!

Such is the mystic doctrine (npanisad) !

! That is, in the sclf there are various selves, but the true knower must advance

to the highest self.
2 This stanen has already occurred in 2. 4, with & verbal change in the last line.
' Or, * What good have [failed to do! What evil have I dooe ! J
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THIRD VALLI
(Bhrigu Valli, ‘ Chapter concerning Bhrigu’)

Bhrigu's progressive learning through austerity of five
phases of Brahma

1. Bhrigu Viruni, verily, approached his father Varuna, and
said : * Declare Brahma, Sir!’? :

To him he taught that as food, as breath, as sight, as hearing,
as mind, as speech.

Then he said to him: ‘ That, verily, whence beings here are
born, that by which when born they live, that into which on
deceasing they enter—that be desirous of understanding.
That is Brahma.'

He performed austerity. Having performed austerity, [2]
he understood that Brahmaisfood. For truly, indeed, beings
here are born from food, when born they live by food, on
deceasing they enter into food.

Having understood that, he again approached his father
Varuna, and said: ‘ Declare Brahma, Sir!”

Then he said to him: ‘ Desire to understand Brahma by
austerity. Brahma is austerity (tapas).’

He performed austerity. Having performed austerity, [3]
he understood that Brahma is breath (prdga). For truly,
indeed, beings here are born from breath, when born they live
by breath, on deceasing they enter into breath.

Having understood that, he again approached his father
Varupa, and said : * Declare Brahma, Sir!’

Then he said to him: ‘Desire to understand Brahma by
austerity. Brahma is austerity !’

He performed austerity. Having performed austerity, [4]
he understood that Brahma is mind (manas). For truly,
indeed, beings here are born from mind, when born they live
by mind, on deceasing they enter into mind.

Having understood that, he again approached his father
Varuna, and said : * Declare Brahma, Sir!’

':nﬂhamﬂﬂ:wimmﬁhﬁgnbrhhhihn Varuna occurs at Sat, Br.
1. T. I=-13s
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Then he said to him: ‘ Desire to understand Brahma by
austerity. Brahma is austerity.’

He performed austerity. Having performed austerity, | 5]
he understood that Brahma isunderstanding (vijdiana). For
truly, indeed, beings here are born from understanding, when
born they live by understanding, on deceasing they enter into
understanding,

Having understood that, he again approached his father
Varuna, and said : * Declare Brahma, Sir!’

Then he said to him: “Desire to understand Brahma by
austerity. Brahma is austerity.’

He performed austerity. Having performed austerity, 6]
he understoMl that Brahma is bliss (@manda). For truly,
indeed, beings here are born from bliss, when born they live
by bliss, on deceasing they enter into bliss.

This is the knowledge of Bhrigu Varuni, cstahlmhad in the
highest heaven. He who knows this, becomes established.
He becomes an eater of food, possessing food. He becomes
great in offspring, in cattle, in the splendor of sacred know-
ledge, great in fame.

7. One should not blame food. That is the rule.

The reciprocal relations of food, supporting and supported,
illustrated ; the importance of such knowledge

Breath (prdna), verily, is food. The body is an eater of
food. The body is established on breath; breath is estab-
lished on the body. So food is established on food.

He who knows that food which is established on food,
becomes established. He becomes an eater of food, possessing
food. He becomes great in offspring, in cattle, in the splendor
of sacred knowledge, great in fame.

8. One should not despise food. That is the rule.

Water, verily, is food. Light is an eater of food. Light is
established on water; water is established on light. So food
is established on food.

He who knows that food which is founded on food, becomes
cstablished. He becomes an eater of food, possessing food.
He becomes great in offspring, in cattle, in the splendor of
sacred knowledge, great in fame.
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9. One should make for himsell much food. That is the rule.

The earth, verily, is food. Space is an eater of food. Space
is established on the earth ; the carth is established on space.
So food is established on food.

He who knows that food which is established on food, becomes
established. He becomes an eater of food, possessing food.
He becomes great in offspring, in cattle, in the splendor of
sacred knowledge, great in fame.

A giver of food, prospered accordingly

10. (1) One should not refuse any one at one's dwelling.
That is the rule.

Therefore in any way whatsoever one should obtain much
food. Of such a one people say ; * Food has succeeded (aradi)
for him!’

This food, verily, being prepared (radda) [for the suppliant]
at the beginning, for him ! food is prepared at the beginning.

This food, verily, being prepared in the middle, for him food
is prepared in the middle. This food, verily, being prepared at
the end, for him food is prepared at the end—(2) for him who
knows this.

Manifestations of Brahma as food

As preservation (kgema) in speech, acquisition and preserva-
tion (yoga-ksema) in the in-breath and the off-breath ( prana-
apdna), work in the hands, motion in the feet, evacuation in the
anus: these are the human recognitions [of Brahma as food].

Now the divine : satisfaction in rain, strength in lightning,
(3) splendor in cattle, light in the stars, procreation, immortality,
and bliss in the generative organ, the all in space.

The worshiper thereof appropriates the object of his worship

One should worship It as a foundation ; one [then] becomes
possessed of a foundation.

One should worship It as greatness; one becomes great.

One should worship It as mind (mamas); one becomes
possessed of mindfulness.

(4) One should worship It as adoration; desires make
adoration to one.

! That is, for the giver,
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One should worship It as magic formula (drakma); one
becomes possessed of magic formula.

One should worship It as “the dying around the magic
formula’ (brakmanalk parimara)’; around one dic his hateful
rivals, and those who are his unfriendly foes.?

The knower of the unity of the human person with the
personality in the world attains unhampered desire

Both he who is here in a person and he who is yonder in the
sun—he is one, .

(5) He who knows this, on departing from this world, pro-
ceeding on to that self which consists of food, proceeding on to
that self which consists of breath, proceeding on to that self
which consists of mind, proceeding on to that self which consists
of understanding, proceeding on to that self which consists of
bliss, goes up and down these worlds, eating what he desires,
assuming what form he desires. He sits singing this chant
(sdman) :—

A mystical rapture of the knower of the universal unity

Oh, wonderful! Oh, wonderful! Oh, wonderful!
(6) I am food! I am food! I am food!
I am a food-eater! I am a food-eater! 1 am a food-eater |
I am a fame-maker (ffoda-Ard)! I am a fame-maker! 1 am a
fame-maker!
I am the first-born of the world-order (zfa),?
Earlier than the gods, in the navel of immortality !
Who gives me away, be indeed has aided me!
I, who am food, eat the eater of food!
I have overcome the whole world!

He who knows this, has a brilliantly shining light.
Such is the mystic doctrine (panisad)!

! An incantation described in Alt, Hr. 8, 28. A philosophical interpretation of
‘dying around Brahma " occnrsat Kansh, 2. 12,

* The word Adrdfreoa, *foes,” is of sociological significance, becanse ctymologi-
cally it means * cousin (father's brother's son)."

¥ A phrase oecurring more than once in both RV. and AV, e.g. RV. 10, 61.19
and AV, 6. 122, 1,
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FIRST ADHYF.‘;:PL
FIRST KHANDA

The creation of the four worlds, of the cosmic person,
and of cosmic powers by the primeval Self

1. In the beginning, Atman (Self, Soul), verily, one only,
was here'—no other blinking thing whatever. He bethought
himself: * Let me now create worlds.'

2. He created these worlds: water (ambhas), light-rays
(marici), death (mara), the waters (a¢). Yon is the water,
above the heaven ; the heaven is its support. The light-rays
are the atmosphere ; death, the carth; what is underneath, the
waters,

3 He bethought himself: * Here now are worlds. Let me
now create world-guardians.' Right (eva) from the waters he
drew forth and shaped (+/mérck) a person.

4. Upon him he brooded (abki 4 v/tap).

When he had been brooded upon, his mouth was separated
out, egg-like ; from the mouth, speech (vdc); from speech,
Agni (Fire),

Nostrils were separated out; from the nostrils breath ( prana);
from breath, Viayu (Wind).

Eyes were separated out ; from the eyes, sight (caksus); from
sight, Aditya (the Sun).

Ears were separated out ; from the ears, hearing (frofra);
from hearing, the quarters of heaven.

Skin was separated out ; from the skin, hairs; from the hairs,
plants and trees,

A heart was separated out; from the heart, mind (manas) ;
from mind, the moon.

! Instead of meaning *here * adverbially (as very frequently in the Brihmanas
and cometimes in the Upanishads), idem msy be the neater demonstrative with an

ellipsis, thus: * Verily, this [universe] in the beginning was Atman (Soul’, one
only, ...." This sentence stands also at the beginning of Brib. 1. 4. 1.
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A navel was separated out ; from the navel, the out-breath
(apdna) ; from the out-breath, death (mriyn).

A virile member was separated out ; from the virile member,
semen ; from the semen, water (ap).

SECOND Knaxpa

The ingredience of the cosmic powers in the human person

1. These divinitics, having been created, fell headlong in
this great restless sea.! He visited it with hungerand thirst.

They [i.e. the divinities] said to him : ‘ Find out for us an
abode wherein we may be established and may eat food.'

2. He led up a bull to them. They said : *Verily, this is
not sufficient for us.’

He led up a horse to them. They said: *Verily, this is not
sufficient for us.’

3. He led up a person to them. They said: ‘Oh! well
done !'—Verily, a person is a thing well done.—

He said to them : * Enter into your respective abodes.”

4. Fire became speech, and entered the mouth.

Wind became breath, and entered the nostrils.

The sun became sight, and entered the eyes.

The quarters of heaven became hearing, and entered the
CArs.

Plants and trees became hairs, and entered the skin.

The moon became mind, and entered the heart.

Death became the out-breath (apdna), and entered the navel.

Waters became semen, and entered the virile member.

5. Hunger and thirst said to him [i. e. Atman]: ‘For ustwo
also® find out [an abode].

Unto the two he said: * I assign you two a part among
these divinities. 1 make you two partakers among them.
Therefore to whatever divinity an oblation is made, hunger and
thirst become partakers in it.

' Skt. armora: ctymologically *the moving,' ‘the sthring,’ ithe agitatel”;
specifically, simply * sca,” as in Chind. 8. 5.3, 4-

* Reading apé prajanibi, instead of the {otherwise unquotable) compound

abikiprajaniki—according 10 Babtlingk's emendation in his translation, p. 166,
This change brings the form of the ruestion into wniformity with the similar

question in § 1.
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THIRD KHANDA

The creation of food of fleeting material form, and the
inability of various personal functions to obtain it

1. He bethought himself : * Here now are worldsand world-
guardians, Let me create food for them.’

2. He brooded upon the waters. From them, when they
had been brooded upon, a material form (mir#) was produced.
Verily, that material form which was produced—verily, that is
food.

3. Having been created, it sought to flee away.

He sought to seize it with speech. He was not able to grasp
it with speech. If indeed he had grasped it with speech,
merely with uttering food one would have been satisfied.

4. He sought to grasp it with breath. He was not able to
grasp it with breath. If indecd he had grasped it with
breath, merely with breathing toward food one would have
been satisfied.

5 He sought to grasp it with sight. He was not able to
grasp it with sight. If indeed he had grasped it with sight,
merely with seeing food one would have been satisfied.

6. He sought to grasp it with hearing. He was not able to
grasp it with hearing. If indeed he had grasped it with
hearing, merely with hearing food one would have been satis-
fied.

7. He sought to grasp it with the skin. He was not able
to grasp it with the skin. If indeed he had grasped it with
the skin, merely with touching food one would have been
satisfied.

8. He sought to grasp it with the mind. He was not able
to grasp it with the mind. If indeed he had grasped it with
the mind, merely with thinking on food one would have been
satisfied.

9. He sought to grasp it with the virile member. He was
not able to grasp it with the virile member. If indeed he had
grasped it with the virile member, merely with emitting food
one would have been satisfied.

10 He sought to grasp it with the out-breath (apdra—the
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digestive breath). He consumed ! it. This grasper of food is
what wind (v@yw) is. This one living on food (anndyn), verily,
is what wind is.

The entrance of the Self into the body

11. He [i.e. Atman] bethought himself: * How now could
this thing exist without me?’

He bethought himself : * With which should 1 enter ?'

He bethought himself : * If with speech there is uttered, if
with breath (prdna) there is breathed, if with sight there is
seen, if with hearing there is heard, if with the skin there is
touched, if with the mind there is thought, if with the out-breath
(apdna) there is breathed out, if with the virile member there is
emitted, then who am I?'

12. So, cleaving asunder this very * hair-part (siman)* by
that door he entered. This is the door named ‘the cleft’
(vidrti). That is the delighting (ndndana).

He has three dwelling-places, three conditions of sleep.
This is a dwelling-place. This is a dwelling-place. This is
a dwelling-place.*

Thamrnﬁommnnfthalnhualr-a:iummsulf

13. Having been born, he looked around on beings (dddfa),
[thinking]: *Of what here would one desire to speak ® as

1 goapat, imperfieet causative of 4/av; exnctly like the asmam doayad, * he cou-
sumed food " of RV. To. 113 8, and also like AV. 4. 6.3 5 19. 21 V5. 20 443
&t Br. 1. 6. 3 5; 5 5 4 6. Possible, but unparalleled, would be the derivatiun
from & + /%7, *hie overtook.!  An etymologizing on sdys.

* Probably accompanied with a deictic gesture.

1 That is, the sagittal suture ; or perhaps less specifically * the crown.!

« Ssfikara explains that the right eye is the abode during the waking state, the
inmer mind (anfar-manas) during dreaming steep, the space af the heart (drdaydddfa)
during profound slecp (swrpti). He offers the alternative that the three abodes
are *the body of one’s father, * the womb of one’s mother,” and ‘ one’s own body.'
Siyapa and Anandagiri understand the three abodes as i the right eye," * the throat,”
“the heart® With whatever significance, it would scem that the three demonstra-
tives af the text must kave been accompanied by explanatory pointings to certain
parts of the body.

The three coaditions of sleep [mgﬂhﬂwlthnhlmhjmmliu:d in the
Mindikya Upanishad even as they are expluined by the commentators oo this
passage. It isin contrast with the desired coadition of the metaphysically awakened
self that the ordinary condition of waking is regarded as *sleep.”

* Or, * What here would desire to speak of anather?® However, for this con-
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another ?* He saw this very person as veriest (/afama) Brahma.
* I have seen It (idam adarsa), said he (it5). e

14. Therefore his name is Idarh-dra (* It-seeing ). Idar-dra,
verily, is his name. Him who is Idath-dra they call ‘ Indra *
cryptically, for the gods are fond of the cryptic (paroksa-priva),
as it were '—for the gods are fond of the cryptic, as it were.

SECOND ADHYAYA
FourTH KHANDA

A self's three successive births

1. In & person (purusa), verily, this one* becomes at first an
embryo (garbika). That which is semen (retas), is the vigor
(tjas) come together from all the limbs. In the self, indeed,
one bears a sell. When he pours this in a woman, then he
begets it. This is one’s first birth.?

2. Itcomes into self-becoming (@tma-bhkizya) with the woman,

straction the neuter subject and the mascoline object do not seem quite congrooss.
Or, * Why (or, how) here would one desire to speak of another 1’ Or again, £im
may be simply the interrogative pasticle ; * Would one here desite to speak of
another 1* In addition to these uncertuinties of syntax, the form of the verb camses
difficulty.  Fidwauligat seems to contain nnmistakable elements of the intensive and
of the desiderative conjugations of 4/pud] * speak’; yet as it stands it i utterly
anomalous. The lndian commentators furmish no help to a solotion. K. (vol. 6,
column 630) proposes to emend to nivadigpal, ihe foture of the intensive.
Hohtlingk, in his translation, pp. 160, 170, emends 10 v diles, " (1o see) whether
anything here would point to another [than it].' And in a note there he
Dielbriick’s conjecture, séowdisar, the participle of the desiderative, which would
yield the translation: * What is there here desiring 1o speak of another1® Denssen
somchow finds a reflexive : * What wishes to explain itself here as one different
[from me]}*
hqi:nﬂ!hembuldifﬁcuhk:,lbemuningormmhﬁh!r

intelfigible: it is a pictorial statement of a philosophical fdealism (L. that there is
naught else thart spirit) bordering on solipsism (i e. that there s naught else than
the individual seli),

' This phrase occurs verbatim in Frih. 4. 3. 7 ; Ait. Br. 3. 33 end; 7. 30 end;
and almost verbatim in Sat, Br. 6, 1. 1.3, 11

* That s, the Atman, the subject of the entire previous part of this Upanishad.
Or ayane may denote the indefinite * one,” as probably in the last sentence of this
paragraph.

* The words arya prathamass janma may denote either * his (L e the Self's) first
birth’ or *a self's first birth (as a particular individual)." Either interpretation is
possible according to pantheistic theory.
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just as a limb of her own. Therefore it injures her not.  She
nourishes this self of his that has come to her.

3. She, being a nourisher, should be nourished. The woman
bears him as anembryo. In the beginning, indeed, he nourishes
the child [and] from birth onward. While' he nourishes the
child from birth onward, he thus nourishes his own self, for the
continuation of these worlds; for thus are these worlds con-
tinued. This is one’s second birth.

4. This self of one is put in one's place for pious deeds
{ punya karman). Then this other self of one, having done his
work (krta-Friya), having reached his age, deceases. So,
deceasing hence indeed, he is born again. This is one's third
birth. As to this it has been said by a seer:—

5- Being yet in embryo, I knew well®
All the births of these gods!

! Ox perhaps * In that (paf)...-"

: Quoted from RV. 4. 37. 1. In the original Rig-Veda passage (as indeed in
every other of the three occurrences of the same compound in the Rig-Veda, 1. 34.
b, 1. 1h4. 18h,and 10. 17. 32) the preposition eas seems to have served no more
than to strengthen the force of the verb * know.' As such, it is tramslated here by
i well® {in accordance with Grassmann's Worferduch, BX., and M)  Yet it
would be very possible—indeed, probable—that 1o the anthor of this Upanishad,
who quotes the ancient passage as scriptural corroboration of his theory of various
births, that word amw conveyed a larper significance than it was originally intended
to express. In accordance with its general meaning of * along towand * he might
understand it to intimate pregnantly that even from the embryonic stage the seer
‘fore-knew," amu-zid, all the births of the gods [of the varions gods—be it noted
—here applicd to the successive births of the individual soul, ftseaw, from father
toson]. As to soch fine distinctions of meaning to be carcfully observed in the
prepositional compounds with verbs in the Upaaishads, Professor Whitney (in his
article on * The Upanishads and their Latest Translation * in the Americem Fonrnal
of Fhilelagy, vol. 7, p. 15) bas stated a noteworthy principle : * It may be laid down
as a rule for the prose of the Hrihmapas and Upanishads that every prefix to a verb
lizs its own distinctive value a8 modifying the verhal idea : if we cannot fecl it, our
comprehension of the sensc is so far imperfect ; if we cannot represent it, our
translation is so far defective.’

With this consideration conceming the force of aaw and with the glaringly
wresting interpretation of fyeme in the last line, the present instance asa whale
serves well to call attention to the applicability (or non-applicability) of many of
the citations in the Upanishads. Frequently passages from the Rig-Vedaand from
the Atharva-Veda are quoted as containing, in cryptic expressions of deep signifi-
cance, carly corroboration of what is really a later and very different idea.  This
methed of the Upanishads with respect to its prior scriptures is the same method
as that employed by the later Hindu commentators oo the Upanishads themselves.
In the course of the developments of thought this method of interpreting earlicr
irlens from a larper point of view is very serviceable ; practically and pedagogically
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A hundred iron citadels confined me,
And yet,! a hawk (fyema) with swiftness, forth 1 flew!

In embryo indeed thus lying (fayana), Vimadeva spoke in
this wise.

6. So he, knowing this, having ascended aloft from this
separation from the body (farira-ékeda), obtained all desires in

the heavenly world (svarga loki), and became immortal—
yea, became [immortal] !

THIRD ADHYAYA
FIFTH Kiaypa
The pantheistic Self

1. [Question:] Who is this one??*

[Answer:] We worship him as the Self (Atman).

[Question :] Which one ? is the Self?

[Answer ] [He] whereby one sees ! or whereby one hears® or
whereby one smells odors, or whereby one articulates speech,
or whereby one discriminates the sweet and the unsweet ;
[2] that which is heart (drdaya) and mind (manasy—that is,
consciousness (sasitjiidna), perception (@fdna), discrimination
(viffidna), intelligence (prajidna), wisdom (medhas), insight
(drsti), steadfastness (dliri), thought (mati), thoughtfulness
(manisa), impulse ( jati), memory (smirti),conception (saritkalpa),
purpose (kratu), life (asu), desire (k@ma), will (vada).

it may be almost indispensable to the expounder of o philosaphy or to the exhorter
af a religion ; yet by the scholar it is to becarefully discriminated from a historically
exact exegesis of the primitive statements.

! Reading afka, as in the Rig-Veda passage and in a variant of Saikara. Hut
all editions of the text and of the commentators rewl adbak, * down.'

! The interpretation of apam bere is doubtless the same as in the opening
sentence of the previous Adhyiya, See note 2 on P 298,

All the published texts read ‘pasr. L't Miiller and Bibalingk emend 1o pasr.
With this resding and with another grouping of wends the entire section. might be
rendered as forming consecutive queries, thos :

* [Question :] Whe is be whom we worship as the Self (Atman)T Which
one is the Self ! [He) whereby one . ... or... . or. . « « the unsweet 1

Then the remaindes of the Adbyaya would form the answer,

* That is, which one of the two sclves previously mentioned? the primeval,
universal Selit or the individual self}

* Roer and the Bombay editions have biere, in addition, rapam, * form.’

* Roer and the Bombay editions have here, in addition, fafdem, ¢ sound.’
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All these. indeed, are appellations of intelligence ( prajiiana).

3. He is Brahma ; he is Indra; he is Prajipati; [he is] all
these gods; and these five gross elements (makd-bhiitani),
namely earth (grefkivd), wind (vdyx), space (dkdfa), water
(@pas), light (jyotinsi); these things and those which are
mingled of the fine (bgudra), as it were; origins (8fa)" of
one sort and another: those born from an egg (amda-ja), and
those born from a womb (jd@ru-ja), and those born from sweat
(sveda-ja),* and those born from a sprout (udblij-ja); horses,
cows, persons, elephants; whatever breathing thing there is
here—whether moving or flying, and what is stationary.

All this is guided by intelligence, is based on intelligence.
The world is guided by intelligence. The basis is intelligence.
Brahma is intelligence.

4. So he [i.e. Vimadeva], having ascended aloft from this
world with that intelligent Self (Atman), obtained all desires in
yon heavenly world, and became immortal—yea, became
[immortal] !

Thus (it ! Om!

! Literally, ‘seeds.”

* This iterm may bea later addition Lo the other three, which are already similariy
classified in Chand. 6, 3. 1.



KAUSHITAKI UPANISHAD'®

FIRST ADHYAYA

The course of reincarnation, and its termination
through metaphysical knowledge *

Citra and Svetaketu concerning the path to the conclusion
of reincarnation

1. Citra Gangyayani® verily, being about to sacrifice, chose
Aruni* He then dispatched his son Svetaketu, saying : * You
perform the sacrifice’ When he had arrived,* he asked of
him: ‘Son of Gautama/ is there a conclusion [of transmigra-
tion] in the world in which you will put me? Or is there any
road?  Will you put me in its world 2"

Then he said: * I know not this However, let me ask the
teacher.” Then he went to his father and asked: ‘ Thus and so
has he asked me. How should I answer ?°

Then he said: ‘I too know not this. Let us pursue Veda-
study (soddhydya) at [his] residence, and get what our betters
give. Come! Let us both go!

Then, fuel in hand, he returned to Citra Gangyiyani, and
said : ‘Let me come to you as a pupil. '

To him then he said : * Worthy of sacred knowledge (brakma)
are you, O Gautama, who have gone not unto conceit. Come !
I will cause you to understand.’

! Throughout the notes to this Upanishad the charcter A designates the recension
published in the Anandiirama Samskrit Series, and B desigriates the recension pub-
lished in the Hibliothees Tndica Serjes.

¥ Other expositions of this subject aceur at Chas, 5- 3-10 and Erih. 6, 2,

* Or Girgydyasi, according to another reading,

* That is, ns officiating priest.—Cam,

¥ So B, abdpdgatads; but A has, instead, asimany, *when he was seated.”

 SoA: patra’sti; but B has the (les o propriate) reading patrs *ed, * Y
the son of Gawtama ! Is there ., _* 4 e o
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The testing at the moon ; thence either return to earth,
or further progress

2. Then hesaid : * Those who, verily,depart from this world—
to the moon, in truth, they all go. During the earlier half it
thrives on their breathing spirits ( prawa); with the latter half?
it causes them to be reproduced.  This, verily, is the door of
the heavenly world—that is, the moon. Whoever answers it,
him it lets go further. But whoever answers it not, him,
having become rain, it mins down here,  Either as a worm, or as
a moth, or asa fish, or as a bird, or as a lion, oras a wild boar®
or as a snake, or as a tiger, or as a person, or as some other in
this or that condition, he is born again here according to his
deeds (Earman), according to his knowledge.

When he co thither it asks him: * Who are you?'

He should repl¥:

' From the far-shining,® O ye seasons, has semen been gathered,
From the fifieenfold produced,? from the realm of the fathers.?
As such send ye me in a min as an agent,

With the man as an agent in a mother infuse me.

So am I born, being born forth * as the twelfth or thirteenth
succeeding month, by means of a twelve- or thirteen-fold
father.* For the knowledge of this was I—for the knowledge
of the opposite of this® So bring ye my seasons on to

! Reading aparapalbrena.

* In A this item is lacking, and the onder of the series is different.

¥ That is, the moon.—Com.

* wpa-jdyaming;: or pethaps ‘re-bom,' a mesning which is ued in the BhG.
and MBh.

® That is, the year.—Com.

® ¢ This" = Srakma, accguding 1o the Comn, The idea is perhaps: * A person’s
life Is either unto knowledge of the truth, or into ignorance.”  Deussen interprets
more specifically, with reforence to © the two paths " which are being expounded in
this chapter, that * this" refers to the devapdng, *the path 1o the pods,” and *the
opposite of this’ to the pifrpin s, ‘ the path to the fathers.” Bolulingk makes an
ingenious text-emendation: sanv fad wide "Bam, profi fad vide “has, instead of
“savs fadvide "ham, pratitadeide "hem. But the result, 'l am conscious of this;
1 yecollect this,” does not seem as probable as the traditional reading, although
that itself does not seem altogether correct,  Bohtlingk's article * Bemerkungen o
einigen Upnnishaden® contains ob pp. 98-99 3 rejoinder to Denssen on this mme
|passege.
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immortality. By this truth, by this austerity T am a season,
I am connected with the seasons. Whoam I? T am you.'
It lets him go further.

The course to the Brahma-world

3. Havingentered uponthis Devayina (‘Leading-to-the-gods’)
path, he comes to the world of Agni {Fire), then to the world
of Vayu (Wind), then to the world of Varuna! then to the
world of Indra, then to the world of Prajapati, then to the
world of Brahma. This Brahma-world, verily, has the lake
Ara, the moments Yeshtiha, the river Vijara (‘ Ageless’), the tree
Ilya, the city Silajya, the abode Aparijita (* Unconquered '),
the two door-keepers Indra and Prajipati, the hall Vibhu
(' Extensive'), the throne Vicakshand (*Far-shining'), the
couch Amitaujas (* Of Unmeasured Splendor '), and the beloved
Manasi (* Mental’), and her counterpart CaBShushi (* Visual '),
both of whom, taking flowers, verily weave the worlds, and the
Apsarases (Nymphs), Ambas (‘Mothers') and Ambiyavis
(* Nurses'), and the rivers Ambaya (* Little Mothers’). Toit
comes he who knows this. To him Hrahma says: * Run ye
to him! With my glory, verily, he has reached the river
Vijard (* Ageless’). He, verily, will not grow old.’

The knower's trinmphal progress through the Brahma-
world

4. Unto him there go forth five hundred Apsarases, one
hundred with fruits in their hands, one hundred with ointments
in their hands, one hundred with garlands in their hands, one
hundred with vestments in their hands, one hundred with
powdered aromaticsin their hands. They adorn him with the
adornment of Brahma. He, having been adomed with the
adornment of Brahma, a knower of Brahma, unto Brahma goes
on. He comes to the lake Ara. This he crosses with his
mind. On coming to it, those who know only the immediate,
sink. He comesto the moments Yeshtiha. These run away
from him. He comes to the river Vijara (* Ageless’). This
he crosses with his mind alone (eva). There he shakes off his

! Here A adds * then to the world of Aditya (the Son).”
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good deeds and his evil deeds.  His dear relatives succeed to
the good deeds; those not dear, to the evil deeds. Then, just-
as one driving a chariot looks down upon the two chariot-
wheels, thus he looks down upon day and night, thus upon
good deeds and evil deeds, and upon all the pairs of opposites.
This one, devoid of good decds, devoid of evil deeds, a knower
of Brahma, unto very Brahma goes on.

Approaching unto the very throne of Brahma

5. He comes to the tree [lya ; the fragrance of Brahma enters
into him.

He comes to the city Silajya; the flavor of Brahma enters
into him,

He comes to the abode Aparijita (‘ Unconquered’); the
brilliancy of Brahma enters into him,

He comes to the two door-keepers, Indra and Prajipati ;
these two run away from him.

He comes to the hall Vibhu (* Extensive’); the glory of
Brahma enters into him.

He comes to the throne Vicakshani (‘ Far-shining ').! The
Brihad and the Rathantara Simans are its two fore feet ; the
Syaita and the Naudhasa, the two hind feet ; the Vairiipa and
the Vairdja, the two lengthwise pieces; the Sakvara and
Raivata, the two cross ones. It is Intelligence (prajia), for by
intelligence one discerns.

He comes to the couch Amitavjas (*Of Unmeasured
Splendor’) ; this is the breathing spirit (prawa). The past and
the future are its two fore feet ; prosperity and refreshment, the
two hind feet ; the Bhadraand Yajfdyajiiiya [ Simans], the two
head pieces; the Brihad and the Rathantara, the two length-
wise pieces; the verses (#¢) and the chants (sdman), the cords
stretched lengthwise ; the sacrificial formulas ( yajus), the cross
ones ; the Soma-stems, the spread; the Udgitha, the bolster
(upasri) ; prosperity, the pillow. Thereon Brahmi sits He
who knows this, ascends it with one foot only (eva) at first.

1 The combined descriptions of the throne and of the conch are very similar to
the description of Vritya's sest in AV, 15 3 5-9,2nd also of ladra's throoe in

Alt. Br. 8. 12.
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Him Brahmi asks, ‘Who are you?' To him he should
‘answer :—

Essential identity with the infinite Real

6. ‘T am a season. I am connected with the seasons. From
space as a womb I am produced as the semen for a wife! as
the brilliance of the year, as the soul (@fman) of every single
being. You are the soul of every single being. What you are,
this am 1.'

To him he says: * Who am I?°

He should say : * The Real.'

‘What is that, namely the Real (satyam)?’

“Whatever is other than the sense-organs (deva) and the
vital breaths (prdra)—that is the actual (sas). But as for the
sense-organs and the vital breaths—that is the yon (fyam).
This is expressed by this word “satyam " (* the Real’). It is
as extensive as this world-all. You are this world-all.’

Thus he speaks to him then. This very thing is declared
by a Rig[-Veda] verse :— '

[ ]
Apprehension of It through the Sacred Word and through
all the funetions of o person ; the knower's universal
possession 3
7. Having the Yajus as his belly, having the Siman as his head,

Having the Rig as his form, yonder Imperishable \

‘Is Bahma!® Thus is be to be discerned—

The great seer, consisting of the Sacred Word (brakma-maya).?

He says to him: * Wherewith do you acquire (v/d@p) my
masculine names?’

* With the vital breath ( prina, masc.)," he should answer.

* Wherewith feminine names? '3 :

“With speech (vde, fem.).!

¢ Wherewith neuter ones?’?

¥ S0 B: ki 1 5 in i ¢ ’
i mu[ltmm A‘h.n:' stead bldyd(s) efad, * .. . produced—from

z ‘rb:wfzomlhehs;mtmuhlhupnﬂﬁhgnﬂhm through this stanra
s not found in some manuseripts, is not commented on by Saikarinanda, and
therefore it very probably an interpolation.

* Such is the order in A; hﬂh!ﬂ!iimnﬁmt'fmﬁninemm'mdfmln
names " are transposed.
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‘ With the mind (manas, neut.).

* Wherewith odors ?’

‘With the breath ( prinal).

* Wherewith forms?'

‘With the eye.'

‘ Wherewith sounds "

* With the ear.'

* Wherewith the flavors of food ?

* With the tongue.’

* Wherewith actions?’

f With the two hands.’

¢ Wherewith pleasure and pain? ™

' With the body.'

* Wherewith bliss, delight, and procreation ?’

*With the generative organ.’

* Wherewith goings? '

‘With the two feet.’

¢ Wherewith thoughts, what is to be understood, and desires?

* With intelligence (prajia), he should say.

To him he says: ‘The [primeval] waters [and also:
Acquisitions)? verily, indeed, are my world. It is yours,’

Whatever conquest is Brahma's, whatever attainment—that
conquest he conquers, that attainment he attains who knows
this—yea, who knows this! -

SECOND ADHYAYA

The doctrine of Prana, together with certain
ceremonies

Identity with Brahma ; its value in service and security to
oneself
1. * The breathing spirit (prdxa) is Brahma "—thus indeed
was Kaushitaki wont to say.

L A variant in both A and B i phnfme, *smell’

s Tl:'.- 'I:um.n:_:phhu dpas as meaning ‘the primary l:ln-.r.nlx‘ But the word
very probably has a double significance in this connection ; beside its evident mean-
ing, it refers also (though as an artificial plural of 4/dp) to the preceding questions,
‘ Wherewith do yos acquire (+/dp) ..." The psual Upanishadic conclusion of
such o series would very appropriately be formed if the word meant, summarily,
' sequisitions.
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Of this same breathing spirit as Brahma, verily, indeed, the
mind (manas) is the messenger ; the eye, the watchman ; the
ear, the announcer; speech, the handmaid.!

He who, verily, indeed, knows the mind as the messenger of
this breathing spirit, [i.e.] of Brahma, becomes possessed of
a messenger ; he who knows the eye as the watchman, becomes
possessed of a watchman; he who knows the ear as the
announcer, becomes possessed of an announcer; he who
knows speech as the handmaid, becomes possessed of a hand-
maid.®

To this same breathing spirit as Brahma, verily, all these
divinities without his begging bring offering. Likewise, indeed,
to this same breathing spirit all beings without his begging
bring offering.

Of him who knows this, the secret doctrine (upanisad) is:
*One should not beg.” It is as if, having begged of a village
and not having received, one were to sit down? saying:
‘I would not eat anything given from here!” and then those
very ones who formerly refused him invite him, saying : ‘ Let
us give to you!' Such is the virtue (dkarma) of the non-
beggar.* Charitable people, however, address him, saying:
* Let us give to you!'

2. * The breathing spirit ( prawa) is Brahma '—thus, indeed,
was Paifgya wont to say.

Of this same breathing spirit as Brahma, verily, off behind
the speech the eye is enclosed; off behind the cye the ear is
enclosed ; off behind the ear the mind is enclosed ; off behind
the mind the breathing spirit is enclosed.

To this same breathing spirit as Brahma, verily, all these

! In A this item about * speech’ comes directly after * mind,’

! This paragraph is lacking in AL

¥ Or, * fast upon [the villape].' For the practice of * sulcide by starvation” see
the article by Prof. Hopkins in /A40S. 1. 146-159, especially p. 159, where this
very passage Is discussed.

4 The idea would seem to be : 'Snch{i.n.thesum)hmnf:hznm-hmr
who knows.  Without his begging, however, he too reeeives.’ But, instead of the
ayicatas of B, A has ydrifar, L.e.*of the begpar.' Then the idea would seem to
h:*M{Lt-uhnbmde}i:ﬂgﬁnneo{thchm He finally
reecives. He who koows, however—be, too, finally receives without begging
lqluellir_bm-: of his knowing.’ _ With either reading the mesning is not altogether
explicit.
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divinities without his begging bring offering. Likewise indeed,
to him all beings without his begging bring offering.

Of him who knows this, the secret doctrine (spanizad) is:
‘One should not beg." It is as if, having begged of a village
and not having received, one were to sit down, saying : * I would
not eat anything given from here!’ and then those very ones
who formerly refused him invite him, saying: *Let us give to
you!’ Such is the virtue of the non-beggar.! Charitable
people, however, address him, saying : *Let us give to you!’

3 (2). Now next, the procuring of a special prize—

In case one should covet a special prize—either on the night
of a full moon or on the night of a new moon, or during the
bright half of the moon under an auspicious constellation—at
one of these points of time,* having built up a fire, having swept
around, having sprinkled around, having purified? having
bent the right knee, with a spoon (srwwva) or with a wooden
bowl (camasa) or with a metal cup (kasisa),' he offers these
oblations of melted butter :—

“The divinity named Speech is a procurer. May it procure
this thing for me from so-and-so! To it, hail (sva4a) !

The divinity named Breath (frdsa) is a procurer. May it
procure this thing for me from so-and-so! To it, hail!

The divinity named Eye is a procurer. May it procure this
thing for me from so-and-so! To it, hail!

The divinity named Ear is a procurer. May it procure this
thing for me from so-and-so! To it, hail !

The divinity named Mind is a procurer. May it procure this
thing for me from so-and-so! Toit, hail !

The divinity named Intelligence is a procurer. May it
procure this thing for me from so-and-so! To it, haill’

Then having sniffed the smell of the smoke, having
rubbed his limbs over with a smearing of the melted butter,
silently he should go forth * and declare his object, or despatch
a messenger. He obtains indeed.

! See note 4 on page 308. ® This phrase is lacking in A.
3 This word is lacking in B.
% The two last alternatives are lackiog in B. y
* From the place of the oblations to the house of the possessor of the object.—
Com.
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To win another's affection

4 (3). Now next,longing inconnecction withthe divine
powers' (daiva smara).—

If one should desire to become beloved of a man, orof a
woman, or of men, or of women—at one of these same [afore-
mentioned] points of time, having built up a fire,® he in the
same manner offers these oblations of melted butter:—

* Your.Speech I sacrifice in me, you so-and-so! Hail!
Your Breath I sacrifice in me, you so-and-so! Hail !
Your Eye I sacrifice in me, you so-and-so! Hail!

Your Ear I sacrifice in me, you so-and-so! Hail !
Your Mind I sacrifice in me, you so-and-so! Hail!
Your Intelligence I sacrifice in me, you so-and-so! Hail!'

Then, having sniffed the smell of the smoke, having rubbed
his limbs over with a smearing of the melted butter, silently he
should go forth and desire to approach and touch, or he may
simply stand and converse from windward. He becomes
beloved indeed. They long for him indeed.

The perpetual sacrifice of self

5 (4). Now next,the matter of self-restraint (sdsyamana)
according to Pratardana, or the *Inner Agnihotra
Sacrifice as they call it.—

As long, verily, as a person is speaking, he is not able to
breathe. Then he is sacrificing breath ( prana) in speech.

As long, verily, as a person is breathing, he is not able to
speak. Then he is sacrificing speech (wic) in breath,

These two are unending, immortal oblations : whether waking
or sleeping, one is sacrificing continuously, uninterruptedly.®
Now, whatever other oblations there are, they are limited, for
they consist of works (karma-maya). Knowing this very thing,
- verily, indeed, the ancients did not sacrifice the Agnihotra
sacrifice,

! Namely Speech, Breath, Eye, Ear, Mind, and Intelligence —ennmerated in the
previoas section,

* This phrase is lacking in B.

* This wonl is lacking in B,
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Glorification of the Uktha'

6. “ The Uktha (Recitation) is brakma (sacred word) ‘—thus
indeed was Sushkabringdra wont to say.

One should reverence it as the Rig (Hymn of Praise) ; unto
such a one indeed all beings sing praise (r¢) for his supremacy.

One should reverence it as the Yajus (Sacrificial Formula);
unto such a onc indeed all beings are united (yujyanic) for his
supremacy.

One should reverence it as the Saman (Chant); unto sucha
one indeed all beings bow down (sasitnamante) for his su premacy.

One should reverence it as beauty ({r7).

One should reverence it as glory (yasas).

One should reverence it as brilliancy (47as).

As this [i.e. the Uktha] is the most beautiful, the most
glorious, the most brilliant among the Sastras (Invocations of
Praise)—even so is he who knows this, the most beautiful, the-
most glorious, the most brilliant among all beings.

So the Adhvaryu priest prepares (sanskaroti) this soul
(@tman) that is related to the sacrifice.? that consists of works.
On it he weaves what consists of the Yajus. On what consists
of the Yajus the Hotri pricst weaves what consists of the Rig.
On what consists of the Rig the Udgitri priest weaves what
consists of the Siman. This is the soul of all the threefold
knowledge. And thus he who knows this, becomes the soul
of Indra®

Dnilyndmﬁunnﬁhnmfarthsmmmllnfrm

7 (5). Now next are the all-conquering Kaushitaki's

three adorations.—
The all-conquering Kaushitaki indeed was wont to * worship

the rising sun—having performed the investiture with the sacred

! Compare the identification of the Uktha with Prdsa at Brih. 5. 13. 1.
2 S50 B, aigitam; A has instead, aigfabom, *that is related to the sacrificial
bricks.’

15 B. hﬂndd:hhﬂm,hhu:‘ﬁadthhhlhmﬂnllpﬂm
‘Thas e becomes a soul who knows this.’ 4

‘Thtprmdkngwm!suhhhmtﬂmmhchhgini. That has simply * He
would worship . . ."
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thread (yajiiopavitart) having sipped ® water, thrice having
sprinkled the water-vessel—saying: *Thou art a snatcher!
Snatch my sin (pdpman) !’

In the same manner [he was wont to worship the sun] when
it was in the mid-heaven: ‘ Thou art a snatcher-up ! Snatch up
my sin!”

In the'same manner [he was wont to worship the sun] when it
was setting : “ Thouart a snatcher-away ! Snatch away my sin!’

Whatever evil (papa) he committed by day or night, it
snatches away.?

Likewise also he who knows this, worships the sun in the
same manner.” Whatever evil one commits by day or night,
it snatches away.

Regular adoration of the new moon for prosperity

8. Now, month by month on the night of the new moon when
it comes around * one should, in the same manner, worship the
moon as it appears in the west; or he casts two blades of
green grass ® toward it, saying :—

* That heart of mine of contour fair (susima)
Which in the moon in heaven rests—

I ween mysell aware of that!

May I not weep for children’s ill1’ e

! This probably is the ‘earliest reference to the Indian religious custom of
lavesting the twice-bom with a sacred thread to be worn over the left shoulder.
—Max Miiller (S5E. 1. 283, note 1).

® Thus A : drampa; B, instead, has dniya, * having fetched.”

‘Thtplmuﬂ.wmilh:hlnghl.

* This word, ers#tdpdey, is lacking in A,

* Instead of this phrase Aarita-trae o prafy-asyati, A has harita trudbhyds
wik praty-asyati , . ., *with two blades of green grass speech casts toward ., . *

* Soin B; butin A this stansa reads.—

* That heart of thine of contour fair
Which rests up in the moon—with that,
O qeeen of immortality,

May I not weep for children's ill 1*

The meaning of * ru-rimass® in the first line is uncertain.  simrasm, the base of
thhmpﬂﬂd,hlﬁd(imﬂnghthcwkmmlnﬂﬁ'.]l.ulnun:hhcrtbel‘me
:I::hhlll‘-pntwtbeihnﬂlbnmhrr.i.n.m-lh:. In the case-form in which

mpmndmminthhp-m;:hmm-, parently, with * heart *;
mmmmgmﬂhvﬂumwmm&dmﬁm baze,
Accerdingly, in this poetical passape, it is rendered ¢ of contour fair.’  This stanes
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In advance of such a one, indeed, his progeny decease not.
—Thus in the case of one to whom a son has been born.
Now in the case of one to whom a son has not been bormn.—

‘Be thou swelled forth. Let enter thee . . ."
“In thee let juices, powers also gather . . i
*The stalk that the Adityas cause to swell forth . . ."*

Having muttercd these three sacred verses (rc), he says:
« Cause not thyself to swell forth with our vital breath, progeny,
cattle! He who hates us and him whom we hate—cause
thyself to swell forth with his vital breath, progeny, cattle ! *

Thereupon I turn myself with Indra’s turn®; T tum myself
along with the turn of the sun.’

Thereupon he turns himself toward the right arm.

g (6). Now, on the night of the full moon one should, in the
same manner, worship the moon as it appears in the east,
saying :—

“Thou art King Soma. Thou art the Far-shining, the
Five-mouthed, Prajapati (Lord of Creation).

The Brahman (brdlksmana) is one mouth of thee. With that
mouth thou eatest the kings. With that mouth make me an

eater of food.
The king (rdjan) is one mouth of thee. With that mouth

recars later, though in changed form, at .'I‘]u—lhm:, as well as hore, with
variations in A and B, The form in 2. § B scems to be quoted (though incom-
pletely and with additional lines) at Pir. Gribya Sttra 1. 1L g ; and the form in
2. 10 A, similarly, at Abv. GrihyaSotra 1. 13. 7. In all those three other instances

a whole this particalar word also is different : susime, vocative singular feminine.
Its meaning there, accordingly, would seem guite evidently to be * O thon (fem.)
with fair-parted hair' TPeshaps for the sake of uniformity with these three other
occurrences of the same (adapted) stanza, FR.and BIVE propose to emend here
likewise to susime ; and Deussen is inclined to favor this. Itis a plansible, but
m:w,mﬂ-ﬂm;nd:ﬂn&nmmpmndmywﬂldmm mean-
luguﬂﬂumh-:.mdmnrhrmﬂ.muburwhh.

1 =RV. 1. gt. t6a and g. 31 42 % =RV.1.91, 182

¥ =AV.7. 81 f6a with the exception of ddityds for deodr; found also in TS.
2. 4 14, 1 ond M5 4. 6. 375 4 13- 2.

& The AV. chapter, a linc of which was quoted just above, contains also (7. 81.
5) a petition similar to this one.

L Thli.il,{wnﬂthnushﬂhidlhlbcq:dllngiMﬂ Indra. A instead has
anﬂ,'dlhegodm‘h:nuwdluhth:puﬂldmhm.:.go
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thou eatest the people (vif). With that mouth make me an
eater of food.

The hawk is onc mouth of thee. With that mouth thou
catest the birds. With that mouth make me an eater of
food.

Fire is one mouth of thee. With that mouth thou eatest
the world. With that mouth make me an eater of food.

- In thee is a fifth mouth, With that mouth thon eatest all
beings.  With that mouth make me an eater of food.

Waste not thou away with our vital breath, progeny, cattle!
He who hates us and him whom we hate—waste thou away
with his vital breath, progeny, cattle |

Thereupon I turn mysell with the turn of the gods ! ; I turn
myself along with the tum of the sun.’

Thereupon he turns himself toward the right arm.

A prayer in connection with wife and children

10, Now, when about to lic down with a wife, one should
touch her heart, and say :i—

*That which in thy heart, O [dame] with fair-parted hair,
Is placed—within Prajapari®—

Therewith, O Queen of immortality,

May you not come on children’s ill!”*

In advance of such a.one indeed her* children decease
not.

¥ Deussen understands this word to refer to Varuna and Indra, regents of the
western and the eastern quarters respectively ; and therefore supposes that in this
c::munrllm-mhjpmmk:ncmplmtnnumndrmmmwumuﬂ,n
compared with the half turn from west to east in the previous paragraph. Bat
lhm#hu'dlh:gndn'inﬂudd‘ﬂ lhdrl,'nndothtrlpaciﬁmhmﬂm same
as bere. The necessary data for determining are Insufficient; the conjecture may
hepuu[blefut]l,hutml.!btj.
¥ This stanz is adapted from 2, &, Between the moon, which was addressed
there, and the wife, who is addressed here and who as the bearer of progeny is
pantheistically associated with Prajipati, the Lord of Progeny, an intermediate
connection ks made at 2. g throngh the identification of the moon with Prajipati.
For vardations in the two forms of the stanza consult page 313, note 6,
? Instead of these last two verses according 1o B, A has
' —1 ween mysell aware of it.
May I not weep for chiléren’s il11*
*Ahu,lmtuﬂ,lh:nmlhmrormunhnpcmm
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A returning father’s affectionate greeting to his son '

11 (7). Now, when one has been away, on coming back he
should kiss ® his son's head and say :—

‘ From every limb of mine you come!
Right from my heart you are born forth !
You are mysell (d@fman), indeed, my son!®
So live a hundred autumns long!

Sp-and-so ! 4 '—He takes his name.

¢ Become a stone! Become an ax!
Become unconguerable gold!

A brilliance (fgas), son, indeed you are!®
So live a hundred autumns long!®

So-and-so!7'—He takes his name.

Then he embraces him? saying: ‘ Wherewith Prajapati
embraced his creatures for their security, therewith 1 embrace
you, So-and-so ! '—He takes his name.”

Then he mutters in his right ear :—

« Confer on him,® O generous one (maghavan), onrushing . ..

and in the left [ear]:—
‘O Indra, grant most excellent possessions!

L b

 These directions are incorporated in the Grihya Sitra: Abvaliynsa 1. 15. 3,
g; Paraskara 1. 16, 18; Khidim 3. 3. 133 Gobhila 2. 8. 21, 33; Apastamba
6. 15 12,

2 So B, abbi-fiphref; A has, instead, abki-mrief, * tooch. O the * sniff-kiss *
sec the article by Prof. Hopkias, f40S. 38. 130-134

180 B: pulra ndma. Possibly, however, puirandma; if s, then

+ You are myself, by name my son 1’
A has, instead, patra md vitha:

* You are myself! You've saved me, son !’
“This conception accands with the Iater etymology of son as *savios from hell,’ put-
tra, Minava Dharma Sistra 9. 138, ;

¢ This word (e} is lacking in B.

'Thlsﬂmnwith&mdhuuddmislnlhntﬂﬂ line, occurs in the
Midhyasedina vecension of Brib. at 6. 4. 36 (=Sat. Br. 14. g. 4. 36) and in
par. Gribys Sitra 1. 16. lﬂ;mwmdﬁtfﬂ,itmmﬂh
the two following Rig-Veda quotations, in Adv. Gyihya Sitra 1. 15 3.

T This word (e is lacking in B.

* This phrase is lacking in A. ¥ This sentence is lacking in B.

18 This line=RYV. 3. 36. 10 with aume, * us,’ adapted to asmad, * him,’

1 =RV.z 3. 060

315



211-]  KAUSHITAKI UPANISHAD

[and says:] ‘Be not cut off!' Be not perturbed.! Live
a hundred autumns of life. Son, I kiss your head with your
name, So-and-so!"—Thrice he should kiss his head.

*I make a lowing over you with the lowing of cows.'—Thrice
he should make a lowing over his head.

The manifestation of the permanent Brahma in evanescent
phenomena
(a) Cosmical powers revertible into wind

12 (8). Now next, the dying around of the gods (daiva
parimara)*—

This Brahma, verily, shines when fire blazes ; likewise this
dies when it blazes not. Its brilliance (¢g7as) goes to the sun ;
its vital breath ( grdna), into the wind (vdyu).

This Brahma, verily, shines when the sun is seen; likewise
this dies when it is not seen. Its brilliance goes to the moon ;
its vital breath, to the wind.

This Brahma, verily, shines when the moon is seen ; likewise
this dies when it is not seen. Its brilliance goes to lightning ;
its vital breath, to the wind. _

This Brahma, verily, shines when the lightning lightens ;
likewise this dies when it lightens not. Its brilliance goes to
the wind *; its vital breath, to the wind. -

All these divinities, verily, having entered into wind, perish
not when they die in the wind ; therefrom indeed they come
forth again.

—Thus with reference to the divinities.

(b} An individual's powers revertible into breath
Now with reference to oneself.—
13. This Brahma, verily, shines when one speaks with

owed chitthi(s) (—A; ¢ #hd1)—B]. Compare, in the er *For some
one's continned lifc® at AV, 8. 1, 4 ﬂ:&iﬂki{ljprr:ﬁfﬁﬁf.pf?, :
* Be not cut off from this world,
From the sight of Agni and of the Sun 1’
* wd spatkighd|s)., Occursin Bh(;, 1y, 34
* Compare a somewhat similar passage in Ait, Br, 8, 28 entitled * The Dying
around Brahma,' where also the wind is the altimate in the regression of these
same five phenomena (though in inverse order)
‘So A, B has the less appropriate difas, * regions of heaven,
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speech ; likewise this dies when one speaks not. [ts brilliance
goes to the eye; its vital breath, to the vital breath.

This Brahma, verily, shines when one sees with the eye;
likewise this dies when one sees not.  Its brilliance goesto the
ear ; its vital breath, to the vital breath.

This Brahma, verily, shines when one hears with the ear;
likewise this dies when one hears not. Its brilliance goes to
the mind ; its vital breath, to the vital breath.

This Brahma, verily, shines when one thinks with the mind ;
likewise this dies when one thinks not. Its brilliance goes to
the vital breath; its vital breath, to the vital breath.

All these divinities, verily, having entered into the vital
breath, perish not when they die in the vital breath ; therefrom
indeed they come forth again.

So verily, indeed, if upon one who knows this both moun-
tains should roll themselves forth—both the southern and
the northern'—desiring to lay him low, indeed they would
not lay him low. But those who hate him and those whom he
himself (svapariz) hates—these all die around him.

The contest of the bodily powers for supremacy ; the
ultimate goal

14 (). Now next, the assumption of superior excel-
lence (niksreyasadina)®—

All these divinities, verily, indeed, when disputing among
themselves in the matter of self-superiority, went forth from
this body. It lay, not breathing, dry,? become like a piece of
wood.

Then speech entered into it. It just lay, speaking with
speech.

Then the eye entered into it. It just lay, speaking with
speech, secing with the eye.

Then the ear entered into it. It just lay, speaking with
speech, seeing with the eye, hearing with the ear.

Then the mind entered into it. It just lay, speaking with

1 That is, the Vindhyas and the Himilayas respectively.
% Other accounts of the sume allegory occar in Byih, 6. 1. 1-14 ; Chind. 5. 3
and Kaush. 3. 3.
* The words * not breathing, dry” are lacking in A,
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specch, seeing with the eye, hearing with the ear, thinking
with the mind.

Then the vital breath (prdna) entered into it. Thereupon
indeed it arose.

All those divinities, verily, having recognized the superior
excellence in the vital breath, and having passed into the vital
breath, even the intelligential self (prajidtman), went forth
from this body '—all these together. They, having entered
into the wind,® having the nature of space (#kdédtmanr), went
to heaven (svar).

Likewise also, indeed, he who knows this, having recognized
the superior excellence in the vital breath,? having passed into
the vital breath, even the intelligential self, of all beings,! goes
forth from this body along with all these, He, having entered
into the wind® having the nature of space, goes to heaven.
He goes to that [place] where these gods are. Having reached
that, he becomes immortal as the gods are immortal—he who
knows this.?

A dying father's bequest of his various powers to his son”

15 (10). Now next, the Father-and-son Ceremony, or
the Transmission, as they call it.—

A father, when about to decease, summons his son. Having
strewn the house with new grass, having built up the fire,
having set down near it a vessel of water together with a dish,
the father, wrapped around with a fresh garment, remains
lying. The son,” having come, lies down on top, touching

1 A has, instead, fokdd, | world.’

! S50 B: odpw-pravista; but A has, instead, sdyw-prasintha, ¢ establiched on the
wind."

® The previous phrase is Incking in AL

* The words * of all beings ' are lacking in B,

® Another sccount of a *father-lo-son transmission’ Is found in Bgih, 1.
s 17-20.

L So B pF dete, Put A has, instead, soapam fyete. Acconling to this read-
ing, what was in the other reading a main verb is lost ; and the sentences must be
reconstrocted @ ¢ 4 father . . . summons his son, having strewn . .., having built
+ -« o baving sct down . . . dish, wrapped . . . garment, himsell in white. The
00 .0
¥ If the elision is of a locative, putre, instead of & nominative, peedras, then with-
oot 3 grammatical impossibility (though with less probability as being an excep-
tional wsage]) the sentence might mean : * Upon the son when he comes (or, Upon
the son™s coming) he lies ., , .*
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organs with organs. Or he may, even, transmit to him seated
face to face! Then he delivers over to him [thus]:—

Father: * My speech in you I would place !’

Son: * Your speech in me I take!

Father: * My breath ( prdna®) in you I would place L%

Son : ‘ Your breath in me I take.

Father: * My eye in you I would place !’

Son: * Your eye in me I take!

Father: *My ear in you I would place !’

Son: ‘Your ear in me | take.’

Father: * My tastes in you I would place?’

Son: *Your tastes in me I take.'

Father: ‘ My decds (darman) in you | would place!”

Son: * Your deeds in me I take.’

Father : * My pleasure and pain in you I would place! '

Son: *Your pleasure and pain in me I take.'

Father: * My bliss, delight, and procreation in you | would
place!’

Son - * Your bliss, delight, and procreation in me I take.'

Father: * My goings in you I would place!”

Son: ‘ Your goings in me I take.’

Father: ¢ My mind * in you I would place!”

Son: * Your mind in me I take.'

Father: * My intelligence ( prajiia) * in you 1 would place!’

Son : * Your intelligence * in me I take.’

If, however, he should be unable to speak much, let the
father say summarily: ‘My vital breaths (prdma) in you
I would place !’ [and | the son [reply] : * Your vital breaths in
me I take.””

Then, tuming to the right, he goes forth toward the east."

The father calls out after him: * May glory ( yasas), sacred
luster (brakma-varcasa),” and fame delight in you!"

! So B; bot A has, instead, *. .. sitin front of him."

t This word here designates % hreath® s ' the function of smell,’ miher than as

 the Ereath of life."

® This item of the serics is lacking in A ; it see next note.

S0 B: A has, instead, difive pijlldtaryads ddmds, * thoughts, what is to be
understood, and desires *—items which occar in a partially similar series in 1. 7.

% This whole sentence Is lacking in A.

& This word, jrifir, is lacking in B.

T Here A has, in additicn, * food to eat.’
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Then the other looks over his left shoulder. Having hid
[his face] with his hand, or having covered [it] with the edge
of his garment, he says : * Heavenly (svarga) worlds and desires
do you obtain !’

If he should become well, the father should dwell under the *
lordship of his son, or he should wander around as a religious
mendicant.! If, however, he should decease, so let them
furnish * him as he ought to be furnished—as he ought to be
furnished.

THIRD ADHYAYA
Doctrine of Prana (the Breathing Spirit)

Enowledge of Indra, the greatest possible boon to

1. Pratardana Daivodisi by fighting and virility arrived at
the beloved abode of Indra.

To him then Indra said: *Pratardana, choose a boon
(vara)!'?

Then said Pratardana: ‘ Do you yourself choose for me the
one which you deem most beneficent to mankind.’

To him then Indra said: ‘ A superior (vara), verily, chooses
not for an inferior (avara). Do you yourself choose.’

‘No boon (a-vara), verily, then, is it to me!’ said Pratar-
dana,

But Indra departed not from the truth, for Indra is truth.

To him then Indra said: ‘ Understand me, myself. This
indeed I deem most beneficent to man— namely, that one should
understand me. T slew the three-headed son of Tvashtri.t

1 pari + +/wraj.

* That is, with obsequies. Understood thus, the subject of the verb is indefinite ;
and the object is * the deccased father,! Possibly (though less probably, it would
seem), * the priner of the father” are intended as the subject; and the son is
intended =5 the object—Deussen's interpretation, The reading of A pives yet
another meaning : * According us he [i.e. the father] furnishes him [i. . the son],
so ought he to be fumished—so ought he to be furmished.’

‘Lhﬂ,hﬁﬂ-ﬂ,*lhﬁmlﬂuﬂdmm!‘

* This exploit of Indra's s referred to at RV, 10, 8. B, 9; to.go.6; Sat, Br.
L 3 3. 33 12. . 1. 1. Furber accounts of this conflict hetween Indra and
Vibvaripa, as the son of Tvashtri is called, occar at Tait. Sambita 2. 5. 1. 1 /. 5

SetBr. 1 6.3.1,2; 5 5. 4.2, 5; and Kithaka 12. 10 (cited in Weber's Judiscke
Stwdien, 3. 464)-
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1 delivered the Arunmukhas, ascetics, to the wild dogs.'
Transgressing many compacts, I transfixed the people of
Prahlida® in the sky, the Paulomas? in the atmosphere, the
Kilakifijas* on earth® Of me, such a onc as I was then
(tasya me fatra), not a single hair was injured !

So he who understandssme—by no deed whatsoever of his
is his world injured, not by stealing, not by killing an embryo,
not by the murder of his mother, not by the murder of his
father: if he has done any * evil ( #dpa), the dark color departs
not 7 from his face.”’

His identity with life and immortality

2. Then he said: ‘I am the breathing spirit (prdxa), the
intelligential self (praji@tman). As such (fam "), reverence me
as life (dyus), as immortality. Life is the breathing spirit,
The breathing spirit, verily, is lif. The breathing spirit,
indeed, is. immortality.)® For, as long as the breathing spirit
remains in this body, so long is there life. For indeed, with
the breathing spirit in this '* world one obtains immortality ;
with intelligence, true conception (samkalpa).

So he who reverences me as life, as immortality, reaches the
full term of life in this world; he obtains immortality, inde-
structibility (aksiti) in the heavenly world (svarga-lota).’

! The foregoing exploits of Indra are mentioned at Air. Br. 7. 25

* Or, Prakrdda, n chief of the Asuras,

3 A troop of demons. § A tribe of Asuras.

* Weber has an extensive discussion conceming the meaning of the foregoing
pames and the identity of the personages, together with numerous relevant literary
references, in his Judiiche Studiem, 1. 410-418.

& This word, rena, 15 lacking in B.

* That is, * he does not become pale.’

¥ Professor Denssen’s note oa this seatence (Sakely Upenichads, p. 44, note 1)
ilm:memdmnch:immumdmmlumwmmrr: {Whoever
has attained the knowledge of the Atman and his unity with it, and thereby has
hﬂh&mﬂ&mmﬂluﬂm&hiiﬁdndhiﬂmhhgmdm:ﬂldmm
mmtnnough:;mqmmlmguhkduds,ﬂmpdrb:ﬂmhehmlmmm
individzal.”

® So A Bot B has, instead, proyfdtminas ; accordingly the sentesces mast b
reconstrocted thus: *1 am the breathing spirit (prdya). Reverence me as the
intellipential self, as life, . . '

8 This sentence is lacking in B.

lt&n;m‘mmﬂl'ymdﬂ.'
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The unity of an individual's functions or special pranas

Now on this point some say: ‘ The vital breaths ( prdna),
verily, go into a unity, for"—so they say (i7i)—"[otherwise]
no one would be able at once to cause to know a name with
speech, a form with the eye, a sound with the ear, a thought
with the mind. As a unity, verily, the vital breaths, every
single one, cause to know all things here.

All the vital breaths speak along with speech when it speaks.

All the vital breaths see along with the eye when it sees.

All the vital breaths hear along with the car when it hears.

All the vital breaths think along with the mind when it thinks.

All the vital breaths breathe along with breath ( grd»a) when
it breathes.’

*That is indeed so,’ said Indra. * Thereis, however,” he con-
tinued (iti), * a superior excellence among the vital breaths.

The really vitalizing and unifying * vital breath the
breathing spirit or conscious self

3- One lives with speech gone, for we see the dumb ;
one lives with eye gone, for we see the blind ;
one lives with ear gone, for we see the deaf:
one lives with mind gone, for we see the childish ;
one lives with arms cut off, one lives with legs cut off,
for thus we see.

But now it is the breathing spirit ( prina), even the intelli-
gential self ( prajiidtman), that seizes hold of and animates
(uz-thd) this body. This, therefore, one should reverence as
the Uktha.!

This is the All-obtaining (saredpsi)® in the breathing spirit
{prana).?

As for the breathing spirit—verily, that is the intelligential

! *The Recitation of Praise * in the ritual. The same identification oceurs also at
Brih. 5. 13. 1.

* Thatis, *it is in (the individual) conscious spirit that all facts are oblsined.
This compact expression might possibly be understood to summarize the earlier
practical teaching that ¢ in Pripa 2 knower thereof obtains all things®; and also,
pregnantly, the teaching (both easlier and later in this Upanishad) that * in the

canscious Self all things do obtain [both ontologically and ethically—* obtain *
being used in its intransitive m[ng]_" 7 i

* This sentence is lacking in B,
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self ! As for the intelligential self—verily, that is the breathing
spirit.  For truly, these two dwell in this body; together the
two depart.’

This is the view (Jrst) thereof, this ths understanding
(vijAdna) :—

When a person is so asleep that he sees no dream whatever,
then he becomes unitary in this breathing spirit. Then

speech together with all names goes to it;

the eye together with all forms goes to it ;

the ear together with all sounds goes to it;
the mind together with all thoughts goes to it.

When he awakens—as from a blazing fire sparks would
disperse in all directions, even so from this self (drman) the
vital breaths (prapa) disperse to their respective stations ;
from the vital breaths, the sense-powers (deva); from the
sense-powers, the worlds.

This selfsame breathing spirit as the intelligential self scizes
hold of and animates (uf-£kd) this body. This therefore one
should reverence as the Uktha.

This is the All-obtaining in the breathing spirit.

As for the breathing spirit—verily, that is the intelligential
self. As for the intelligential self—verily, that is the breathing
spirit.!

This is the proof (sidd/i) thereof, this the understanding :—

When a sick person about to die comes to such weakness
that he comes to a stupor (sammoka), then they say of him :
* His thought (citfa) has departed. He hears not. He sces
not. He speaks not with speech. He thinks not.” Then he
becomes unitary in this breathing spirit ( praza). Then

speech together with all names goes to it ;
the eye together with all forms goes to it;
the ear together with all sounds goesto it ;
the mind together with all thoughts goes to it.*

! The rncu!h:gthmpln.gnphl {which have alrcady oc-urred in this section)
are lacking in A.

* A has here in sddition : * When be awakens—as from a blazing fire sparks
would disperse in all directions, even so from this sclf the vital breaths disperse 1o
their respective stations; from the vital breaths, the sense-powers ; from the sense-
pwu-,thc-urml.' Bnlnt.hepmmmmmimammb:uiupl
tefrnin from the previous paragraph.
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(4) When he departs l’rlum this body, he departs together
with all these,

The * All-obtaining ' in Prana through the vital breaths

4. Speech pours! all names in it *; with speech it obtains
all names,

Breath ( pranma) poursall odors in it ; with breath it obtains
all odors.

The eye pours all forms in it ; with the eye it obtains all
forms.

The ear pours all sounds in it; with thz ear it obtains all
sounds.

The mind pours all thoughts in it ; with the mind it obtains
all thoughts.

This is the All-obtaining (sarvdpfi)® in the breathing
spirit.

As for the breathing spirit (prdma)—verily, that is the
intelligence (prajid) ; as for the intelligence—verily, that is
the breathing spirit,! for together these two dwell in this body,
together the two depart.

The correlation of the individual's functions with the
facta of existonce

Now then, we will explain how all beings (bkiita) become
one with this intelligence —

5. Speech is one portion thereof taken out, Name is its
externally correlated (parastat prati-vi-kita) existential element
(bhista-mitra).

Breath ( prana) is one portion thereof taken out. Odor is
its externally correlated existential element.

The eye is one portion thereof taken out. Form (riipa) is
its externally correlated existential clement.

The ear is one portion thereof taken out. Sound is its
externally correlated existential element.

The tongue is one portion thercof taken out, Taste is its
externally correlated existential element.

! So A: abbivispyate. 2 S0 B: aimin.
* On this word see p. 322, n. 2, above.
* The previous seatence is lacking in B.
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The two hands are one portion thereof taken out. Work
{(karman) is their externally correlated existential element.

The body is one portion thereof taken out. Pleasure and
pain are its externally correlated existential element.

The generative organ is one portion thereof taken out.
Bliss, delight, and procreation arc its externally correlated
existential element.

The two feet are one portion thereof taken out. Goings are
their externally correlated existential element

The mind (manas!) is one portion thereof taken out.
Thoughts * and desires are its externally correlated existential
clement.

The supremacy of consciousness in all the functions
and facts of existenco

6. With intelligence (prajia) having mounted on speech,
with speech one obtains all names.

With intelligence having mounted on breath (prdara), with
breath one obtains all odors.

With intelligence having mounted on the eye, with the eye
one obtains all forms.

With intelligence having mounted on the ear, with the ear
one obtains all sounds.

With intelligence having mounted on the tongue, with the
tongue one obtains all tastes.

With intelligence having mounted on the two hands, with the
two hands one obtains all works.

With intelligence having mounted on the body, with the
body one obtains pleasure and pain.

With intelligence having mounted on the generative organ,
with the generative organ onc obtains bliss, delight, and
procreation.

With intelligence having mounted on the two feet, with the
two feet one obtains all goings.

With intelligence having mounted on the mind (manas)®
with the mind one obtains all thoughts*

' A has here, instead, *intelligence (prgRd)."
% A has here, in addition, * what is to be umderstood (vi/dteryam).’

% A has here, instead, ¥, thought.’
4 A has here, in addition, ¢ what is to be anderstood and desired”
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The indispensableness of consciousness for all facts
and experience

7. For truly, apart from intelligence ( prajiia) speech would
not make cognizant (pra+ v/jii@ of any name whatsoever.
‘My mind was elsewhere,’ onc says; * 1 did not cognize that
name.’

For truly, apart from intellizence breath would not make
cognizant of any odor whatsoever. * My mind was elsewhere’
ane says; ‘I did not cognize that odor.

For truly, apart from intelligence the eye would not make
cognizant of any form whatsoever. * My mind was elsewhere,
one says; ‘I did not cognize that form.’

For truly, apart from intelligence the ear would not make
cognizant of any sound whatsoever. * My mind was elsewhere,’
one says; ‘I did not cognize that sound.’

For truly, apart from intelligence the tongue would not
make cognizant of any taste whatsoever. * My mind was else-
where,” one says; ‘1 did not cognize that taste.’

For truly, apart from intelligence the two hands would not
make cognizant of any action whatsoever. * My (m¢) mind was
elsewhere, one says (@4a) ; * I (akam) did not cognize ( prajidsi-
sani) * that action.'

For truly, apart from intelligence the body would not make
cognizant of any pleasure or pain whatsoever, *My mind was
clsewhere,’one says ; ‘T did not cognize that pleasure or pain.’

For truly, apart from intelligence the generative organ would
not make cognizant of any bliss, delight, and procreation what-
socver. ‘My mind was elsewhere,' one says; * I did not cog-
nize that bliss, delight, and procreation.’

For truly, apart from intelligence the two feet would not
make cognizant of any going whatsoever. ‘M v mind was else-
where,’ one says; * I did not cognize that going,’

For truly, apart from intelligence no thought (a4i) whatsoever
would be effected ; nothing cognizable would be cogmized.

' These singular forms of A scem preferable to the dual forms of the readings in
B; similarly in the third senpence following, about *feet.’ Accordingly, the
speaker in all these direct quotations is 1w be mderstood 1= intdefinite rather than as
the particalar organ mentioned.
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The subject of all knowledge, the paramount object
of knowledge

8. Speech is not what one should desire to understand. One
should know the speaker.

Smell is not what one should desire to understand. One
should know the smeller.

Form is not what one should desire to understand. One
should know the seer.!

Sound is not what one should desire to understand. One
should know the hearer.

Taste is not what one should desire to understand. One
should know the discerner of taste.

The deed is not what one should desire to understand. One
should know the doer.

Pleasure and pain are not what one should desire to under-
stand, One should know the discerner of pleasure and pain.

Bliss, delight, and procreation are not what one should desire
to understand. One should know the discerner of bliss, delight,
and procreation.

Going is not what one should desire to understand. Onc
should know the goer.

Mind (manas) is not what one should desire to understand.
One should know the thinker (manir).

The absolute corrolativity of knowing and being

These ten existential elements (bhAta-matra), verily, are
with reference to intelligence (adhi-prajfia). The ten intelli-
gential elements ( prajia-malrd)are with reference to existence
(adhi-bhita) For truly, if there were no elements of being,
there would be no clements of intelligence. Verily, if therc
were no clements of intelligence, there would be no elements
of being. For truly, from either alone no appearance (rigpa)
whatsoever would be effected.

Their unity in the conscious sell
And this is not a diversity. But as of a chariot the felly
i« fixed on the spokes and the spokes are fixed on the hub,

15 8; hl#hnlmtud.'thehn-udm.'
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even so these elements of being (bhiita-matra) are fixed on the
elements of intelligence (prajiid-matra), and the elements of
intelligence are fixed on the breathing spirit ( prana).

This same breathing spirit, in truth, is the intelligential self
(prajidtman); [it is] bliss, ageless, immortal,

A person's ethical irresponsibility, his very self being
identical with the world-all

He does not become greater (bkiiyas) with good action, nor
indeed lesser (daniyas) with bad action.

This one, truly, indeed, causes him whom he wishes to lead
up from these worlds, to perform good action. This one,
also, indeed, causes him whom he wishes to lead downward, to
perform bad action.

He is the world-protector (loka-pala). He is the world-
sovereign (lokadkipati). He is the lord of all.!

*He is my self (@tman) '—this one should know. * Heis my
self"—this one should know.

FOURTH ADHYAYA
A progressive definition of Brahma *

Biliki's offer of instruction concerning Brahma

1. Now then, verily, there was Gargya Balaki, famed as
learned in the scriptures (amfcina). He dwelt among the
Usinaras, among the Satvans and the Matsyas,® among the
Kurus and the Paficilas, among the Kiéis and the Videhas.

He, then, coming to Ajatadatru, [king] of Kasi* said:
* Let me declare Brahma to you.’

To him then Ajitadatru said: ‘A thousand [cows] we give
to you! At such a word as this, verily, indeed, people would
run together, crying, “ A Janaka!® A Janaka!”"

VS0 A sarvela; bat B has, instead, fakefa, * world-lord.”

:Anoth::ru‘l::l:un?flhcmdmugun?cmuﬂﬂh.::l. 4
um:::‘ﬂmﬂ | :’f:-;i iﬂ:ﬂ+lﬂ¢qw in agreement with 4. s.v.,, Weber

* The modern Benares,

* A king famed for his great knowledge,

L 328



KAUSHITAKI UPANISHAD [4-4

Clue-words of the subsequent conversation

2.! In the sun—the Great,

in the moon— Food,

in lightning—Truth,

in thunder—Sound,

in wind—Indra Vaikuntha,

in space—the Plenum,

in fire—the Vanquisher,

in water— Brilliance (fgjas)-
—Thus with reference to the divinities (adhi-daivala).
Now with reference to the self (adky-dtma).—

In the mirror—the Counterpart,

in the shadow—the Double,

in the echo—Life (asu),

in sound—Death,

in sleep—Yama [Lord of the dead],

in the body—Prajapati [Lord of Creation],

in the right eye—Speech,

in the left eye—Truth.

Bilaki's and Ajitadstru's progressive determination
of Brahma
(s) In various cosmic phenomens

3. Then said Baliki: ‘ Him who is this person in the sun—
him indeed 1 reverence.’

To him then Ajitadatru said : * Make me not to canverse oi
him! As the Great, the White-robed, the Pre-eminent (afi-
stha), the Head of all beings—thus, verily, 1 reverence him.'

He then who reverences him thus, becomes prc-eminnnt.,thc
head of all beings.

4. Then said Baliki: * Him who is this person in the moon—
him indeed 1 reverence.’

To him then Ajitasatru said: * Make me not to converse on
him! As King Soma® as the soul (d¢man) of Food—thus,
verily, | reverence him.'

He then who reverences him thus, becomes the soul of food.

' This entire paragraph is lacking in some manmscripts. It #s merely = list of
clue-wonls summarizing the following conversation,

® This phrase is lacking in B.
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5. Then said Balaki: ‘ Him who is this person in the light-
ning—him indeed I reverence.'

To him then Ajatatatru said: * Make me not to converse
on him! As the soul of Truth'—thus, verily, I reverence him.’

He then who reverences him thus, becomes the soul of
truth.!

6. Then said Baliki: * Him who is this person in thunder—
him indeed I reverence.’

To him then Ajatadatru said: * Make me not to converse
on him! As the soul of Sound—thus, verily, I reverence him.’

He then who reverences him thus, becomes the soul of
sound.

7 (8%). Then said Balaki: * Him who is this person in
wind—him indeed I reverence.’

To him then Ajatadatru said: ‘Make me not to converse on
him! As Indra Vaikuntha, the unconquered hero—thus, verily,
I reverence him.

He then who reverences him thus, becomes indeed trium-
phant, unconquerable, a conqueror of adversaries.

5 (7%). Then said Baliki: ‘Him who is this person in
space—him indeed I reverence,'

To him then Ajitasatru said: * Make me not to converse on
him!  As the Plenum (pirna), the non-active (a-pravariin)
Brahma—thus, verily, I reverence him.’

He then who reverences him thus, becomes filled ( priryate)
with offspring, cattle,® splendor ( yafas), the luster of sanctity
(brakma-varcasa), and the heavenly world (svarga-loka); he
reaches the full term of life.

9. Then said Balaki: * Him who is this person in fire—him
indeed I reverence.’

To him then Ajitadatru said : *Make me not to converse on
him! As the Vanquisher—thus, verily, I reverence him.'

He then who reverences him thus, becomes verily a
vanquisher amid others.*

! A has here, instead, * of brilliance.

* A inverts the order of sections fiom B,

¥ Instead of the following portion of this pamgiaph, A has: * Nether be nos
his offspring moves on (pro-vartate) before the time."

15 B: o’ ampesu; but A has, instead, and "wo ese, . . ., such a ope in
conseuence becomes & vanquisher indesd.*
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1o, Then said Baliki: ¢ Him who is this person in water—
him indeed | reverence.' \

To him then Ajatafatru said: ‘ Make me not to converse
on him! As-the soul (dtman) of Brilliance '—thus, verily, |
reverence him.’

He then who reverences him thus, becomes the soul of
brilliance.!

— Thus with reference to the divinities,

(b) In the self

Now with reference to the self—

11. Then said Balaki: ‘Him who is this person in the
mirror—him indeed I reverence.’

To him then Ajitadatru said : * Make me not to converse on
him! Asthe Counterpart—thus, verily, [ reverence him.'

He then who reverences him thus—a very counterpart of
him is born in his offspring, not an unlikeness,

ra. Then said Baliki: * Him who is this person in the
shadow *—him indeed 1 reverence.’

To him then Ajatafatru said: * Make me not to converse onl
him! As the inscparable Double—thus, verily, 1 reverence
him.’

He then who reverences him thus, obtains from his double® ;
he becomes possessed of his double.*

13. Then said Balaki: ¢ Him who is this person in the echo*—
him indeed I reverence.’

To him then Ajitaatru said : * Make me not to converse on
him! As Life (asx) “—thus, verily, I reverence him."

He then who reverences him thus,? passes not into un-
consciousness (sammoka) before the time.

| Gp B : fefasar; tﬂtlhﬂl,ilﬂfﬂd*'ﬂfm'

= ln.#lliulfthilwmﬂ,Lhﬂ'ﬂEwhD-'

* That is, his wife. * In offspring.—Com.

5 Instead of this phrasc, A has: ¢ The sound that follows a person—_ihat
indeed . .."

¢ Strictly *the breath of life”; but A bas, instesd, dyw, *life, strictly ° the
duration of life! In either recension the conception of life sccms 1o imply an
active response 1o, and correspondence with, environment.

* A has here, in addition, * neither he nor his offspring.’
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14. Then said Balaki: *‘Him who is this person in
sound '—him indeed T reverence.’

To him then Ajitafatru said: ‘ Make me not to converse
on him! As Death—thus, verily, I reverence him.'

He then who reverences him thus? deceases not before the
time.

15 (16 %). Then said Bilaki: * The person here who, asleep,'
moves about in dream—him indeed I reverence.

To him then Ajataatru said : ‘ Make me not to converse on
him! As King Yama—thus, verily, I reverence him.'

He then who reverences him thus—everything here is
subdued (+/yam) to his supremacy.

16 (15%). Then said Baliki: *Him who is this person in
the body—him indeed 1 reverence.!

To him then Ajatafatru said: ‘Make me not to converse
on him! As Prajapati (Lord of Creation)—thus, verily, I
reverence him.'

He then who reverences him thus, becomes procreated
( prajayate) with offspring, cattle splendor, the luster of
sanctity, the heavenly world; he reaches the full term of life
(dyn),

17. Then said Baliki: *Him who is this person in the
right eye—him indeed I reverence.’

To him then Ajatasatru said : * Make me not to converse on
him!  As the soul (@tman) of Speech,® the soul of fire, the soul
of light—thus, verily, I reverence him.'

He then who reverences him thus, becomes the soul of all
these,

18. Then said Balaki: *Him who is this person in the left
eye—him indeed I reverence.

To him then Ajitagatru said : * Make me not to converse on
him! As the soul of Truth, the soul of lightning, the soul of
brightness—thus, verily, I reverence him.”

! Instead of this phrass, A has : * Him who is this shadow-person— "

* A has here, in addition, *nefther he nor his offspring.’

* A inverts the order from B,

* A has here, instead, * This intelligent self whereby a !
' person here, asleep . . .

'Thcrﬂhmm:mndmhmumkhdrhgin.ﬁ._ -

¢ A has here, instend, ‘ name’
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He then who reverences him thus, becomes the soul of all
these,

Thaunivurnnlmriumamvmufthnhurt

1g. Thereupon Baliki was silent. To him then Ajitadatru
said: *So much only, Balaki?’

' So much only,’ said Biliki

To him then Ajitasatru said: ‘In vain, verily, indeed, did
you make me to cOnverse, saying, * Let me declare Brahma to
you." He, verily, O Baliki, who is the maker of these persons
[whom you have mentioned in succession], of whom, verily,
this is the work—he, verily, should be known.'

Thercupon Baliki, fuel in hand,! approached, saying :
¢ Receive me as a pupil.’

To him then Ajatasatru said: * This I deem * an appearance
(ritpa) contrary to naturc 3__that a Kshatriya should receive
a Brahman as pupil. But come! 1 will cause you to under-
stand’ Then, taking him by the hand, he went forth. The
two then came upon a person asleep. Him then Ajitasatru
addressed : * O great, white-robed King Soma!' But he just
lay silent.* Thereupon he threw at him with a stick. There-
upon he arose.

To him then Ajatasatru said - * Where in this case, O Balaki,
has this person lain? What has become of him here? Whence
has he returned here ?’

Thereupon Balaki understood not.

To him then Ajitadatru said : « Where in this case, O Bilaki,
this person has lain, what has become of him here, whence
he has returned here—as 1 asked (f#7) —is, the arteries ofl a
person® called Aditd (* the Beneficent’). From the heart they
spread forth to the pericardium.  Now, they are as minute as
4 hair subdivided a thousandfold- They consist of a minute
essence, reddish-brown, white, black, yellow, and red. In
these one remains while, asleep, he sees no dream whatsoever.

! The sign of suppliant pupilship.

* o B : manye ; bul A has, instead, gpdf, “would be'
3 prati-lema, literally * agninst the hair!

* This last word is lacking in B.

* A has, instead, ¢ of the heart.”
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The ultimate unity in the self—creative, pervasive,
supreme, universal

20. Then he becomes unitary in this Prina.
Then speech together with all names goes to it ;
the eye together with all forms goes to it ;
the ear together with all sounds goes to it ;
the mind (manas) together with all thoughts goes to it.

When he awakens—as from a blazing fire sparks would dis-
perse in all directions, even so from this self (#fman) the vital
breaths ( pranxa) disperse to their respective stations; from the
vital breaths, the sense-powers (dewa) ; from the sense-powers,
the worlds.

This selfsame breathing spirit ( prana), even the intelligential
self (prajiidtman), has entered this bodily self (farira-atman)
up to the hair and finger-nail tips! (20) Justasa razor might
be hidden in a razor-case, or fire * in a fire-receptacle, even thus
this intelligential self has entered this bodily self up to the hair
and the finger-nail tips. Upon that self these selves depend, as
upon a chief his own [men]. Just as a chief enjoys. his own
[men], or as his own [men] are of service to a chief, even thus
this intelligential self enjoys these selves; even thus these selves
are of service to that self,

Verily, as long as Indra understood not this self, so long the
Asuras (demons) overcame him. When he understood, then,
striking down and conquering the Asuras, he compassed
(pari+ +/i) the supremacy (sraisthya), independent sovereignty
(svardjya), and overlordship (d@dkipasya) of all gods and of
all beings.

Likewise also, he who knows this, striking off all evils
( p@pman), compasses the supremacy, independent sovercignty,
and overlordship of all beings—he who knows this, yea, he
who knows this !

! ln.ﬂ.th:}nﬁiummmhhdﬁng,mdimbeghulhhpuiul_

* For a discussion of the exact meaning of this phrase consult the fuot-note to
the parallel passage in Byih, 5, #e s
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(FIRST KHANDA)
Query : The real agent in the individual ?

[Question :]
1. By whom impelled soars forth the mind projected ?
By whom enjoined goes forth the earliest breathing?
By whom impelled this speech do people utter ?
The eye, the ear—what god, pray, them enjoineth 7

The all-conditioning, yet inserutable agent, Brahma

[Answer :]

». That which is the hearing of the ear, the thought of the mind,
The woice of speech, as also the breathing of the breath,
And the sight of the eye!® Past these escaping, the wise,
On departing from this world, become immortal.

3. There the eye goes not;
Speech goes not, nor the mind,
We know mot, we understand not
How one would teach It

Other, indeed, is It than the known,

And moreover above the unknown.

— Thus have we heard of the ancients (pirva)
Who to us have explained It

! This name of the Upanishad is taken from its first word bewar, ‘by whom.'
Ithlhnkmuhm&:murm Brihmana of the Sima-Veda
lu-hluhthnUpnnilhdhmurﬁummlhdmgh

aumbehnpunwﬁhgthcmm&-u.'u-ln‘ And—more seriously—
m;nmmﬂnlmmnfmphmnhnppmﬂyimpoﬂh;nphmu
wﬂliﬂi,hihmhﬁu.mmﬁﬂjhmemﬁu,mmm#t
be construed as either. Moreover, in each of the five phrases it is the same word
muhnpukd{nhlduﬂu”nnﬁh.+.+lﬂ‘j;:mdhgl,.nuﬂcﬂy
lim:ll:mdeﬂn:nﬂhmwmﬁh.'theu:oflh:w.thnﬂnddﬁmmhh'rht

Dflpmh.lhth'-ﬂufhﬂ.ﬂ!.m:jtnfih eye! However, very

argan is clearly conceived.
3 zgandh mﬂ:,uithﬂigh:nﬁuﬁu,ufﬂ toeand d, and T8 13 ¢ and 4,
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4. That which is unexpressed with speech (vde, voice),
That with which speech is expressed—
That indeed know as Brahma,
Not this that people worship as this.
5- That which one thinks not with thought (manas, mind),
[or, That which thinks not with a mind, ]’
That with which they say thought (mamas, mind) is
thought—
That indeed know as Brahma,
Not this that people worship as this.

6. That which one sees not with sight (cak as, eye),
[or, That which sees not with an eye, ]’
That with which one sees sights (caksiinm)®—
That indeed know as Brahma,
Not this that people worship as this.
7- That which one hears not with hearing (frofra, ear),
[or, That which hears not with an ear,] !
That with which hearing here is heard—
That indeed know as Brahma,
Not this that people worship as this,

8. That which one breathes (prdm#) not with breathing
{ prama, breath),
[or, That which breathes not with breath,]*
That with which breathing (prdma) is conducted (pram-
yate)—
That indeed know s Brahma,
Not this that people worship as this,

(SECOND KHANDA)
The paradox of Its inserutability

9 (1). [Teacher:] If you think ‘I know well,” only wvery
slightly now do you know!—a form of Brahma !—what
thereof is yourself, and what thereof is among the gods! So
then it is to be pondered upon (mimdritsyam) indeed by you.

[Pupil:] I think it is known.”

! Both renderings of the verse are permissible, and both are in harmony with the
theory which is being expounded,

% Or, * That with which one sces the cyes.’ %

* What bas been translated as two sentences might also be comstrued as one
sentehee, still & part of the teacher's reproof to the undiscerning pupil :—* So then
IimMWﬁHﬁ"m"hmﬂ[ﬂm] to be pondered upon indeed.’
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to (2) I think not ‘I know well ';
Yet I know not ‘1 know not'!
He of us who knows It, knows It;
Yet he knows not ‘I know not.

17 (3). [Teacher:]
It is conceived of by him by whom It is not conceived of.
He by whom It is conceived of, knows It not.

It is not understood by those who [say they] understand It,
1t is understood by those who [say they ] understand It not.

The value of knowledge of It

12 (4). When known by an awakening, It is conceived of;
Truly it is immortality one finds.
With the Soul (Atman) one finds power®;
With knowledge one finds the immortal.
13 (5). If one have known [It] here, then there is truth.
If one have known [It] not here, great is the destruction
(wemagii).*
Discerning [It] in every single being, the wise,
On departing from this world, become jmmortal.

(THIRD KHANDA)®
Allegory of the Vedic gods’ ignorance of Brahma

14 (1). Now, Brahma won a victory for the gods. Now, in
the victory of this Brahma the gods were exulting. They
bethought themselves: ‘Ours indeed is this victory!* Ours
indeed is this greatness !’

15 (2). Now, It understood this of them. It appeared to
them. They did not understand It. ‘What wonderful being
(yaksa) is this? " they said.

i ]‘r_rhl.]:- ‘ power [to keow]; and with the kmowledge [thus gained]

finds .. ..
2 With 2 slight variation this line is found also at Brib. 4. 4 14 b.
'Thﬂmuwm:dmﬂmdlmqmdmm The prose portion,
§§ 14-34 is evidently the simpler and earlies. The portion §§ 1-13 (allin verse,
cmptigjmuinsmuhmm:hhmtddncuiuudmldmmhhmh
date of composition.
‘ﬁnmmdmw:ﬂmzmhtheM{ﬂmu}mﬂﬂﬁh
£.3 I-T-
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16 (3). They said to Agni (Fire):* Jatavedas,' find out this—
what this wonderful being is.’

‘So be it.’

17 (4). He ran unto It.

Unto him It spoke: ‘ Who are you?'

*Verily, I am Agni,’ said he. ‘Verily, I am Jatavedas.'!

18 (5). In such as you what power is there?’

‘Indeed, I might burn everything here, whatever there is
here in the earth!’

1g (6). It put down a straw before him. ‘Burnthat!’

He went forth at it with all speed. He was not able to burn
it. Thereupon indeed he returned, saying: fI have not been
able to find out this—what this wonderful being is.’

20 (7) Then they said to Viyu (Wind): *Vayu, find out
this—what this wonderful being is.’

‘So be it.’

21 (8). He ran unto It.

Unto him It spoke : * Who are you?’

‘Verily, I am Vayu,’ he said. *‘Verily, I am Matariévan.’

22 (9). *In such as you what power is there?’

‘Indeed, I might carry off everything here, whatever thereis
here in the earth.’

23 (10). It put down a straw before him. ‘Carry that off!’

He went at it with all speed. He was not able to carry it
off. Thereupon indeed he returned, saying: *I have not been
able to find out this—what this wonderful being is.’

24 (11). Then they said to Indra: ‘Maghavan (* Liberal’),
find out this—what this wonderful being is.’

‘So be it.'

He ran unto It. It disappeared from him.

25 (12). In that very space he came upon a woman exceed-
ingly beautiful, Umi*® daughter of the Snowy Mountain
(Himavat).

To her he said: *What is this wonderful being?’

! Meaning either * All-knower® or * All-possessor.’

¥ Com. allegorizes her as * Knowledge,” who dispels Indra’s ignorance. In
later mythology Umi is an epithet, along with Durgi, Kili, and Pirvati, for the
wife of Siva ; and she is represented as living with him in the Himilayas. Weber,
Jndische Studien, 3. 186-190, has an extended discussion of the identity of this
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(FOURTH KHANDA)
EKnowledge of Brahma, the ground of superiority

26 (1). * It is Brahma,' she said. *In that victory of Brahma,
verily, exult ye.'

Thereupon indeed he knew it was Brahma.

27 (2). Therefore, verily, these gods, namely Agni, Viyu, and
Indra, are above the other gods, as it were; for these touched
It nearest, for these and [especially] he [i.e. Indra] first knew
It was Brahma.

28 (3). Therefore, verily, Indra is above the other gods, as
it were; for he touched It nearest, for he first knew It was
Brahma,

Brahma in cosmie and in individual phenomena

29 (4). Of Tt there is this teaching.—

That in the lightning which flashes forth, which makes one
blink, and say * Ah!’—that * Ah !’ refers to divinity.

30 (5). Now with regard to onesell.—

That which comes, as it were, to the mind, by which one
repeatedly ! remembers—that conception (sasitkalpa) [is 1t] !

FBrahma, the great object of desire

31 (6). It is called 7ad-vana (' It-is-the-desire”).2 As ‘It-
is-the-desire ' (Tad-vana) It should be worshiped. For him
who knows it thus, all beings together yearn.

Conecluding practical instruetion and benefits

32 (7)- ‘Sir, tell me the mystic doctrine (npanigad)! !
¢ The mystic doctrine has been declared to you. Verily, we
have told you the mystic doctrine of Brahma (érakmi

upanisad).

and of the divinities in this pasage in their significance for later
mythological and secturian developmenit. :
! Denssen translates the word adifkguas differently, and consequently interprets
this section and the preceding very differently.
1 A mystical designation. Comparca similar compound at Chiod. 3. 14. 1, far-
ja-dan,
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33 (8). Austerity (fapas), restraint (dama), and work (Farman)
are the foundation of it (i.e. the mystic doctrine). The Vedas
are all its limbs. Truth is its abode.

34 (9). He, verily, who knows it [ie. the mystic doctrine]
thus, striking off evil (pd@pman), becomes established in the
most excellent,! endless, heavenly world—yea, he becomes
established !

! So the Com. interprets jyeye. Max Miiller and Deussen would emend to
afyepe, ' unconguerable.”




KATHA UPANISHAD

FIRST VALLI!
Prologue : Naciketas devoted to Death

1. Now verily, with zeal did Vajaéravasa give his whole
possession [as a religious gift]. He had a son, Naciketas by
name.

2. Into him, boy as he was, while the sacrificial gifts were
being led up, faith (Sraddka) entered. He thought to himself:

3. * Their water drunk, their grass eaten,
Their milk milked, barren I—
Joyless (a-manda) certainly are those worlds®
He goes to, who gives such [cows]l’
4. Then he said to his father: * Papa, to whom will you give
me?' *—a second time—a third time.
To him then he said : *To Death I give you'!

TNaciketas in the house of Death
[Nacikctasrcﬁccu:]
5. Of many 1 go as the first.
Of thany I go as an intermediate.
What, pray, has Yama (Death) to be done
That he will do with me today?

tmmumw.tmmdmumhhﬁmtohum
—with some vadation, but with some jdentical language—from the earlier
Taittiriya Brihmaga, 3. 11. 8,1-6. The old tradition of Naciketas in the realm of
Teath being in a position to rium to earth with knowledge of the secret of life
after death, is here used tojfumisha mmm;wmmm:mm
the body of the Upanishad.,

’Thhlh:h!nmduﬂtiLg.*u:Iwhﬁm;wﬁhurimlhmmm
llTﬂil.lﬂdB[ih.q....;.Iil‘l- ) '

% That is, Naciketas voluntarily offers himsell in order to fulfil the vow which
his Mh::mprmgngrndgin:lj. Tbuwpmthe&thﬂ,hugﬂuthewﬂcd
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6. Look forward, how [fared] the former ones.
Look backward; so [will] the after ones.
Like grain a mortal ripens!

Like grain he is born hither (a-j#yate) again!

Warning on the neglect of a Brahman guest
[Voice :1]
7. As fire, enters
A Drahman (érikmana) guest into houses,
They make this the quieting thereof* :—
Fetch water, Vaivasvata |3
8. Hope and expectation, intercourse and pleasantness,?
Sacrifices and meritorious deeds® sons and cattle, all—
This he snatches away from the man of linle understanding
In whose home a Brahman remains without eating,

Three boons offered to Naciketas

[Death (Yama), returning from a three days' absence and
finding that Naciketas has not received the hospitality which
is due to a Brahman, says:)

9. Since for three nights thou hast abode in my house
Without eating, O Brahman (drakman), a guest to be reverenced,
Reverence be to thee;, O Brahman ! Well-being (swas#) be
to me |
Therefore in return choose three boons !

Naciketas's first wish : return to an appeased father on earth
[Naciketas :]
1o. With intent appeased, well-minded, with passion departed,
That Gautama toward me may be, O Death;

That cheerfully he may greet me, when from thee dismissed—
This of the three as boon the first 1 choose !

} Asin the Taittiriya Bribmana narmative.
* fimtism tazya ; both words probably with a double significance, * extinguish-
ment of fire” and ‘appessement of the Brahman ' by bringing water.
* A Vedic epithet of Yama {Death),
: ddnyidm, l{::din{: to & strict etymology, might mean * good fellowship.”
1f derived 41 (instead of from o Extapiirde t bly (though
Impmhbtﬂm'ﬂﬂmmdﬁiﬁlmt::{ﬁ} ol
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[Death:]
11. Cheerful as formerly will he be—
Auddalaki Aruni, from me dismissed”
Happily will he sleep o' nights, with passion departed,
When he has seen thee from the mouth of Death released.

Taciketas's second wish : an understanding of the Naciketas
sacrificial fire that leads to heaven
[ Naciketas:]
12. In the heavenly world is no fear whatsoever.
Not there art thou. Not from old age does one fear,
Over both® having crossed—hunger, and thirst too—
Gone beyond sorrow, one rejoices in the heaven-world.

13. Thyself, O Death, understandest the heavenly fire.
Declare it to me who have faith (fraddadhina).
Heaven-world people partake of immortality.

This 1 choose with boon the second.

[Death 7]
t4.TuthceldudeChm.nnﬁdolhuniﬂmitofmn—
Understanding about the heavenly fire, O Naciketas |
The attainment of the infinite world, likewise too its establish-
ment—
Know thou that as set down in the secret place [of the heart].

[Narraﬂve:];
15. He told him ofthatﬁmutb:beghuﬁrthh:\mdd,
What bricks, and how many, and how [built].
And he too repeated that, as it was told.
Then, pleased with him, Death said again—
16. Delighting, the greit soul (makdtman) said 1o him :—

lhhmﬁ.mihnwhﬂu mdmlﬂn.grn'nhthnhmt,
& Apddalaki Arupl’ Bﬂinrndt:mnmﬂmlthhmﬂyupplhhh; and in the
p.vhumnitwnnd-iﬂluhuﬂmﬂ:dhm To relieve the difficalty
Bohlingk (in his translation of the Katha, Aitareys, and Praina Upanishads,
Berichte fiber die Ferhandiungen der Kiomighich Sackrischen Gerellichaft der
D aften 1 Laipsic, philviegisch-bistorische Claise, 1890, 7P 137197
r 132, emends to pramrie, i.e *toward ooe from me dismissed *; and Whitney
{mhh'TmMﬂﬂthtKﬂhlUpmhhd'hlhe Transactions of the American

i il Arsociafion, 31 Eﬂ-:uj,p.gq.enmdlmpmrﬂmi,udumlnﬁ:
“be cheerfal [toward thee), sent forth by me. Sabikara solves the difficulty
hglrhgth:twdnm.'mhﬂhd."hi:hhqmdwﬁmimh
evidently bas in the previcas stanra. % That is, both death and old age.
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[Death resumes:]
A further boon I give thee here today.
By thy name indeed shall this fire be [known].
This multifold garland (srita), too, accept.
17. Having kindled a triple Naciketas-fire, having attained union
with the three,!
Performing the triple work,® one crosses over birth and death.
By knowing the knower of what is born from Brahma?® the
god to be praised,
[And] by revering® [him], one goes for ever to this [peace
($anti)
18." Having kindled a triple Naciketas-fire, having known this triad,
He who knowing thus, builds up the Naciketas-fire—
He, having cast off in advance the bonds of death,
With sorrow overpassed, rejoices in the heaven-world,
19. This, O Naciketas, is thy heavenly fire,
Which thou didst choose with the second boon.
As thine, indeed, will folks proclaim this fire,
The third boon, Naciketas, choose!

Naciketas's third wish : knowledge concerning the effect

of dying
[Naciketas 3
20. This doubt that there is in regard to a man deceased:
‘He exists,’ say some; *He exists not,’ say others—
This would I know, instructed by thee !
Of the boons this is boon the third.
[Death :]
21. Even the gods had doubt as to this of yore |
For truly, it is not easily to be understood. Subtile is this
matter (dharma), v
Another boon, O Naciketas, choose |
Press me not! Give up this one for me!

1 Saiikara explains these as *father, mbther, and teacher.

* Namely, * sacrifice, study of the scriptures, and alms-giving,'

! drakma-jo-fila pethaps is a mmymufm,‘mﬂhnw::mm
epithet of Agni {Fi:t.hq:ed.]izdulh:lhﬂmu:ﬁﬁu—ﬁu}.

. m:wmmvﬂ:eﬁwurﬁgﬂwm}.

¥ micdypa may cany a double meaning here, Le. also ' by building [it, 1. e the
Naciketas-fire].

' Half of the third line and the fourth line recur at $vet. 4, 11,

¥ Stanras 16-18 are not quite apt here. They may be an irrelevant interpolation
—n;mﬁuumhmhnuw
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This knowledge preferable to the gresatest earthly pleasures

[Naciketas ]
22. Even the gods had doubt, indeed, as to this,
And thou, O Death, sayest that it is not easily to be understood.
And another declarer of it the like of thee is not to be obtained.
No other boon the equal of it is there at all.

[Death :]

23. Choose centenarian sons and grandsons,
Many cattle, elephanis, gold, and horses.
Choose a great abode of earth.
And thyself live as many autumns as thou desirest.
24. This, if thou thinkest an equal boon,
Choose—wealth and long life !
A great one on earth, O Naciketas, be thou.
The enjoyer of thy desires I make thee.
25. Whate'er desires are hard to get in mortal world—
For all desires at pleasure make request.
These lovely maidens with chariots, with lyres—
Such [maidens], indeed, are not obtainable by men—
By these, from me bestowed, be waited onl
O Naciketas, question me not regarding dying (maraga)b

[Naciketas:]

26. Ephemeral things! That which is a mortal's, O End-maker,
Even the vigor (/gas) of all the powers, they wear away.
Even a whole life is slight indeed.

Thine be the vehicles (vaha)! Thine be the dance and songl
z7. Not with wealth is a man to be satisfied.

Ehu]!wehkeﬂdrh.ifwchwmndrc?

Shall we live so long as thou shalt rule?

—This, hmh,i:thebmnwbcchmnhr me.

28. When one has come into the presence of undecaying immortals,
What decaying mortal here below that understands,

That meditates upon the pleasures of beauty and delight,
Would delight in a life over-long?

29. This thing whereon they doubt, O Death:
Wh:tﬂxmhinﬂ::grutpmslng-nn-—uﬂunthml
This boon, that has entered into the hidden—

No other than that does Naciketas choose.
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SECOND VALLI

The failure of pleasure and of ignorance : the wisdom of
the better knowledge
[Death :]
1. The better (freyas) is ome thing, and the pleasanter (preyas)
quite another,
Both these, of different aim, bind a person,
Of these two, well is it for him who takes the better;
He fails of his aim who chooses the pleasanter,

2. Both the better and the pleasanter come to a man.
Going all around the two, the wise man discriminates.
The wise man chooses the better, indeed, rather than the
pleasanter.
The stupid man, from getting-and-keeping (yoga-ksema), chooses

the pleasanter.

3. Thou indeed, upon the pleasant and pleasantly appearing
desires
Meditating, hast let them go, O Naciketas.
Thou art not one who has taken that garland? of wealth
In which many men sink down. '

4 Widely opposite and asunder are these two:
Ignorance (avddyd) and what is known as * knowledge * (bidyd).
1 think Naciketas desirous of obtining knowledge!
Many desires rend thee not.?

5 Those abiding in the midst of ignorance,
Self-wise, thinking themselves learned,
Running hither and thither, go around deluded,
Like blind men led by one who is himself blind.*

Heedlessness the cause of rebirih

6. The passing-on* is niot clear to him who is childish,
Heedless, deluded with the delusion of wealth,
Thinking * This is the world! There is no other !’—
Again and again he comes under my control.

lm‘ﬂﬂlrmmnnnwhﬂteheh:h:hm—mﬁlﬂhﬁlm
Teported—than in 1. 16 and here, Its meaning is obscure and ocoly conjectural.
ﬁlﬁhughmildiﬂ'umﬂ]rlurh:lm places, here as ¢ way,"
im:-mamnwithmuinpqu.utm-}unlnlmm?.g.
'Wiml“ﬁﬂmmhmum;in!hﬂl.hl. 8; similarly in Maitrd 5. g.
*mu,duth,lhcxrmtruuﬂﬂw.mmﬁmnl, 9,
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Tl;enaedﬂurammpmantmuharafm:nul

7. He who by many is not obtainable even to hear of,
He whom many, even when hearing, know not—
Wonderful is the declarer, proficient the obtainer of Him!
Wonderful the knower, proficiently taught |
8. Not, when proclimed by an inferior man, is He'®
To be well understood, [though] being manifoldly considered.?
Unless declared by another,? there is no going thither;
For He is inconceivably more subtile than what is of subtile
MEASUre.
9. Not by reasoning (farka) is this thought (ma#) to be attained.
Proclaimed by ancther, indeed, it is for easy understanding,
dearest friend ( prestha)l —
This which thou hast attained! Ah, thou art of true stead-
fastness |
May there be for us a questioner (prastd) the like of thee,
O Naciketas!
Steadfast renunciation and self-meditation reqguired
[Naciketas 1]
1o. 1 know that what is known as treasure is something inconstant.
For truly, that which is steadfast is mot obtained by those
* who are unsteadfast.
Therefore the Naciketas-fire has been built up by me,

And with means which are inconstant 1 have obtained that
which is constant.

[Death:]
11. The obtainment of desire, the foundation of the world { fagalt),
The endlessness of will,' the safe shore of fearlessness,

1Wﬂhﬂl¢mtgmnﬁn:ﬂ*uﬂ;lhﬁnuwlhumydnmm:
{1) *Not by an inferior man is He, [even] when proclaimed,

To be well understood, [though] being ofien meditated uposn.
Thuk,lhehmnhtnh:nh:iudml,hrlmp:ﬁmpcﬁw,nBMh
Mugd. 3 2. 4-

Or, (2) *Not by an Inferior man is He proclaimed.

3 [But] He is easily to be mnderstood when repeatedly meditated upon.’

lo:puhxps,*...[hum}bangmﬁudmﬂmmb;u.b;mm
man the Atman hhlnl;'mire&ﬂu-pluﬂm;,"hihinmditrﬂeh
absolute unity.

* Either (1) by another than an inferior man, i.e. by 2 proficient understander,
m‘{:}hyuvﬂhulhlﬂmﬁd!,tn.h]mmr.

"Dtperhl]u'wmk.'
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The greatness of praise, the wide extent, the foundation
(having seen?),

Thou, O Naciketas, a wise one, hast with steadfastness let
[these] go!

12, Him who is hard to see, entered into the hidden,

Set in the secret place [of the heart], dwelling in the depth,
primeval—

By considering him as God, through the Yoga-study of what
pertains to self,

The wise man leaves joy and sarrow behind.

The absolutely ungualified Soul
13. When a mortal has heard this and fully comprehended,
Has torn off what is concerned with the right (dharmya),® and
has taken Him as the subtile, ~
Then he rejoices, for indeed he has obtained what is to be
rejoiced in,
I regard Naciketas a dwelling open [for Atman?].
14. Apart from the right (dharma) and apart from the unright
(a-dharma),
Apart from both what has been done and what has not been
done here,
Apart from what has beent and what is to be—
What thou seest as that, speak that!

[Naciketas being unable to mention that absolutely unquali-
fied object, Death continues to explain:]*

The mystie syllable * Om® as an aid
15. The word® which all the Vedas rehearse,
And which all austerities prochim,

1 Thwd##mhnpuﬂumhuthhginﬂyudmﬁrhﬂr.

'Hm,hmmwithlhclﬂinhﬂ[nnhclhe,thiduunﬁmmyh
philosophical : Le. * the qualified.’ In the next stanza it is certainly ethical.

* Compare Mund. 3, 2, 4d: ‘Into his Brahma-abode [ie that of a person
qualified to receive Him] this Atman enters” See also Chind, 8. 1. 1.

'mﬁﬂmﬂpmﬂmwmmmum
utterance by Naciketns, Instead of assigning so pregnant an inquiry to a pupil
niﬂhehghmmd,hwumdhu{hﬂmnfﬁtmﬂdﬁ;dmﬂpchmrﬂ
h(hwwﬂhbmm}:nmmmmmm&lyﬂhmm
of an interrogation by the teacher himself,

'mvuﬂpﬁh:dwhhhmmﬂﬂamuhqdlnmdnp
{twentytwo in all enomerated hyﬁpt:inhhwﬁqﬁl.ﬂﬁm].
particalarly * way," ‘place,” ! goal,” or ¢ abode,’
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Desiring which men live the life of religions studentship

(¢rakmacarya)y—
That word to thee I briefly declare.’

That is Om ! .

16, That syllable?® truly, indeed, is Brahmal®
That syllable indeed is the supreme!
Knowing that syllable, truly, indeed,
Whatever one desires is his!*

15. That is the best support.
That is the supreme support.
Knowing that support,
One becomes happy in the Brahma-world.

The sternal indestructible soul

18. The wise one [i.e. the soul, the d/man, the self] is not born,
nor dies.
This one has not come from anywhere, has not become anyone.
Unborn, constant, eternal, primeval, this one
Is not slin when the body is slain®

19. If the slayer thick to slay,
1f the slain think himsell slain,
Both these understand not.
This one slays not, nor is slain*

The Soul revealed to the unstriving elect

20. More minute than the minute, greater than the great
Is the Soul (Atman) that is set in the heart of a creature here.
One who is without the active will (a-frafu) beholds Him,
and becomes freed from sorrow—

I The ideas and some of the langnage of this stanza recur in BhG. 8. 11,
‘ﬁem&mhmmyﬂmhmtwﬂmmlw.
able* [ﬁpteﬁvuﬁuﬂmuunhnlhaﬂ). Thus :—
¢ That, uﬂr,hﬂnﬂ,htb:impulmhhﬂnlml!
That indeed is the supreme imperishable!
anhngthdimpuﬁlhhu‘nly_lﬂﬂ,...‘
lmnrd&min-{u}hmmmnuinmdluﬁmghlmiug.'umd
wud,'u:;ﬂulh:phﬂunphiﬂlmhg'ﬂ:ﬂm‘ Thus :—
*That syllable, truly, indeed, is sacred word !’
or * That, traly, indeed, is imperishable sacred word I’
'Thhmmmn'ilhililmmhdvmﬁuiuudhiﬁ.q.
'Suhnmthﬂythhmnnhidmﬁﬂl-ﬂhlhﬁ.:.n
¢ Sobstantially this stanza is identical with BhG. 2. 19.
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When through the grace (prasida) *of the Creator (dhdfr) he
beholds the greatness of the Soul (Atman).

His opposite characteristics

21. Sitting, he proceeds afar;
Lying, he goes everywhere.
Who else than I (mad) is able to know
The god (deva) who rejoices and rejofees not (madamada)?

22. Him who is the bodiless among bodies,
Stable among the unstable,
The great, all-pervading Soul (Atman)—
On recognizing Him, the wise man sorrows not.

The conditions of knowing Him

23 This Soul (Atman) is not to be obtained by instruction,
Nor by intellect, nor by much learning,
He is to be obtained only by the one whom He chooses ;
To such a one that Soul (Atman) reveals his own person

(fanim soam).?

24. Not he who has not ceased from bad conduct,
Not he who is not tranguil, not he who is not compaosed,
Not he who is not of peaceful mind
Can obtain Him by intelligence ( prajma).

! This is an important passage, as being the first explicit statement of the
doctrine of Grace (prardds). The idea is fonnd earlier in the celebrated Hymm of
the Word (Viic), RV, 10, 123, 5 ¢, d, and agnin in Mugyd. 32 3¢c,d. This same
stanza occurs with slight verbal variation as Svet. 3. 20 and Mahiniriynoe
Upanishad §, 3 (= Taittiiya Aroyaks 10. 10, 1)

Inasmuch as this method of salvation throngh the grace of the Creator' is
directly opposed to the general Upanishadic doctrine of salvation * throngh know-
ledge,’ Satkarn interprets dhdtuh frasddle as didtu-samprasddit, * through the
tranquillity of the senses,’ according to the practice of the Yoga-Tethod. There
is this possibility of different interpretation of the word Froxdds ; for it occurs
unquestionably in the sense of * tranquillity * at Maitri 6. 20and 6. 34; compare aléo
the compounds jAdwa-praside, * the peace of knowledge,' at Mung. 3. 1. 8, and
warnd-prasdda, ‘ cleamess of complexion,’ st Svet, 2. 13. In the Bhagavad Gita
there is the same double nse 1 peace” ar * tranquillity,’ at 2. 647 2.65; 18. 37;
and *the grace of Krishna,” at 18, 56; 18, 5B; 18, 62; 18, y3; and * the grace of
Vyisa,' at 18. 7.

The development of the doctrine of *salvation by gmce' by the Vishnuites
proceeds through the Epic, calminating in the sharp controversy against this * Cat-
doctrine* by the * Monkey-doctrine * of * salvation by works." Compare Hopkins,
FKeligions of India, pp. goo, zo1,

* This staszam Mund, 3. 2, 2,

350



KATHA UPANISHAD . [-3-5

The all-comprehending incomprehensible

25. He for whom the priesthood (drakman) and the nobility
(ksatra)
Both are as food,
And death is as a savce—
Who really knows where He is?

THIRD VALLI
The universal and the individual soul

1. There are two that drink of righteousness (rda) in the waorld
of good deeds;
Both are entered into the secret place [of the heart], and in
the highest upper sphere.
Brahma-knowers speak of them as ‘light” and “shade,’
And so do householders who maintain the five sacrificial fires,
and those too who perform the triple Naciketas-fire.

The Naciketas sacrificial fire as an aid

2. This which is the bridge for those who sacrifice,
And which is the highest imperishable Brahma
For those who seck to cross over to the fearless farther
shore— .
The Naciketas-fire may we master!

Parable of the individual soul in a chariot

3. Know thou the soul (@fman, sell ) as riding in a chariot,
The body as the chariot.
Know thou the intellect (Juddhr) as the chariot-driver,
And the mind (manas) as the reins.
4. The senses (sndriya), they say, are the horses ;
The objects of sense, what they range over.
The self combined with senses and mind
Wise men call ‘the enjoyer” (bhokir).
5. He who has not understanding (a-vijdng),
Whose mind is not constantly held firm—
His senses are uncontrolled,
Like the vicious horses of a chariot-driver.
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KATHA UPANISHAD

6. He, however, who has understanding,

Whose mind is constantly held firm—
His senses are under control,

Like the good horses of a chariot-driver.

Intelligent control of the soul's chariot needed

to arrive beyond transmigration

4. He, however, who has not understanding,

Who is unmindful and ever impure,
Reaches not the goal,
But goes on to transmigration (sasvsdra).

. He, however, who has understanding,

Who is mindful and ever pure,
Reaches the goal
From which he is born no more.

g. He, however, who has the understanding of a chariot- driver,

A man who reins in his mind—
He reaches the end of his journey,
That highest place of Vishnu.!

The order of progression to the supreme Person
to. Higher than the senses are the objects of sense.

II.

Higher than the objects of sense is the mind (mamas);
And higher than the mind is the intellect (uddhr).
Higher than the intellect is the Great Self (Atman).
Higher than the Great is the Unmanifest (anyakia).
Higher than the Unmanifest is the Person.

Higher than the Person there is nothing at all.

That is the goal. That is the highest course,

The subtle perception of the all-pervading Soul

12. Though He is hidden in all things,

That Soul (Atman, Self) shines not forth.
But he is seen by subtle seers
With superior, subtle intellect.

The Yoga method—of suppression

13. An intelligent man should suppress his speech and his mind.

The latter he should suppress in the Understanding-Self
(fRina diman),

! The last line of this stanza = RV. 1. 22. 30 a, and also, with a slight change,
RY. 1. 154 5 4.
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The understanding he should suppress in the Great Self
= buddhi, intellect].
That he should suppress in the Tranquil Self (fdnfs dfman).

Exhortation to the way of liberation from death

14. Arise ye! Awake yel
Obtain your boons® and understand them !
A sharpened edge of a razor, hard to traverse,
A difficult path is this—poets (favr) declare!
15. What is soundless, touchless, formless, imperishable,
Likewise tasteless, constant, odorless,
Without beginning, without end, higher than the great, stable—
By discerning That, one is liberated from the mouth of death,

The immortal value of this teaching

16. The Naciketas tale,
Death’s immemorial teaching—
By declaring and bearing this, a wise man
Is magnified in the Brahma-world.
17. If one recites this supreme secret
In an assembly of Brahmans,
Or at a time of the ceremony for the dead, devoutly—
That makes for immortality |
—That makes for immortality !

FOURTH VALLI

Thaimmﬂrmsunlnottnhenmhtﬂnﬁughmmm

1. The Self-existent (rmayamdhir) pierced the openings [of the
senses| outward ;
Therefore one looks outward, not within himsell (an/ard/man).
A certain wise man, while seeking immortality,

Introspectively beheld the Soul {Atman) face to face.
2. The childish go after outward pleasures;
They walk into the net of widespread death.
But the wise, knowing immortality,
Seek not the stable among things which are unstable here.
1 The commentators ium-pm*bom;:n:dmiugm ' tenchers" ‘Bul the

word may imply ‘answers to your questions.’
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Yot the agent in all the senses, in sleeping and in waking
3. That by which [one discerns] form, taste, smell,
Sound, and mutoal touches—
It is with That indeed that one discerns.
What is there left over here!
This, verily, is That !
4. By recognizing as the great pervading Soul (Atman)
That whereby one perceives both

The sleeping state and the waking state,
The wise man sorrows not.

The universal Soul (Atman), identical with the individual
and with all ereation
5. He who knows this experiencer®
As the living Soul (Atman) near at hand,
Lord of what has been and of what is to be—
He does not shrink away from Him.
This, verily, is That!
6. He who was born of old from austerity (fzpar),
Was born of old from the waters,
Who stands entered into the secret place [of the heart],
Who looked forth through beings—®
This, verily, is That |

7. She® who arises with life (prama),
Aditi (Infinity), maker of divinity,
Who stands entered into the secret place [of the heart],
Who was born forth through beings—

This, verily, is That !

8. Fire (Agni), the all-knower (/dfavedss), hidden away in the
two fire-sticks
Like the embryo well borne by pregnant women,
Worthy to be worshiped day by day
By watchful men with oblations—*
This, verily, is That!

: madie-ad, literally ¢ honey-eater," i. e, the empirical self,
This stanza contains an ungrammatical form and impossible constructions.

The text bere, as also in § 7, is probably cormupt. The reference here i babl
tothesmhml‘nmlhn,?mrfn F i i

' Traditionally interpreted as Prakyiti, Natore. |
* This stanza=SV. 1. 2. 3. 7, and also, with slight variation, RV, 3. 39. 2.
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g. Whence the sun rises,
And where it goes to rest—
On Him all the gods are founded;
And no one ever goes beyond it

This, verily, is That !

Failure to comprehend the essential unity of being
regarded as the cause of reincarnation

10, Whatever is here, that is there.
What is there, that again is here.
He obtains death after death
Who seems to see a difference heret

11. By the mind, indeed, is this [ru]izatinn] to be attained :—
There is no difference here at alll®
He goes from death to death
Who seems to see a difference here,

The eternal Lord abiding in one's self

12. A Person of the measure of a thumb
Stands in the midst of one’s self (@fman),
Lord of what has been and of what is to be.
One does not shrink away from Him.

This, verily, is That !

13. A Person of the measure of a thumb,
Like a light without smoke,
Lord of what has been and what is to be.
He alone is today, and tomorrow (oo.

Thamnltnfueinsmulﬁpliuitrnreluepmmity

14. As water rained upon rough ground
Runs to waste among the hills,
So he who sees qualities (dharma) separately,
Runs to waste after them.
15. As pure water poured forth into pure
Becomes the very same,
%o becomes the soul (dtman), O Gautama,
Of the seer (mani) who has understanding.
1 With slight vasiation in line c this stanma = Brik. & 5. 23. Lines a and b also
=AYV, 10. 18 162, b.
t Lines c and d = Brih. 4 4. 195, &
* Lines 2 and b = Brih. 4. 4- 1gs, b with a verbal variation.
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FIFTH VALLI

The real SBoul of the individual and of the world

1. By ruling over the eleven-gated citadel!
Of the Unborn, the Un-crooked-minded one,
One sorrows not.
But when liberated [from the body], he is liberated indeed.

This, verily, is That!

2. The swan [i.e. sun] in the clear, the Vasu in the atmosphere,
The priest by the altar, the guest in the house,
In man, in broad space, in the right (r/a), in the sky,
Born in water, born in cattle, born in the right, born in rock,
is the Right, the Great!?®

3. Upwards the out-breath (prdsa) he leadeth.
The in-breath (apdna) inwards he casts.
The dwarf who is seated in the middle®
All the gods (dewa) reverence !

4. When this incorporate one that stands in the body
Is dissolved,
And is released from the body,
What is there left over here?*

This, verily, is That !

5. Not by the out-breath (priga) and the in-breath (apina)®
Doth any mortal whatsoever live.
But by another do men live—
Even That whereon both these depend.

The appropriate embodiment of the transmigrating soul

6. Come! T will declare this to you:
The hidden, eternal Brahma;
And how, after it reaches death,
The soul (Gfman) fares, O Gautama !

! That i, the body, with its eleven orifices: two eyes, two ears, two nostrils,
mouth, the two lower orifices, the navel, and the sagittal suture (vidrti—Ait. 3. 13).
By the omission of the last two, the body Is conceived of as a nine-gated city at
51:'..3,. 15 and BhG, 5. 13.

* With the omission of the Jast word this stanea = RV, 4. 40. § ; exactly as
bere it = V5. 10. 24; 12, 14; TS. 3. 2. 10, 1: Sat. Br. 6. 5. 3. 11.

* That is, in the middle of the body, and the deds are the bodily powers (or
* seniees,’ a8 not infrequently), according to Saikara's interpretation.

'Linedm 4 3d fAalmzzab
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7. Some go into a womb
For the embodiment of a corporeal being.
Others go into a stationary thing
According to their deeds (karman), according to their
knowledge.

One’s real person, the same as the world-ground

8. He who is awake in those that sleep,
The Person who fashions desire after desire—
That indeed is the Pure. That is Brahma.
That indeed is called the Immorial.
On it all the worlds do rest;
And no one soever goes beyond it

This, verily, is That!

The unitary world-soul, immanent yet transcendent

g. As the one fire has entered the world

And becomes corresponding in form to every form,

So the one Inner Soul (Atman) of all things

Is corresponding in form to every form, and yet is outside.
1o. As the one wind has entered the world

And becomes corresponding in form to every form,

So the one Inner Soul of all things

Is corresponding in form to every form, and yet is outside.
11. As the sun, the eye of the whole world,

Is not sullied by the external faults of the eyes,

So the one Inner Soul of all things

Is not sullied by the evil in the world, being external to it

The indescribable bliss of recognizing the world-soul
in one’s own soul
r2. The Inner Soul (anfardtman) of all things, the One Controlier,
Who makes his one form manifold—
The wise who perceive Him as standing in oneself,
They, and no others, have eternal happiness! _
r3. Him who is the constant among the inconstant, the incelligent
-.among intelligences,
The One among many, who grants desires—
1 The last four lines recur agin s 6. 1 L.
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The wise who perceive Him as standing in oneself,
They, and no others, have eternal peace!
14. * This is it!"—thus they recognize

The highest, indescribable happiness.

How, now, shall I understand *this’?

Does it shine [of itself] or does it shine in reflection?

The self-luminous light of the world

15. The sun shines not there, nor the moon and stars,
These lightnings shine not, much less this (earthly) fire |
After Him, as He shines, doth everything shine,

This whole world is illumined with His light!

SIXTH VALLI
The world-tree rooted in Brahma

L. Its root is above, its branches below—
This eternal fig-tree!?
That (root) indeed is the Pure. That is Brahma.
That indeed is called the Immortal.
On it all the worlds do rest,
And no one soever goes beyond iL.?

This, verily, is That !

The great fear

2. This whole world, whatever there is,

Was created from and moves in Life { pripa).
The great fear, the upraised thunderbolt—
They who know That, become immortal.

3. From fear of Him fire (Agni) doth burn.
From fear the sun (Strya) gives forth heat.
From fear both Indra and Wind (Viayu),

And Death {Mrityu) as fifth, do speed along*

! This stanza = Mugd. 2. 2, 10 and Svet. 6. 14.

'mumﬂmﬂrn(rhcwodduuctmﬂ fig-tree growing out of Brahma is
further elaborated fn BhG, 15, 1-3.

3 These last foor liney = 5 Be-f,

* A very similar stanza is in Tait, 2. §,
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Degrees of perception of the Soul (Atman).

4. I one has been able to perceive [Him] here on earth
Before the dissolution of the body,
According to that [knowledge] he becomes fitted
For embodiment in the world-creations.!
5- As in & mirror, so is it seen in the body (d#fman);

As in a dream, so in the world of the fathers ;

As if in water, so in the world of the Gandharvas {genii) ;

As if in light and shade, so in the world of Brahma.

Thnpndnﬁonuptnt.hnmpanmllhhrm

6. The separate nature of the senses,
And that their arising and seiting
Is of things that come into being apart [from himself],
The wise man recognizes, and sorrows not.
7. Higher than the senses (indriya) is the mind (mamas);
Above the mind is the true being (sativa).
Over the true being is the Great Self [i. e. buddi, intellect];
Above the Great is the Unmanifest (soyakia).
8. Higher than the Unmanifest, however, is the Person
(Purusha),
All-pervading and without any mark (g-liga) whatever.
Knowing which, a man is liberated
And goes to immortality.
g. His form is not to be beheld.
No one soever sees Him with the eye?
Hekfmm:dbylhthmn,bythethnught,hrﬁumind.
They who know That become immortal.®

The method of Yogs, suppressive of the lower activity

1o0. When cease the five
[Sense-Jknowledges, together with the mind (manas),

iy, and Max Miller hesitatingly foserts 3 not” in the fint line. The prescat
muﬁmhmﬁmmmdQMNWdMMi.
th:pm:ntwulﬂfiemiuﬂme’lmimmteﬂuu

3 These two lines recur at Svet. 4. 208, b.

% These two lines recar at Svet. 3. 13¢,d and 4. 176, &
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And the intellect (fneddihi) stirs not—

That, they say, is the highest course.!
11. This they consider as Yoga *—

The firm bolding back of the senses,

Then one becomes undistracted.?

Yoga, truly, is the origin and the ends

The Soul incomprehensible eéxocept as existent

12. Not by speech, not by mind,
Not by sight can He be apprehended.
How can He be comprehended
Otherwise than by one's saying "He is"??
13. He can indeed be comprehended by the thought ‘He is’
{a:f_.'} :
And by [admitting] the real nature of both [his aan;j:rc—
hensibility and his incomprehensibility].* _
When he has been comprehended by the thought * He'is"
His real nature manifests itself,

A renunciation of all desires and attachments
the condition of immortality

I4. When are liberated all
The desires that lodge in one’s hear,
Then a mortal becomes immortal |
Therein he reaches Brahma !’

15 When are cut all

The knots of the heart here on earth,

! Quoted in Maitri 6. 30.

! Literally ‘yoking”; both a ‘yoking,' ie. subdoing, of the senses; and also
rgniin;,'i.nn'jnhtnt'w‘ujm.'ﬁlhthnﬁummeﬁph{h

‘upmma,n.ledmiu.‘[\’apm.

'P!thli:l.nf‘ﬂle"mld'ufbelngslndupuimﬂ-—hm too, as in Mand. 6,
where the phmse occurs, Thniu‘th:wmid:'bcmunuudﬁrlhpﬂm
when he emerges from the Yngtm.m&pmuluywhm be enters into it.
Or perhaps the translation should be *an arising and a passing away’: i.c. is

i LnSIhhn.

* The same thought of the Incomprehensibility of the witimate occurs at
Kmat.h.md!hr;d-z-hh.h

* That is, both the affirmable, *He is" and the abuolutely non-affirmable *No |
Nol" meff, meti of Brih. s, 3. 6
Mupd. 2. 2. 1d and Praina 3, 5d. Satkars interprets ‘hoth” as referring to
Ihe‘:nuliﬁm:ﬂ'ﬂdﬂh'ﬂnﬂm;ﬂmd'hhm.

Tnkmuhﬁonnd-luu‘ﬂrlh.q.q..:m
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Then a mortal becomes immortal!
—Thus far is the instruction.

mwdﬁ;mm&ammm-
or elsewhere

16. There are a hundred and one arteries of the heart.
One of these passes up to the crown of the head.
Going up by it, one goes to immortality.
The ofhers are for departing in various directions."
17. A Person of the measure of a thumb is the inner soul
(antardiman),
Ever scated in the heart of creatures.
Him one should draw out from one’s own body
Like an arrow-shaft out from a reed, with firmness.
Him one should know as the Pure, the Immortal—
4 Yea, Him one should know as the Pure, the Immortal

Thinmhina,thnmmnrnﬂnninsmm
immortality

18. Then Naciketas, having received this knowledge
Declared by Death, and the entire rule of Yoga,
Attained Brahma and became free from passion, free from death ;
And so may any other who knows this in regard to the Soul
{Atman).
1 This stansa is found also at Chind. 5. 6. 6. CF. also Kaush. 4 19 and Brik.
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Recognition of the unity underlying the diversity
of the world

1. By the Lord (#4d) enveloped must this all be—
Whatever moving thing there is in the moving world.
With this renounced, thou mayest enjoy.

Covet not the wealth of any one at all,

Non-attachment of deeds on the person of a renouncer

2. Even while doing deeds here,
One may desire to live a hundred years,
Thus on thee—not otherwise than this is it—
The deed (tarman) adheres not on the man,

The forbidding future for slayers of the Self

3- Devilish (asurya®) are those wérlds called,?
With blind darkness (famas) covered o'er!
Unto them, on deceasing, go
Whatever folk are slayers* of the Self®

The all-surpassing, paradoxical world-being

4. Unmoving, the One (¢kam) is swifter than the mind,
The sense-powers (deva) reached not It, speeding on before.
Past others running, This goes standing. *
In It Mawrisvan places action.®

! 5o called from its first word; or sometimes * Tsivisyam * from its first two
words; or sometimes the ¢ Vijasaneyi-Saribiti Upanishad® from the name of the
recension of the White Yajur-Veda of which this Upanishad forms the final, the
forticth, chapter,
'ICnmmuthcpnms:nﬂgd'd:ﬁ'lhh.'ﬂm,a:Chind.ﬂ.E.s- A variant
reading bere (sccordant with s literalism interpreted in the following line) is
a-girys, * sunless.”

*mwwdﬁmhﬂemighlm‘mlh[y'luudﬂ‘mhd.'

¢ This iden is in sharp contrast with the doctrine of Katha 2. 19 d (and BaG.
2. 19), where it is stated that * he [i.e. the Self] slays not, is not slain,’ The word
dtma-Aan here, of course, is metaphorical, ke * smother,’ * stifle,’ * completely

L Thrthnlu!umknnmljmnrm.'....n.
* So Com. But gfas may refer, cosmogonically, to * the [primeval] waters."
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5. 1t moves. It moves not.
It is far, and It is mear.
It is within all this,
And It is outside of all this!

6. Now, he who on all beings
Looks as just (epa) in the Self (Atman),
And on the Self as in all beings—*
He does not shrink away from Him.*

7. In whom all beings
Have become just (ewa) the Self of the discerner—
Then what delusion (moka), what sorrow (foka) is there,
Of him who perceives the unity!

Characteristics of the world-ruler

8 He has environed. The bright, the bodiless, the scatheless,
The sinewless, the pure (fwddha), unpierced by evil (a-pdpa-
viddha) |
Wise (kawi), intelligent (manigin), encompassing (paribhi), sell-
existent (roayambkhi), ]
Appropriately he distributed objects (artha) through the eternal

years,

Transcending, while involving, the antithesis of knowing

. Into blind darkness enter they
That worship ignorance ;
Into darkness greater than that, as it were, they
That delight in knowledge.*

10. Other, indeed, they say, than knowledge !
Other, they say, than non-knowledge | *
— Thus we have heard from the wise (dhira)
Who to us have explained Irf

lmmmﬂmuhmhmthnqhm:ﬂm-mmwu
BhG. 13. 158, b, d. Y

'ﬁhuﬂmnlptﬂhdnh:dh]rl{;hhmim himself at BhG. 6. 308, b.

3 The indefinite word fafas mrmn‘ﬁomthmbcing:,'nr'&umﬂ:hsﬂl,'
ot ‘from this time om,' of pregnantly all these,~The whole line recun at
Brih. 4 4 1543 Katha 4. 5d; 4 t2d-

& This stansa is identical with Byib. 4. 4. 10

® The point here made is that both knowledge and lack of kmowledge are
inadequate for apprehending the Ultimate,

t A somewhat more concrele, lhdp:hlplnﬂﬁ:hhrnufthiiimmu
Kena 3e-h.
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1. Knowledge and non-knowledge—
He who this pair conjointly (saha) knows,
With non-knowledge passing over death,
With knowledge wins the immortal.t

The inadequacy of any antithesis of being

12. Into blind darkness enter they
Who worship non-becoming (a-sambhits) ;
Into darkness greater than that, as it were, they
Who delight in becoming (sambhits).

13. Other, indeed—they say—than origin (saméhava)|
Other—they say—than non-origin (a-sambhava) |
—Thus have we heard from the wise
Who to us have explained It

Becoming and destruction a fundamental duality «

14. Becoming (samélhiifr) and destruction (pindia)—
He who this pair conjointly (saka) knows,
With destruction passing over death,

With becoming wins the immortal.

A dying person's prayer
15. With a golden vesse]®
The Real's face is covered o'er.
That do thou, O Pashan, uncover
For one whose law is the Real? to seed

16. O Nourisher (pasan), the sole Seer (ekarsi), O Con-
troller (yama), O Sun (sirya), offspring of Prajapati, spread
forth thy rays! Gather thy brilliance (fejas) !®* What is thy

! This stanza occurs again in Maitri 7, g.

* The sun.

! For the petitioner (who calls himself * satya-dharma’) to see throogh; or,
* For Him whose law is Truth (or, true) to be seen,’ [as, e g., for Savityi in
RV. 10.34-8; 10. 139. 3 or the Unknown Creator, RV, 10. 121, g: VS, 10, 103;
or Agni, RV, 1. 12. 7]; or, *For that [neuter] which has the Keal as its nature
[or, essence; or, law] to be seen.’ :

* These lines occur with stight variations at Maitri 6. 35 and Brih. 5. 15. 1.

® Accarding to this translation the idea is eatirely honorific of the effalgence of
the sun. Or, with a different Eronping of words, the menning might possibly be
the petition: * Spread apart thy rays [that 1 may enter through the sun (as well as
see throngh—according to the previous petition) into the Keal : then] gather [thy
rays together again, as pormal]l. The brillisnce which is thy fairest form,..."
At best the passage is of obscure mystical algmificance,
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fairest form—that of thee I see. He who is yonder, yonder
Person ( purusa)—I myself am he!

17. [My] breath (vdyw) to the immortal wind (anila) !*
This body then ends in ashes! Om!

O Purpose (krafu *), remember! The deed (&rfa) remember!
O Purpose, remember! The deed remember!

General prayer of petition and adoration

18. O Agni, by a goodly path to prosperity (rar) lead us,
Thou god who knowest all the ways !
Keep far from us crooked-going sin (emas)!®
Most ample expression of adoration to thee would we render!*

1 This formula recurs at Brik. 3. 1. The idea that at death the several parts
of microcosmic man revert to the corresponding elements of the macrocosm is
expressed several times in Sanskrit literature. With the specific mention here,
compare * his spirit (@fman) to the wind (nits) * in the Cremation Hyma, RV. 10,
16, 3a; *with his breath (prina) to wind (edyw),’ Sat. Br. 10. 3. 3.8; ‘his breath
{prdna) to wind (vdis),’ Brih. 3. 2. 13; and even of the sacrificial animal, 'its
breath (pridsa) to wind (sdta),’ Ait. Br. 2. 6.

 Compare the statement in Chind. 3. 14 1, " Now, vexily, a person consists of
purpose (frafu-mays).

'&hnpmrmﬁrﬁudumﬁmdn[m.mmﬂm.&m]mukv. 1. 24
gd; 3.7.10d; 7.86. 38, 4d; 7.88. 6c; 7.80.56,d; 7. 93 76 d; B.67(56)
17; 10-35. 38 ¢ 10.37. 13 ; AV. 6.g7. 2d; 6115, 1, 3, 35 6,116, 3,3;6.117;
6. 118; 6. 119; 6. 120,

& This stanss is Identical with RV. 1. 189, 1, and the second line also with AV.

4- 39. 10b,
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FIRST MUNDAKA
Preparation for the knowledge of Brahma
FIRST KHANDA ;

The line of tradition of this knowlsdge from
Brahmi himself

1. Brahmi arose as the first of the gods—
The maker of all, the protector of the world.
He told the knowledge of Brahma (érakma-vidyd), the founda-
tion of all knowledge,
To Atharva[n], his eldest son.
2. What Brahm# taught to Atharvan,
Even that knowledge of Brahma, Atharvan told in ancient
time to Afgir.
He told it to Bhiradvija Satyavaha;
Bhiradvdja, to Angiras—both the higher and the lower [know-
ledge].

Saunaka’s quest for the clue to an understanding
of the world

3. Saunaka, verily, indeed, a great householder, approached
Angiras according to rule, and asked : ‘ Through understand-
ing of what, pray, does all this world become understood, Sir?'?

Two kinds of knowledge : the traditions of religion, and
the knowledge of the eternal

4- To him then he said : * There are two knowledges to be
known—as indeed the knowers of Brahma are wont to say 3:
a higher (para) and also a lower (apara).

! The very same knowledge which Yijfiavalkya declared to Maitreyl, Brih. 2. 4.

5 (end),
} Cf. Maitri 6. 22.
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5. Of these, the lower is the Rig-Veda, the Yajur-Veda, the
Sima-Veda, the Atharva-Veda,

Pronunciation {fikra), Ritual (k2ipa), Grnmmar (rydkarama),
Definition (wirwkiz), Metrics (chandas), and Astrology
(dyotiza).!
Now, the higher is that whereby that Imperishable (aksara)
is apprehended.

The imperishable source of all things
6. That which is invisible, ungraspable, withoot family, without
caste (a-varpa)—
Without sight or hearing is It, without hand or foot,
Eternal, all-pervading, omnipresent, exceedingly subtile;
That is the Imperishable, which the wiseperceive as the
source of beings.
7. As a spider emits and draws in [its thread],
As herbs arise on the earth,
As the hairs of the head and body from a living person,
So from the Imperishable arises everything here.
8. By austerity (fapar) Brahma becomes built up.
From that, food is produced;
From food—life-breath, mind, truth,
The worlds, immortality too in works.
9. He who is all-knowing, all-wise,
Whose austerity consists of knowledge—
From Him are produced the Brahma here,
[Namely] name and form,* and food.

SECOND KHANDA
All the ceremonies of religion scrupulously to be practised
1. This is the truth :—

The works which the sages (f2wr) saw in the sacred sayings
(mantra, i.e. Vedic hymns)
Are manifoldly spread forth in the triad [of the Vedas].
Follow them (dcaratia) constantly, ye lovers of truth (safya-
kama)!
This is your path to the world of good deeds,
' The six subsidiary Vedidgas, *Limbs-of-the-Vedas,' later elaborated s
of the Vedas.
“El:ﬂs,n:kﬁg id ti-um for the modern term * individuality."
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2, When the flame flickers,
After the oblation fire has been kindled,
Then, between the two portions of melted butter, his oblations
One should throw—an offering made with faith {fraddha).

3. If one’s Agnihotra sacrifice is not followed by the sacri-
fice of the new moon and of the full moon, by the four-months
sacrifice, by the harvest sacrifice, if it is unattended by guests,
or not offered at all, or without the ceremony to all the gods,
or not according to rule, it destroys his seven worlds.

4 The Black (4ai), and the Terrible, and the Swift-as-Thought,

The Very-red, and the Very-smoky-colored,
The Scintillating, and the All-formed,' divine one,
Are the seven so-called flickering tongues [of flame].?

Rewards of ceremonial observances

. If one performs sacrifices when these are shining,
Offering the oblations at the proper time, too,
These (flames) as rays of the sun lead him
To where is resident the one lord (pati) of the gods

fi. Saying to him “ Come! Come!” the splendid offerings
Carry the sacrificer with the rays of the sun,
Addressing pleasant speech, praising, and saying:
“This is your meritorious (pusye) Brahma-world, gained by
good works.”
Sacrificial forms ineffoctive against rebirth
7. Unsafe boats, however, are these sacrificial forms,
The eighteen® in which is expressed the lower work.
The fools who approve that as the better,
Go again to old age and death.

=

The consequences of ignorance
8. Those abiding in the midst of ignorance,
Self-wise, thinking themselves learned,
Hard smitten, go around deluded,
Like blind men led by one who is himself blind.*
1 A wvariant reading is vifve-rud, * All-gleaming.
* Ci ‘the seven-myed Fire' in RV. 1. 146, 1. Seven was an early sacrosanct
number.
* That is, the four Viedas, each including Sarfihiti, Brihmana, and Sutra, and in
addition the six Yedingas which are enumersted at Mund. 1. 1. &
* With slight variation = Katha 2. 5. and Maitr 7. g
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9, Manifoldly living in ignorance,

They think to themselves, childishly: “ We have accomplished
our aim 1"

Since doers of deeds (farmin) do not understand, because of
passion (rdga),

Therefore, when their worlds are exhausted, they sink down
wretched.

10. Thinking sacrifice and merit is the chiefest thing,

Naught better do they know—deluded|

Having had enjoyment on the top of the heaven won by good
works,

They re-enter this world, or a lower.

But unstriving, retiring knowers, without sacrifice, reach
the eternal Person

11. They who practise austerity (fapas) and faith (fraddhd) in the
forest,
The peaceful (finfg) knowers who live on alms,
Depart passionless (pi-rdga) through the door of the sun,
To where is that immortal Person (Purusha), e¢'en the im-
perishable Spirit (Atman).

This knowledge of Brahma to be sought properly from
a gualified teacher

12. Having scrutinized the worlds that are built up by work, a
Brahman
Should arrive at indifference. The [world] that was not made '
is not [won] by what is done.
For the sake of this knowledge let him go, fuel in band}
To a spiritual teacher (gwru) who is learned in the scriptures
and established on Brahma.

13. Such a knowing [teacher], unto one who has approached
properly,
Whose thought is tranquilized, who has reached peace,
Teaches in its very truth that knowledge of Brahma
Whereby one knows the Imperishable, the Person, the True.

1 CL “the ancreated Brahma-world,” Chand. 8, 13.
* The token of popilship.
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SECOND MUNDAKA

The Doctrine of Brahma-Atman
FIrsT KHANDA
The Imperishable, the source and the goal of all beings

1. This is the truth: —
As, from a well-blazing fire, sparks
By the thousand issue forth of like form,
So from the Imperishable, my friend, beings manifold
Are produced, and thither also go.

The supreme Person
2. Heavenly (dipya), formless (a-mirita) is the Person (Purusha).
He is without and within, unborn,
Breathless (a-prana), mindless (a-manas), pure (fubkra),
Higher than the high Imperishable.

The source of the human person and of the cosmic elements

3. From Him is produced breath (prdna),
Mind (manmas), and all the senses (sndriya),
Space (k4a), wind, light, water,

And earth, the supporter of all.

The macrocosmic Person
4. Fire is His head; His eyes, the moon and sun;
The regions of space, His ears; His voice, the revealed Vedas ;
Wind, His breath ( prdma); His heart, the whole world. Out of
His [feet,
The earth. Truly, He is the Inner Soul (Atman) of all

The souree of the world and of the individual
5- From Him [proceeds] fire, whose fuel is the sun;
From the moon (Soma), rain; herbs, on the earth.
The male pours seed in the female.
Many creatures are produced from the Person {Purusha).

The source of all religious rites
6. From Him the Rig Verses, the Siman Chant, the sacrificial
formulas ( yajus), the initiation rite (diksd),
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And all the sacrifices, ceremonies, and sacrificial gifis (daksing),
The year too, and the sacrificer, the worlds
Where the moon (Soma) shines brightly, and where the sun.!

The source of all forms of existence

=T

. From Him, too, gods are manifoldly produced,
The celestials (Sadhyas), men, cattle, birds,
The in-breath and the out-breath (primdpamas), rice and
barley, austerity (fapas),
Faith (fraddhd), truth, chastity, and the law (vdidhr).

The source of the activity of the senses

8. From Him come forth the seven life-breaths (prana)®
The seven flames, their fuel, the seven oblations,
These seven worlds, wherein do move
The life-breaths that dwell in the secret place [of the heart],
placed seven and seven,

The source of the world—the Inner Sonl of things

9. From Him, the seas and the mountains all,
From Him roll rivers of every kind.
And from Him all herbs, the essence, too,
Whereby that Inner Soul (anfardfman) dwells in beings.

The pantheistic Person found in the heart

1o. The Person (Purusha) himself is everything here:
Work (farman) and austerity (fapas) and Brahma, beyond
death.
He who knows That, set in the secret place [of the heart]—
He here on earth, my friend, rends asunder the knot of ignorance.

! That is, the world of the fathers, and the world of the pods, respectively:
described in Chiind. 5.- 10,

* Sahkara explains these seven priwa as the seven organs of sense in the head
(1. & two eyes, two ears, two nostrils, and the moath). They are comparsd to
seven different sacrificial oblations. The enlightenments produced by their activity
are the flames of the sacrifice; the objects which sapply thelr action, the foel.
Each sense moves in an appropriate world of its own ; bat they are all co-ordinated
by the mind (svamar), which is located in the beart. These same seven flames are
probably referred to in Prafoa 3. 5, end. Compare the seven flames of the regular
sacrifices pamed at Mund. 1. 2. 4.
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SECOND KHANDA
The pantheistic Brahma

1. Manifest, [yet] hidden; called * Moving-in-secret’;
The great abode! Therein is placed that
Which moves and breathes and winks.
What that is, know as Being (sa4) and Non-being (a-sad),
As the object of desire, higher than understanding,
As what is the best of creatores

2. That which is flaming, which is subtler than the subtle,
On which the worlds are set, and their inhabitants—
That is the imperishable Brahma.
It is life (prdna), and It is speech and mind,
That is the real. It is immortal.
It is [a mark] to be penetrated. Penetrate It, my friend!

A target to be penetrated by meditation on ‘Om’

3- Taking as a bow the great weapon of the Upanishad,
One should put upon it an arrow sharpened by meditation.
Streiching it with a thought directed to the essence of That,
Penetrate? that Imperishable as the mark, my friend.
4. The mystic syllable Om ( pragava) is the bow. The arrow
is the soul (d/man).
Brahma is said to be the mark (laksya)
By the undistracted man is It to be penetrated.
One should come to be in It, as the arrow [in the mark].

The immortal Soul, the one warp of the world and
of the individual

5. He on whom the sky, the earth, and the
Are woven, and the mind, together with all the life-breaths
(praga), ,
Him alone know as the one Soul (Atman). Other
Words dismiss. He is the bridge to immortality.

! With a dooble meaning, doubtless, in accordance with the great thought of
metaphysical knowledge which is here being expounded. Besides being derivable
from +eyedl, *to penctrate,” cidddi means also * know,
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The great Soul to be found in the heart

6. Where the arteries are brought together

Like the spokes in the hub of a wheel—
Therein he moves about,

Becoming manifold.

Om!—Thus meditate upon the Soul (Atman).

Success 1o you in crossing to the farther shore beyond darkness|
7. He who is all-knowing, all-wise,

Whose is this greatness on the earth—

He is in the divine Brahma city®

And in the heaven esiablished! The Soul (Atman)!

Consisting of mind, leader of the life-breaths and of the
body,

He is established on food, controlling * the heart.

By this knowledge the wise perceive

The blissful Immortal that gleams forth.

Deliverance gained thmu;ﬁ vision of Him

. The knot of the heart is loosened,

All doubts are cut off,
And one’s deeds (farman) cease
When He is seen—both the higher and the lower,

The self-luminous light of the world

. In the highest golden sheath

Is Brahma, without stain, without parts,
Brilliant is It, the light of lights—
That which knowers of the Soul (Atman) do know!

to. The sun shines not there, nor the moon and stars;

| § 8

These lightnings shine not, much less this [earthly] firel
After Him, as He shines, doth everything shine.
This whole world is illumined with His light?

The omnipresent Brahma

Brahma, indeed, is this immortal. Brahma before,
Brahma behind, to right and to left.
Streiched forth below and above,
Brahma, indeed, is this whole world, this widest extent.
1 That is, *in the body," as in Chind. & 1. 1.
¥ From jgsh-ni-o/ ks, with the same meaning as in Prafon 3. 4.
$ This stanza— Katha 5. 15 and Svet. 6, 14
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THIRD MUNDAKA

The Way to Brahma
FIrsT KHANDA

Recognition of the Great Companion, the supreme salvation

Two birds, fast bound companions,
Clasp close the seli-same tree.

Of these two, the one eats sweet fruit Z
The other looks on without eating.!

- On the self-same tree a person, sunken,

Grieves for his impotence, deluded ;
When he sees the other, the Lord (i), contented,
And his greatness, he becomes freed from sorrow.?

. When a seer sees the brilliant

Maker, Lord, Person, the Brahma-source,
Then, being a knower, shaking off good and evil,?
Stainless, he attains supreme identity (samya) [with Him].

Delight in the Soul, the life of all things

. Truly, it is Life (Prina) that shines forth in all things |

Understanding this, one becomes a knower. There is no
superior speaker.

Having delight in the Soul (Atman), baving pleasure in the
Soul* doing the rites,

Such a one is the best of Brahma-knowers.

The pure Soul obtainable by true methods

This Soul (Atman) is obtainable by truth, by austerity (fapas),

By proper knowledge {jAdna), by the student’s life of chastity
(érakmacarya) constantly [practised].

Within the body, consisting of light, pure is He

Whom the ascetics (ya#), with imperfections done away,
behold.

! This stanzs is quoted from RY, 1. 164, 30; repeated at Svet. 4.6, Compare
also Katha 3. 1.

’leﬂillgm..q.:‘, .

* The first three lines of this stanza are quoted at Maitsi 6. 18,

4 As ln Chiind. . 35, 2.
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6. Truth alone conquers, not falsehood.
By truth is laid out the path leading to the gods (devaydna)
By which the sages whose desire is satisfied ascend
To where is the highest repository of truth.

The universal inner Soul
7. Vast, heavenly, of unthinkable form,
And more minute than the minute, It shines forth.
It is farther than the far, yet here near at hand,
Set down in the secret place [of the heart], even here among
those who behold [It].

Obtainable by contemplation, purified from sense
8. Mot by sight is It grasped, not even by speech,
Not by any other sense-organs (deva), austerity, or work.
By the peace of knowledge (/ddma-prosids), one's nature
purified—
In that way, however, by meditating, one does behold Him
who is without parts.
9. That subtile Soul (Atman) is to be known by thought (cefas)
Wherein the senses (priga) fivefoldly have entered.
The whole of men’s thinking is interwoven with the senses,
When that is purified, the Soul (Atman) shines forth.

The acquiring power of thought
10. Whatever world a man of purified nature makes clear in mind,
And whatever desires he desires for himself—
That world he wins, those desires too.
Therefore he who is desirous of welfare should praise the
knower of the Soul (Atman).

SECOND KHANDA
Desires as the cause of rebirth

1. He knows that Supreme Brahma-abode,

Founded on which the whole world shines radiantly.

They who, being without desire, worship the Person (Purusha)

And are wise, pass beyond the seed (fukra) [of rebirth] here.
2. He who in fancy lorms desires,

Because of his desires is born [again] here and there.

But of him whose desire is satisfied, who is a perfected soul

(Apidiman), -
All desires even here on earth vanish away.
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The Soul (Atman) known only by revelation to His own elsct
3- This Soul (Atman) is not to be obtained by instruction,
Nor by intellect, nor by much learning.
He is to be obtained only by the one whom He chooses ;
To such a one that Soul (Atman) reveals His own person
(tandm svam)l

Certain indispensable conditions, pre-eminently knowledge
4. This Soul (Atman) is not to be obtained by one destitute of
fortitude,
Nor through heedlessness, nor through a false notion of
austerity (fzpas).
But he who strives by these means, provided he knows—
Into his Brahma-abode this Soul (Atman) enters,

In tranguil union with the Soul of all is liberation from
death and from all distinetions of individuality

5. Attaining Him, the seers (r#) who are satisfied with knowledge,
Who are perfected souls (&rtdtman), from passion free (vita-
riga), tranquil—
Auaining Him who is the universally omnipresent, those wise,
Devout souls ( yuktdtman) into the All itself do enter.
6. They who have ascertained the meaning of the Vedinta-
knowledge,
Ascetics (yat) with natures purified through the application of
renunciation (samnydse-yoga)—
They in the Brahma-worlds at the end of time
Are all liberated beyond death.

7- Gone are the fifieen parts? according to their station,
Even all the sense-organs (dwa) in their corresponding
divinities |
One’s deeds (farman) and the self that consists of understand-
ing (vgldna-maya diman)—
All become unified in the supreme Imperishable,
8. As the flowing rivers in the ocean
Disappear, quitting name and form,
So the knower, being liberated from name and form,
Goes unto the heavenly Person, higher than the high.

! This stanea recers at Kathas 2. 13.
'Thuh.od‘themltmmh:khMIEcmmm. CL Praina 6. 5.
* The Sanskrit idiom for * individuality,”
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The rewsrds and the requisite conditions of this knowledge
of Brahma

g. He, verily, who knows that supreme Brahma, becomes
very Brahma! In his family no one ignorant of Brahma
arises. He crosses over sorrow. He crosses over sin ( pdpman).
Liberated from the knots of the heart, he becomes immortal.

10. This very [doctrine] has been declared in the verse:—

They who do the rites, who are learned in the Vedas, who
are intent on Brahma,

They who, possessing faith (fraddhayan), make oblation of
themselves, even of the one seer®—

To them indeed one may declare this knowledge of Brahma,

When, however, the Mundaka-vow ? has been performed by
them according to rule.'

11. This is the truth. The seer (r51) Angiras declared it in
ancient time. One who has not performed the vow does not
read this.

Adoration to the highest seers!

Adoration to the highest seers!

1 In the title to his Latin translation, * Oupoekhat,” Anquetil Duperron set this
sentence evidently as the summary of the contents of the Upanishads : * Quisquis
Deum intelligit, Dens fit,' * whoever knows God, becomes God.'

® Identified with Priga, ‘'Life,” in Praoan 2. 11. The reference, then, Is
probably to the mystical PrinSgnihotra sacrifice, in which © breath® is symbolically
sacrificed for an Agnihotra cercmony.

* Sakara explains this as ¢ carrying fire oa the head—a well-known Vedic vow
among followers of the Atharva-Veda.! But it is more likely to be * shaving the
bead,’ as Buddhist monks ¢id later. This preliminary requisite to the stady of
the Upanishad doubtless gave it the title * The Shaveling Upanishad,” or * The
Upanishad of the Tonsured.'
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FIRST PRASNA

Six guestioners seek the highest Brahma from a teacher

1. Sukefan Bhiradvaja, and Saibya Satyakima, and
Saurydyanin Gargya, and Kausalya Aévaliyana, and Bhargava
Vaidarbhi, and Kabandhin Katyiyana—these, indeed, were
devoted to Brahma, intent upon Brahma, in search of the
highest Brahma. Thinking ‘ He, verily, will tell it all; with
fuel in hand * they approached the honorable Pippalada.

2. To them then that seer (rs) said: *Dwell with me
(samvalsyatha) a year (samvatsara) more, with austerity (tapas),
chastity (brakmacarya), and faith ($raddka). Then ask what
questions you will. If we know, we will tell you all.’

Question : Concerning the source of creatures on earth

3 Then Kabandhin Katydyana came up and asked: * Sir,
whence, verily, are ereatures here born?’

The Lord of Creation created matter and life
for dual parentage of creatures
4 To him then he said: * The Lord of Creation (Prajapati),
verily, was desirous of creatures (offspring, prajd). He
performed austerity. Having performed austerity, he produces
a pair, matter (rayi, fem.) and life (prapa, masc), thinking
* These two will make creatures for me in manifold ways.”
The sun and moon, such a pair
5- The sun, verily, is life; matter, indeed, is the moon.

Matter identified with every form of existence

Matter, verily, is everything here, both what is formed and
what is formless. Therefore material form (mdr#s) indeed is
matter.

! That is, Question Upanishad,

! The ancient token with which a person presented himsell as & pupil mto
a teacher whose instroction he desired.
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The sun, identified with the life of creatures

6. Now the sun, when it rises, enters the eastern quarter.
Thereby it collects the living beings (prama) of the east in
its rays. When it illumines the southern, the western, the
northern, the lower, the upper, the intervening quarters, when
it illumines everything—thereby it collects all living beings
in its rays. 3

7. That fire rises as the universal, all-formed life. This very
[doctrine] has been declared in the verse :—

8. [...Him] who has all forms, the golden one, all-knowing,'
The final goal, the only light, heat-giving.
The thousand-rayed, the hundredfold revolving,
Yon sun arises as the life of creatures.?

The year identified with the Lord of Creation; the two
paths: of reincarnation and of non-reincarnation

g. The year, verily, is Lord of Creation (Prajapati). This
has two paths, the Southern and the Northern.®

Now, those, verily, indeed, who worship, thinking * Sacrifice
and merit are our work (#rfa)!"—they win only the lunar world.
They, indeed, return hither again.* Therefore those seers (rsi)
who are desirous of offspring go the Southern course. This
matter (rayi) verily it is, that leads to the fathers (pitryana).

10. But they who seek the Soul (Atman) by austerity,
chastity, faith, and knowledge—they by the Northern course
win the sun. That, verily, is the support of life-breaths. That
is the immortal, the fearless. That is the final goal. From that
they do not return—as they say (#). That is the stopping [of
rebirth]. As to that there is this verse (sloka) :—

% Or, according to a different exegesls, the word jfavedaren may mean ‘all-
finding."

® This stansa occurs again in Maitri 6, 8, as the conclusion of a section which
expounids the unity of Priga (life) and Aditya (the sun).

1 Flabarated in Brik 6. 2. 15-16; Chind. 4. 15. 5; Chind. 5. 1o; and BhG. 8,
24-26 as the half-year af the san's southward course and as the hali-year of the
sun's northward cocrse, respectively.

& This belief in rebirth occurs aleady in AV. 12, 2. 52 b
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Two old Vedic interpretations of the year
11. They speak of a father, five-footed, twelve-formed,!
Rich in moisture, as in the higher half of heaven.
But others here speak of a sage?® in the lower half,
Set in a seven-wheeled, six-spoked® [chariot].*

The twofold month, identifled with the Lord of Creation:
to be properly observed in sacrifice

12, The month, verily, is the Lord’ of Creation (Prajapati),
Its dark half, indeed, is matter ; its bright half, life. Therefore
these seers (7g7) perform sacrifice in the bright half; other
people, in the other half.

Day and night, identifled with the Lord of Creation;
to be properly observed in procreation

13. Day and night, verily, are the Lord of Creation (Praja-
patil. Of this, day indeed is life; the night, matter. Verily,
they waste their life who join in sexual enjoyment by day ; it
is chastity that they join in sexual enjoyment by night.

Food, the direct source of creatures

14. Food, verily, is Lord of Creation (Prajapati). From this,
verily, is semen. From this creatures here are born,

Concluding assurance

15. Now, they who practise this rule of Prajapati® produce
a pair.®

They indeed possess that Brahma-world,

Who possess austerity (fgpas) and chastity (érakmacarya),
In whom the truth is established.

16. To them belongs von stainless Brahma-world,
In whom there is no crookedness and falsehood, nor trickery
(madya).

* Both Saitkara bere and Siyana on the Rig-Veda passage explain this as * the
year,’ “with five seasons,’ and * with twelve months.'

* Or * one far-shining,' eiabrena.

* & With seven steeds, and six seasons.’— Com,

¢ This stanza = RV. 1. 164. 13,

* As stated above in § 13,

'Thuh.ﬂﬁl[ning,libeﬁ-ﬁpu&himuﬂmmdhgtﬂi;.
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SECOND PRASNA

Concerning the several personal powers and their chiefest

t. Then Bhirgava Vaidarbhi asked him [i. e. Pippaldda]:
[a] * Sir, how many powers (deva) support a creature?

[b] How many illumine this [body]?

[c] Which one again is the chiefest of them?’

[a] and [b] The supporting and illumining powers

2. To him then he said: *‘Space (d#kdsa), verily, is such
a power (deva)—wind, fire, water, earth, speech, mind, sight,
and hearing, too.! These, having illumined it, declare : “We
uphold and support this trunk (saxa)!”

[c] Life, the essential and chiefest

3. To them Life (prana, the life-breath), the chiefest, said :
“ Fall not into delusion! I indeed, dividing myself (atmanam)
fivefold, support and sustain this body !"

4. They were incredulous. He, from pride, as it were, rises
up aloft. Now when he rises up, then all the others also rise
up; and when he settles down, they all settle down with him.

Now, as all the bees rise up after the king bee when he
rises up, and all settle down when he settles down, even so
speech, mind, sight, and hearing. They, being satisfied, praise
Life (prana, the life-breath).

The universal Life

5. As fire (Agni), he warms. He is the sun (Stirya).
He is the bountiful® rain (Parjanya). He is the wind (Vayu),
He is the earth, matter (rays), God (deva),
Being (saf) and Non-being (asaf), and what is immortal.

6. Like the spokes on the hub of a wheel,

Everything is established on Life (prisa):—

The Rig verses, the Yajus formulas, the Siman chants,

The sacrifice, the nobility (4safra) and the priesthood

(brakman)!
t “That is, the five cosmic clements, and with prine (life-breath) the five personal
[r1at N
[ul::ﬁ'l'hnreiemumyb: to “Indm,’ for whom mapteses is a very common
Vedic epithet.
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v. As the Lord of Creation (Prajipati), thou movest in the
womb,
'Tis thou thyself that art born again.
To thee, O Life, creatures here bring tribute—1
Thou, who dwellest with living beings!

g, Thou art the chief bearer [of oblations] to the gods!
Thou art the first offering to the fathers !
Thou art the true practice of the seers,
Descendants of Atharvan and Afigiras!

9. Indm art thou, O Life, with thy brilliance |
Rudra art thou as a protector!
Thou movest in the atmosphere
As the sun (Strya), thon Lord of lights!

1o, When thon rainest upon them,
Then these creatures of thine, O Life,
Are blissful, thinking:
“ There will be food for all desire!™

t1. A Vritya® art thou, O Life, the only seer,
An eater, the real lord of all!
We are the givers of thy food!
Thou art the father of the wind (MatariSvan),

12. That form of thine which abides in speech,
Which abides in hearing, which abides in sight,
And which is extended in the mind,

Make propitious! Go not away!

13. This whole world is in the control of Life—
E'en what is established in the third heaven!
As a mother her son, do thou protect [us]!
Grant to us prosperity (fri) and wisdom (prajad)!’

! This line is a reminiscence of AV. 11, 4. 19 a, b, 2 hymn to Pripa, of which
there are other reminiscences in this Pradna Upanishad.

¥ Satkara explains this word as meaning * uninitisted ' because of his being ihe
first born, and there being no one else to initiate him ; therefore ‘pure by patore.”
This is & noteworthy characterization; for, later o Vriitya is cither a despised, non-
Brahmanical low-caste man, or else o man who has lost caste throogh the non-
observance of proper ceremonies!  Yet compare the glorification of the Veityain
AV.135,

382



PRASNA UPANISHAD [-3.5

THIRD PRASNA
Six questions concerning a person's life

1. Then Kausalya Aévalayana asked him [i.e. Pippalada] :

[a] * Whence, Sir, is this life ( prdza) born?

[b] How does it come into this body ?

[¢c] And how does it distribute itself (dfmanam), and
establish itself?

[d] Through what does it depart ?

[e] How does it relate itself to the external ?

[f] How with reference to the self?’

2. To him then he said: ‘You are asking questions
excessively. But youare pre-eminently a Brahman 1—|.'m:tl'|11:|l|:5
(it7). Therefore I tell you.

[a] The source of a person’s life
3. This life (prdna) is born from the Spirit (Atman, Self).

[b] Its embodiment

As in the case of a person there is this shadow extended, so
it is in this case. By the action of the mind [in one's previous
existence ¥] it comes into this body.

[c] Its establishment and distribution in the body

4. As an overlord commands his overseers, saying : “ Super-
intend such and such villages,” even so this life (prdna)
controls the other life-breaths one by one.

5. The out-breath (apdna) is in the organs of excretion and
generation.  The life-breath ( prana) as such (svayam) estab-
lishes itself in the eye and ear, together with the mouth and
nose. While in the middle is the equalizing breath (samdna),

! Or, * most devoted to Brahma,’ Srakmisrha.

* Sach seems to be the implication of the important preceding word sanedriena,
in accordance with the theory of rehirth which is assamed later in this same
Upanishad, That is: a person’s life in this body is the sare and appropriate
result of his thoughts in a previous existence, even 25 a shadow is the similitode
uravoidably cast from a person’s body. A different, but not contradictory, inter-
pretation is possible from the reading mml?fnﬂ.,, ‘without action of the mind *
{which Deussen proposes): i.e that 2 person’s life in this body s an involuntary
shadow cast from the great Self,
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for it is this [breath] that equalizes [in distribution] whatever
has been offered as food.! From this arise the seven flames.*

6. In the heart, truly, is the self (@zman). Here there are
those hundred and one arteries.® To each one of these belong
a hundred smaller arteries. To each of these belong seventy-
two thousand * branching arteries (kita). Within them moves
the diffused breath (vyana).

[d] 1Its departure
7. Now, rising upward through one of these [arteries],’ the
up-breath (uddna) leads in consequence of good [work] ( prerya)
to the good world ; in consequence of evil (pdpa), to the evil
world : in consequence of both, to the world of men.

[eand ] Its cosmic and personal relations ®

8. The sun, verily, rises externally as life”; for it is that
which helps the life-breath in the eye. The divinity which is
in the earth supports a person's out-breath {apdna). What
is between [the sun and the earth], namely space (#kada), is
the equalizing breath (samdna). The wind (Vayu) is the
diffused breath (zydna).

g. Heat (fejas), verily, is the up-breath (udana). Therefore
one whose heat has ceased goes to rebirth, with his senses
{indriya) sunk in mind (manas).

One's thinking determines life and destiny
io. Whatever is one’s thinking (ci#fa), therewith he enters
into life ( prama). His life joined with his heat, together with
the self (@tman), leads to whatever world has been fashioned [in
thought].®

! Or possibly, as rendered by Denssen, *., . it is this [breath] that brings to
sameness [L c. assimilates, digests] this offered food.” Bot of. Praina 4. 4.

* Compare Mund. 2. 1. 8,

¥ Mentioned in Chind. 8. 6. 6.

¥ Mentioned in Brih. 2. 1. 19

! Called the safermemd, CL Maitri 6. 21

* The iden exponnded is that the five bodily life fonctions are correlated with
five cosmic powers

T As alrendy identified in 1. 5,

! The destiny-making power of thooght, especially as instanced in a person's
last thoughts, is similarly expressed in BhG. 8. 6.
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11, The knower who knows life ( prdna) thus—his offspring
truly is not lost; he becomes immortal. As to this there is
this verse (slofa) :—

12, The source, the entrance, the localion,
The fivefold extension,
And the relation to sell (adkydtma) of the life (préna)—
By knowing these one obtains immortality !
By knowing these one obtains immortality !

FOURTH PRASNA
Conocerning sleep and the ultimate basis of things

1. Then Sauryiyanin Girgya asked him [i.e. Pippalida] : —
[a] *Sir, what are they that sleep in a person here ?
[b] What are they that remain awake in him?
[€] Which is the god (deva) that sees the dreams?
[d] Whose is the happiness?
[€] In whom, pray, are all things established ?’

[a] All sense-functions unified in the mind durieg sleep

2, To him then he said: ‘O Girgya, as the rays of the
setting sun all become one in that orb of brilliance and go forth
again and again when it rises, even so, verily, everything here
becomes one in mind (manas), the highest god.

Therefore in that condition (Zar/i) the person hears not, sees
not, smells not, tastes not, touches not, speaks not, takes not,
enjoys not, emits not, moves not about. *“ He sleeps|” they
say.

[b] The five life-functions, like sacrificial fires, slumber not

3. Life's fires, in truth, remain awake in this city.

The out-breath (apdna) is the Girhapatya (Householder's)
fire. The diffused breath (vydna) is the Anvihiryapacana
(Southern Sacrificial) fire. The in-breath (prama) is the
Ahavaniya (Oblation) fire, from “ being taken"” ( prawayana),
since it is taken (gramiyate) from the Garhapatya fire.!

1 Life itsell helng conceived of as a sacrifice, these three life-breaths are
symbolically identified with the three fires which are wed in the Vedic sacrificial
rites. Compare the identification of the sacrifices’s priest, wile, and son with these
same three altar fires at Ait, Br, 8. 24

385 Cc



4.4-] PRASNA UPANISHAD

4. The equalizing breath (samadna) is so called because it
“ equalizes " (samarit nayati) the two oblations: the in-breath-
ing and the out-breathing (weckvdsa-niksvdsa). The mind,
verily, indeed, is the sacrificer. The fruit of the sacrifice is the
up-breath (uddna). It leads the sacrificer to Brahma day by
day.

[c] The universal mind, the beholder of dreams

5. There, in sleep, that god experiences greatness. What-
ever object has been scen, he sees again; whatever has been
heard, he hears again, That which has been severally experi-
enced in different places and regions, he severally experiences
again and again. Both what has been seen and what has not
been seen, both what has been heard and what has not been
heard, both what has been experienced and what has not been
experienced, both the real (saf) and the unreal (g-sat)—he sees
all. He sees it, himself being all.

[d] The brilliant happiness of dreamless sleep,
in the mind’s non-action

6. When he is overcome with brilliance (#¢jas), then that god
sees no dreams; then here in this body arises this happiness
(sekha).

[e] The Supreme Soul the ultimate basis of the manifold
world and of the individual

7. As birds resort to a tree for a resting-place, even so,
O friend, it is to the supreme Soul (Atman) that everything
here resorts?:—

8. Earth and the elements (mdtra) of earth, water and the
clements of water, heat (#7as) and the elements of heat, wind
and the elements of wind, space and the elements of space,
sight and what can be seen, hearing and what can be heard,
smell and what can be smelled, taste and what can be tasted,
the skin and what can be touched, speech and what can be
spoken, the hands and what can be taken, the organ of genera-

1 The following is a noteworthy Sidkhya enumeration, inclading the five

cosmic elements, the ten organs [dudriya), and manas, fuddii, ahambdra, citfa,
together with light and life. CL p 391, note 4.
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tion and what can be enjoyed, the anus and what can be
excreted, the feet and what can be walked, mind (manas) and
what can be perceived, intellect (budd/i) and what can be con-
ceived, egoism (akarikdra) and what can be connected with
“me," thought (citza) and what can be thought, brilliance
(tejas) and what can be illumined, life-breath (prdna) and what
can be supported.

9. Truly, this seer, toucher, hearer, smeller, taster, thinker
(meanty), conceiver (boddkr), doer, the conscious self (wijidn-
dtman), the person—his resort is in the supreme imperishable
Soul (Atman, Self).

Enowing, and reaching, the world-ground

10. Verily, O friend! he who recognizes that shadowless,
bodiless, bloodless, pure Imperishable, arrives at the Imperish-
able itsell. He, knowing all, becomes the All.  On this there
is the verse (floka):—

11. O friend | he who recognizes as the Imperishable
That whereon the conscious self, with all its powers (deva),
And the life-breaths ( prdma) and the elements (d4&sa) do
rest—
He, knowing all, into the All has entered.’

FIFTH PRASNA

Concerning the value of meditation on * Om'

1. Then Saibya Satyakima asked him [i.e. Pippalida]:
*Verily, Sir, if some one among men here should meditate
on the syllable Om until the end of his life, which world,
verily, does he win thereby ?'

Partial or complete comprehension of ' Om ' and of Brahma
affords temporary or final cessation of rebirth

2, To him then he said : * Verily, O Satyakima, that which
is the syllable Om is both the higher and the lower Brahma.!

 Compare Mund. 1. 1. 4 for the two kinds of sacred knowledge. So bere
probably érafma may be used in the sense of  sacred knowledge? ns well 25 in
a strictly metaphysical sense referring to the pér-gana, * un-qualified,’ and the sa-
guwpa, * qualificd,’ Brahma respectively.
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Therefore with this support, in truth, a knower reaches one
or the other.

3. If he meditates on one clement [namely a}, having been
instructed by that alone he quickly comes into the earth [after
death]. The Rig wverses lead him to the world of men.
There, united with austerity, chastity, and faith, he experiences
greatness.

4. Now, if he is united in mind with two elements [namely
a+ ], he is led by the Yajus formulas to the intermediate space,
to the world of the moon. Having experienced greatness in
the world of the moon, he returns hither again.

5. Again, he who meditates on the highest Person (Purusha)
with the three elements of the syllable Oms [namely a+ u+ m],
is united with brilliance (#7as) in the sun. As a snake is freed
from its skin, even so, verily, is he freed from sin ( pdpman).
He is led by the Siman chants to the world of Brahma. He
beholds the Person that dwells in the body and that is higher
than the highest living complex. As to this there are these
two verses (§loka) :—

6. The three elements are deadly when employed
One aflter the other, separately,
In actions external, internal, or intermediate
When they are properly employed, the knower trembles not.
7. With the Rig verses, to this world ; with the Siman chants,
1o the intermediale space ;
With the Yajus formulas, to that which sages (davs) recognize ;
With the syllable Om in truth as a support, the knower reaches
That
Which is peaceful, unaging, immortal, fearless, and supreme!’

SIXTH PRASNA
Concerning the Person with sixteen parts!
1. Then Sukedan Bhiradvija asked him [i.e. Pippalada] :
* Sir, Hiranyanabha, a prince of the Koéalas, came to me and
* In VS, 8, 36 Prajipati, *Lord of Creation,’ is addressed as sodiafin, * with siz-

lesn parts.’ In Brih. 1. 5. 14 the year is identified with Prajipati and explained
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asked this question: ® Bhiradvija, do you know the Person
with the sixteen parts?" I said to the youth : *I know him
not. If I had known him, would I not have told you? Verily,
he dries up even to the roots, who speaks untruth. Therefore
it is not proper that I should speak untruth.” In silence he
mounted his chariot and departed.

I ask it of you: “ Where is that Person?”’

2. To him he then said: *Even here within the body,
O friend, is that Person in whom they say the sixteen parts
Arisec.

3. He [ie. the Person] thought to himself: "In whose
departure shall [ be departing? In whose resting firm, verily,
shall I be resting firm? "'

4 He created life ( prana); from life, faith (fraddAd), space
(kka), wind, light, water, carth, sense-faculty (fmdriya), mind,
food ; from food, virility, austerity, sacred sayings (manira),
sacrifice, the worlds; and in the worlds, name [i.c. the
individual]. '

5. As these flowing rivers that tend toward the ocean, on
reaching the ocean, disappear, their name and form (vama-réipa)
are destroyed, and it is called simply “ the ocean "—even so of
this spectator these sixteen parts that tend toward the Person,
on reaching the Person, disappear, their name and form are
destroyed, and it is called simply “the Person.” That one
continues without parts, immortal! As to that there is this
versec i —

25 having sixteen parts because its component half-months each consist of fifteen
days and a toming-point. According to Brih. 1. 5. 15 the human person who
anderstands this fact becomes similarly chamcterieed. A practical prool el
a person’s sixteenfoldness s adduced at Chind. 6. 7, and an etymaological prool at
Sat. Br. vo. 4. 1. 17.

These old conceptions, namely that the * Lord of Creation ! is sixteenfold and that
a human person also is sixteenfold, are here philisophically interpreted in accor-
danee with the general pantheism of the Upanishads.

Analysis: §§ 2, 3, the cosmic Ferson is immanent in the human person, which
is His most distinctive manifestation ; § 4 the human person is the culmination
and recapitnlation of the sixteenfold evolution of the thought of the creative
Person 3 § 5, the sizteenfold human person tends to retarn to, and merge into, the
immortal Person, and therein to lose his finite individuality ; § 6, 20 appreciation
of the onitary basis of the manifold world as being a knowable Person, remeves
the fear of death,
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6. Whereon the parts rest firm
Like the spokes on the hub of a wheel—
Him I know as the Person to be known!
So let death disturb you not!’

Conclusion of the instruction

7. To them then he [i.e. Pippalida] said: ‘Thus far, in
truth, I know that supreme Brahma. There is naught higher
than It

8. They praised him and said : *You truly are our father—
you who lead us across to the shore beyond ignorance.’

Adoration to the supreme seers !

Adoration to the supreme seers!



MANDUKYA UPANISHAD

The mystic symbolism of the word ‘Om’:
(a) identified with the fourfold, pantheistic time-Brahma

1. Om !—This syllable ! is this whole world.

Its further explanation is:—

The past, the present, the future—everything is just the
word Om.

And whatever else that transcends threefold time *—that, too,
is just the word Om.

2. For truly, everything here is Brahma ; this self (@/man) is
Brahma. This same self has four fourths.

(b) representing in its phonetic elements the four
states of the Self

3. The waking state (jagarita-sthana), outwardly cognitive,
having seven limbs?® having nineteen mouths,® enjoying the
gross (sthila-bhuj), the Common-to-all-men (vaifvanara), is
the first fourth.

4. The dreaming state (svapna-sthana), inwardly cognitive,
having seven limbs, having nineteen mouths, enjoying the
exquisite ( pravivikta-bhuj), the Brilliant (tafjasa), is the second
fourth.

! Tnasmuch as efrenti means also * imperishable,” the wond may in this con-
nection be used with a double significance, namely, * This imperishable syllable ...

* A similar phrase occurs at Svet. 6. 5b.

3 Sapkara refers lo the enmmeration of the several parts of the universal
{rifoidnara) Self at Chind. 5. 18. 35 there, however, the list is longer than seven.
The exact significance of the number here is uncertain,

« Sairkars explains this tomean : the five organs of sense (buddhindriya), namely
those of bearing, touch, sight, taste, and smell, the five organs of action {&armen-
driya), namely those of speech, handling, locomotion, generation, and excretion,
the five vital breaths (friwa}, the scensorium (meamar), the intellect (fmddis),
epoi=m {akasibirs), and thinking feitta).
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5- If one asleep desires no desire whatsoever, sees no dream
whatsoever.! that is deep sleep (swsupta).

The deep-sleep state (swsupta-sthana), unified (cki-blita)?
just (eva) a cognition-mass ( Prajiigna-ghana)?® consisting of
bliss (ananda-maya)?® enjoying bliss (@nanda-bkuj), whose
mouth is thought (cefas-), the Cognitional (prajia), is the
third fourth.

6. This is the lord of all (sarvefvara)® This is the all-
knowing (sarva-jia)® This is the inner controller (autar-
yamin)." This is the source (poni)® of all, for this is the
origin and the end ( prabhavapyayau)? of beings.

7. Not inwardly cognitive (awfak-prajiia), not outwardly
cognitive (bakifi-prajia), not both-wise cognitive (nblayatali-
prajiia), not a cognition-mass ( prajidna-ghana), not cognitive
{ prajiia), not non-cognitive (a-prajiia), unseen (a-drsta), with
which there can be no dealing (a-ryavalkirya), ungraspable (a-
gralya), having no distinctive mark (a-laksana), non-thinkable
(a-ciniya), that cannot be designated (a-uyapadeiva), the essence
of the assurance of which is the state of being one with the
Self ' (ekdtmya-pratyaya-sara), the cessation of development
| prapasicopasama), tranquil (f@nta), benign ($iva), without a
second (@-dvaitaj—[such] they think is the fourth. He is
the Self (Atman). He should be discerned.

8, This is the Self with regard to the word Om, with
regard to its elements.  The elements (mdtra) are the fourths

! The part of the seatence up to this point has occurred already in Brih. 4. 3. 10,

* A detailed description ef the condition of being * unified * occurs at Brih,
& 4 X,

* This compound has already occurmed in Brih, 4. 5. I3

* A description of the self ' consisting of bliss* occors in Tait, 2. 5. Itis
declared to be the ncme of attainment over every other form of selfat Taie. 2. 8. 1
and 3. 10. 5.

® A phrase in Brih. 4. 4. 22, 'Aphmhﬂugd.r,:.g;:.:.r.

¥ The subject of discourse ia Brik. 3. 3, * Literally, * womb."

® A phrase in Katha 6. 11.

** O, according to the reading chitma-, * the oneness of the Self" or * one’s own
sell”

1 The designation here nged for the * fourth,” or super-conscions, state is
caturtha, the usual and regolar form of the ordinal nomeral adjective. In Byih.
{at 5. 14 3, 4 6, 7) it is Damed fwripa, and in Maitr| (at6. 19; 7. 11 7) fwryo—
variant forms of the same ordinal.  All later philosophical treatises have the fdrm
Lurips, which came to be the accepied technical term.
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the fourths, the elements: the letter &, the letter #, the
letter m.!

9. The waking state, the Common-to-all-men, is the letter a,
the first element, from dp# (‘obtaining’) or from ddimaivd
(* being first”).

He obtains, verily, indeed, all desires, he becomes first—he
who knows this.

10. The sleeping state, the Brilliant, is the letter w, the
second element, from wskarsa (' exaltation’) or from wbhkayatva
(‘ intermediateness’),

He exalts, verily, indeed, the continuity of knowledge;
and he becomes equal® (samdna); no one ignorant of Brahma
is born in the family of him who knows this,

11. The deep-sleep state, the Cognitional, is the letter m,
the third element, from st (‘erecting’) or from apiti®
(* immerging ).

He, verily, indeed, erects (munoti) this whole world,* and he
becomes its immerging—he who knows this.

12. The fourth is without an element, with which there can
be no dealing, the cessation of development, benign, without a
second.

Thus Om is the Self (Atman) indeed.

He who knows this, with his self enters the Self *—yea, he
who knows this!

¥ In Sanskrit the vowel o is constitutionally a diphthong, contracted from @ + w.
Ous therefore may be analyzed into the elements & + o + o,

% Either (1) in the sense of * equable,’ i. e. unaffectcd in the midst of the pairs of
opposites (doamdea) ; or (2) in the sense of *equitable,” i.e. impartial, alike,
indifferent 1o both friend and foe; or (3) in the sense of * equalized,’ L e. with the
universe, which a knower understands exists only as his Self’s conscloustess | or
even (4) in the very common seise of * same,” L.e. the same as that which he knows,

All these four (and more) are possible interpretations. “lhey evidence bow
vague (or, how pregnant—it isurged) aresome of the statements in the Upanishads,
and how capable therefore of varions interpretations.

Uf each of sections 8-10 there are, similarly, several interpretations.

3 Possibly asasynonym for another meaning of sifd (derived from & g, miniler),
* destroying " or * perishing.’

4 That is, oot of his own consciousness—acconding to the philosophic theory of
subjective idealism expounded in the Upanishads,

® “[his is a phrase which has previously cecurred at VS, 32. 11,
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FIRST ADHYAYA

Conjectures concerning the First Cause
1. Discoursers on Brahma (bralma-vadin) say :—.

What is the cause? Brahma?® Whence are we bom?
Whereby do we live? And on what are we established?
Overruled by whom, in pains and pleasures,
Do we live our various conditions, O ye theologians (frakma-
oid)?
2. Time (4dla), or inherent nature (roa-bhdva), or necessity (niyad),
or chance ( yadrecha),
Or the elements {dhida), or a [female] womb ( yonrs), or a [male]
person (purusa) are to be considered [as the cause;
Not a combination of these, because of the existence of the soul
(@iman),
The soul certainly is impotent over the cause of pleasure and
pain.
3. Those who have followed after meditation (dhyana) and abstrac-
tion (yaga)
Saw the sell-power (dtma-fakti) of God (dva) hidden in his
own qualities (guma).
He is the One who rules over all these canses,
From *time’ 1o *the soul’

The individual soul in manifold distress

4 We understand him [2s a wheel] with one felly, with a triple *
tire,
With sixteen end-parts,® fifty spokes,* twenty counter-spokes,?

! The words &éwm kframam brakeea might mean also  What is the camse? Is it
Brahma 1" or * What is the canse] What is Brahma !’ or *Is the cavse Bmhma 1
or ' Is Brahma the cause 1" or even * What sort of & canse is Brahma 11

* Thatis, consisting of the Three Qualities accarding to the Saikhya philosophy
(see Introduction, p. 8): sattram, rajes, and famas— purencss, passion, and darkness.

* Thatis, the five elements (bksita), the five organs of perception (buddhindriys)
the five organs of action {darmemiriya), and the mind (manas).

* The ffty conditions (44doe) of the Sankhya philosophy (cf Sdikhya
Kanikd 46).

% The ten mn{iuﬁa}n}mmchtmmwmdingobjnm.
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With six sets of eights,' whose one rope® is manifold,

Which has three different paths,” whose one illusion (moda)*
has two conditioning causes.

5. We understand him as a river of five streams ® from five soorces,?

impetuous and crooked,

Whose waves are the five vital breaths, whose original source
is fivefold perception (fuddhs),

With five whirlpools® an impetuous flood of fivefold misery,

Divided into five distresses,® with five branches.

6. In this which vitalizes all things, which appears in all things,
the Great—
In this Brahma-wheel the soul (hamsa) Butters about,
Thinking that itsell (#/minam) and the Actuator are different.
When favored by Him, it attains immorality.

The saving knowledge of the one inclusive Brahma

%. This has been sung as the supreme Brahma,
In it there is a triad.”® It is the fiem support, the Imperishable,
By knowing what is therein, Brahma-knowers
Become merged in Brahma, intent thereon, liberated from the
womb [i.e. from rebirth].

8. That which is joined together as perishable and imperishable,
As manifest and unmanifest—the Lord (72, Potentate) supports
it all
Now, without the Lord the soul (@/max) is bound, because of
being an enjoyer;
By knowing God (drva) one is released from all fetters.
g. There are two unborn ones: the knowing [Lord] and the
unknowing [individual soul], the Omnipotent and the
impotent.

! That is, (1) eight producing canses of Prakriti, namely the five clements, mind
(mamars), intellect (fuddks), and self-consciousness (adasebira) ; (2) eight consi-
tuents of the body (d&ffw); (3) cight forms of superhuman power; (4) eight
conditions (dkdra) ; (5) cight gods; {6) eight virtues.

* That s, desire,

? Namely religiousness (dharmia), imreliglouiness (g-dkarma), and knowledge
{jidua).

* That i, the illusion of self-consciousness,

! Namely the consequences of good and of evil deeds.

* The five senses. T The five elements,

* The five objects of sense.

* According to Sankara's reading.  The traditional text has * divided Rfiyfold.

® The world, the individual soul, and the cosmic Soal.
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She [i.e. Nature, Prakriti], too, is unborn, who is connected
with the enjoyer and objecis of enjoyment.

Now, the soul {&mm} is infinile, universal, inactive.

When one finds out this triad, that is Brahma.

10. What is perishable, is Primary Matter (pradhina), What is

immortal and imperishable, is Hara (the * Bearer, the soul),

Over both the perishable and the soul the One God (deva) rules.

By meditation upon Him, by union with Him, and by entering
into His being

More and more, there is finally cessation from every illusion
(maya-nivpini).

11. By knowing God (deva) there is a falling off of all fetters;
With disiresses destroyed, there is cessation of birth and death.
By meditating upon Him there is a third stage at the dissolution

of the body,
Even universal lordship ; being absolute (kevala), his desire is
satisfied.

12. That Eternal should be known as present in the self (3tmasamstha).
Truly there is nothing higher than that to be known.  *
When one recognizes the enjoyer, the object of enjoyment, and

the universal Actuator,
All has been said. This is the threefold Brahma.

Made manifest like latent fire, by the exercise of meditation
13. As the material form (mir#) of fire when latent in its source
[i.e. the fire-wood]
Is not perceived—and yet there is no evanishment of jts subtile
form (liga)—
But may be caught again by means of the drill in its source,
So, verily, both [the universal and the individual Brahma] are
[to be found] in the body by the use of Om. ‘
14. By making one’s own body the lower friction-stick
And the syllable Om the upper friction-stick,
By practising the friction of meditation (dhydna),
One may see the God (deva) who is hidden, as it were,

The all-pervading Soul
15 As oil in sesame seeds, as butter in cream,
As water in river-beds, ard as fire in the friction-sticks,
So is the Soul (Atman) apprehended in ones own soul,
If one looks for Him with true austerity (fapas).
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16. The Soul (Atman), which pervades all things
As butter is contained in cream,
Which is rooted in self-knowledge and auvsterity—
This is Brahma, the highest mystic teaching (upanirad) !
This is Brahma, the highest mystic teaching !

SECOND ADHYAYA

Invocation to the god of inspiration for inspiration
and self-control 2

. Savitri (the Inspirer), first controlling mind
And thought for truth,
Discerned the light of Agni (Fire)
And brought it out of the earth.?

2, With mind controlled, we are
In the inspiration of the god Savitri,
For heaven and strength.

3. With mind having controlled the powers
That unto bright heaven through thought do go,
May Savilri inspire them,
That they may make a mighty light!

4. The sages of the great wise sage
Control their mind, and control their thounghts.
The One who knows the rules has arranged the priestly
functions.
Mighty is the chorus-praise of the god Savitri!

“ 5 I join your ancient prayer (bradma pitrvyam) with adorations!
My verses go forth like suns upon their course.
All the sons of the immortal listen,
Even those who ascended to heavenly stations!®

1 (O * This is the highest mystic teaching concening Brmhma (drabmopanitad) 1"

% These five stanzas=TS. 4 1. 1. 1-35 and with variation also=VS. 11. 1-3,
from which again they are cited and applied liturgically at Sat. Br. 6. 3. 1. 13-17,

3 Or possibly dative, * to the earth.’

4 In addition to the references cited in note 2, abovwe, this stanza also=RV. z.
81.1; VS. 5 14 8nd 11 4. Itis quoted in Sat, Br. 3. 5. 3. 13, 12.

5 Thisstanzaalso=RV, 10.13.1; V5. 11. 5. Lines a, b, c with slight variants
=AV, 153 39 b g, de
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I1.

11,

13-

Spiritual significance of the sacrificial worship
6. Where the fire is being kindled,
Where the wind is applied thereto,
Where the Soma overflows,
There is inspiration (manas) born.
7. With Savitri as the inspirer
One should delight in the ancient prayer (brakma piroyam).
If there thou make thy source,
The former [work] besmears thee not

Rules and results of Yoga

- Holding his body steady with the three [upper parts '] erect,

And causing the senses with the mind to enter into the heart,
A wise man with the Brahma-boat should cross over
All the fear-bringing streams.

. Having repressed his breathings here.in the body, and having

his movements checked,
One should breathe through his nostrils with diminished breath.
Like that chariot yoked with vicious horses?
His mind the wise man should restrain undistractedly.

In a clean level spot, free from pebbles, fire, and gravel,

By the sound of water and other propinguities

Favorable to thought, not offensive to the eye,

In a hidden retreat protected from the wind, one should prac-
tise Yoga.

Fog, smoke, sun, fire, wind,

Fire-flies, lighining, a erystal, a moon—

These are the preliminary appearances,

Which produce the manifestation of Brahma in Yoga.

When the fivefold quality of Yoga has been produced,

Arising from earth, water, fire, air, and space,!

No sickness, no old age, no death has he

Who has obtained a body made out of the fire of Yoga.

Lightness, healthiness, steadiness,®

Clearness of countenance and pleasantness of voice,

Sweetness of odor, and scanty excretions—

These, they say, are the first stage in the progress of Yoga.

1 Suchilldwﬂﬂhimﬂhhwuﬂmd;ﬁuwﬂ:h,mhibuig{nﬂﬂnm
(RV. 6. 16. 182 with 2 very slight alteration), is of doubtful meaning.

¥ Head, chest, and neck—so preseribed at BhG. 6, 13,

*Duqi.bnduﬂ.u{h.na..;. * That is, the five cosmie elements,

‘Dr,with:mthu:u;liug,nﬁhﬁhﬂu-.'&mdmﬁmdﬂi:n.'
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The vision of God

14. Even as a mirror stained by dust
Shines brilliantly when it has been cleansed,
So the embodied one, on seeing the mature of the Soul
(Atman),
Becomes unitary, his end attained, from sorrow freed.
15. When with the nature of the self, as with a lamp,
A practiser of Yoga beholds here the nature of Brahma,
Unborn, steadfast, from every nature free—
By knowing God (deva) one is released from all fetters!

The pantheistic God
16. That God faces all the quarters of heaven,
Aforetime was he born, and he it is within the womb.
He has been bom forth. He will be born,
He stands opposite creatures, having his face in all directions.!

17. The God who is in fire, who is in water, who has entered
into the whole world, who is in plants, who is in trees— to that
God be adoration !—yea, be adoration !

THIRD ADHYAYA

The One God identified with Rndra

1. The One spreader of the net, who rules with his ruling
powers, .
Who rules all the worlds with his ruling powers,
The one who alone stands in their arising and in their con-
tinued existence— :
They who know That, become immortal.
z. For truly, Rudma (the Terrible) is the One—they stand not
for a second—
Who rules all the worlds with his ruling powers,
He stands opposite creatures. He, the Protector,
After creating all beings, merges them together at the end of
time,

1 This stanza = VS, 32, 4.
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3- Having an eye on every side and a face on every side,
Having an arm on every side and a foot on every side,
The One God forges* together with hands, with wings,
Creating the heaven and the earth?

4. He who is the source and origin of the gods,
The ruler of all, Rudm, the great seer,
Who of old created the Golden Germ (Hiranyagarbha)—
May He endow us with clear intellect]*

Frayers from the Scriptures unto Rudra for favor *
5. The form of thine, O Rudra, which is kindly (fiva),
Unterrifying, revealing no evil—
With that most benign form to us
Appear, O dweller among the mountains!

6. O dweller among the mountains, the arrow
Which thou holdest in thy hand to throw
Make kindly (fra), O mountain-protector |
Injure not man or beast! *

Enowing the One Supreme Person overcomes death

7. Higher than this® is Brahma. The Supreme, the Great,
Hidden in all things, body by bady,
The One embracer of the universe—
By knowing Him as Lord (if) men become immortal,
8. I know this mighty Person (Purusha)
Of the color of the sun, beyond darkness.
Only by knowing Him does one pass over death.
There is no other path for going there?

9. Than whom there is naught else higher,
Than whom there is naught smaller, naught greater,
The One stands like a tree established in heaven.?
By Him, the Person, this whole world is filled.?

! Compare RV. 10. 72. 3, where Brahmanaspati ¢ forged together® (sam-adbamar)
all things here,

* With variants this stanzm =RV, 10, B1. 3; VS. 17 195 AV, 13 2. 26; TS.
4 6.3 4; TA.10.1.3; MS. 2, jo. 2.

* With variants this stanza = 4. T3 and Mahiingr, 10, 15,

* These two stanras = VS, 16. 3-3,

* Either *higher than this [Terrible, Vedic god Ruodra],” or ¢ higher than this
[worid).!

¥ This stapza= V5. 31. 15, )

¥ Compare * the eternal fig-tree rooted in beaven,” described at Kagha 6. 1.

* This stanza = Makiniy, 10, 30,
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1o. That which is beyond this world
Is without form and without ill.
They who know That, become immortal;
. But others go only to sorrow.!

Thgausmiul’mwithhummm&mperlmmpnwm

11. Who is the face, the head, the neck of all,
Who dwells in the heart of all things,
All-pervading is He, and bountiful (maghasan);?
Therefore omnipresent, and kindly (éva).

12. A mighty lord (pradku) is the Person,
The instigator of the highest being (satfoa)?
Unto the purest attainment,
The ruler, a light imperishable |
13. A Person of the measire of 4 thumb i¢ the inner soul (aniar-
dbman),
Ever seated in the heart of creatures. _
He is framed by the heart, by the thought, by the mind.
They who know That, become immortal

14. The Person has a thousand heads,
A thousand eyes, a thousand feet :
He surrounds the earth on all sides,
And stands ten fingers' breadth beyond.!

15. The Person, in. truth, this whole world is,
Whate'er has been and whate'er will be ;
Also ruler of immortality,

[And] whatever grows up by food?

16. It has a hand and foot on every side,

On every side an eye and head and. face;
It has an ear everywhere in the world,
It stands encompassing all.”

! The last two lines = Hrih, 4 4. 14 ¢, d.

! The first three lines are reminiséent of KV, 10, 8Br. 3 mnd 10, go. 1. ' CF. also
3. 3 above. :

¥ Cf. Katha 6. 7. ]

* Linc a = Katha 6. 172, The first part of it also = Katha 4. 138; 4 13 8.
Linescandd=Katha 6.9, d. Lines b, ¢, d, recar as Svet, 4. 17 by ¢, d.

* Thisstanmm=RV. m.gn.::VH.;I.::SV.:.ErS;TA.;,.u.l:.“ﬂtq.(r. L.

! This stansa = RV. 10, 9o, 3; VS 31 27 S5V. 1630 AV. 196, §; TA.
3. 2. 1, with variants.

¥ This stanra = BhG. 13. 13.
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17. Seeming to possess the quality (guma) of all the senses,
It is devoid of all the senses!!
The lord (grabhu), the ruler of all,
The great shelter of all—

18. Though in the nine-gated city® embodied,
Back and forth to the external hovers the soul (Aawsa),
The Controller of the whole world,
Both the stationary and the moving.

rg. Without foot or hand, he is swift and a seizer!
He sees without eye; he hears without ear!
He knows whate'er is to be known; him there is none who
knows !
Men call him the Great Primeval Person.

20. More minote than the minute, greater than the great,
Is the Soul (Atman) that is set in the heart of a creature here.
One beholds Him as being without the active will, and becomes
freed from sorrow—
When through the grace (prasdda) of the Creator he sees the
Lord (i) and his greatness.?
21. I know this undecaying, primeval
Soul of all, present in everything through immanence,
Of whose exemption from birth they speak—

For the expounders of Brahma (érakma-vddin) speak of Him
as eternal,

FOURTH ADHYAYA
The One God of the manifold world

1. The One who, himsell without color, by the manifold appli-
cation of his power (fakiiyoga)
Distributes many colors in his hidden
And into whom, its end and its beginning, th: whole world
dissolves—He is God (deva) !
May He endow us with clear intellect!

¥ The first two lives oceur as BhG. 13. 144, b

* That s, in the body, cf Katha £ 1 and BhG. g, 13.

* This stanza=TA. 10. 10. 1 (= Mahiinir. 1o. 1, or in the Atharva Recension
B. 3), and also, with slight variation, Katha 1. 20.
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The One God pantheistically identified
2. That surely is Agni (fire), That is Aditya (the sun).
That is Vayu (the wind), and That is the moon.
That surely is the pure, That is Brahma.
That is the waters. That is Prajipati (Lord of Creation).

3. Thou art woman. Thou art man.
Thou art the youth and the maiden too.
Thou as an old man totterest with a staff.
Being born, thou becomest facing in every direction.?
4. Thou art the dark-blue bird and the green [parrot] with red eyes,
Thou hast the lightning as thy child. Thou art the seasons and
the seas. !
Having no beginning, thou dost abide with immanence,
Wherefrom all beings are born.

The universal and the individusal soul

5. With the one unborn female, red, white, and black?
Who produces many creatures like herself,
There lies the one unborn male* taking his delight.
Another unborn male® leaves her with whom he has had his

delight.

6. Two birds, fast bound companions,
Clasp close the sell-same tree.
Of these two, the one® eats sweet fruit;
The other ¥ looks on without eating.®

7. On the self-same tree a person, sunken,
Grieves for his impotence, deluded;
When he sees the other, the Lord (i), contented,
And his greatness, he becomes freed from sorrow.!

The ignorant soul in the illusion of & manifold universe
8. That syllable of the sacred hymn (re, Rig-Veda) whereon, in

highest heaven,
All the gods are seated—

1 This stanza = V5. 32. 1.

2 Thisstanzn =AYV, 10. & 27.

' That is, Nature, Prakyiti, with three constituent Qualities (gmma), namely
Puoreness (safiva), Passion (rajar), and Darkness {femas).

4 The cosmic Person, father of all being.

® The individual soul, or experiencer.

& That s, the individual perspo. 7 That is, the universal Brnhma,

# This stansa =RY. 1. 164 20 and Mond. 3. 1. 1.

¥ 'l'hl:ﬂuu-]!-lnqgl. 3L
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iz,

14

Of what avail is the sacred hymn (rr, Rig-Veda) to him who
knows not That ¢
They, indeed, who know That, are here assembled.!

. Sacred poetry (chandas), the sacrifices, the ceremonies, the

ordinances,
The past, the future, and what the Vedas declare—
This whole world the illusion-maker (mdym) projects out of
this [Brahma].
And in it by illusion (mdyd) the other® is confined.
ro. Now, one should know that Nature (Prakriti) is illusion
(”qyd}l
And that the Mighty Lord (makefoara) is the illusion-
maker (mdyin).
This whole world is pervaded
With beings that are parts of Him.

The saving knowledge of the one, kindly, immanent
supreme God of the universe

The One who rules over every single source,

In whom this whole world comes together and dissolves,

The Lord (if#na), the blessing-giver, God (deva) adorable—

By revering Him one goes for ever to this peace (finf).

He who is the source and origin of the gods,

The ruler of all, Rudra (the Terrible), the great seer,

Who beheld the Golden Germ (Hiranyagarbha) when he was
born—

May He endow us with clear intellect!®

13- Who is the overlord of the gods,
On whom the worlds do rest,
Who is Jord of biped and quadruped here—
To what god will we give reverence with oblations? !

More minute than the minute, in the midst of confusion
The Creator of all, of manifold forms,

The One embracer of the universe—*

By knowing Him as kindly (fica) one attains peace forever.

! This stanza =RV, 1. 164 30.

1 That is, the individual soul.

* This stanza = 3. 4 and Mahindr. 1o. 19 with variants,

! The last two lines=RV. 10, 131, 3 ¢, d.

 The third line=3. 7 ¢ and 4. 16 & The whole stanza recurs, with modifica-
tions; as 5. 13
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15. He indeed is the protector of the world in time,
The overlord of all, hidden in all things,
With whom the seers of Brahma and the divinities are joined
in union.
By knowing Him thus, one cuts the cords of death.

16. By knowing as kindly (five) Him who is hidden in all things,
Exceedingly fine, like the cream that is finer than butter,
The One embracer of the universe—

By knowing God (deva) one is released from all fetters.

17. That God, the All-worker, the Great Soul (mahdfman),
Ever seated in the heart of creatures,
Is framed by the heart, by the thought, by the mind—
They who know That, become immortal.*

8. When there is no darkness’ then there is no day or night,
Nor being, nor non-being, only the Kindly One (ffza) alone.
That is the Imperishable. *That [is the] desirable [splendor]

of Savitri (the Sun).’?
And from that was primeval Intelligence (prajid) created.

19. Not above, not across,
Nor in the middle has one grasped Him.
There is no likeness of Him
Whose name is Great Glory (mahad yafas).!

20, His form is not to be beheld.
No one soever sees Him with the eye.
They who thus know Him with heart and mind
As abiding in the heart, become immortal.®

Supplications to Budra for favor

21. With the thought *He is eternall’
A certain one in fear approaches.
O Rudra, that face of thine which is propitious—
With that do thon protect me ever!

t Linesb, ¢, d=3. 13b, ¢, d. Lines ¢ and d also=Katha 6.9 ¢, d.

t famas, pethaps metaphorically as well as literally, That §s: when the dark-
ness of ignomance and illusion has been removed, then all floctuations and dis-
tinctions are also overpassed. Undifferenced bliss only remains. Compare the
similar descriptions at Chind. 3. 11. 3 and 8 4. 1-2.

* The first phrase of the famons Gliyatii Prayer, RY, 3.6z 10

¢ Thisstanza=V5 32. 2¢,d+32. 38, b; TA. 10. 1. 35 Mahindr. 1. Io.

® This stanzn=Kagha 6, g and Mahfingr, 1. 11 with slight variation.
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2.

Injure us not in child or grandchild, nor in life!
Injure us not in cattle! Injure us not in horses|
Slay not our strong men in anger, O Rudra!
With oblations ever we call upon thee!

FIFTH ADHYAYA
Brnhmn,.tho One God of the manifold world

» In the imperishable, infinite, supreme Brahma are two things;

For therein are knowledge and ignorance placed hidden.

Now, ignorance is a thing perishable, but knowledge is* a
thing immortal.

And He who rules the ignordnce and the knowledge is another,

. [Even] the One who rules over every single source,

All forms and all sources;

Who bears in his thoughts, and beholds when born,

That red (kapida®) seer who was engendered in the beginning.
That God spreads out each single net [of illusion] manifoldly,
And draws it together here in the world.?

Thus again, having created his Yatis,* the Lord (ifa),

The Great Soul (makd/man), exercises universal overlordship.
As the illumining sun shines upon

All regions, above, below, and across,

So that One God, glorious, adorable,

Rules over whatever creatures are born from a womb.

5. “The source of all, who develops his own nature,

Who brings to maturity whatever can be ripened,
And who distributes all qualities (guna)—
Ower this whole world rules the One.

. That which is hidden in the secret of the Vedas, even the

Upanishads—
Brahma knows That as the source of the sacred word (frakman).
The gods and seers of old who knew That,
They, [coming to be] of Its nature, verily, have become immortal.

! This stanea =RV. 1. 114 8; TS. 4. 5. 10, 3; and VS, 16, 16 with variations.

* The reference may be to *the sage Kapila,' the founder of the Sitkhya
philosophy. But in the similar stanea 4. 12 (compare also 3. 4) the reference is
elearly to the Demiurge Hiranyagarbba, * The Golden Germ.'

 Literally, * in this ficld.’

4 * Marshals®; literally, * Exercisers” According to RV. 10, 72. 7 they were
Deminrges who assisted in the creation of the world.
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The reincarnating individual soul

7. Whoever has qualities (gupa, distinctions) is the doer of deeds
that bring recompense ;
And of such action surely he experiences the consequence.
Undergoing all forms, characterized by the three Qualities,'
treading the three paths®
The individual self* roams about * according to its deeds (karman).
8. He is of the measure of a thumb, of sun-like appearance,
When coupled with conception (sasitéalpa) and egoism (ahasmkira),
But with only the qualities of intellect and of self,
The lower [self] appears of the size of the point of an awl.
9. This living [self] is to be known as a part
Of the hundredth part of the point of a hair
Subdivided a hundredfold ;
And yet it partakes of infinity.
ro. Not female, nor yet male is it;
Nor yet is this neuter.
Whatever body he takes to himself,
With that he becomes connected.

11. By the delusions (moka) of imagination, touch, and sight,
And by eating, drinking, and impregnation there is a birth
and development of the self (dfman).
According unto his deeds (farman) the embodied one successively
Assumes forms in various conditions.

12, Coarse and fine, many in number,
- The embodied one chooses forms according to his own qualities.
[Each] subsequent cause of his union with them is seen to be
Because of the quality of his acts and of himself.

Liberation through knowledge of the One God

13. Him who is without beginning and without end, in the midst
of confusion, .
The Creator of all, of manifold form;
The One embracer of the universe *—
By knowing God (deva) one is released from all fetters.*
1 Namely, pureness (saffoal, passlon (rujas), and darkness (faneas).
2 Namely, religiousness (diarma), irreligiousness {adharma), and knowledge
) GE Svet. 1. 4d.
% Literally * raler of the vital breaths * ( prdnddbipa).
t In transmigration.
B This third line=3. 7 €5 4 1465 4 16 c
* [he fourth line of thisstanza =1, 8d; 2.15d; 4.164d; 6 13l
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14. Him who is 1o be apprehended in existence, who is called
* incorporeal,’
The maker of existence (#hdve) and non-existence, the
kindly one (éra),
God (deva), the maker of the creation and its paris—
They who know Him, have left the body behind.

SIXTH ADHYAYA
The One God, Creator and Lord, in and over the world

1. Some sages discourse of inherent nature (sva-Bhdva) ;
Others likewise, of time.! Deluded men!
It is the greatness of God in the world
By which this Brahma-wheel is caused to revolve.

2. He by whom this whole world is constantly enveloped
Is intelligent, the author of time, possessor of qualities (gupin),
omniscient.
Ruled o'er by Him, [his] work (barman)® revolves—
This which is regarded as earth, water, fire, air, and space | ?

3- He creates this work, and rests again,
Having entered into union (yara) with principle (fattoa) after
principle,
With one, with two, with three, or with eight,
With time, too, and the subtile qualities of a self—

4- He begins with works which are connected with qualities {pund),
And distributes all existences ($hdva)®
In the absence of these (qualities) there is a disappearance of
the work that has been done.
{Yet] in the destruction of the work he continues essentially
other [than it].

' Asthe Fint Cause—as in 1. 2. See Introduction, p. 8.

* That is, the world.

" The same list of five cosmic elements 28 In 2. 13 b,

* That is, the principles as armoged in groups by systematized SEfkhyn
philosophy : the sole principle—the Person (Purusha) ; dual principles—the
Unmanifest (srpalta) and the Manifest (opabta) ; triple principles—the three
Qualities (grga), i. c. Purencss (satfoa), Passion (rajar), and Darkness (famas) ;
cight principles—the five cosmic clements tegether with mind, intellect, and
scll-consciousness (so ennmerated, e . at BRG. 5. 4.) v

! Compare the similar line 3. 5 .
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. The beginning, the efficient cause of combinations,

He is to be seen as beyond the three times (kal/a),' without
parts (a-kalr) too!

Waorship Him as the manifold, the origin of all being,

The adorable God who abides in one's own thoughts, the
primeval.

. Higher and other than the world-tree,® time, and forms

Is He from whom this expanse proceeds.

The bringer of right (dharma), the' remover of evil (pdpa),
the lord of prosperity—

Know Him as in one’s own sell (@fma-stha), as the immortal
abode of all.

. Him who is the supreme Mighty Lord (makefvara) of lords,

The supreme Divinity of divinities,
The supreme Ruler of rulers, paramount,
Him let us know as the adorable God, the Lord (i) of the world.

. No action or organ of his is found;

There is not seen his equal, nor a superior.
His high power (faki) is revealed to be various indeed;
And innate is the working of his intelligence and strength.

. Of Him there is no ruler in the world,

Nor lord ; nor is there any mark (fga) of Him.
He is the Cause (4dramz), lord of the lords of sense-organs.
Of Him there is no progenitor, nor lord.

The one God who covers himself,

Like a spider, with threads

Produced from Primary Matter (pradhdna), according to his
own nature (swabhdvalas)—

May He grant us entrance into Brahma !

The one God, hidden in all things,

All-pervading, the Inner Soul of all things,

The overseer of deeds (farman), in all things abiding,

The witness, the sole thinker] devoid of qualities (wir-gupa),
The one controller of the inactive many,

Who makes the one seed manifold—

The wise who perceive Him as standing in one's self—
They, and no others, have eternal happiness.

1 That is, without past, present, or future—as in Mind. 1.

* Which is described in Katha 6. 1.

? Reading ceftd instead of the tautologous cefd, * observer.!

* This stanza = Kaths 5. 13 with slight wariation in = and b,
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13. Him who is the constant among the inconstant, the intelligent
among intelligences,
The One among many, who granis desires,'
That Cause, attainable by discrimination and abstraction
(sdnkhyayogay—
By knowing God, one is released from all fetters!®
14. The sun shines not there, nor the moon and stars:
These lightnings shine not, much less this [earthly] fire!
After Him, as He shines, doth everything shine.
This whole world is illumined with his light?
15. The one soul (Aasisa) in the midst of this world—
This indeed is the fire which has entered into the ocean.
Only by knowing Him does one pass over death.
There is no other path for going there.*
. 16. He who is the maker of all, the all-knower, self-sourced,
Intelligent, the author of time, possessor of qualities, omniscient,®
Is the ruler of Primary Matter (pradhina) and of the spirit
(Asetra-jiia), the lord of qualities (guma),
The caose of transmigration (rasiesdra) and of liberation (moksa),
of continuance and of bondage.
17. Consisting of That, immortal, existing as the Lord,
Intelligent, omnipresent, the guardian of this world,
Is He who constantly rules this world.
There is no other cause found for the ruling.

18. To Him who of old creates Brahmi,
And who, verily, delivers to him the Vedas—
To that God, who is lighted by his own intellect,*
Do I, being desirous of liberation, resort as a shelter—

19. To Him who is without parts, without activity, tranquil
(fiania),
Irreproachable, spotless,
The highest bridge of immoriality,
Like a fire with fuel burned.?

1 These first two lines =&atha 5. 13 2 and b,

! The last line of the stansa is repeated at 2. 13 4, ete.

* This stanea = Kafha & 15 and Mugd, 2, 2. 10,

* The last two lines = 3. 8. ¢, d and V5. 31. 18 ¢, 4.

! This line =6, 3 b.

® Or, * who is the light of seli-knowledge*; or, according to the variant reading
dtma-buuddii-prasidam, * who through his own grace lets himself be known,'

¥ CL Katha 4. 13 b, * Like a light without smoke."
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20. When men shall roll up space
As it were a piece of leather,
Then will there be an end of evil
Apart from knowing God!

: Epilogue
a1, By the efficacy of his austerity and by the grace of God (deva-
prasada)
The wise Svetidvatara in proper manner declared Brahma
Unto the ascetics of the most advanced stage as the supreme
means of purification—
This which is well pleasing to the company of seers.

The conditions for receiving this knowledge

23. The supreme mystery in the Veda's End (Vedanta),
Which has been declared in former time,
Should not be given to one not tranquil,
Nor again to one who is not a son or a pupil®

23. To him who has the highest devotion (Bhaktr) for God,
And for his spiritual teacher (gurw) even as for God,
To him these matters which have been declared
Become manifest [if he be] a great soul (makatman)—

Yea, become manifest [if he be] a great soul!

! That is, when the impossible becomes possible.
* Similar restrictions are imposed at Brih. 6. 3. 12 and Maitrd 6. 29,
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FIRST PRAPATHAKA

Meditation upon the Soul (Atman),
the essence and the true completion of religious sacrifice

1. That which for the ancients was [merely] a building up
[of sacrificial fires] was, verily, a sacrifice to Brahma.! There-
fore with the building of these sacrificial fires the sacrificer
should meditate upon the Soul (Atman). So, verily, indeed,
does the sacrifice become really complete and indeficient.

Who is he that is to be meditated upon?

He who is called Life ( prina)!

A tale thereof:—

The ascetic king Brihadratha, being offered a boon,
chooses knowledge of the Soul (Atman)

3. Verily, a king, Brihadratha by name, after having estab-
lished his son in the kingdom, reflecting that this body is non-
eternal, reached the state of indifference towards the world
(vairdgya), and went forth into the forest. There he stood,
performing extreme austerity, keeping his arms erect, looking
up at the sun.

At the end of a thousand [days]? there came into the
presence of the ascetic, the honorable knower of the Soul
(Atman), Sikiyanya, like a smokeless fire, burning as it were
with glow. *Arise! Arise! Choose a boon!’ said he to the
king.

He did obeisance to him and said : *Sir, I am no knower of
the Soul (Atman). You are one who knows its true nature, we
have heard. Seo, do you tell us.’

* Such things used to occur! Very difficult [to answer] is

! Or the meaning may be: * The building up of the previous [sacrificial fires,

ch!mibdiﬁ!h:llﬂ!ﬂtﬂtﬂtlhihi}tﬁﬂlﬁhiﬁ,]mudlrlnnﬂﬁum Brahma.*
¥ The commentator Rimatirtha sapplies * years.'
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this question! Aikshvika, choose other desires!’ said Saka-
yanya.

With his head touching that one’s feet, the king uttered
this speech :—

Pessimistically he rejects evanescent earthly desires,
and craves only liberation from reincarnate existence

3. ‘Sir, in this ill-smelling, unsubstantial body, which is
a conglomerate of bone, skin, muscle, marrow, flesh, semen,
blood, mucus, tears, rheum, feces, urine, wind, bile, and
phlegm, what is the good of enjoyment of desires? In this
body, which is afflicted with desire, anger, covetousness,
delusion, fear, despondency, envy, separation from the
desirable, union with the undesirable, hunger, thirst, senility,
death, disease, sorrow, and the like, what is the good of enjoy-
ment of desires?

4 And we see that this whole world is decaying, as these
gnats, mosquitoes, and the like, the grass, and the trees that
arise and perish.

But, indeed, what of these? There are others superior,
great warriors, some world-rulers, Sudyumna, Bhiiridyumna,
Indradyumna, Kuvalaydsva, Yauvandéva, Vadhryasva, Advapati,
Sadabindu, Hariécandra, Ambarisha, Nahusha, Saryati, Yaydti,
Anaranya, Ukshasena, and the rest; kings, too, such as
Marutta, Bharata, and others. With a crowd of relatives
looking on, they renounced great wealth and went forth from
this world into that.

But, indeed, what of these? There are others superior.
We see the destruction of Gandharvas (demigods), Asuras
(demons), Yakshas (sprites), Rikshasas (ogres), Bhitas (ghosts),
spirit-bands, goblins, serpents, vampires, and the like.

But, indeed, what of these? Among other things, there
is the drying up of great oceans, the falling away of mountain
peaks, the deviation of the fixed pole-star, the cutting of the
wind-cords [of the stars], ‘the submergence of the earth, the
retreat of the celestials from their station.

In this sort of cycle of existence (sassdra) what is the
good of enjoyment of desires, when after a man has fed on
them there is seen repeatedly his return here to earth?
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Be pleased to deliver me. In this cycle of existence [ am
like a frog in a waterless well. Sir, you are our way of
escape—yea, you are our way of escape !’

-

SECOND PRAPATHAKA
Sakiyanya's instruction concerning the Soul (Atman)!

1. Then the honorable Sikdyanya, well pleased, said to
the king: *Great king Brihadratha, banner of the family of
Ikshviku, speedily will you who are renowned as “ Swift Wind *
(Marut) attain your purpose and become a knower of the
Soul (Atman)!

This one, assuredly, indeed, is your own self (&#man).’

“Which one is it, Sir?’

Then he said to him:—

The S8oul—a self-luminous, soaring being, separable
from the body, identical with Brahma

2. ‘Now, he who, without stopping the respiration, goes
aloft and who, moving about, yet unmoving, dispels dark-
ness—he is the Sou! (Atman). Thus said the honorable
Maitri. For thus has it been said *: “ Now, that serene one who,
rising up out of this body, reaches the highest light and appears
with his own form—he is the Soul (Atman),” said he. “ That
is the immortal, the fearless. That is Brahma.”

The ungualified Soul, the driver of the unintalligent
bodily wehiele

3. Now, indeed, O king, this is the Brahma-knowledge, even
the knowledge contained in{lﬁhg Upanishads, as declared to
us by the honorable Maitri. *I ¥l narrate it to you.

Now, the Vilakhilyas are reputed as free from evil, of re-
splendent glory, living in chastity. Now, they said to Kratu
Prajapati ®: “ Sir, this body is like a cart without intelligence
(a-cetana). To what supersensuous being, forsooth, belongs
such power whereby this sort of thing is set up in the

! The pasticalar course of instruction here begun continves through 6. 28,

* Chand. 8. 3. 4

' aum'-mpmdmmmmmmmummmpu
continoes to the end of 4. 6.
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possession of this sort of intelligence? Or, in other words,
who is its driver? Sir, tell us what you know!”

Then he said to them:—

4. “ He, assuredly, indeed, who is reputed as standing aloof,
like those who, among qualities, abstain from intercourse with
them—He, verily, is pure, clean, void, tranquil, breathless,
selfless, endless, undecaying, steadfast, eternal,unborn, independ-
ent. He abides in his own greatness. By him this body is
set up in possession of intelligence ; or, in other words, this
very one, verily, is its driver.”

Then they said: “Sir, how by this kind of indifferent
being is this sort of thing set up in possession of intelligence?
Or, in other words, how is this one its driver?”

Then he zaid to them :—

Every intelligent person a partial individuation of the
supersensuous, self-limiting Person

5. “Verily, that subtile, ungraspable, invisible one, called the
Person, turns in here [in the body] with a part [of himself]
without there being any previous awareness, even as the
awakening of a sleeper takes place without there being any
previous awareness,

Now, assuredly, indeed, that part of Him is what the
intelligence-mass here in every person is—the spirit (ksetra-
jita, * knower-of-the-body ') which has the marks of concep-
tion, determination, and self-conceit (ablimdna), Prajapati
(Lord of Creation) under the name of individuality.! ¢

By Him, as intelligence, this body is set up in possession of
intelligence ; or, in other words, this very one is its driver.”

Then they said : “ Sir, if by this kind of indifferent being
this kind of body is set up in possession of intelligence, still
how, in other words, is this one its driver? "

Then he said to them :—

The primeval Person progressively differentiated him-
self into [a] insnimate beings, [b] the five physiological
functions, [c] the human person, [d] a person’s functions

6. “Verily, in the beginning Prajdpati stood alone. He had

1 The Sanskrit word wifoa, the ordinary word for ‘everyone, is doubtless weed
here in its individual, as well as in its collective, reference.
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no enjoyment, being alone. He then, by meditating upon
himself (d@fmanam), created numerous offspring.

[a] He saw them inanimate and lifeless, like a stone, stand-
ing like a post. He had no enjoyment. He then thought to
himself: ‘Let me enter within, in order to animate them.!

[b] He made himself like wind and sought to enter within.
As one, he was unable. So he divided himself fivefold—he
who is spoken of as the Prina breath, the Apina breath, the
Samina breath, the Uddna breath, the Vyana breath.

Now, that breath which passes up—that, assuredly, is the
Pripa breath. Now, that which passes down—that, assuredly,
is the Apina breath. Now, that, verily, by which these two
are supported—that, assuredly, is the Vydna breath. Now,
that which conducts into the Apana breath [what is] the
coarsest element of food and distributes (sam-@-nayati) in each
limb [what is] the most subtile—that, assuredly, is named the
Samina breath. It is a higher form of the Vyana breath, and
between them is the production of the Udana breath. Now,
that which  belches forth and swallows down what has been
drunk and eaten’—that, assuredly, is the Udana breath.

[e] Now, the Upiriéu vessel is over against the Antaryama
vessel, and the Antaryama vessel over against the Uparisu
vessel. Between these two, God (deva) generated heat. The
heat is a person! and a person is the universal fire (Agni
Vaifviinara). It has elsewhere® been said: ‘This is the
universal fire, namely that which is here within a person,
by means of which the food that is eaten is cooked. It is the
noise thereof that one hears on covering the ears thus.” When
he [i. e. a person] is about to depart, one hears not this sound.’

‘ He, verily, having divided himself fivefold, is hidden away
in secret—He who consists of mind, whose body is life ( prana),
whose form is light, whose conception is truth, whose soul is
space,’$

! According to the commentator, the Prina and Apina breaths are bere com-

pared to the two vessels, Updiéu and Antaryima, which stand on either side of the

central altar at the Soma sacrifice ; and a person is compared to the heat produced
between the two.

® Brih. 5. g. A similar idea is found in Chind. 3. 13. 5.
' Delctically.
! Repeated from Chiad. 3. 14. 2.
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[a] Verily, not having attained his purpose, He thought to
himself from within the heart here : ‘Let me enjoy objects.’
Thence, having pierced these openings, He goes forth and
‘ enjoys objects with five reins.' These reins of his are the
organs of perception. His steeds are the organs of action.
The body is the chariot. The charioteer is the mind. The
whip is made of one's character (prakyti-maya). By Him
forsooth driven, this body goes around and around, like the
wheel [driven] by the potter. So, this body is set up in
possession of consciousness; or, in other words, this very one
is its driver. 3

But the SBoul itself is non-active, ungualified, abiding

7. Verily, this Soul {Atman)-—ponm declare—wanders here
on earth from body to body, unovercome, as it seems, by the
bright or the dark fruits of action. He who on account of his
unmanifestness, subtilty, imperceptibility, incomprehensibility,
and selflessness is [apparently] unabiding and a doer in the
unreal—he, truly, is not a doer, and he is abiding. Verily, he
is pure, steadfast and unswerving, stainless, unagitated, desire-
less, fixed like a spectator, and self-abiding. As an enjoyer of
righteousness, he covers himself (@/mdnam) with a veil made
of qualities ; [but] he remains fixed—yea, he remains fixed ! "

THIRD PRAPATHAKA

The great Boul,

and the individual, suffering, transmigrating sounl
1. Then they said : “ Sir, if thus you describe the greatness
of this Soul (Atman), there is still another, different one. Who
is he, called soul (@#man), who, being overcome by the bright
or the dark fruits of action (#arman), enters a good or an evil
womb, so that his course is downward or upward and he
wanders around, overcome by the pairs of opposites (duvan-

dva)?"
The soul that is subject to elements and gualities,
confused and self-conceited, suffers and transmigrates

2. [Then he said:] “ There is indeed another, different soul,
called * the elemental soul’ (fkitatman)—he who, being over-
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come by the bright or the dark fruits of action, enters a good
or an evil womb, so that his course is downward or upward
and he wanders around, overcome by the pairs of opposites.

The further explanation of this is :—

The five subtile substances (fan-matra)! are spoken of by
the word ‘element ' (bhdsa). Likewise, the five gross elements
(mtaka-bhiita) are spoken of by the word ‘element.’ Now, the
combination of these is said to be ‘ the body ' (farira). Now,
he, assuredly, indeed, who is said to be in * the body’ is said to
be ‘the elemental soul.' Now, its immortal soul (@fman) is
like * the drop of water on the lotus leaf.’ *

This [elemental soul], verily, is overcome by Nature's (pra-
krti) qualities (guna).

Now, because of being overcome, he goes on to confusedness ;
because of confusedness, he sees not the blessed Lord ( prabiku),
the causer of action, who stands within oneself (dtma-stha).
Borne along and defiled by the stream of Qualities ( guna),
unsteady, wavering, bewildered, full of desire, distracted, this
one goes on to the state of self-conceit (abhimanarva). ~In
thinking * This is I" and “That is mine, he binds himself
with his self, as does a bird with a snare.

Consequently (aww) *being overcome by the fruits of his
action, he enters a good or an evil womb, so that his course is
downward or upward and he wanders around, overcome by
the pairs of opposites.’”

“ Which one is this?"

Then he said to them :—

The inner Person remmins unaffected in the
elemental soul’s transformations

3- “ Now, it has elsewhere been said®: *Verily, he who is
the doer is the elemental soul. The causer of action through
the organs is the inner Person. Now, verily,as a lump of iron,
overcome by fire and beaten by workmen, passes over into
a different form—so, assuredly, indeed, the elemental soul,

! This is probably the earliest ocemmrence of the wonl in Sanskrit [iterature,
;T,;_g}m of the doctrine, comsalt Garbe's Die Sambhpa-Philosopiis,

“!mu,ltkmﬂ'mad;{wthuimhmmi.u.;.
* So again in Minava Dharma SEstra 12, 12,
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overcome by the inner Person and beaten by Qualities, passes
over into a different form. The mode of that different form,
verily, has a fourfold covering,! is fourteenfold,* is transformed
in eighty-four® different ways, is a host of beings. These
varieties, verily, are driven by the Person, like “the wheel by
the potter.” Now, as, when a lump of iron is being hammered,
the fire [in it] is not overcome, so that Person is not overcome,
This elemental soul (bkitdtman) is overcome (ablibhita)
because of its attachment [to Qualities].’

The body & loathsome conglomerate

4. Now, it has elsewhere been said : * This body arises from
sexual intercourse. It passes to development in hell[-darkness]
(niraya).* Then it comes forth through the urinary opening. It
is built up with bones ;, smeared over with flesh ; covered with
skin; filled full with feces, urine, bile, phlegm, marrow, fat,
grease,and also with many diseases, like a treasure-house with
wealth.!

The overcoming and transforming effects of the dark
and of the passionate qualities

5. Now, it has elsewhere been said : * The characteristics of
the Dark Quality (famas) are delusion, fear, despondency,
sleepiness, weariness, heedlessness, old age, sorrow, hunger,
thirst, wretchedness, anger, atheism (wasiikya), ignorance,
jealousy, cruelty, stupidity, shamelessness, religious neglect,
pride, unequableness.

The characteristics of the Passionate Quality (rajas), on the
other hand, are inner thirst, affection, emotion, covetousness,
maliciousness, lust, hatred, sccrctiveness, envy, insatiability,
unsteadfastness, fickleness, distractedness, ambitiousness,
acquisitiveness, favoritism towards friends, dependence upen

1 Referring elther, as in 6. 38 and again in 6. 35, to the doctrine of the four
sheaths (foda), namely food, bresth, mind, and knowledge (the same characteristics
of four different selves are mentioned in Tail. 3. 1-4), or, accbrding to the Scholiast,
to the four forms of animal life, characterized as bom alive, botn from an egg,
born from moistere, bomn from a germ (Ailt. 5. 3).

2 Referring to the fourteen classes of beings, Safkhya-Kiriki 53, or to the (oar-
teen worlds of the Veddntasira 135—so Deussen interpreta

3 Meaning probably merely * very many.'

4 That is, in the womb,
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surroundings, hatred in regard to unpleasant objects of sense,
overfondness in regard to pleasant objects, sourness of utterance,
gluttonousness. With these this elemental soul (bkdivdrman) is
filled full ; with these it is “ overcome " (ablibliita). Therefore

it undergoes different forms—yea, it undergoes different
forms!""

FOURTH PRAPATHAKA

The rule for the elemental soul’s complete union
with the Soul at death

1. Then, indeed, assuredly, those chaste [Valakhilyas],
exceedingly amazed, united and said : * Sir, adoration be to
you! Instruct us further. You are our way [of escape]
There is no other.

What is the rule (widki) for this elemental soul, whereby, on
quitting this body, it may come to complete union (sdyujya)
with the Soul (Atman)?”

Then he said to them :—

The miserable condition of the individual Soul

2. “Now, it has elsewhere been said: ¢ Like the waves in
great rivers, there is no turning back of that which has pre-
viously been done. Like the ocean tide, hard to keep back is
the approach of one’s death. Like a lame man—bound with
the fetters made of the fruit of good and evil (sad-asad); like
the condition of one in prison—lacking independence ; like the
condition of one in the realm of death—in a condition of great
fear; like one intoxicated with liquor—intoxicated with
delusion (moka) ; like one seized by an evil being—rushing
hither and thither ; like one bitten by a great snake—bitten by
objects of sense ; like gross darkness—the darkness of passion ;
like jugglery (indrajala)—consisting of illusion (mayd-maya) ;
like a dream—falsely apparent; like the pith of a banana-
tree—unsubstantial ; like an actor—in temporary dress; like
a painted scene—falsely delighting the mind.’

Moreover it has been said : —
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Objects of sound and touch and sense

Are worthless objects in a man.

Yet the elemental soul through attachment to them
Remembers not the highest place.

The antidote : study of the Veda, performance of
one’s own duty, and austerity

3. The antidote, assuredly, indeed, for this elemental soul
(bkitatman) is this: study of the knowledge of the Veda,
and pursuit of one’s regular duty. Pursuit of one's regular
duty, in one’s own stage of the religious life—that, verily, is the
rule! Other rules are like a bunch of grass. With this, one
tends upwards ; otherwise, downwards. That is one’s regular
duty, which is set forth in the Vedas. Not by transgressing
one's regular duty does one come intoa stage of the religious
life. Some one says: ‘He is not in any of the stages of the
religious life! Verily, heis one who practises austerity !' That
is not proper. [However], if one does not practise austerity,
there is no success in the knowledge of the Soul (Atman), nor
perfection of works. For thus has it been said :—

*Tis goodness (saffva) from austerity (fapas),
And mind from goodness, that is won;
And from the mind the Soul is won;

On winning whom, no one retums.

Enowledge of Brahma, susterity, and meditation :
the means of nnion with the Sounl

4. ‘Brahma is!’ says he who knows the Brahma-knowledge.

¢ This is the door to Brahma !’ says he who becomes {ree of
evil by austerity.

* Om is the greatness of Brahma!’ says he who, completely
absorbed, meditates continually.

Therefore, by knowledge (vidyd), by austerity (fapas), and
by meditation (cins) Brahma is apprehended.

He becomes one who goes beyond [the lower] Brahma, even
to the state of supreme divinity above the gods; he obtains
a happiness undecaying, unmeasured, free from sickness—
he who, knowing this, reverences Brahma with this triad
[i.e. knowledge, austerity, and meditation .
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So when this chariot-rider? is liberated from those things
wherewith he was filled full and overcome, then he attains
complete union (s@yujya) with the Atman (Soul).”

Worship of the various populsr gods is permissible and
rewarding, but temporary and inferior

5. Then they said : " Sir, you are the explainer! You are the
explainer '*  What has been said has been duly fixed in mind
by us.—Now. answer a further question. :

Agni (Fire), Viayu (Wind), and Aditya (Sun) ; time—what-
ever it is—, breath, and food ; Brahmi, Rudra, and Vishnu®*—
some meditate upon one, some upon another. Tell us which
one is the best? "

Then he said to them :—

6. * These are, assuredly, the foremost forms of the supreme,
the immortal, the bodiless Brahma. To whichever one each
man is attached here, in its world he rejoices indeed. For
thus has it been said 4: * Verily, this whole world is Brahma.'

Verily, these, which are its foremost forms, one should medi-
tate upon, and praise, but then deny. For with these one
moves higher and higher in the worlds. But in the universal

dissolution he attains the unity of the Person—yea, of the
Person t¥'#

FIFTH PRAPATHAKA
Hymn to the pantheistie Soul .
1. Now, then, this is Kutsiyana’'s Hymn of Praise—

! For the same metaphor of the individual soul riding in the body as in a vehicle
see ahove, 2. 3. and 2. 6 ; also Katha 3. 3.

* 1M instead of abhivdad the reading should be atinédi, as in Chind. 7. T8 4
and Munil. 3. 1. 4, then the translation would be: * You are a superior speaker !
You are a superior speaker | *

* Note the three trinds : an old Vedic trinity, three principles specolated about
as philosaphic canses, and the famons Brahmanic trinity.

* Chind. 3. 14- 1.

¥ This evidently is the end of the eonversation, begun in 2. 3, between the
Vilakhilyas and Prajipati, as derived by tradition from Maitri and narrated by
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Thou art Brahm, and verily thou art Vishnu.

Thou art Rudra. Thou art Prajapati.

Thou art Agni, Varuna, and Vayu

Thou art Indra, Thou art the Moon.

Thou art food. Thou art Yama. Thou art the Earth.
Thou art All. Yea, thou art the unshaken one!

For Nature’s sake and for its own

1s existence manifold in thee.

O Lord of all, hail unto thee!

The Soul of all, causing all acts,

Enjoying all, all life ast thou !

Lord ( prabks) of all pleasure and delight!
Hail unto thee, O Tranquil Soul (fintdtman)!
Yea, hail to thee, most hidden one,
Unthinkable, unlimited,

Beginningless and endless, too!

The progressive differentiation of the Suprema Sonl

2. Verily, in the beginning this world was Darkness (famas)
alone. That, of course, would be in the Supreme. . When
impelled by the Supreme, that goes on to differentiation.
That form, verily, is Passion (rajas). That Passion, in turn,
when impelled, goes on to differentiation.  That, verily, is the
form of Purity (satfva).

That Purity, when impelled, flowed forth as Essence (rasa).
That part is what the intelligence-mass here in cvery person is
—the spirit which has the marks of conception, determinatior,
and self-conceit, Prajapati (Lord of Creation) under the name
individuality.! These forms of Him have previously been
mentioned.*

Now then, assuredly, indeed, the part of Him which is
characterized by Darkness (tamas)—that, O ye students of
sacred knowledge, is this Rudra. Now then, assuredly, indeed,
the part of Him which is characterized by Passion (rajas)—
that, O ye students of sacred knowledge, is this Brahma.
Now then, assuredly, indeed, the part of Him which is

1 ¢ [ndividuality" is the precise modem technical phliulu-phir.l.l term for the
indefinite word vifos, which means simply * everyone.'
o5
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characterized by Purity (saffva)—that, O ye students of
sacred knowledge, is this Vishnu,

Verily, that One became threefold. He developed forth
cightfold, elevenfold, twelvefold, into an infinite number of
parts. Because of having developed forth, He is a created
being (b/kiita); has entered into and moves among created
beings ; He became the overlord of created beings. That
is the Soul (Atman) within and without—yea, within and
without !

SIXTH PRAPATHAKA

Two correlated manifestations of the Soul :
inwardly the breathing spirit, and outwardly the sun

1. He [i. e. the Soul, Atman] bears himself (@fmanam) two-
fold: as the breathing spirit ( pr@na) here, and as yon sun
(dditya).

Likewise, two in number, verily, are these his paths: an
inner and an outer.  Both these return upon themselves with
a day and a night.

Yon sun, verily, is the outer Soul (Atman). The inner Soul
(Atman) is the breathing spirit.

Hence the course of the inner Soul (Atman) is measured by

the course of the outer Soul (Atman).! For thus has it been
said : * Now, whoever is a knower, freed from evil, an overseer
of his senses, pure-minded, established on That, introspective,
is even He [i.e. the Soul, the Atman].’
- And the course of the outer Soul (bakir-dtman) is measured
by the course of the inner Soul (awfar-dtman). For thus has
it been Said : ‘ Now, that golden Person who is within the sun,?
who looks down upon this earth from his golden place, is even
He who dwells within the lotus of the heart and eats food.”

The inner Soul identified with the Soul in space,
which is localized in the sun
2. Now, He who dwells within the lotus of the heart and
eéats food, is the same as that solar fire which dwells in the sky,
called Time, the invisible, which eats all things as his food.

1 Th-.thtnuy,nhlngudlluphlmmlﬂdﬂthﬁrmdaw
* Thus far the quotation may be found in Chind. 1, 6. 6
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What is the lotus, and of what does it consist ?

This lotus, assuredly, is the same as space. These four
quarters of heaven and the four intermediate quarters are the
form of its leaves.

These two, the breathing spirit and the sun, go forth toward
each other.

One should reverence them with the syllable Om [¢ 3-5],
with the Mystic Utterances (wyahr#)? [§ 6], and with the
Savitri Prayer [§ 7]-

The light of the sun, as a form of Brahmas, represented
by the mystic syllable ‘Om*

3. There are, assuredly, two forms of Brahma: the
formed and the formless® Now, that which is the formed is
unreal ; that which is the formless is real, is Brahma, is light.

That light is the same as the sun.

Verily, that came to have Om as its soul (@zman). He
divided himself (@¢mdnam) threefold.* Om is three prosodial
units (@+w#+m). By means of these ‘the whole world is
woven, warp and woof, across Him."*

For thus has it been said: *One should absorb himself,
meditating that the sun is Om.

4. Now it has elsewhere® been said: ¢ Now, then, the
Udgitha is Om; Om is the Udgitha. And so, verily, the
Udgitha is yonder sun, and it is Om.’

For thus has it beensaid: ©. . . the Udgitha, which is called
Om, a leader, brilliant, sleepless, ageless, deathless, three-footed,”
three-syllabled,” also to be knmown as fivefold® hidden in the
secret place [of the heart].’

For thus has it been said?: ‘The three-quartered Brahma

! Namely, Shir, bhwvar, and rear,

® A repeated phrase, Brib, 2. 3- 1.

- Amummupzdingpﬁmﬂlhingmnhginﬂﬁh. o

* * Across Him,” i. e veading arwinm itf instead of asmeifs, The main statement
is a stereotyped formula, used repeatedly in Brib. 3. 6.

% (uoted from Chind. 1. 5 1.

¢ According 1o the commentator, refersing to the three conditions of waking,
dreaming, and profoand slumber.

T That is, a+u + m.

* Embracing the five breaths, Prina, Apina, Vyina, Samiina, Udina.

* RV, 10. go. 3-4-
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has its root above.! Its branches are space, wind, fire, water,
carth, and the like. This Brahma has the name of * the Lone
Fig-tree." DBelonging to It is the splendor which is yon sun,
and the splendor too of the syllable Om. Therefore one should
worship it with Om continually. He is the only enlightener
of a man.’
For thus has it been said :(—
That syllable, indeed, is holy ( pumya).
That syllable indeed is supreme,

By knowing that syllable, indeed,
Whatever one desires, is his!?

Various triads of the forms of the Soul, worshiped
by the use of the threefold *Om’

5 Now, it has elsewhere been said: * This, namely a, #,
and m [ =Om], is the sound-form of this [Atman, Soul]’

Feminine, masculine, and neuter: this is the sex-form.

Fire, wind, and sun: this is the light-form.

Brahmai, Rudra, and Vishnu : this is the lordship-form.

The Garhapatya sacrificial fire, the Dakshinigni sacrificial
fire, and the Ahavaniya sacrificial fire: this is the mouth-form.

The Rig-Veda, the Yajur-Veda, and the Sima-Veda: this is
the understanding-form.

Earth (bkdr), atmosphere (bluvas), and sky (svar): this is
the world-form.

Past, present, and future: this is the time-form.

Breath, fire, and sun: this is the heat-form.

Food, water, and moon : this is the swelling-form.

Intellect (buddhi), mind (manas), and egoism {nﬁnﬁd&m}:
this is the intelligence-form.

The Pripa breath, the Apdna breath, and the Vyiina bn:a{h
this is the breath-form.

Hence these are praised, honored, and included by saying
Om. For thus has it been said?: * This syllable Om, verily,
O Satyakima, is both the higher and the lower Brahma.'
h;o'x Katha 6. 1 for the ctemal fig-tree with its root above and its branches

W,

* This stanza is quoted from Kagha 2. th with eertain verbal changes
? In Fralna 5. 2.
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Worship of the world and the Soul by the use of the
original three world-creating Utterances

6. Now [in the beginning]. verily, this world was unuttered.

When he [t_hc Soul, Atman], who is the Real (safya), who is
Prajapati (Lord of Creation), had performed austerity, he
uttered bkiir (earth), dluzas (atmosphere), and svar (sky).

This, indeed, is Prajapati’s coarsest form, this * world-form.
Its head is the sky (svar). The atmosphere (bhuwvas) is the
navel. The feet are the earth (bh@r). The eye is the sun
(@ditya), for a person’s great material world (matrd) depends
upon the eye, for with the eye he surveys material things.
Verily, the eye is the Real ; for stationed in the eye a person
moves about among all objects.

Therefore one should reverence &kfir (earth), bhaevas (atmo-
sphere), and svar (sky): for thereby Prajapati, the Soul of
all, the eye of all, becomes reverenced, as it were.

For thus has it been said: * Verily, this is the all-supporting
form of Prajapati. This whole world is hidden in it, and it is
hidden in this whole world. Therefore this [is what] one
should worship.’

Worship of the Soul (Atman) in the form of the sun
by the use of the Savitri Prayer'

%, lat savilur varényati
That desirable [splendor] of Saviri—

Yonder sun, verily, is Savitri. He, verily, is to be sought
thus by one desirous of the Soul (Atman)— say the expounders
of Brahma (brakma-vadin).

bhargo devasya dhimaki®
May we meditate upon [that] splendor of the god!

Savitri, verily, is God. Hence upon that which is called his

splendor do I meditate—say the expounders of Brahma.
1 RY, 3. 62 To.
% The original meaning of dAfmaki is more likely to have been * obtain,” from

of iiiE, although it is possible to derive the form from & dhi, 1o meditale upon,’ a8
here interpreted.
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didyo yo nak pracodayal
And may he inspire our thoughts!
Thoughts, verily, are meditations. And may he inspire these
for us—say the expounders of Brahma.

Etymologieal significance of the names of the cosmic
manifestations of the Soul

Now, ‘splendor ' (bharga).—

Verily, he who is hidden in yonder sun is called *splendor,
and the pupil in the eye, too! He is called * dkar-ga’ because
with the light-rays (643) is his course (ga#).

Or, Rudra (the Terrible) is called ‘&karga’ because he
causes to dry up (blkarjayati)—say the expounders of Brahma.

Now dka means that he illumines (bhdsayati) these worlds.

ra means that he gladdens (raijayati) beings here. ga means
that creatures here go (gacchanti) into him and come out of
him. Therefore, because of being dka-ra-ga, he is ‘bharga.
' Siirya (the sun) is [so named] because of the continual
pressing out (siyamdna)} Savitri (the sun) is [so named]
because of its stimulating (savana). Aditya (the sun) is [so
named] because of its taking up unto itselfl (@ddna). FPavana
(fire) is [so named] because of its purifying (pavana). More-
over, ffﬁm (water) is [so named)] because of its causing to
swell (@prdyana).

The Soul (Atman) the agent in a person’s various functions

For thus has it been said®: * Assuredly, the Soul (Atman) of
one’s soul is called the Immortal Leader. As perceiver, thinker,
goer, evacuator, begetter, doer, speaker, taster, smeller, seer,
hearer—and he touches—the All-pervader [i.e. the Soul, the
Atman] has entered the body.’

The Soul (Atman), the subject in all objective knowledge ;
but itself, as unitary, never an object of knowledge
For thus has it been said®: * Now, where knowledge is of a
dual pature,! there, indeed, one hears, sees, smells, tastes, and

1 OFf the Soma juice in the sacrifices to the sun.

* CL Praina 4. ¢ for & similar list.

® CL Bgih. 2. 4. 14 for this same theory of knowledge.

* That is, implying both a subjoct which knows and an object which is known.
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also touches: the soul knows everything. Where knowledge
is not of a dual nature, being devoid of action, cause, or effect,
unspeakable, incomparable, indescribable—what is that? It is
impossible to say !’

The Soul (Atman) identical with various gods and powers

8. This Soul (Atman), assuredly, indeed, is I4ina (Lord),
Sambhu (the Beneficent), Bhava (the Existent), Rudra (the
Terrible), Prajipati {Lord of Creation), Vidvasrij (Creator
of All), Hiranyagarbha (Golden Germ), Truth (safpa), Life
(pranxa), Spirit (kasisa), Sastri (Punisher, or Commander, or
Teacher), Vishnu (Pervader), Narayana (Son of Man),! Arka
(the Shining), Savitri (Vivifier, the sun), Dhitri (Creator),
Vidhatri (Ordainer), Samraj (Sovereign), Indra, Indu (the
moon). He it is who gives forth heat, who is covered with
a thousand-eyed, golden ball, like a fire [covered] with a fire.
Him, assuredly, one should desire to know. He should be
searched for.

To be perceived by the meditative hermit
Having bidden peace to all creatures, and having gone to the
forest, then having put aside objects of sense, from out of one’s
own body one should perceive Him,
Who has all forms, the golden one, all-knowing,*
The final goal, the only light, heat-giving.
The thousand-rayed, the hundredfold revolving,

Yon sun arises as the life of creatures.®
Thuﬁturgrfnrmlhnsthnuﬁngurfmdnn oblation
unto the Soul in one’s own breath

g. Therefore, verily, he who knows this has both these [i. c.
breath and the sun] as his soul (dtman, self); he (Atman),
meditates only in himself, he sacrifices only in himself. Such
meditation and a mind devoted to such practise—that is
a thing praised by the wise.

One should purify the impurity of his mind with [the

1 The paragraph up to this peint recurs laterin 7. 7.

* (Or, asccording to a different excgesis, Jitavedasans may mean ! all-finding."
* This stanra = Pratoa 1. 8,
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formula] * What has been touched by leavings. He repeats
the formula (mantra) :—
*Leavings and what has been touched by leavings,
And what has been given by a bad man, or [what is impure]
becauze of a still-birth—
Let the cleansing power of Vasu, Agni, and the rays of Savityi
Purify my food and any other thing that may be evill’

First [i. e. before eating] he swathes [his breath] with water.!
* Hail to the Pripa breath! Hail to the Apdna breath! Hail
to the Vydna breath ! Hail to the Samina breath! Hail to the
Udina breath ! "—with these five Hails he offers the oblation.

Then, with voice restrained, he eats the remainder.

Then, afierwards, he again swathes with water.

So, having sipped, having made the sacrifice to the Soul, he
should meditate upon the Soul with the two [formulas] ‘ As
breath and fire’ and * Thou'st all’ :—

*As breath and fire, the highest Soul (Atman)

Has entered in with the five winds.

May He, when pleased himself, please all—
The all-enjoyer!"

“Thou'rt all, the Universal art!
By thee is everything that's bomn supported ;
And into thee let all oblations enter!
There creatures live, where thou art, Allimmortal]®

So he who eats by this rule, indeed, comes not again into the
condition of food.®

Applications of the principle of food (according to
the Bankhya doctrine)

1c. Now, there is something clse to be known. There is
a higher development of this Atman-sacrifice, namely as con-
cerns food and the eater. The further explanation of this [is
as follows].

The conscious person stands in the midst of Matter (pra-
dhana). He is an enjoyer, for he enjoys the food of Nature
(prakrii). Even this elemental soul (bkatdtman) is food for

" By taking a sip isto the mouth. On the whole procedure of this ritual of.
Chind. 3, 2. 3-5 and 5. 1g-24,
'Thuh,hnunbum,mi-mm-phb;m
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him; its maker is Matter. Therefore that which is to be
enjoyed consists of the three Qualities (gw#xa), and the enjoyer
is the person who stands in the midst.

Here observation is clearly proof. Since animals spring from
a source, therefore what is to be enjoyed is the source. Thereby
is explained the fact that Matter is what is to be enjoyed.
Therefore the person is an enjoyer,and Nature is what is to be
enjoyed. Being therein, he enjoys.

The food derived from Nature through the transformation
i the partition of the three Qualities becomes the subtile
body (lisga), which includes from intellect up to the separate
clements (vifesa), Thereby an explanation is made of the
fourteenfold course.!

Called pleasure, pain, and delusion (moka),
Truly, this whole world exists as food !

There is no apprehension of the sweetness of the source, so
long as there has been no production.

It [i. e. Nature] also comes to have the condition of food in
these three conditions: childhood, youth, and old age. The
condition of food is because of the transformation.

Thus, as Matter passes on to the state of being manifest,
there arises the perception of it. And therein, [namely] in [the
tasting of] sweetness, there arise intellect and the like, even
determination, conception, and self-conceit. So, in respect to
objects of sense, the five [organs of sense] arise in [the tasting
of] sweetness. Thus arise all actions of organs and actions
of senses?

Thus the Manifest is food, and the Unmanifest is food.

The -enjoyer thereof is without qualities. [But] from the
fact of his enjoying it is evident that he possesses consciousness
(caitanya).

As Agni (Fire), verily, is the eater of food among the gods
and Soma is the food,? so he who knows this eats food with
Firet

! O nature through intellect, mind, thonght, self-conscionsness, the five organs of
sense-perception, and the five organs of action,

* That is, in interaction with the correlated objects in Nature,

* So intimated in Brit. 1. 4. 6.

* By knowing this fact about fire he becomes identified with fire and so, like fire,
is not defiled by the impurities of the food caten.
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The elemental soul (bhdatdtman) is called Soma. He who
has the Unmanifest as his mouth is called Agni (Fire), because
of the saying:  The person, truly, with the Unmanifest as his
mouth, enjoys the three Qualities.’

The renouncer of objects of sense the true ascetic

He indeed who knows this is an ascetic (samnydsin) and
a devotee (yogin) and a * performer of the sacrifice to the Soul
(Atman).” Now, as there is no one to touch harlots who have
entered into a vacant house, so he who does not touch objects
of sense that enter into him is an ascetic and a devotee and
a ‘ performer of the sacrifice to the Soul (Atman).'

Food, as the life, source, goal, and desire of all,
to be reverenced as the highest form of the Soul (Atman)

11. This, verily, is the highest form of the Soul (Atman),
namely food; for truly, this life { prdwa, breath) consists of food.
For thus has it been said ': *If one does not eat, he becomes
a non-thinker, a non-hearer, a non-toucher, a non-seer, a non-
speaker, a non-smeller, a non-taster, and he lets go his vital
breaths. [And furthermore:] ‘If, indeed, one eats, he becomes
well supplied with life; he becomes a thinker ; he becomes
a hearer ; he becomes a toucher; he becomes a speaker; he
becomes a taster; he becomes a smeller; he becomes a seer.’
For thus has it been said*:—

From food, verily, creatures are produced,
Whatsoever [creatures] dwell on the earth.
Moreover by food, in truth, they live.
Moreover into it also they finally pass.

12. Now, it has elsewhere been said: * Verily, all things here
fly forth, day by day, desiring to get food. The sun takes
food to himself by his rays. Thereby he gives forth heat.
When supplied with food, living beings here digest® Fire,
verily, blazes up with food.! This world was fashioned by

! The guotation is made loosely from Chand. 7. . 1.

2 In Tait, 2, 2.

* Literally: * When sprinkled with food, living beings here cook [it]."
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Brahma with a desire for food. Hence, one should reverence
food as the Soul (Atman). For thus has it been said ' :—

From food created things are born.

By food, when born, do they grow up.
It both is eaten and eats things.
Because of that it is called food.

The theory of food

13. Now, it has elsewhere been said : ‘That form of the
blessed Vishnu which is called the All-supporting—that, verily,
is the same as food, Verily, life (grdna) is the essence of
food : mind, of life ; understanding (vij#dna), of mind; bliss,
of understanding.’ He becomes possessed of food, life, mind,
understanding, and bliss who knows this. Verily, in as many
things here on earth as do eat food doeshe eat food who knows
this.

Food does, indeed, prevent decay,
Food is allaying, 'tis declared.
Food is the life of animals,

Is foremost, healing, 'tis declared.

The theory of tima

14. Now, it has elsewhere been said: * Food, verily, is the
source of this whole world ; and time, of food. The sun is
the source of time.’

The form thercof is the year, which is composed of the
moments and other durations of time, and which consists of
twelve [months]. Half of it is sacred to Agni: half, to Varuna.
From the asterism Magha (the Sickle) to half of Sravishtha
(the Drum)® in the [sun's southward] course is sacred to Agni.
In its northward course, from Sarpa (the Serpent) to half of
Sravishthi is sacred to Soma. Among these [asterisms] each
month of Atman [viewed as the year] includes nine quarters *
according to the corresponding course [of the sun through the
asterisms]. On account of the subtilty [of time] this [course of

! In Tait 2. 2.

= That is, from June up to December.

% A twelfth part of the twenty-seven asterisms throngh which the sun moves in
the course of the year is two and a quarter, or nine quarters,
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the sun] is the proof, for only in this way is time proved.
Apart from proof there is no ascertdining of the thing to be
proved. However, the thing to be proved [e.g. time] may
come to be proved from the fact of its containing parts [e. g.
moments, etc.], to the cognizance of the thing itself. For thus
has it been said :—

However many parts of time—

Through all of them runs yonder [sun] !

Whoever reverences Time as Brahma, from him time with-
draws afar. For thus has it been said :—

From Time flow forth created things.
From Time, too, they advance to growth.
In Time, too, they do disappear.

Time is a form and formless too.

15. There are, assuredly, two forms of Brahma: Time and
the Timeless. That which is prior to the sun is the Timeless
(a-Fala), without parts (e-#ald). But that which begins with
the sun is Time, which has parts. Verily, the form of that
which has parts is the year. From the year, in truth, are
these creatures produced. Through the year, verily, after
having been produced, do they grow. In the year they dis-
appear. Therefore, the year, verily, is Prajipati, is Time, is
food, is the Brahma-abode, and is Atman. For thus has it
been said :—

*Tis Time that cooks created things,

All things, indeed, in the Great Soul (makdfman).
In what, however, Time is cooked—

Who knows that, he the Veda knows !

16. This embodied Time is the great ocean of creatures. In
it abides he who is called Savitri,! from whom, indeed, are be-
gotten moon, stars, planets, the year, and these other things.

And from them comes this whole world here, and whatever
thing, good or evil, may be seen in the world. Therefore
Brahma is the soul (dfrmaw) of the sun. So, one should
reverence the sun as a name of Time. Some say?®: ‘Brahma
is the sun.” Morcover it has been said :—

¥ The sen : etymologically, the Begetter.
¥ Quoted from Chipd. 3. 19. 1.
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The offerer, the enjoyer, the oblation, the sacrificial formula
(manira),

The sacrifice, Vishnu, Prajapati—

Every one whatsoever is the Lord (pradiu), the Witness,

Who shines in yonder orb.

The infinite Brahma—the eternal, unitary Soul (Atman)
of the world and of the individual

17. Verily, in the beginning this world was Brahma, the
limitless One—limitless to the east, limitless to the south,
limitless to the west, limitless to the north, and above and
below, limitless in every direction. Truly, for him east and
the other directions exist not, nor across, nor below, nor above.

Incomprehensible is that supreme Soul (Atman), unlimited,
unborn, not to be reasoned about, unthinkable—He whose
soul is space (Ftasdtman)®! In the dissolution of the world
He alone remains awake. From that space He, assuredly,
awakes this world, which is a mass of thought. It is thought
by Him, and in Him it disappears.

His is that shining form which gives heat in yonder sun and
which is the brilliant light in a smokeless fire, as also the fire
in the stomach which cooks food. For thus has it been said :
* He who is in the fire, and he who is here in the heart, and he
who is yonder in the sun—he is one.’

To the unity of the One goes he who knows this.

The Yogs method for sttaining this pure unity

18. The precept for effecting this [unity] is this: restraint
of the breath (grandydma), withdrawal of the senses (pratyad-
kara), meditation (dkydna), concentration (dkdrana), contem-
plation (tarka), absorption (samddhi). Such is said to be the
sixfold Yoga. By this means

When a seer sees the brilliant

Maker, Lord, Person, the Brahma-source,

Then, being a knower, shaking off good and evil,®

He reduces everything to unity in the supreme Imperishable.

! A phrase from Chiind. 3. 14- 2 and Kaush. 2. 14
2 The first three lines of this stanza =Mund, 3. 1. 33, b, e.
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For thus has it been said :(—

As to a mountain that’s enflamed
Deer and birds do not resort—

So, with the Brahma-knowers, faulis
Do never any shelter find.

Withdrawal from sense-objects into absence of all thought

19. Now, it has elsewhere been said: ‘Verily, when a
knower has restrained his mind from the external, and the
breathing spirit ( grdna) has put to rest objects of sense, there-
upon let him continue void of conceptions. Since the living
individual (/fva) who is named * breathing spirit " has arisen
here from what is not breathing spirit, therefore, verily, let the
breathing spirit restrain his breathing spirit in what is called
the fourth condition (fwrya)’? For thus has it been said : —

That which is non-thought, [yet] which stands in the midst
of thooght,

The unthinkable, supreme mystery |—

Thereon let one concentrate his thought

And the subtile body (/faga), too, without support.

The selfless, liberated, joyous vision of the Self (Atman)

20. Now, it has elsewhere been said: 'One may have a
higher concentration than this. By pressing the tip of his
tongue against the palate, by restraining voice, mind, and
breath, one sees Brahma through contemplation.’ When
through self, by the suppressing of the mind, one sees the
brilliant Self which is more subtile than the subtile, then
having seen the Sell through one's self, one becomes self-less
(nir-atman). Because of being selfless, he is to be regarded as
incalculable (g-sasblya), without origin—the mark of liberation
(moksa). This is the supreme secret doctrine (rakasya). For
thus has it been said :—

For by tranquillity (prasdda) of thought

Deeds (karman), good and evil, one destroys!

With soul (@fman) serene, stayed on the Soul (Atman),
Delight eternal one enjoys !

! Doaibed in Magd. 7. On the term furya see p. 393, note 11,
436



MAITRI UPANISHAD [-6.22

The ¥Yoga method of attaining
to non-experiencing selflessness and to ultimate unity

21. Now, it has elsewhere been said: ‘ There is an artery,!
called the Sushumna, leading upwards, conveying the breath,
piercing through the palate. Through it, by joining (v/y1/)
the breath, the syllable Om, and the mind, one may go aloft.
By causing the tip of the tongue to turn back against the
palate and by binding together (sasii-ygjya) the senses, one
may, as greatness, perceive greatness. Thence he goes to
selflessness, Because of selflessness, one becomes a non-
experiencer of pleasure and pain ; he obtains the absolute unity
(#evalatva). For thus has it been said :—

After having first caused to stand still

The breath that has been restrained, then,

Having crossed beyond the limited, with the unlimited
One may at last have union in the head.

Reaching the higher, non-sound Brahma
by meditation on the sound ‘Om’

22, Now, it has elsewhere been said : * Verily, there are two
Brahmas to be meditated upon : sound and non-sound. Now,
non-sound is revealed only by sound.! Now, in this case the
sound-Brahma is Om. Ascending by it, one comes to an
end in the non-sound. So one says: ‘ This, indeed, is the
way. Thisisimmortality. Thisis complete union (s@wjyatva)
and also peacefulness (mirvriatva).

Now, as a spider mounting up by means of his thread (fansx)
obtains free space, thus, assuredly, indeed, does that meditator,
mounting up by means of Om, obtain independence (svd-
lantrya).

Others expound the sound[-Brahma] in a different way.
By closing the ears with the thumbs they hear the sound of the
space withinthe heart. Of it there is this sevenfold comparison :
like rivers, a bell, a brazen vessel, a wheel, the croaking of frogs,
rain, as when one speaks in a sheltered place.

Passing beyond this variously characterized [sound-Brahma],

1 8o described, but not so designated, in Chind. B. 6. 6 and Katha 6. 16,
Hinted at also in Tait. 1. 6 and Praina 3. 7.
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men disappear in the supreme, the non-sound, the unmanifest
Brahma. There they are unqualified, indistinguishable, like
the various juices which have reached the condition of honey.!
For thus has it been said :—

There are two Brahmas to be known:
Sound-Brahma, and what higher is
Those people who sound-Brahma know,
Unto the higher Brahma go.

23. Now, it has elsewhere been said: “‘The sound-Brahma
is the syllable Om. That which is its acme is tranquil, sound-
less, fearless, sorrowless, blissful, satisfied, steadfast, immovable,
immortal, unshaken, enduring, named Vishnu (the Pervader).
So for paramountcy one should reverence both these. For thus
has it been said :—

Who is both higher and lower,

That god, known by the name of Om,
Soundless and void of being, too—
Thereon concentrate in the head!

Piercing, in abstract meditation, through darkness
to the shining, immortal, Brahma
24. Now, it has elsewhere been said: *The body is a bow.*
The arrow is Om. The mind is its point. Darkness is the
mark. Having pierced through the darkness, one goes to
what is not enveloped in darkness. Then, having pierced
through what is thus enveloped, one sees Him who sparkles
like a wheel of fire, of the color of the sun, mightful, the
Brahma that is beyond darkness, that shines in yonder sun,
also in the moon, in fire, in lightning. Now, assuredly, when
one has seen Him, one goes to immortality.” For thus has it
been said :—
The meditation that is on the highest principle within
Iz also directed upon outer objects
Hence the unqualified understanding
Comes into qualifiedness.
1 Cf, Chiind. 6. 9. 1-2.

* For another pamable of a bow and arrow in mystical meditation see Mund.
il e
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But wheén the mind has been dissolved, ‘
And there is the joy whose only witness is the selfl—
That is Brahma, the immortal, the pure!
That is the way! That indeed is the world!

Tha vision of the brilliant Soul in the perfect unity of Yoga

25 Now, it has elsewhere been said : * He who, with senses
indrawn as in sleep, with thoughts perfectly pureas in slumber,
being in the pit of senses yet not under their control, perceives
Him who is called Om, a leader, brilliant, sleepless, ageless,
deathless,! sorrowless—he himself becomes called Om, a leader,
brilliant, sleepless, ageless, deathless, sorrowless. For thus
has it been said :—

Whereas one thus joins breath and the syllable Om

And all the manifold world—

Or perhaps they are joined '—

Therefore it has been declared (smria) to be Yoga (* Joining ").

The oneness of the breath and mind,

And likewise of the senses,

And the relinquishment of all conditions of existence—
This is designated as Yoga.

In the sacrifice of suppressed breath in Yoga the light
of the world-source becomes visible

26. Now, it has elsewhere been said: ‘Verily, as the hunts-
man draws in fish with his net and sacrifices them in the fire
of his stomach, thus, assuredly, indeed, does one draw in these
breaths with Om and sacrifice them in the fire that is free
from ill*

Furthermore, it is like 2 heated caldron. Now, as ghee in
a heated caldron lights up by contact with [lighted] grass or
wood, thus, assuredly, indeed, does he who is called non-breath
light up by contact with the breaths.

Now, that which lights up is a form of Brahma, and that is
the highest place of Vishou, and that is the Rudra-hood of

14 Called G-...dfnth]m'hlmwwdmprmhn&umﬁ.q.
:mihm-m'hiﬂhdﬁi‘mu@m:ﬁlﬁﬂﬂﬁm
3 10
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Rudra. That, having divided itself (@/manam) thus unmeasured
times, fills these worlds. For thus has it been said :(—

And as, indeed, from fire the sparks do issue,

And likewise, too, from out the sun its light-rays,

From It repeatedly all breathing creatures

Come forth into this world, each in its order.

The light of the Brahma hidden in the body, made fully
manifest and entered into in Yoga

27. Now, it has elsewhere been said : ¢ Assuredly, this isthe
heat of Brahma, the supreme, the immortal, the bodiless—even
the warmth of the body.’

For that [heat] this [body] is the melted butter (ghee).!

Now, although it [i.e. the heat] is manifest, verily it is
hidden® in the ether (nadlas) [of the heart]. Therefore by
intense concentration they so disperse the space in the heart
that the light, as it were, of that [heat] appears.

Thereupon one passes speedily into the same condition [of
light], as a lump of iron that is hidden in the earth passes
speedily into the condition of earthiness. As fire, iron-
workers, and the like do not overcome a lump of iron that is
in the condition of clay, so [in Yoga] thought together with its
support vanishes away.® For thus has it been said:(— -

The ether-storehouse of the heart .
Is bliss, is the supreme abode!

This is ourself, our Yoga too;

And this, the heat of fire and sun.

Entrance into the hall of Brahma
after slaying the door-keeper, self-consciousness

28: Now, it has elsewhere beensaid: ‘Having passed
beyond the elements (bhita), the semses, and objects of sense ;
thereupon having seized the bow whose string is the life of
a religious mendicant (pravrajya) and whose stick is steadfast-
ness; and with the arrow which consists of freedom from self-
conceit (an-ablkimina) having struck down the first warder of

! That is, because it manifests the presence of heat.

® Asin Muod. 2. 3. 1a: *manifest, [yer] hidden.'
¥ —and is not overcome.
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the door to Brahma [i.e. egoism, akaskira]—he who has
confusion (sammigha) as his crown, covetousness and envy as
his ear-rings, lassitude, drunkenness, and impurity (agha) as
his staff, lord of self-conceit, who seizes the bow whose string
is anger and whose stick is lust, and who slays beings here
with the arrow of desire—having slain him, having crossed
over with the raft of the syllable Om to the other side of the
space in the heart, in the inner space which gradually becomes
manifest one should enter the hall of Brahma, as the miner
secking minerals enters into the mine. Then let him disperse
the fourfold ! sheath of Brahma by the instruction of a spiritual
teacher (guri).

The unhampered soul—the perfect Yogi

Henceforth being pure, clean, void, tranquil, breathless,
selfless, endless, undecaying, steadfast, eternal, unborn, inde-
pendent, he abides in his own greatness.*

- Henceforth, having seen [the soul] which abides in his own
greatness, he looks down upon the wheel of transmigrating
existence (sasiesdra) as upon a rolling chariot-wheel.

For thus has it been said :(—

IF a man practises Yoga for six months,
* And is constantly freed [from the senses],
The infinite, supreme, mysterions
Yoga is perfectly produced.
But if a man is afficted with Passion (rajos) and Dark-
ness (famas),
Enlightened as he maygbe—
If to son and wife and family
He is attached—for such a one, no, never at all!

Conclusion of the instruction on Brahma-knowledge
and on Yoga

29. Having spoken thus, absorbed in thought, Sikiyanya
did obeisance to him ® and said : ‘ By this Brahma-knowledge,

! Consisting, according to the commentator, of food, breath, mind, and under-
standing, as in Tait. 3, 1—4, The same eshortation recurs below in 6. 38,

* The words * pure, clean . . . greatness ' are repeated from 3. 4.

3 That is, to Hribndratha, concluding the conversation begun at 1. 2 and the
course of instruction begun at 2. 1.
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O king, did the sons of Prajipati’ ascend the path of

Brahma.

By the practise of Yoga one gains contentment, endur-
ance of the pairs of opposites (dvandva), and tranquillity
(fantatva).

This profoundest mystery one should not mention® to any
one who is not a son, or who is not a pupil, or who is not
tranquil. However, to one who is devoted to none other
[than to his teacher] or to one who is supplied with all the
qualifications ( guma), one may give it.

Liberation into the real Brahma by relinquishment of all
desires, mental activity, and self-consciousness

30. Om! One should be in a pure place, himself pure
(#uci), abiding in pureness (saffva), studying the Real (saf),
speaking of the Real, meditating upon the Real, sacrificing to
the Real.®* Henceforth, in the real Brahma which longs for
the Real, he becomes completely other. So he has the reward
( phala) of having his fetters cut; becomes void of expectation,
freed from fear in regard to others [as fully] as in regard to
himself, void of desire. He attains to imperishable, immeasur-
able happiness, and continues [therein].

Verily, freedom from desire (wigkdmatva) is like the choicest
extract from the choicest treasure. For, a person who js
made up of all desires, who has the marks of determination,
conception, and self-conceit, is bound. Hence, in being the
opposite of that, he is liberated.

On this point some say: “It is a quality (guwa) which by
force of the developing differentiation of Nature (prakrii)
comes to bind the self with determination [and the like], and
that liberation results from the destruction of the fault of
determination [and the like]."

[But] it is with the mind, truly, that one sees. It is with the
mind that one hears, Desire, conception, doubt, faith, lack of

! The Vilakhilyas (asccording to the commentator Rimatirtha), who at 2. 3 are
described as having come to Prajipati for this knowledge.

* This same prohibition is imposed near the end of two previous Upanishads,
namely at Brib. 6. 3. 12 and at Svet. 6, 22,

* As directed at 6. g.
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faith, steadfastness, lack of steadfastness, shame, meditation,
fear—all this is truly mind.?

Borne along and defiled by the stream of Qualities, unsteady,
wavering, bewildered, full of desire, distracted, one goes on into
the state of self-conceit. In thinking “ This is I"” and “ That
is mine” one binds himself with himself, as does a bird with
a snare!* Hence a person who has the marks of determina-
tion, conception, and self-conceit is bound. Hence, in being
the opposite of that, he is liberated.* Therefore one should
stand free from determination, free from conception, free from
selficonceit. This is the mark of liberation (moksa). This is
the pathway to Brahma here in this world. This is the open-
ing of the door here in this world. By it one will go to the
farther shore of this darkness, for therein all desires are con-
tained.* On this point they quote *:—

When cease the five

[Sense-]knowledges, together with the mind,
And the intellect stirs not—

That, they say, is the highest course.’*

Sikiyanya's final course upward through the sun to Brahma

Having spoken thus, Sikiyanya became absorbed in
thought,

Marut, having done obeisance and shown proper honor to
him, having attained his end, departed by the northern course
of the sun, for there is no approach by a side-path here in
the world. This is the path to Brahma here in the world.
Piercing through the door of the sun, he departed aloft. On
this point they quote”:—

Unending are the rays of him

Who like a lamp dwells in the heart.

They're white and black and brown and blue;
They're tawny and of pale red hue.

1 This paragraph has already occurred in Brih. 1. 5. 3.

* mwxphupmthhpnmmmﬂ&ymmudlm:-t 5.3

3 These two sentences have already occured in this same section.

4 1'Mhndahcdlhhmlﬂn=hilhmﬁrucmndhcmd.3. T B»
8 Katha 6. 100

 The Jast live of this stanm recurs at BhG. 8. a1 b

¥ Compare Chind. 8. 6. 6.
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Aloft arises one of these,

Which, piercing through the sun's round dml:
On to the Brahma-world extends.
Thereby men go the highest course,

What are its other hundred rays,
Are similarly upwards ranged ;
Thereby unto the various gods'
Abiding-places one arrives.

But by its feebly shining rays
Which manifoldly downward lead
One roams about here helplessly
For the consuming of his deeds.

Therefore yonder blessed sun is the cause of creation (sarga),
of heaven (svarga), and of final emancipation (apavarga).!

The evidences of the Soul in the senses and in the mind

31. Of what nature, verily, are these senses that range forth ?
And who is the one here who goes forth and restrains them ?—
Thus has it been said.

Theanswer is : * They are of the nature of soul (@tmaka), for
the soul is he who goes forth and restrains them. There are
enticing objects of sense (apsaras), and there are so-called
luminous rays. With his five rays he feeds upon objects
(visaya).

* Which soul?’

* He who has been described ® as “ pure, l:lean void, tranquil,
and of other marks.” He is to be apprehended by his own
peculiar marks.

Some say? that the mark of Him who is without any mark
is what heat and [anything] pervaded by it is to fire, and
what a most agreeable taste is to water.

Now others say * it is speech, hearing, sight, mind, breath ;
now others® that it is intellect, steadfastness,. memory,

! Rimatirtha, the commentator, explains this as :—of re-creation for the man
who does not worship the san ; of heaven [with tempomry enjoyment] for the man
who worships the sun as a divinity ; of final cexsation of rebisth for the man who
worships the sun as Brahmas-Atman,

¥ Asin 3. 4 and in 6. 28, ¥ Asin 6. 37,

* Asin Byih. 4. 4 18 and Kena 3. 5 Asia Ait 5. 2.
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intelligence. Now, verily, these are the marks of Him, even
as sprouts here are the mark of a seced, as smoke, light, and
sparks are the marks of a fire. On this point they quote ':—

The Scoul, the source of all
- And as, indeed, from fire the sparks do issue,
And likewise, 100, from out the sun its light-rays,
From It repeatedly all breathing creatures
Come forth ‘to this world, each in its order.

32. From Him, indeed, [who is] in the soul (@fman) come
forth all breathing creatures, all worlds, all the Vedas, all
gods, all beings. The mystic meaning (wpanisad) thereof is:
The Real of the real.?

Now, as from a fire, laid with damp fuel, clouds of smoke
separately issue forth; so, lo verily, from this great Being
(8kiita) has been breathed forth that which is Rig-Veda, Yajur-
Veda, Sima-Veda, [Hymns of] the Atharvans and Angirases,
Legend (itihasa), Ancient Lore (purana), Sciences (vidya),
Mystic Doctrines (upanisad), Verses ($loka), Aphorisms (s#tra),
Explanations (anuvydkhydna), and Commentaries (vyakhyana).
From It, indeed, all beings here [were breathed forth]'®

The mystical significance of the three fires in the
religious sacrifice *

33. Verily, this [Garhapatya] sacrificial fire with its five
bricks is the year. For that [fire] the bricks are these: spring,
summer, the rains, autumn, winter. So it has a head, two wings,
a back, and a tail. In the case of one who knows the Person
this sacrificial fire is the earth, Prajapati’s first sacrificial pile.
With its hands it raises the sacrificer up to the atmosphere,
and offers him to Viyu (the Wind). Verily, the wind is breath.

Verily, breath (prawa) is a sacrificial fire [i.e. the second, the

1 Already quoted in 6. 36.

* Most of this paragraph is repeated from Byih. 3. 1. 30 with the addition of the
wonds ‘all the Vedas' .

3 This paragraph is repeated from Brih. 2. 4. 1o with slight variation.

# The three fires which are used in the religions saerifice are interpreted torepresent
the thiee successive sacrificial piles which were erected by the Lord of Creation in the
cosmos, namely the earth, the atmosphere, and thesky. The power which rules in

each of these world-regions, namely the yeas, the wind, and the sun, successively
elevates the sacrificer to the next superior, finally to the supreme Brahma.
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Dakshipa fire]. For that the bricks are these: the Prina
breath, the Vydna breath, the Apdna breath, the Samana
breath, the Udana breath. So it has a head, two wings, a back,
and a tail. In the case of one who knows the Person this
sacrificial fire is the atmosphere, Prajapati’s second sacrificial
pile. With its hands it raises the sacrificer up to the sky, and
offers him to Indra. Verily, Indra is yonder sun.

He [Indra] is this [third, the Ahavaniya] fire. For that
the bricks are these: the Rig-Veda, the Yajur-Veda, the
Sama-Veda, [the Hymns of] the Atharvans and Angirases
[i.e. the Atharva-Veda], Legend (i#skdsa), and Ancient Lore
(purdna). So it has a head, two wings, a back, and a tail.
In the case of one who knows the Person this sacrificial fire
is that sky, Prajapati's third sacrificial pile. With its hands
it makes a present of the sacrificer to the Knower of Atman
(the Soul)! Then the Knower of Atman raises him up and
offers him to Brahma. There he becomes blissful, joyful.

One’s own digestion to be attended to, as a compend
of cosmic sacrificial fires

34. The Gérhapatya fire is the earth. The Dakshipa fire is
the atmosphere. The Ahavaniya fire is the sky. Hence they
are [called] * Purifying’ ( pavamana), * Purifier’ ( pavaka), and
* Pure’ (fuci).® Thereby one's sacrifice is made manifest.

Since the digestive fire also is a combination of * Purifying,’
* Purifier,’ and * Pure,’ therefore this fire should be worshiped
with oblations, should be built up, should be praised, should be
meditated upon.

The Belf intended in religious sacrifices and verses

The sacrificer, when he takes the sacrificial butter, seeks
meditation upon divinity thus :—
*Who is the bird of golden hue,
Who dwells in both the heart and sun,
Swan, diver-bird, surpassing bright—
Him let us worship in this fire!’
! That is, to Prajipati.

* Epithets of three ohlations offered in the fire at a sacrifice; 50, by transference,
applied, as epithets, to the fire itself,
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And thus too one discerns the meaning of the sacred verse
(miantra)! *That desirable splendor of Savitri’ should be
meditated upon as [the desirable splendor] of Him who is the
meditator abiding in the intellect. Here in the world one
reaches the place of tranquillity for the mind; he places it
in the Self (Atman) indeed.

Liberation in the control of one’s thoughts

On this point there are these verses :—
As fire, of fuel destitute,
Becomes extinct in its own source,
So thought by loss of activeness
Becomes extinct in its own source.

Becomes extinct in ils own source,
Because the mind the Real seeks!
For one confused by things of sense,
There follow action’s false controls.

Susmisdra is just one’s own thought;

With effort he should cleanse it then.

What is one's thought, that he becomes;
This is the eternal mystery.*

For by tranquillity ( prasdda) of thought,
Deeds (karman), good and evil, one destroys.
With soul serene, stayed on the Soul,
Delight eternal one enjoys !?

As firmly as the thought of man

Is fixed within the realm of sense—

If thus on Brahma it were fixed,

Who would not be released from bond?

The mind is said to be iwofold:

The pure and also the impure;
Impure—by union with desire;
Pure—from desire completely freel
By making mind all motionless,

From sloth and from distraction freed,
When unto mindlessness one comes,
Then that is the supreme estate |

1 In RV. 3. 62. 10,

* This same great truth, of the character-making power of thought, is expressed
also in the Buddhist scripture, Dhammapdda 1. 1, 2.

* This quatrain has already occurred in 6. 20,
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So long the mind should be confined,

Till in the heart it meets its end.

That is both knowledge and release !

All else is but a string of words!®
With mind's stains washed away by concentration,
What may his joy be who has entered Atman—
Impossible to picture then in language!
Onesell must grasp it with the inner organ,

In water, water; fire in fire;

In air, air one could not discern.

So he whose mind has entered in—

Released is he from everything |

The mind, in truth, is for mankind

The means of bondage and release :

For bondage, if to objects bound ;

From objects free—that’s called release!

Both sacrifice and meditative knowledge needed

Hence, for those who do not perform the Agnihotra sacrifice,
who do not build up the fire, who do not know, who do not
meditate, the recollection of the heavenly abode of Brahma is
obstructed. Therefore, the fire should be worshiped with

oblations, should be built up, should be praised, should be
meditated upon.

Brahma, transcending all fragmentary manifestations,
the supreme object of worship

35- Adoration to Agni (Fire), who dwells in the earth, who
remembers the world1®* Bestow the world upon this wor-
shiper!

Adoration to Viyu (Wind), who dwells in the atmosphere,
who remembers the world! Bestow the world upon this
worshiper !

Adoration to Aditya (Sun), who dwells in heaven, who re-
members the world | Bestow the world upon this worshiper ! *

! Or perhaps *an extension of the knots [that bind the soal]
* According to the reading of the text, Jobwsmrte, Or, with the reading
dekaspric of TS. 7. 5. 24 1, *who protects the world.'
! These same three invocations oecur, with the variation * who protects the
world,' in TS, 5. 5 24 L.
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Adoration to Brahma, who dwells in all, who remembers all !
Bestow all upon this worshiper !
With a golden vessel
The Real's face is covered oler.

That do thou, O Piishan, uncover
Unto the Eternal Real (salya-dharma), the Pervader

(Vishnu).'

He who is yonder, yonder Person in the sun—I myself
am he.

Verily, that which is the sunhood of the sun is the Eternal
Real. That is the pure, the personal, the sexless (a-linga).

Of the bright power that pervades the sky (nabkas) itis only
a portion which is, as it were, in the midst of the sun, in the
eye, and in fire. That is Brahma. That is the Immortal. That
is Splendor. That is the Eternal Real.

Of the bright power that pervades the sky it is only a portion
which is the nectar in the midst of the sun, of which, too, the
moon (Soma) and breathing spirits ( prdma) are only sprouts.
That is Brahma, That is the Immortal. That is Splendor.
That is the Eternal Real.

Of the bright power that pervades the sky it is only a portion
which shines as the Yajur-Veda 3 in the midst of the sun. That
is Om, water, light, essence—the immortal Brahma! Bhar!
Blwvas! Svar! Oml [

Eight-footed, undefiled, a swan,
Three-stringed, minute, immutable,

To good, bad blinded, lustrous bright—
On seeing Him, one sees the all

Of the bright power that pervades the sky it is only a por-
tion which, rising in the midst of the sun, becomes the two
light-rays. That is the knower of unity, the Eternal Real.
That is the Yajur-Veda. That isheat. That is fire. Thatis
wind. That is breath. That is water, That is the moon,
That is the bright. That is the immortal, That is the realm
of Brahma. That is the ocean of light. In It, indeed,

1 Theee lines and the following phrase occor with slight variations in 143 15, 16
and Brib. 5. 15. 1.
® Regarded ss the highest of the Vedas, for it is the one to which this Maitri
Upanishad is attached.
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worshipers become dissolved like the lump of salt.' That, verily,
is the Brahma-unity, for therein all desires are contained.* On
this point they quote:—

Transitory worshipers of the gods, and terminating
knowers of real unity
FE'en as a lamp stirred by a gentle zephyr,
So flares up he who moves among the celestial gods.
. But he who knows this—he is a knower of unity, he is a

knower of duality !

Hg will go to the Sole Abode and become partaker of its
nature !

They who r'se forth perpetually like the spray-drops,

Like the lightning that is hid in the highest heaven—

They, verily, by force of their source of glorious light

Correspond unto the fire [only] like its twisting flames.

Sacrifice to the two forms of Brahma,
in space and in one's own self

36. Assuredly, indeed, of the light-Brahma there are these
two forms: one, the Tranquil (fdwfa); and the other, the
Abounding,

Now, of that which is the Tranquil, space (%4a) is the
support. And of that which is the Abounding, food here is
the support.

Therefore one should offer sacrifice in the sacrificial space
{vedi) with sacred verses (manira), herbs, ghee, flesh, sacrificial
cakes, boiled rice, and the like, and also—regarding the mouth
as the Ahavaniya fire—with food and drink cast (avasrsfa)
in the mouth, for the sake of an abundance of vigor, for the
winning of the holy ( gunya) world, and for immortality.

On this point they quote: ‘ One who is desirous of heaven
(svarga) should offer the Agnihotra sacrifice. One wins the
realm of Yama with the Agnishtoma sacrifice, the realm of the
moon (Soma) with the Uktha, the realm of the sun (séirya) with

the Shodasin (the sixteen-day sacrifice), an independent realm
! For the simile see Brih. 2. & 12,

¥ The last clavse has already occurred in Chind. 8. 1. 5 and Maitri 6. 30, and
recurs again in 6. 38.
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with the Atiratra sacrifice, that of the Lord of Creation (Praja-
pati) with the sacrifice which continues to the end of a thou-
sand years.'

The Inner Soul in the material world
furnishes the individual's and the sun's existence

As the existence of a lamp

Is because of combination of wick, support, and oil,

So these two, the self and the bright (sun),

Exist because of the combination of the Inner One and
the world-egg,

The offering of food passes through fire
to the sun and back into life

37- Therefore, one should reverence with Osm that unlimited
bright power. This has been manifested in threefold wise:
in fire, in the sun, and in the breath of life.

Now, the channel [which is between them] causes the abund-
ance of food that has been offered in this fire to go unto the
sun. The moisture which flows therefrom rains down like a
chant (Udgitha). Thereby living creatures here exist. From
living creatures come offspring.

On this point they quote: ‘The oblation which has been
offered in the fire it causes to go unto the sun. The sun rains
that down with its rays. Thereby arises food ; from food, the
production of beings.’

For thus has it been said :—

The offering fitly cast in fire

Arises up unto the sun,

From out the sun, rain is produced;
From rain, food ; living creatures thence.!

The course to the ultimate Brahma
even here in the body
38. He who performs the Agnihotra sacrifice rends the net
of eager desire (lobka).
Thence, having cut off confusion (sammioka), he no longer

approves of anger.

! This same stanza occars also in Minava Dbarma Sistra 3. =6,
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Meditating upon desire, he then cuts through the fourlpld
sheath! of Brahma.

Thence he goes to the highest ether. There, truly, having
cut through the spheres of the sun, of the moon, of fire, and
of Pure Being, himself being purified (fuddlia), he secs the
Intelligence (caitanya) which abides within Pure Being (satfva),
immovable, immortal, unshaken, enduring, named Vishpu,® the
ultimate abode, endowed with true desires and with omniscience,
independent, which stands in its own greatness. On this point
they quote:—

In the midst of the sun stands the moon (Soma);

In the midst of the moon, fire.

In the midst of fire stands Pure Being (rafiva).

In the midst of Pure Being stands the Unshaken One.

Having meditated upon him who is of the measure of a
thumb or of a span within the body, more subtile than the
subtile, then one goes to the supreme condition ; for therein
all desires are contained. On this point they quote :—

Of size of thumb or span within the body,
A light of twofold or of threefold brightness,
This Brahma who is being praised,
The great god—He has entered in all beings!
Om! Adoration to Brahma! yea, adoration!

SEVENTH PRAPATHAKA
The Soul (Atman) as the world-sun, and its rays*

1. Agni, the Gayatri meter, the Trivrit hymn, the Rathan-
tara chant, the spring season, the Pripa breath, the stars, the
Vasu gods, issue forth to the east; they shine, they rain, they
praise, they enter again within and peer through an opening.

! Composed of food, breath, mind, and understanding—according to Tait. 2. 1-4.
This same exhortation bas occurred in 6. 28.

2 The words  immovable . . . Vishou ® are repested from 6. 33.

* The last clavse is repeated from 6. 30 and 6. 35.

* An amlytic and philesophic statement of the contents of this section, 1-5,
would be —

The varous divinities, meters, hymns, chants, sensons, breaths, beavenly bodies,
cclestial gods, and earthly beings are transient emanations in the six different
directions, returning again into the one unlimited Sou! (Atman) of the whole world.
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He is unthinkable, formless, unfathomable, concealed, unim-
peachable, compact, inpenetrable, devoid of Qualities, pure,
brilliant, enjoying Qualities (guna), fearful, unproduced, a
master Yogi, omniscient, munificent, immeasurable, without
beginning or end, illustrious, unborn, intelligent, indescribable,
the creator of all, the soul (dtman) of all, the enjoyer of all,
the lord of all, the inmost being of everything.

2. Indra, the Trishtubh meter, the Paficadasa hymn, the
Brihad chant, the summer season, the Vyéna breath, the moon,
the Rudra gods, issue forth to the south. They shine, they
rain, they praise, they enter again within and peer through an
opening.

He is without beginning or end, unmeasured, unlimited, not
to be moved by another, independent, devoid of marks, formless,
of endless power, the creator, the enlightener.

3. The Maruts, the Jagati meter, the Saptadasa hymn, the
Vairfipa chant, the rainy season, the Apana breath, the planet
Venus, the Aditya gods, issue forth to the west. They
shine, they rain, they praise, they enter again within and pecr
through an opening.

That is tranquil, soundless, fearless, sorrowless, blissful,
satisfied, steadfast, immovable, immortal, enduring, named
Vishnu (the Pervader),! the ultimate abode.

4. The Viévadevas, the Anushtubh meter, the Ekavimsa
hymn, the Vairdja chant, the autumn season, the Samana
breath, Varuna, the Sadhya gods, issue forth to the north.
They shine, they rain, they praise, they enter again within and
peer through an opening.

He is pure within, clean, void, tranquil, breathless, selfless,
endless.

5. Mitra and Varuna, the Pankti meter, the Trinava and
Trayastrithfa hymns, the Sakvara and Raivata chants, the winter
and the dewy seasons,? the Udina breath, the Angirases, the
moon, issue forth above. They shine, they rain, they praise,
they enter again within and peer through an opening.

1 The sentence up to this paoint is repeated from 6. 23,

% The winter season (Aemanta) in India is reckoned to last aboot two months,
from the middle of November to the middle of Janmary; the dewy season (fifirs)
about two manths, from the middle of January to the middle of March.
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. » » Him who is called Om, a leader, brilliant, sleepless,
ageless, deathless, sorrowless.!

6. Sani (Saturn), Rahu (the Dragon’s Head), Ketu (the
Dragon’s Tail), serpents, the Rikshasas (ogres), the Yakshas
(sprites), men, birds, deer, elephants, and the like issue forth
below. They shine, they rain, they praise, they enter again
within and peer through an opening.

» « « . He who is intelligent, the avenger, within all, im-
perishable, pure, clean, shining, patient, tranquil.

The one unlimited Soul (Atman) of the whole world

7. He, truly, indeed, is the Self (Atman) within the heart,
very subtile, kindled like fire, assuming all forms. This whole
world is his food. On Him creatures here are woven.2

He is the Self which is free from evil, ageless, deathless,

sorrowless, free from uncertainty, free from fetters,® whose con-
ception is the Real, whose desire is the Real. He is the
supreme Lord. He is the ruler of beings. He isthe protector
of beings. He is the separating bridge [or dam, setn]t
, This Soul (Atman), assuredly, indeed, is Iéina (Lord),
Sambhu (the Beneficent), Bhava (the Existent), Rudra (the
Terrible), Prajapati (Lord of Creation), Viévasrij (Creator
of All), Hiranyagarbha (Golden Germ), Truth (satya), Life
(prana), Spirit (hanisa), Sﬁstﬁ (Punisher, or Commander, or
Teacher), the Unshaken, Vishnu (Pervader), Nardyana (Son of
Man).}

He who is in the fire, and he who is here in the heart, and
he who is yonder in the sun—he is one.®

To Thee who art this, the all-formed, hidden in the real
ether, be adoration!

' A description repeated from 6. 4 and also 6, 25.

* For the same metaphor of warp and wool see Brih. 3. 6and 3. 8,
! Reading eipdfak,

* This same metaphor occurs at Brib. 4. 4. 22 and Chind. 8. 4 1.

* This entire paragraph is repeated from 6. 8 with the addition of the epithet
*the Unshaken."

¥ The sentence is repeated from 6. 7.
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Warningn;pinstmdimmulylndnpinxtmmehm

8. Now then, the hindrances to knowledge, O king.

Verily, the source of the net of delusion (moka) is the fact of
the association of one who is worthy of heaven with those who
are not worthy of heaven. That is it. Although a grove
is said to be before them, they cling to a low shrub.

Now, there are some who are continually hilarious, con-
tinually abroad, continually begging, continually living upon
handicraft.

And moreover, there are others who are town-beggars, who
perform the sacrifice for the unworthy, who are disciples of
Stidras, and who, though Sidras, know the Scriptures (f@stra).

And moreover, there are others, who are rogues, who wear
their hair in a twisted knot, who are dancers, mercenaries,
religious mendicants, actors, rencgades in the royal service, and
the like.

And moreover, there are others who say ‘ For a price we
allay [the evil influences] of Yakshas {sprites), Rakshasas
(ogres), Bhiitas (ghosts), spirit-bands, goblins, serpents, vam-
pires, and the like.'

And moreover, there are others who falsely wear the red
robe, ear-rings, and skulls.

And moreover, there are others who love to bea stumbling-
block among believers in the Vedas by the stratagem of
deceptive arguments in a circle, and false and illogical examples.

With these one should not associate. Verily, these creatures
are evidently robbers, unfit for heaven. For thus has it been
said :—

By the jugglery of a doctrine that denies the Soul,

By false comparisons and proofs

Dhisturbed, the world does not discern

What is the difference between knowledge and ignomance.”

Warning against ignorance and perverted doetrine
g. Verily, Bribaspati [the teacher of the gods] became
Sukra [the teacher of the Asuras], and for the security of

! Beadipg sedividydntaram.
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Indra created this ignorance (avidyd) for the destruction of the
Asuras (devils).!

By this [ignorance] men declare that the inauspicious is
auspicious, and that the auspicious is inauspicious. They say
that there should be attention to law (ddarma) which is de-
structive of the Veda and of other Scriptures (fd@stra). Hence,
one should not attend to this [teaching]. It is false. It is
like a barren woman. Mere pleasure is the fruit thereof, as
also of one who deviates from the proper course. It should
not be entered upon. For thus has it been said * :—

Widely opposite and asunder are these two:
Ignorance (avidyd), and what is known as *knowledge.’
1 think Naciketas desirous of obtaining knowledge |
Many desires rend thee not,
Knowledge and non-knowledge—
He who this pair conjointly (saka) knows,
With non-knowledge passing over death,
With knowledge wins the immortal®
Those abiding in the midst of ignorance,
Self-wise, thinking themselves learned,
Hard smitten, go around deluded,
Like blind men led by one who is himself blind?

Warning against devilish, false, non-Vedic doctrine

10. Verily, the gods and the devils (Asuras), being desirous
of the Self (Atman), came into the presence of Brahma. They
did obeisance to him and said: *Sir, we are desirous of the
Self (Atman). So, do you tell us’

Then, meditating long, he thought to himself : ¢ Verily, these
devils are desirous of a Selfl (Atman) different [from the true
onel” Therefore a very different doctrine was told to them.

Upon that fools here live their life with intense attachment,
destroying the saving raft and praising what is false. They see
the false as if it were true, as in jugglery. "

Hence, what is set forth in the Vedas—that is true | Upon
what is told in the Vedas—upon that wise men live their life.

! Compare the instruction of Indrs, the represenintive of the gods, and Virocana,
the representative of the devils, by Prjipati in Chand, 8. 7.

? In Katha 2. 4, ¥ This quatrain = 53 12,

* This stanz1 is repeated from Kagha 2. § and Mepd. 1. 2. 8 with slight varistica.
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Therefore a Brahmaﬁ (brdkmana) should not study what is
non-Vedic. This should be the purpose.

The bright Brahma in the heart, stirred

into all-pervading manifestation by meditation on ‘Om’

11. Assuredly, the nature of the ether within the space [of
the heart] is the same as the supreme bright power. This
has been manifested in threefold wise: in fire, in the sun, and
in the breath of life.! .

Verily, the nature of the ether within the space [of the heart]
is the same as the syllable Om.

With this [syllable], indeed, that [bright power] is raised up
from the depths, goes upwards, and is breathed forth. Verily,
therein is a perpetual support for meditation upon Brahma.

In the stirring up, that [bright power] has its place in the
heat that casts forth light. In the stirring up, that is like [the
action] of smoke ; it rises up into a great tree in the sky, issuing
forth into one branch after another.

That is like the casting forth of salt into water, like the heat
in melted butter, like the range [of the thought] of a meditator
[i. e. all-pervading].

On this point they quote: ‘ Now, wherefore is it said to be
like lightning? Because in the very moment of going forth
it lights up the whole body.'

Therefore, one should reverence with Om that unlimited
bright power.®

The persons in the eyes, and their abode in the heart

(1) This Person who is in the eye,
Who has his plice in the right eye—
This one is Indra; this, his wife,
Who has her place in the left eye.
(2z) The meeting-place of these two is
Within the hollow of the heart.
The lump of blood which is therein
Is the life-vigor of these two.?

) The words * bright power . . . breath of life" are repeated from 6, 37.
* This sentence is repeated from &, 37.
3 For this same thought see Brih. 4 2. 3.
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(3) Extended from the heart up to
The eye and firmly fastened there,
That artery serves both of them
By being double, though but one.

The utterance of the variouns sounds of the alphabet,
produced by breath started from the mind

(4) The mind stirs up the body's fire.!
The fire then sets in motion wind ;
The wind then, moving through the chest,
Produces pleasurable sound.

(5) As stirred in heart by means of fire of friction,
Less is it than the least; in throat, is douhled ;
And know that on the tongue-tip it is trebled :
Come forth, it is the alphabet —They say thus.

The true seer of the All beyond all evil

{6) The seer sees not death,
Nor sickness, nor any distress.
The seer sees only the All,
Obtains the All entirely.?

The larger self found in the superconscious ;
but & purposeful duality in the Self

(7) He who sees with the eye, and he who moves in dreams,

He who is deep asleep, and be who is beyond the deep
sleeper—

These are a person’s four distinct conditions.
Of these the founth (furya) is greater [than the rest].

(8) In the three a quarter Brahma moves ;
A three-quarter, in the last.’
For the sake of experiencing the true and the false,
The Great Atman (Soul, Self) has a dual nature!

—VYea, the Great Atman has a dual nature !

! The well-known myenan.

¥ This stanza is repeated with slight verbal variation from Chind, 7. 36, 3,

¥ A re-asertion in somewhat different form of the thoaght of RV. 10. go. 3, 4
namely, that one quarter of Brahma exists in the actual and that three quarters
constitute the eternal part of existence,

The four conditions have already been enumerated in the Mingdakya Upanishad.
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A BIBLIOGRAPHY
OF THE UPANISHADS
SELECTED, CLASSIFIED, AND ANNOTATED

NATURE AND SCOPE OF THE BIBLIOGRAPHY

SpecIAL attention is called to the three words in which the nature
and scope of this bibliography are indicated.

It is & selected bibliography. Those titles only have been included
which are likely to prove in some way useful, or which have a special
interest, historic or other. A majority of the works listed have been
consulted in the preparation of the translation presenied in this
volume. :

It is a classified bibliography. The titles have been grouped in
nine divisions, as indicated on the following page, in order to
secure a more helpful collocation than would be afforded by one
continuous alphabetic or chronological sequence.

It is an annotated bibliography. The titles have been supplemented,
in most cases, by descriptions, estimates, and quotations, with a view
to indicating more precisely the nature and value of the publications
recorded. Quotations have also been included to show the estimate
in which the Upanishads have been held by numerous editors,
translators, and expositors. 3

In the compilation of this list of titles purely bibliographical con-
siderations have everywhere been subordinated to those of practical
usefulness. It seemed better to devote the available space to
excerpts and annotations than to unimportant titles and a barren
record of editions and reprints. Certain general works in division 9
are thus cited only in their English translations,

Titles in Sanskrit and in Indian vernaculars are given in con-
densed English paraphrase, rather than in a transliteration of their
native wording, so that the contents of the publications may be
readily discernible,
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ARRANGEMENT OF THE BIBLIOGRAPHY

The titles here brought together are grouped in nine divisions as
follows - —

1. TrawstaTions oF CoLLECTED UpaNIiSHADS.

2. TransLaTiONs oF SinGLE UpANISHADS.

3 TrassLaTioNs OF SELECTIONS FroM THE UPANISHADS

4. Transiamions, wrra Text, oF CoLircTep UpaNISHADS.

5. TrANsLATIONs, WITH TEXT, oF SivcLE UPANISHADS.

6. Text-Epimions oF CoLLEcTED UPANISHADS.

7. TEXxr-Emitions or SincLE UPANISHADS.

8. TREATISES, CHIEFLY LINGUISTIC.

9. TrEATISES, cHigFLY Exrository.

Within each of these nine main divisions the entries are arranged in
chronological sequence, except in the case of reprints or translations
of works listed, which immediately follow the main entry,

The order of the individual Upanishads (in divisions z, 5, and 7)
is the same as that followed in the Translation, namely : Brihad-
Aranyakna, Chindogya, Taittirya, Aitareya, Kaushitaki, Kena,
Katha, 133, Mundaka, Praéna, Manddkya, Svetadvatara, Maitri.
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1. TRANSLATIONS OF COLLECTED
UPANISHADS

Durerrox, Axgueril. Oupnek’hat [i. e. Upanishad]. Strassburg,
Levrault, z vols, 13o1—1802. 735 and 916 pp.

A translation into Latin of a translation into Persian of the original
Sanskrit of fifty of the Upanishads. The primary translation was made
at Delhi 1656-1657 by pandits who had been brought from Benares for
this purpose by the Muhammadan Prince Dird Shukoh, son of the
Moghul Emperor Shih Jahan. This secondary translation was made
by the very first European who went to India for the. purpose of studying
oriental religions. At second remove from the original Sanskrit text, this
translation is, nevertheless, of prime historical importance, because it
was the first book which brought a knowledge of the Upanishads to the
West.

It was with reference to this indirect Latin translation of the Upanishads
through a medieval Persian translation, that the pessimistic German
philosopher Schopenhauer expressed an appreciation which has been oft
quoted in India: ‘It has been the most rewarding and the most elevating
reading which (with the exception of the original text} there can possibly be
in the world. It has been the solace of my life, and will be of my death.’
Sce Parerga, 2, § 185 (Werke, 6. 437).

— The foregoing translated into German:

Das Oupnek’hat. In das Deutsche (bertragen von Franz

Mischel. Dresden, Heinrich, 1882, 618 pp.

This work exhibits in a unique degree the continued fascination and the
far-distant influence which the Upanishads have exercised. Perbaps never
before, or since, has the linguistic work of translating an important
religious document been carried so far as to the third remove from the
original language, as has been done in this particular case of translating
the Upanishads, namely from the Sanskrit into Persian, thence into Latin,
and thence into German,

Rov, Rasmmonuy, Collected Works. London, Parbury Allen,
2 vols,, 1832.

Volume 2, entitled * Translation of Several Principal Books, Passages
and Texts of the Veds and of Some Controversial Works in Brahmunical
Theology ' (282 pp.), contains (at pp. 23-105) translations of Mund., Kena,
Katha, and 144, which had previously appeared separately.

The very first translation of collected Upanishads to be published in
England

The translator, with a high but not unqualified estimate of the value of
the Upanishads, had been the leader of that remarkable reform movement
in India at the beginning of the nineteenth century, the Brihma Samij,
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Indeed, he had gained his success as a theistic reformer partly by
appealing to, and actually disseminating, the ancient sacred Upanishads.
But these translations were executed as a part of the great reformer’s
religious studies and propaganda, not with a distinctively scholarly
purpose nor with scieatific method ; the result is manifestly lacking in
philological accuracy.

—— The foregoing reprinted :

The English Works of Raja Rammohun Roy, edited by Jogendra
Chunder Ghose. Calcutta, Bhowanipore Oriental Press, z vols.,
1885-1887.

Translations of Mund., Kena, Katha, and [5i are contained in vol. 1,
at pp. 21-92.

—— The same reprinted :
Calcutta, Society for the Resuscitation of Indian Literature, 1903.

Roer, E. Nine Upanishads, [viz. Tait,, Ait, Svet, Kena, 143,
Katha, Prafna, Mund., and Mind.] translated. Calcutta, 1853
170 pp. (Bibliotheca Indica.)

MULLeg, F. Max. The Upanishads. Oxford, Clarendon Press,
2 vols., 1870, 1884. (Sacred Books of the East, vols. 1 and 15.)

At the time of its publication this was the best and most extensive
translhation into English. But it is padded with considerable extraneous
matter, which was added by the translatar for the sake of greater
intelligibility, yet which in violation of modern rules of scholarly procedure
is left undifferentiated from the actual text,

In this very work the translator has declared the inherent difficulties of
translating the Upanishads, e, g. * These it is impossible to render in any
translation ; nay, they hardly deserve to be translated’ (vol. 1, p. 132).

This translation by Max Miller has been severely criticized by other
scholars, e.g. by W. D. Whitney in his extensive and searching review of
the work in the Awerican Journal of Philology, 1886, pp. 1-26, especially
on pp. 4. 6, 7, 9, 25, 26; by C. R. Lanman in his Besinnings of Hindu
Pantheism, p. 12, footnote, and by H. C. Tolman in his Ar¢ of Trans-
lating, p. 37.

—— The foregoing reprinted :

New York, Christian Literature Society [= Scribners], 2z vols.
bound in one, 1897.

The Twelve Principal Upanishads: An English Translation, with
Notes from the Commentaries of Sankarichdirya and the Gloss of
Anandagiri. Bombay, Tookaram Tatya, *for the Bombay Theoso-
phical Publication Fund,' 18¢1. 710 PP

Merely a combined reprint of the translations of the Upanishads which
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had appeared in the Bibliotheca Indica, viz. of Chiindogya by Mitra,
of Kaushitaki by Cowell, and of the following ten by Réer: Ait., Brih.,
Svet., Katha, Tait., 143, Mund., Kena, Prasna, and Mind.

This list is the same as is contained in Max Miiller's Translation,
except that this collection omits Maitri and adds Mandikya.

*The Upanishads, at least the ten principal ones, are in no way
posterior to the Vedas”® (pp. i-ii, Preface by M[anilal] N. Dvivedi]).

—— The foregoing reprinted :

Bombay, Rajaram Tukaram Press, 1907. 719 pp.

Jouxston, CHakres. From the Upanishads. Dublin, Whaley,
1896. 55 pp-

Contains excellent translations of Katha, of Praina, and of Chind.
6, by a retired member of the Bengal Civil Service.

‘1 have found them wise, beyond all others; and, beyond all others,
filled with that very light which makes all things new . . . That glowing
heart within us, we are beginning to guess, is the heart of all things,
the everasting foundation of the world ... That teaching of oneness,
of our hearts and the heart eternal as eternally one ... You will find
in these passages from the book of Wisdom, besides high intuition, a
quaint and delightful flavour, a charm of childlike simplicity; yet of
a child who iz older than all age, a child of the eternal and the
infinite, whose simplicity is better than the wisdom of the wise’ (p. x,
Dedicatory Preface).

—— The foregoing reprinted :
Portland, Maine, Thomas B. Mosher, 18g7. 6o pp.

Meap, G. R. 5., and Jacapisua Cuaxora Cuarrorinaviva (Roy
Choudhuri’. The Upanishads. London, Theosophical Publishing
Society, 2 vols., 1896.

Vol 1 contnins I1é5, Kena, Katha, Prasna, Mund,, and Magd. Vel 2
contains Tait., Ait, and Svet.

*The present translation is an attempt to place the sublime teachings
of the Upanishads within the reach of every man and woman who can
read the English tongue, Its price is purely nominal. The Upanishads,
we believe, should be allowed to speak for themselves, and not left to
the mercy of artificial commentaries. They are grand outpourings of
religious enthusiasm, raising the mind out of the chaos of ceremony
and the metaphysical and philological word-spinning of the schools .. .
the Upanishads as a world-scripture, that is to say, a scripture appealing
to the lovers of religion and truth in all races and at all times, without
distinction.’ (Preamble, vol. 1, pp. 4-5.)

The foregoing translated into French :
Neuf Upanishads, tr. E. Marcault. Paris, Libr. de I'Art Indépen-
dant, 1g05. 192 pp.
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—— The same translated into Dutch:

Tr. Clara Streubel. Amsterdam, Theosophical Society, 2 vols,
1908,

Deussex, Paut. Sechzig Upanishad’s des Veda, Leipazig,
Brockhaus, 1897. 046 pp.

Contains the classical Upanishads, all of the fifty included in Duperron's
Oupnet’hat, together with the more important of the later Atharvan
Upanishads.

The most scholarly transiation of the Upanishads which has hitherto
been made. By the late Professor of Philosophy at the University of Kiel.
Brings to bear an extensive, intimate, and appreciative knowledge of
European, as well as of Indian, philosophy. Contains informing and
interpretative introductions to each separate section of each Upanishad,
as well as to each Upanishad as a whole, also cross-references and
explanatory notes.

This translation is virtually indispensable to any thoroughly scholarly
attempt to translate the Upanishads into any other language.

2, TRANSLATIONS OF SINGLE UTANISHADS
Brihad-Aranyaka Upanishad

Porey, L. H. Th. Colebrooke's Abhandlung fiber die heiligen
Schriften der Indier, ans dem Englischen iibersetzt, nebst Fragmenten
der dltesten religidsen Dichtungen der Indier. Leipzig, Teubner,
1847. 182 pp.

In his German translation of Colebrooke’s * Essay ’ Poley has added at
pp. 150-176, among other translations from the Upanishads, this original
German translation of Brih. 1. 1-3. 2.

Riter, E. Brihad Aranyaka U;nmhad Calcutta, 1856, 276
pp. (Bibliotheca Indica.)

An English translation of the text and of pans of the Commentary of
Safkara Achirya.

—— The foregoing reprinted :

Calcutta, Society for the Resuscitation of Indian Literature, 1928.
205 PP

HeroLp, A.-F. L'Upanishad du Grand Aranyaka, Brihadaranya-
kopanishad. Paris, Saint-Amand, 1394. 150 pp.

According to the Midhyarhdina recension.

Jouxsrox, Cuarves. The Song of Life. Flushing, New York,
published by the author, 1g01. 69 pp.

A rather free rendering of Brih. 4. 5-4.
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! The Gospels are the perfect flower of Palestine. The Upanishads are
the chiefest treasure of most ancient Indin. The heart of the Galilean
message is hidden in the Parables of the Kingdom. The deepest secret
of Mother India is embodied in these dramatic fragments—and still
perfect dramas—which are the strongest parts of the Upanishads. Of
these Mystery plays there are many ; and, greatest of all, the Dialogue of
Janaka and the Sage, translated here.! (From the Foreword.)

—— The foregoing translated into German:
Das Lied des Lebens, Berlin, P. Raatz, no date. 66 pp.

Chindogya Upanishad
Mirra, Rajexprarara. Chindogya Upanishad of the Sima
Veda, with Extracts from the Commentary of Sankara Acharya,
translated. Calcutta, 1862. 144 pp. (Bibliotheca Indica.)

Aitareya Upanishad

Coresrookk, HExry THomas. A translation of the Aitareya
Upanishad is contained in the essay *On the Vedas or the Sacred
Writings of the Hindus," published and reprinted as follows :

Asiatic Researches, vol. 8, Calcutta, 1805, pp. 408-314;  °

Miscellaneons Essays, vol. 1, London, Williams & Norgate, 1837 (new
edition, 1858), pp. 47-533

Life and Essays, vol. 2, London, Trilbner, 1873, pp. 42-47.

Eckstein; Barox . Analyse du quatritme chapitre de I'Aitareya
Upanishad, extrait du Rig-Veda. In fowrnal Asiatigue, series 2, vol.
11, pp. 193-221, 289-317, 414-446; vol. 12, pp. 53-78; Paris,
Imprimerie Royale, 1833,

Contains a French translation and discussion of the fourth chapter of the
Aitareya Upanishad, based on Duperron's Latin translation in his
Oupnelhat, vol. 2, pp. 57-63, and on Colebrooke's English translation in
Asiatic Researches, vol. B, pp. 421-425.

Eaushitaki Upanishad

Hariez, C. pe.  Kaushitaki-Upanishad, avec le Commentaire de
Cankarinanda et Sarvopanishadarthinubhitiprakigas, chapitre wiii.
Louvain, Lefever, 1887. 46 pp.

The rendering in some places should more properly be designated
a paraphrase than a transiation. And in some places, by reason of
following the native commentator so closely (as did Cowell and Miiller
before him), this author quite misses the inherent sense. There occurs
undesignated extraneous matter in the midst of the text, somewhat as
in Miiller's translation, though not to the same extent.
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¢ "We have followed generally the text of the Dipaka; and for the
translation, the commentary of CAnkarinanda has been used with profit.”
(Preamble, p. 2.)

Eena Upanishad

Rov, Rammonuy., Translation of the Céna Upanishad, one of the
Chapters of the Sima Véda, according to the gloss of the celebrated
Shankardchdryu, establishing the unity and the sole omnipotence of
the Supreme Being, and that He alone is the object of worship.
Calcutta, Philip Pereira, Hindoostanee Press, 1816. 12 pp.

Katha Upanishad

Rov, Raumonun. Translation of the Kut'h-Oopanishud of the
Ujoor-Ved, according to the gloss of the celebrated Sunkuracharyu.
Calcutta, 1819.

*This work not only treats polytheism with contempt and disdain, but
incolcates invariably the unity of God as the intellectual principle, the
sole origin of the individual intellect, entirely distinct from matter and
its affections ; and teaches also the mode of directing the mind thereto.’
(Preface.)

Porey, L. Kathaka-Oupanichat ; extrait du Yadjour-Véda, traduit
du Sanskrit en Francais. Paris, Dondey-Dupré, 1835. 22 pp.

Ecksteiy, Baron p'.  Analyse du Kithaka-Oupanischat, extrait
du Yadschour-Véda, In_Journalde I Institut Historigue, Paris, 1835,
pp. 97-117.

Contains short extracts of the text in Roman transliteration, together
with translations of short extracts from other Sanskrit books.

Porey, L. Kithaka-Oupanichat, extrait du Yadjour-Véda, et
Moundaka-Oupanichat, extrait de P'Atharva-Védn: traduit du Sans-
krit en Francais. Paps, Dondey-Dupré, 1837. 39 pp.

This is a revised edition, and in combined form, of the same author’s
previous separate French Translations of the Katha Upanishad in 1833
and of the Mundaka Upanishad in 1836.

PorLev, L. H. Th. Colebrooke's Abhandlung fiber die heiligen -
Schriften der Indier, aus dem Englischen iibersetzt, nebst Fragmenten
der dltesten religidsen Dichtungen der Indier, Leipzig, Teubner,
1847. 182 pp.

In his German translation of Colebrooke's famous * Essay on the Sacred
Seriptures of the Hindus,' Poley added, at pp. 113-128, among other

translations, this original German translation from the Sanskrit of the
Katha Upanishad,
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Arxorn, Eowix, The Secret of Death, with some Collected
Poems. London, Tritbner, 1885 ; reprinted 18gg,

Contains {(at pp. 14-45 of 1885 ed., pp. 7-40 of 1899 ed.) a free metri-
cal version of the first three Vallls (or ‘ Lotus-stems’) of the Katha
Upanishad.

! The subtle thought, the far-off faith,

The deathless spirit mocking Death,

The close-packed sense, hard to unlock

As diamonds from the mother-rock,

The solemn, brief simplicity,

The insight, fancy, mystery

Of Hindoo scriptures—all are had

In this divine Upanishad." (Introduction, p. 2.)

Whaitney, W.D.  Translation ofthe Katha-Upanishad. In Zrans-
actions of the American Philological Association, vol, 21, pp. 88-112,
Boston, 18g0.

By the late Professor of Sanskrit at Yale University, one of the most
eminent of American philologists and Sanskritists, a conservative test-
editor and scropulously exact translator.

“This is the first English translation of an Upanishad in which the
verse-portions were indicated as different from the prose-portions. A
very carcful translation, with an Introduction, valuable exegetical
and linguistic Notes, and a number of proposed textual emendations.

¢ The crowning weakness of the whole treatise [i.e. of the Katha
Upanishad] is that, after all, it reaches no definite result; the revelation
of Death amounts to nothing at all, so far as concerns the main subject
as to which knowledge is sought. The revelator manages to waste
a chapter in commendations of his young friend for preferring spiritual
knowledge to earthly blessings; and then he maunders on from topic
to topic, dropping now and then an allusion to matters of eschatology,
but entering into no exposition, advancing no argument, making no
definite statement: thereis neither beginning, mldd.le, nor end in what
he says' (Intreduction, pp. 91-92.)

Butesscuin, A. Kithaka-upanishad, oOfversatt fr. Sanskrit.
Stockholm, Norstedt, 1902, 62 pp.

A translation into Swedish.

Berioni-Fiuiepy, Ferpinanpo, Kithaks-Upanisad, tradotta in
italiano e preceduta da una notizia sul panteismo indiano. Pisa,
Orsolini-Prosperi, 1905, 158 pp.

A translation into Italian,
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14d Upanishad

Joxes, Sir Wittiam. Tsdvisyam; or, An Upanishad from the
Yajur Veda. In his Works, vol. 6, pp. 423-425, London, Robinson,
1799,

A translation by no means literal, but noteworthy as having been the
very first translation of any of the Upanishads into English.

By the pioneer British Orientalist.

Reprinted in his Werks, London, Stockdale, 1807, vol. 13, pp. 374-377-

Rov, Ramyonun. The [shopanishad, one of the chapters of the
Yajur Véda, according to the commentary of the celebrated Shankara-
Achdrya, establishing the Unityand incomprehensibility of the Supreme
Being, and that His worship alone can lead to eternal beatitude.
Caleutta, Philip Pereira; Hindoostanee Press, 1816, 36 pp.

Ramaswarier, S. The Vajasaneya-samhitopanishad with the
Bhashya of Srimat Sankaracharya. Madms, National Press, 1884.
19 pPp-

A translation of the 18 stanzas of this Upanishad and also of the
Commentary of the chief Indian Commentator on all the classical
Upanishads.

“This translation was originally made for the benefit of the Madura
Branch, Theosophical Society. It is now published that it may be of
some use to others who are not conversant with Sanskrit, but who
are interesfed in the sublime philosophy of the Upanishads as expounded
by the holy Sage Srimat Sankaracharya' (Preliminary explanatory
statement.)

Vasu, Smisa Cuaxpra. The I8dvdsyopanishad, with the Com-
mentaries of Sri Sankaracharya and Sri Anantacharya, and Notes from
the Tikas of Anandagiri, Uvatacharya, Sankarananda, Ramchandra,
Pandit and Anandabhatta. Bombay, Tatva-Vivechaka Press, Printed
for the Bombay Theosophical Publication Fund, 18¢6. 74 pp.

Guirrite, R. T. H. The Texts of the White Yajurveda, with a
JYopuolar Commentary. Benares, Lazarus, 1808, 364 pp.

The 145 Upanishad, being originally the fortieth chapter of the
Vijasaneyi Samhhitd, is here translated at pp. 304-308.

By the translator of the Rig-Veda, of the Atharva-Veda, and of the
Siima-Veda ; formerly a Professor at the Benares College, and later
Director of Public Instruction in the Northwest Provinces and Oudh.

Mundaka Upanishad
Rov, Ram Monux. Translation of the Moonduk-Opunishud of
the Uthurvu-Ved according to the gloss of the celebrated Shunkura-
Charyu. Caleutta, D. Lankpeet, Times Press, 1819. 17 pp.
468



BIBLIOGRAFPHY

¢ An attentive perusal of this, as well as of the remaining books of
the Vedantu, will, 1 trust, convince every unprejudiced mind that they,
with great consistency, inculcate the unity of God, instructing men at the
same time in the pure mode of adoring him in spirit. It will also appear
evident, although they tolerate idolatry as the last provision for those
who are totally incapable of raising their minds to the contemplation
of the invisible God of nature, yet repeatedly urge the relinguishment
of the rites of idol-worship and the adoption of a purer system of religion
on the express grounds that the observance of idolatrous rites can never
be productive of eternal beatitude.” (Introduction.)

Porey, L. Moundaka-Oupanichat; extrait de I'Atharva-Véda,
traduit du Sanskrit en Francais. Paris, Bertrand, 1836, 15 pp.
—— The foregoing reprinted : ;

Katha-Oupanichat, extrait du Yadjour-Viéda, et Moundaka-Oupa-
nichat, extrait de PAtharva-Véda, traduit du Sanskrit en Frangais.
Paris, Dondey-Dupré, 1837. 39 pp.

Porey, L. H. Th. Colebrooke’s Abhandlung iiber die heiligen
Schriften der Indier, aus dem Englischen iibersetzt, nebst Frag-
menten der iltesten religivsen Dichtungen der Indier. Leipzig,
Teubner, 1847. 182 pp.

In his German translation of Colebrooke’s famous ‘Essay on the
Sacred Scriptures of the Hindus® Poley added, amoug other translations,
this original German translation from the Sanskrit of the Mundaka
Upanishad.

Svetiévatara Upanishad

Nartcaswasmi Picvas, J. M. The Swetaswatara Upanishad, trans-
lated and expounded. In Madras Review, vol. 6 (1goo), pp- 360~
3763 vol. 7 (1go1), pp. 267-279.

“The Swetaswatara Upanishad is a genuine Upanishad of the Black
Yagur Veda, and is one of the oldest of its kind. It isnot a Sectarian
Upanishad. It expounds both a theoretic philosophy and a practical
religion, all-comprehensive and all-embracing, a system which was at
once Samkhya and Yoga, dualistic and monistic, and appealing to all
classes of society’ (vol. 7, p. 267).

Mindiikya Upanishad
Dvivepr, Maxitat N,  Mandukyopanishad with Gaudapada’s
Karika and the Bhashya of Sankara. Bombay, Tattva-Vivechaka
Press, 1894. 137 PP-
—— The foregoing reprinted :
Bombay, Rajaram Tukaram, 1909.
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3. TRANSLATIONS OF SELECTIONS FROM THE
UPANISHADS

Porev, L. H. Th. Colebrooke's Abhandlung @iber die heiligen
Schriften der Indier, ans dem Englischen @bersetzt, nebst Fragmenten
der iltesten religiisen Dichtungen der Indier. Leipzig, Teubner,
1547. 182 pp.

The German translator added at pp. 110-176 eriginal translations from
the Sanskrit of Katha, 14d, and Brib. 1. 1-3.2, The text-hasis used
for these translations was the text published by Poley himself in 1844.

Weser, AtsrecHT. Indische Studien. Berlin, Dimmler. Vol 1,
1840-1850 ; vol. 2, 1853.

By the first Professor of Sanskrit at Berlin 1 niversity.

A series of articles entitled * Analyse der in Anquetil du Perron's Ueber-
getzung enthaltenen Upanishad,’ contains transtations of important parts,
together with summaries of intervening parts and also valuable eluborate
discussion of Chiind., Maitri, Mund., and 153 in vol. 1, pp. 254-301; of
Kaush,, Svet., and Pradna in vol. 1, PP 392-436; of Mand. in vol. 2,
pp. 100-111 ; and of Kena, Katha, and Tait. 2-3 in vol. 2, pp. 181-236.

Muir, Jous. Original Sanskrit Texts on the Origin and History
of the People of India, their Religion and Institutions. London,
1858-1870. Vaols. 1~3, Williams & Norgate; vols. 4-5, Triibner.
Second edition, 1868—1872,

By one of the most scholarly of British administrators in India, who
served as Principal of Victoria College, Benares, and who founded
the Professorship of Sanskrit at Edinburgh University.

The most comprehensive treasury of excerpts, in transliteration and
translation, from a wide range of Sanskrit literature. The numerous,
mostly brief, translitions from the Upanishads are gathered under a
variety of topics, but are available from the indices.

MoxiEr-WiLLiams, Stk Monier. Indian Wisdom; or Examples
of the Religious, Philosophical, and Ethical Doctrines of the Hindus.
London, Luzac, 1875 ; 4th ed,, 1893. 575 pp.

Hy the eminent former Boden Professor of Sanskrit at Oxford Univer-
sity, founder of the Indian Institute at Oxford.

Chap. 2 on ‘The Brihmapas and Upanishads’ contains original
translations of representative selections from the 143, Katha, Svet., and
Maitri, together with briefer extracts from Brih., Chind., and Mund.

‘These Upanishads are practically the only Veda of all thoughtiul
Hindus in the present day ' (p. 33)-

Recxaup, Pavi. Matériaux pour servir & Phistoire de la philo-
tophie de I'Inde.  Paris, Vieweg, 2 vols., 1876, 1878.
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“This was the standard work in French on the subject until the
appearance in 190y of Oltramare’s L'/Histoire.

Contains numerous extracts from the Upanishads, assembled under
various topics.

This author's estimate of the philosophic and religious value of the
Upanishads is expressed in the two final sentences of the work, which are
cited on p. 4 of the present Translation.

Muir, Jous. Metrical Translations from Sanskrit Writers, with
an Introduction, Many Prose Versions, and Parallel Passages from
Classical Authors. London, Tritbner, 1879. 376 pp-

Contains transiations from the Brih., Katha, and Svet.

Scuermax, Luciax. Philosophische Hymnen aus der Rig- und
Atharva-Veda-Samhitd verglichen mit den Philosophemen der dlteren
Upanishad’s. Strassburg and London, Tribner, 1887. o6 pp.

Contains a number of extracts from the Upanishads with footnotes
collecting comparative translations of the same. The * Index der Upani-
shad-Citate’ renders all this material easily accessible.

MiLLer, F. Max. Three Lectures on the Vedinta Philosophy.
London, Longmans Green, 1894. 173 PP-

These rather general, unsystematic lectures on * The Origin of the
Vedinta Philosophy, ‘The Soul and Ged,’ and {Similarities and
Differences between Indian and European Philosophy® contain, beside
numerous remarks on the Upanishads, a running summary and
extracts of the Katha at pp. 47-53 and a brief sketch of the Maitr;
at pp. 55-61.

Durr, Romesi Caaxpra. Lays of Ancient Indin: Selections
from Indian Poetry rendered into English Verse. ~ London, Tritbner,
1894. 221 pp.

Along with selections from Vedic and Buddhist books, there are
English versified translations of eight cpisodes from the Upanishads,
viz. Chiind. 3.14; 4 4; Brib.3.1-8; 4.5; Kena3-5: Katha1; 15i; and
Kaush. 4.

The essence of the Hindu religion and of Hindu thought we find in its
purest form in the Upanishads.' (Preface, p. ix.)

Dviven, Mawiar N.  The Imitation of Sankara, being a Collec.
tion of Several Texts bearing on the Advaita. Bombay, Tattva-
Vivechaka Press, 1895. 255 pp.

Contains selections, assembled under eighteen topics, from all of the
thirteen Upanishads included in the present translation, except the Maitri,

«The Philosophy of the Upanishads scarcely needs recommendation.
Philosophers from Plato to Schopenbauer are unanimous in their testimony
10 the elevating, alleviating influence of the Vedinta . . . The deservedly
popular book of Thomas 4 Kempis, * The Imitation of Christ,’ fascinated
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my attention, and Bowdon's * Imitation of Buddha ' suggested the plan of
the work . . . 1 have tried . . . stringing the picces together in a kind of
fictitious context from end to end. Many of the passages could have been
given in much better language, for several of them have been translated
before by abler hands; but | have my reasons for attempting fresh
translatiof . . . giving a free rendering of every text , . . Texts from the
Upanishads and other works are often referred to in Vedanta writings.”
{Introduction, pp. vii-wiii.)

*This philosophy and the manner in which Sankara applied it to the
¢ situation of his time has been the true saviour of India. It is destined
to be the saviour of the world .. . I have every confidence that he [i.e.
the reader] will never part from this collection ; he will certainly set
apart a quiet morning or evening hour to its grave contemplation every
day. It has been so with me, and the immense benefit this reading has
done me is my only excuse in thus eamnestly inviting my fellow-men to
this elevating study * (pp. xxv-xxvi).

Durr, Romest CaHanora.  The Epics and Lays of Ancient India,
condensed into English Verse. Calcutta, R. P. Mitra, 1903,
STopp.

This is an abridged combined Indian reprint of three earlier publications
of the same author which had appeared in England, viz. versified
renderings of portions of the Mahabhfirata, of the Rimiyana, and of
certain Indian scriptures.

In the third section there is a collection of six passages from the
Upanishads (pp. 55-82), namely, Chand. 3-14; 4-4; Brih. 3. 1. 8; 4. 5;
Kaush, 4; Katha 1.

Selections from the Upanishads, Madras, Christian Literature
Society, 1895. 106 pp. (Reprinted 1904, 109 pp.)

Contains complete translations of the Katha, 144, and Svet. by Rier,
part of Riier’s Brih. and part of Mitra’s Chénd., together with a very
disparaging * Examination of the Upanishads’ by an anonymous compiler.

Jonwstow, CHartes.  The Kingdom of Heaven, and the Upani-
shads. In Open Cowrt, vol. 19, pp. 705-716, Chicago, 1905,

Gives original translations of eleven quotations from the Upanishads as
parallels to passages from the Néw Testament.

Barxerr, Liover D, Some Sayings from the Upanishads, done
into English with Notes, London, Luzac, 1g05. 50 pp.

Contains translations of Chind. 6. 3. 14, Brih. 4. 3-5, and Katha 1, 2,
5, and 6.

A work of scholarly and literary merit.

Devssex, Pavt.  Die Geheimlehre des Veda - Ausgewdhite Texte
der Upanishad's, aus dem Sanskrit ibersetzt. Leipzig, Brockhaus,
1907. 221 pp.
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Consists almost entirely of German translations of selected passages from
fourteen Upanishads exactly as rendered in the same author's Sechsir
Upanishad’s des Veda. Here the extracts are arranged topically under
each Upanishad. The 143 is presented complete.

“The Spirit of the Upanishads; or, The Aphorisms of the Wise: A
Collection of Texts, Sayings, Proverbs, &c, from the Upanishads or
Sacred Writings of India, compiled and adapted from over fifty
Authorities, expressing the Cream of the Hindu Philosophical
Thought. Chicago, Yogi Publishing Society, 1907. &5 ppe

Jonxsron, CHarLEs. The Dramatic Element in the Upanishads.
In Menist, vol, 20, pp. 185-216, Chicago, 1910.

Contains original translations of several passages, mostly dialogues, in
the Brih., Chind., Katha, Prasna, and Mind. Upanishads.

Barxgrr, Lioxer. D.  Brabma-Knowledge: An Qutline of the
Philosophy of the Vedinta as set forth by the Upanishads and by
Sankara. New York, Dutton, 1917, 113 PP

By the Professor of Sanskrit at University College, London.

Part 1 (55 pp.) consists of an exposition, * An Account of the Vedinta.'
Part 2 (46 pp-) contains translations of filteen important episodes frum the
Upanishads.

A translation of high literary merit. Dut unfortunately u:a;is
no Index or Table of Citations to make the material readily a ie
from the sources,

EpgrHARDT, PAUL. Der Weisheit letzter Schluss: Die Religion
der Upanishads im Sinne gefasst. Jena, Diederichs, rg12. 126 pp.

A German translation of thirty-seven passages from the Upanishads,
topically arranged.

4. TRANSLATIONS, WITH TEXT, OF COLLECTED
- UPANISHADS

PavTHIER, GUILLAUME. Mémoire sur l'origine et la propagation
de la doctrine du Tao, fondée par Lao-tseu ; traduit du chinois, et
accompagné d'un commentaire tiré des livres sanskrits et du Tao-te-
king de Lac-tséu; établissant la conformité de certaines opinions
philosophiques de la Chine et de FInde; omé d'un dessein chinois;
suivi de deux Oupanichads des Védas, avec le texte sanskrit et persan.
Paris, 1531.

Contains a French translation of the Kena and 1$i Upanishads,
together with the Sanskrit and Persian texts of the same.

No copy of this work is in the British Museum. The foregoing
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particulars are taken from a notice of the book in the Nowveaw fowrnal
Aslatigue, vol. 7 (1831}, p. 465.

Porey, L. Collection des Oupanichats, extraits des Védas,
traduits du Sanskrit en Frangais. Paris, six instalments, 1835-1837;
the first four published by Dondey-Dupré ; the last two, by Bertrand.

The first part, with 39 consecutively numbered pages, is occupied
with a French translation of the Katha and Mundaka Upanishads, both
of which had appeared separately.

The second part, with 159 consecutively numbered pages, is occupied
with the text of the preceding two Upanishads and of the Kena, followed
by Safkara’s commentaries on these three, followed by the text of
the Isi

This would seem to be the first published edition of collected
Upanishads in the Devanfigari character.

Bontrinek, Orro.  Drei kritisch gesichtete und iibersetzte Upani-
shad mit erklirenden Anmerkungen. In Berichte dbder die Verhand-
fungen der Koniglich Schsischen Gesellschaften su Leipsig, philologisch-
historische Classe, vol. 24, pp. 127-197, Leipzg, 1801,

Contains the Devanfigari text of the Katha, Aitareya, and Prafna
Upanishads, together with German translation and critical notes.

The translator was one of the most erudite of Western Sanskrit scholars,
the editor of several Sanskrit texts, and joint author of BShtlingk and Roth's
monumental 7-volume Sanskrit-German Dictionary.

The position of such an authority is extremely weighty in itself, and too
is quite typical of Western schulars on the subject of the worth of Saikara'’s
Commentaries.

*In the main I have paid very litle attention to Cafhkara's Commen=
tary, since the man knows the older language very imperfecily, has no
presentiment of philological criticism, and explains the text from his own
philosophical standpoint. If any one wishes to place a deeper meaning
in the often obscure expressions, let him do so at his own risk without
any prepossession. | have refrained from any sort of interpretation, and
have striven only to give a philologically justifiable translation.' (Trans-
lated from the preliminary explanations on p. 125)

Sastri, S. SiTaRAMA, and Gaxca¥atH Jua. The Upanishads
and Sri Sankara's Commentary. Published by V. C. Sesacharri at
the Press of Natesan, Madras, 5 vols,, 18¢8-190r. . *Dedicated by
kind permission to Mrs. Annic Besant.’

The contents and asthorship are as follows:

Vol. 1, 143, Kena, and Mupdaka, Sastri, 18¢8. 174 pp.

Vol 2, Katha and Praina, Sastri, 1898, 193 pp.

Vol. 3, Chindogya 1-4, Jha, 1809. 311 pp.

Vol. 4, Chandogya 5-§, Jha, 1890. 374 pp.
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Vol. 5, Aitareya and Taittiriya, Sastri, 190l. 230 PP-

“The increasing interest evinced by the thinking world in the
Philosophy and Religion of the Hindus has led me to undertake the
publication of the translation of the principal Upanishads . . . The work
has been undertaken chicfly with a view to bring within easy reach of the
English-reading public the priceless teachings of the Upanishads in
the light of the interpretation of Sri Sankaracharya.' (Preface, vol. 1.)

TATIVACHUSHANA, SiTanaTHA. The Upanishads, edited with
Annotations and English Translation. Calcutta, Som Brothers, 3
vols., 1g00-1004.

The contents are as follows:

Vol. 1, 143, Kena, Katha, Prasna, Mund., and Mind.; 1900, 163 pp-

Vol 2, $vet., Ait,, Tait., and Kaush.; 1904. 225 pp.

Vol. 3, Chind. and Brih.

The Kaushitaki Upanishad in vol. 2 is presented in the same recension
g8 in the Anand@Srama edition of that Upanishad, which is designated as
A in the footnotes of the present Translation, in distinction from the recen-
sion presented in the Bibliotheca Indica edition, which is designated as B.

Vasu, Srisa CHaxpra. Isa, Kena, Katha, Prasna, Mundaka,
and Manduka. Allahabad, Panini Office, 1911. 321 pp- (The
Sacred Books of the Hindus, vol. 1.)

Text, translation, notes, and extracts from MAdhava's Commentary.

5 TRANSLATIONS, WITH TEXT, OF SINGLE
UPANISHADS

Brihad-Aranyaka Upsnishad

Burxour, Evcixe. Commentaire sur le Yagna. Paris, 1833

At pp. clxx-clxxiii there are extracts from the Brih. in Devanigari
characters, together with French or Latin translations.

BéuTLINGK, O1TO. Brhadaranjakopanishad in der Madhjamdina-
Recension, herausgegeben und dbersetzt. St. Petersburg, Kaiser-
liche Akademie der Wissenschaften, 188g. 172 pp-

Vasu, Ski$ CHANDRA. Brihadaranyaka-Upanisad : Text and
English Translation, together with translations of parts of Madhava's
Commentary.  Allahabad, Panini Office, 1913-. (The Sacred
Books of the Hindus, vol. 14.)

Chindogys Upanishad
BosrLinck, Orro. Khandogjopanishad, kritisch herausgegeben
und fibersetzt. Leipzig, Haessel, 1889, 201 pp.
Along with the same author's edition of the Brih., which a n
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the same year, this edition of the Chiindogya is the first text-edition of
any Upanishad in which the attempt has been made to differentiate the
verse-portions from the prose-portions, namely by giving to the verse
a wider margin in the text than to the prose, and by using, in the
metrical part of the text, the modern method of arranging the verses in
their metrical form.

The text is in notably distinct Devanigari characters.

In contrast with the customary method of printing Sanskrit prose texts
without a single punctuation mark, this edition indicates clause-divisions
and sentence-divisions by a simple upright bar—a method which renders
the sense much more easily intelligible to a reader who is accustomed
to helpful modern punctuation,

1n spite of certain criticisms which may be directed against this work
of thirty years ago, the total estimate of Bohtlingk's editions both of the
Brih. and of the Chand. must be very high. Thus did Whitney in
a detailed review of these two works of Bohtlingk justly observe (A/FP.,
vol. 11, pp. 407-408) : * Within the past year the two longest of the
ancient or genuine Hindu Upanishads, the Chindogya and the Brhad-
Amfiyaka . . . have been edited and translated by the veteran scholar
Bohtlingk, as a new example of his unwearied, many-sided and most
fruitful activity. No so permanently valuable addition to our knowledge
of this class of works has been made hitherto. The texts themselves are
carefully revised and (especially that of the Chindogya, which is more
faulty than the other) in a host of places emended. No such version has
been even attempted before, and the next one preceding this in time (that
contained in vols. i and xv of the Sacred Books of the East) is,
unfortunately, also made in so slovenly a manner as to be practically-
worthless ; it is a pity that it will find, especially among men of English
speech, vastly more numerons readers than the present version.'

The character of Bihtlingk's translation is explicitly defined by the
translator himself in his Vorwort (p. ix): *It is a purely philological
work, in which no reference has been made—nor need be made—to the
Vedantic interpretation of Camkarikirja, since that impresses upon the
Upanishad an entirely false stamp.’

Bahtlingk's estimate of Saikara is stated as follows: * I do not demur
to regard this famous Vedintist as a great scholar in his department ; but
1 unhesitatingly deny that he hada thorough knowledge of the old language,
and I characterize a multitude of his explanations asabsolutely absurd’ (p. v).

Bohtlingk's estimate of the Chindogya Upanishad itself is thus
stated in the closing sentence of his Vorwort (p. x): * A great thought
tuns through the whole work, but by what strange, indeed absurd, fancies
20 often marred !’

Vasu, Smifa CHANDRA. Chhandogya Upanisad, with [extracts
from] the Commentary of Sri Madhvichirya called also Ananda-
tirtha, translated. Allahabad, Panini Office, 19091910 (reprinted

1917). 623 pp. (The Sucred Bonﬁk: of the Hindus, vol. 3.)
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TPaittiriya Upanishad

Sastri, A. Masapeva., The Taittiriya Upanishad, with the
Commentaries of Sankaracharya, Suresvacharya, and Sayana (Vidy-
aranya), translated into English. Mysore, G. T. A. Printing Works,
19o3. 791 pPp-

With its analytical headings for chapters and sections, and with the
different fonts of type used to distinguish the material of the Upanishad
itself and that of each of the Commentaries, this Translation has the best
elaborated form of all that have appeared in India. And the rendering of
the Sanskrit original is unusually close.

Aitareya Upanishad

BracavaTa, Rajaran Rasmgrisana. The Aitareya Upanishad :
An Attempt to Interpret in Marathi the Eleven Upanishads, with
Preface, Translation, and Notes in English; 1st of the Series. Bom-
bay, Tukarama Javaji, Nirnaya-sagar Press, 1898. 40 pp.

By the Professor of Sanskrit at St. Xavier's College, Bombay.

‘‘This is an attempt to translate inta Marathi and English those
Upanishads, only eleven in number, which have had the good fortune of

being commented upunbyShankuuhurya...Hhs;mmhnmm
last “as long as the Moon and Sun endure.”’ {Preface, p. 5.)

Kaushitaki Upanishad
. Cowell, E. B.  Kaushitaki-Brahmana-Upanishad, with the Com-
mentary of Sankarananda, edited with an English Translation.
Calcutta, Bibliotheca Indica, 1861. 191 pp,

The recension which is printed in this edition of Kaushitaki is
designated as B in the footnotes of the present Translation, thus being
distinguished from the recension printed in the Anandisrama edition of
the Kaushitaki, which is designated as A,

Eena Upanishad

Oerter, Hasns. The Jaiminiya, or TFalavakira-Upanisad-Brah-
mana. In Jowrnal of the American Oriental Society, vol. 16, pp. 79—
260, New Haven, 138g4.

By the former Professor of Linguistics and Comparative Philology in
Yale University.

In the Brihmana which is here presented with transliterated text,
translation, and notes, the Kena Upanishad is imbedded at pp. 215-219.

Prasap, Durca. An English Translation of the Kena Upanishat,
with Exposition. Lahore, Virajanand Press, 18g8. 34 pp

*The perusal of these Upanishads makes one religious. Nowhere
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God is so truly described as in those wonderful metaphysical books of
India! (Exposition, p. 7.)

Vasu, Sris Cuanora, and A. C. THirLwart. Kenopanishad with
the Sanskrit text, anvaya, vritti, word-meaning, translation, notes, and
index. Allahabad, Indian Press, 1g902. r1o5 pp.

Smor, Caaajju,  Kainopanishat, translated into English, after
Consulting every Gloss available. Lahore, Anglo-Sanskrit Press,
1891, 44 pp.

An elementary * word-and-word translation,’ intended apparently as
a reading-text for beginners in the Sanskrit language and also as a religious
tract.

Eaths Upanishad

Porey, L. Kathaka-Oupanichat, extrait du Yadjour-Véda, traduit
du Sanskrit en Frangais. Paris, Dondey-Dupré, 1835. 22 pp.

Text and French translation.

Recyaup, Pavi. Etudes Védiques et Post-Védiques. Paris,
Leroux, 1898, =217 pp. -

By the Professor of Sanskrit and Comparative Grammar at the
University of Lyons.

The text of the Katha Upanishad in Roman transliteration, stanza by
stanza, with translation and commentary, occupies pp. 57-167. The
verse-portions of the original are lined in quatrain metrical form.

A thorough, scholarly piece of work.

Vasu, Smis Cuaxora. Kathopanishad, with the Sanskrit text,
anvaya, vritti, word-meaning, translation, notes, and index. Allaha-
bad, Panini Office, 1905. 230 pp.

1fd Upanishad

Datra, Guru. Ishnopanishad, with Sanskrit Text and English
Translation, to which an Exposition is appended. Lahore, Vira-
janand Press, 1888. 34 pp. 2

The Exposition is a passionate appeal for a pure religion based upon
the teachings of this Upanishad.

The translating is quite free—a typical instance of the way in which
a number of enthusiastic, but uncritical, translations have, unwittingly,
imjected modern ideas into the transmitted utterances of the ancient
Upanishads. For example :—

Gurn Daifa’s franslafion The present translation

2. Aspire, then, O man, to live Fven while doing deeds here,
by virtuous deeds for a hundred One may desire o live 2 hundred
years in peace with thy neighbours. years,
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Guru Datta’s translation
12. Miserable are they who
worship atoms as the efficient
cause of the world. But far more
miserable are they who worship
the visible things born of atoms.

15. O Thou who givest saste-
nance to the world, unveil that face
of the troe sun which is now hidden
by a veil of golden light; so that
we may see the truth and know our

The present transiation
Into blind darkness enter they
Who warship non-becoming.
Into darkness greater than that,
as it were, they
Who delight in becoming.

With a golden vessel

The Real's face is covered o'er.

That do thon, O Pishan, uncover

For one whose law is the Real
to see.

whole duty.
—— The foregoing reprinted in :

Works of the late Guru Datta, Vidyarthi, M.A. Lahore, Aryan
Printing & G. Trading Co., 2d edition, 1goz2, at pp. 107-124.

MozooMDAR, YapUNATHA. Isa Upanishad, or the last chapter of
the Sukla Yajur Veda, with text, easy Sanskrit notes, English and
Bengali translations.  Jessore, Subhakari Press, 18¢3. 18 pp.

Gosvami, Sut Svamarara,  Isa Upanishad, with the Bhashyas of
Baladeva, Vidyabhushana, Sri Sankaracharyya, and the Tika of
Anandagiri, etc., with Bengali translation and commentary, and with
an English translation and commentary. Calcutta, Aghomath Datta,
People’s Press, 1895. 70 pp.

* This short Upanishad . . . appears to be composed for the purpose of
- exalting the realization of the Supreme Spirit over every other object. It
embodies the sum total of human wisdom.” (Introduction.)

Prasan, Durca. The Third Vedic Reader, in the Dayanand High
School Series. Lahore, Virajanand Press. 2d ed., 1896. 34 pp.

Contains at pp. 8-31 the 145 Upanishad (as the Fortieth Chapter of the
Yajur-Veda) both in Devanigari and in Roman characters, witha * word-
and-word ' English-Sanskrit translation.

Sixca, CHnajju, Ishopanishat, translated into English, to which
is appended The Vedic Truth Vindicated. Lahore, Anglo-Sanskrit
Press, 1801. 40 pp.

An elementary  word-and-word’ Sanskrit-English translation. The
*Vedic Truth’ is *vindicated® against the charge of "a very revolting
moral teaching’ in Yajur-Veda 23. 18-3t by presenting ‘a correct
translation” of that passage.

Vasv, Sris Cuaxora, and A. C. THirRLwalLL Isavasya Upanishad,
with the Sanskrit text, anvaya, vritti, word-meaning, translation, notes,
and index. Allahabad, Indian Press, rgo2, 62 pp.

¢ This Upanishad bas been the subject of several commentaries. We
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give the interpretation according to the three well-known schools,—
Advaita (Sankara), Visista Advaita (Ramanuja), and Dvaita (Madhava).
{ Introduction, p. ii.)

Mundaka Upanishad

Prasap, Dugrca, corrected by Pandit Guru Datra, Vidyarthi.
The Mundakopanishat with English Translation. Lahore, Virajanand
Press, zd ed., 1893. 13 pp.

On the reverse of the title-page is quoted the following from Max
Miller: * Whatever other scholars may think of the difficulty of
translating the Upanishats, | can only repeat what | have said before,
that I know few Sanskrit texts presenting more formidable problems to
the translator than these philosophical treatises, 1 have again and again
had to transiate certain passages tentatively only, or following the
commentators, though conscious all the time that the meaning which they
extract from the text cannot be the right one.'

—— The foregoing reprinted in:
The works of the late Guru Datta, Vidyarthi, M.A. Lahore,
Aryan Printing Co., 2d edition, 1goz, at pp. 151-167.

Praéna Upanishad

Prasap, Durca. An English Translation of the Prashnopanishat,
containing Six Questions of Life and Death, with Sanskrit Text.
Lahore, Virjanand Press, 1899. 35 pp.

‘It bhas six questions of vital importance to all human beings. As
arranged in this spiritual treatise, they form a systematic and scientific
search after God.' (Introductiofl to the Prashnopanishat, or Catechism
of Spiritual Knowledge, p. 1.)

Mindikya Upanishad

Datta, Guru.  The Mandukyopanishat, being the Exposition of
OM, the Great Sacred Name of the Supreme Being in the Vedas,
translated and expounded. Chicago edition, printed and published
under the auspices of the Arya Pratinidhi Sabha, Punjab. Lahore,
Virajanand Press, 1893. 34 pp-

By the late Professor of Science, Government Caollege, Lahore.

* Worship is the first act of pure religion . . . A true mode of worship
is the subject of the Mandukyopanishat. [t enjoins the worship of the
Supreme Deity alone, the Eternal Omnipresent Being, the Supreme Soul
of Nature. For, what but a true conception, knowledge and realization
of this Universal Spirit can be consistent with that overflowing, exultant,
blissful attitude of the mind, otherwise designated as worship! The
worship of the Eternal Being is the only worship that is inculcated in the
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Upanishats; and this Etemal Being is everywhere named Omkara.’
(* Exposition,’ pp. §-9.)
—— The foregoing reprinted in:

Works of the late Guru Datta, Vidyarthi, M.A. ILahore, Aryan
Printing Co., 2d edition, 1902, at pp. 125-149-

Naravawa, Har. Vedic Philosophy; or, An Exposition of the
Sacred and Mysterious Monosyllable AUM ; The Mandukya Upani-
shad : Text, with an English Translation and Commentary and an
Introduction. Bombay, Tatva-Vivechaka Press, r8gs. 171 pPp.

] venture to’ advise my readers to try to fit themselves for the study
of Brahma-Vidya. 1 trustfully venture to say that they will thus finally
attain liberation from reincarnation by the realization of Self, which is the
only reality, the substratum of all appearances, [ venture to express the
hope that the reader will earnestly take the subject to heart, and studiously
examine it for himself; and not lose the opportunity afforded him of
removing the ignorance of Self, under which his seul is labouring.'
{Conclusion of the Introduction, pp. xlii-xliii.)

Svetifvatara Upanishad

BracavaTa, Rajarava RaMERISHNA. An Attempt to Interpret
in Marathi the Eleven Upanishads, with Preface, Translation and
Notes in English: The Shvetashvatara Upanishad, 2d of the Series,
Bombay, Nirnaya-sagara Press, 1900, 1719 pp
" A companion volume to the author’s translation of the Aitareya
Upanishad. !

The ‘ creed of the Upanishad * is formulated in the Preface as follows :
¢ The unity of God pervades through the whole of the Upanishad. * God
is one; he is without a second, without an equal"—is the burden of
almost all the verses. Thisall-pervading God has been pleased to place his
image into the heart of every human being to guide him, is another
point . . . Independently of its monotheistic doctrine, the one special
feature which will strike the student as characteristic of this Upanishad
is that it inspires a sense of dependence and of prayerfulness. The
general tone of the Upanishads is either contemplative or discursive to
a fault; but in this Upanishad even the additions made to it are for the
most part in keeping with this prayerful tone of the original. This con-
stitutes the human interest which will always secure to this Upanishad
a high place in our affections.” (Preface, p. 5.)

A detailed examination of the sectarian statements in the Upanishad is
presented to the reader in support of the theory that ‘the original and
sweet Upanishad was encrusted with layers successively added by the
Rudra-worshippers, the Kapilas, the Yogins and the followers of some of
the schools now completely forgotten.’ This explanation will * prepare
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him for its unconnected and at times contradictory, though varied and
therefore interesting, contemts,” (Preface, p. 8.)

In the Preface the author also contends that the Shankaracharya to whom
the received commentary on the Upanishad is ordinarily ascribed is not
the same as the great Commentator of that name, This same theory, by
the way, had been previously urged by Regnaud in 1876 in his Matdriawr,
vol. 1, p. 28, and also by Col. G. A. Jacob in his articleon the Nrisitha-
tipan! Upanishad in the fudian Aafiguary for March 1886,

Maitri Upanishad
Cowelt, E. B. The Maitri or Maitriyanfya Upanishad, with the
Commentary of Rimatirtha, edited with an English Translation.
London, Watts, 1870, 291 pp. (Bibliotheca Indica.)
By the late Professor of Sanskrit at Cambridge University.

6. TEXT-EDITIONS OF COLLECTED
UPANISHADS

Rov, Rammonvs., Four Upanishads in the Bengali chamcter,
viz. Katha, 143, Kema, and Mund. Calcutta, 1818. 191 pp.

By the pioneer Hindu reformer of the nineteenth century. The ypry
firnt printed appearance of any collected text of the Upanishads.

Porey, L. Four Upanishads, viz. Katha, Mund., Kena, and 145,
with the Commentary of Safikara on the first three. Paris, Dondey-
Dupré, 1835. 200 pp.

PorLey, L. Vnhadiranyakamg, Kithakam, Ica, Ktrm Mundakam ;
oder fiinf Upanishads aus dem Yagur-, Sdma- und Atharva-Veda, nach
den Handschriften der Bibliothek der Ost-Indischen Compagnie zu
London. Bonn, Marcus, 1844. 124 pp. .

‘Nnrutunhr as containing the first printed appearance of the Brihad-
Kul;qrah Upanishad. The text of the other four in this collection
had already appeared, together with a French translation by the same
author, in 1835,

Seven Upanishads in the Bengali character, viz. Katha, Vijasaneya-
samihitd, Talavakira, Mund., Miand, Pradna, and Ait., with a verhal
commentary for instruction in Brahmist schools. Calcutta, 1845,
127 pp... -

RoEr, E. Three Upanishads, viz. the Taittariva and the Aittareyi
Upanishads, edited with the Commentary of Sankara Acharya and
the Gloss of Ananda Giri; and the Swetaswatara Upanishad, edited
with the Commentary of Sankamn Acharya, Ca.ll:mta, 18350

378 pp. (Bibliotheca Indica.)
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- Roer, E.  Six Upanishads, viz. 143, Kena, Katha, Prasna, Mund.,
and Mind., edited with the Commentary of Sankara Acharya and the
Gloss of Ananda Giri Caleutta, 1850. 5¢8 pp. (Bibliotheca
Indica.)

VIDVASAGARA, JiBaNANDA.  Six Upanishads, viz. 143, Kena, Katha,
Prasna, Mund., dnd Mind., with the Commentary of Sankaracharya
and the Gloss of Ananda Giri. Calcutta, 1873. 598 pp.

VIDVASAGARA, JiBa¥ANDA. Three Upanishads, viz. Tait and Ait.,
with the Commentary of Sankara Acharya and the Gloss of Ananda
Giri ; and Svet. with the Commentary of Sankara Acharya. Calcutta,
1874. 361 pp.

Ten Upanishads in the Telugn character, viz. 145, Kena, Katha,
Pradna, Mund., Magd., Tait,, Brih,, Chand., and Ait., with a verbal
Commentary by Ramanujacharya. Madras, Viveka Kalanidhi Press,
1875. 540 pp-

—— The foregoing reprinted, 1876. 298 pp.

Para, ManesacHANDRA. Nine Upanishads in the Bengali charac-
ter, viz. Ait, 145, Kena, Svet, Katha, Tait., Mind, Mund., and
Praéna, with Sankara Acharya's Commentaries, and Bengali Trans-
lations. Calcutta, 1851-1830g.

Sastri, SUrRanMANYA. Hundredand Eight Upanishads. Madras,
1883. 1029 pp-

Ten Upanishads. Bombay Venkatesvara Press, 1885. 3557 pp.

RamacHaNDRA, VENKATARAU. Upanishatsangraha : A Collection
of Upanishads, edited with Sanskrit Glosses and Marathi Paraphrases,
Notes, and Introductions Poona 1885,

Eleven Upanishads, viz. [53, Kena, Katha, Pradna, Mund., Mind.,
Tait., Ait., Chind., Brih., and Svet., edited by Ke$avala Hariritmaja.
Bombay, Nimaya-sagara Press, 1886, 242 pp.

This is perhaps the most convenient and reliable text-edition of the
eleven Upanishads therein contained.

PitamBara, Sri.  Eight Upanishads, viz. 143, Kena, Katha, Tait.,
Ait, Mund., Prasna, and Mand., with a Commentary in Sanskrit.
Bombay, 18go. Soco pp.

Twelve Upanishads, viz. [34, Kena, Katha, Prafna, Mund., Mand,,
Tait, Ait, Chind, Brih, Svet, and Nrisiahatipaniya. Bombay,
Venkatesvarn Press, 18go. 372 pp.

Hundred and Eight Upanishads. Bombay, Tatva-vivechaka Press,
18g5. 368 pp.
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Thirty-two Upanishads, with the Dipika of Narayana Sankarananda.
Poona, Anandasrama Press, 18g3.

Of the thirteen U panishads contained in the present English Translation
this edition contains the text of only two, viz. Kaush. at pp. 113-144, and
Maitri at pp. 345-476.

Sastri, K. VENRATAKRISHNA, and MunJUrRPATTU RAMACHANDRA
Sastri. Hundred and Eight Upanishads in Grantha character.
Madras, Star of India Press, 1896. 893 pp.

Uppuavaji, Raxacunopajr.  Four Upanishads, viz. 184, Kena,
Mund., and Ait, with Gujarati translations and commentaries.
Bombay, Sarasvati Printing Press, 1896. 103 pp.

Tatacuarva, A. Srixivasa. Ten Upanishads in Grantha and
Telugu characters, viz. 153, Kena, Katha, Prafna, Mund., Mind., Ait.,
Brih,, Chind., and Thait., with a Tamil commentary comprising word-
for-word interpretations of the text, and translations of the Commen-
taries of Sankara and Ramanuja, together with the Karikas of
Gaudapada in Sanskrit and bmlmm s Cumml:mary in Tamil. Madras,
1897-1898.

PransiRAR, VASUDEV Laxumax S#astri.  Twenty-eight Upani-
shads, 145, etc. Bombay, Niraya-sagara Press, 1904, 334 pp-; 1906
edition, 372 pp.

Contains all of the Upanishads which are contained in the present
Translation, except Maitri.

Ten Upanishads. Benares, Tara Printing Works, 1906.

Buacawas, Swami Acuintva. Eleven Upanishads. Bombay,
Nirnaya-sagara Press, 1g10. 732 pPp-

7. TEXT-EDITIONS OF SINGLE UPANISHADS
Brihad-Aranyaks Upanishad

Roer, E. Brihad Aranyaka Upanishad, edited with the Com-
mentary of Sankara Acharya and the Gloss of Ananda Gir. Calcutta,
z vols,, 1849. (Bibliotheca Indica.)

Weser, Avprecwt. The Catapatha Brihmana. Berlin, 1855.

Contains in the Midhyarbdina recension as 10. 6. 4. § and 14. 4~9 what
in the Kinva recension is the separate Brihad-Arapyaka Upanishad.

Viovasacara, Jieasawoa. Brihad-Aranyaka Upanishad, with
the Commentary of Sankaracharya and the Gloss of Anandagiri.
Calcutta, 1875. 1094 pp.
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Brihad-Aranyaka Upanishad, with the Commentary of Sankara-
charya and the Supercommentary of Anandagiri. Benares, 1835
328 pp.

Acase, KasHINATHA SHasTei.  Brihad-Aranyaka Upanishad,
edited with the Commentary of Sankara and the Tika of Anandagiri.
Poona, Anandasrama Press, 1891, 835 pp.

PITAMBARA, SARMA. Brihad-Aranyaka Upanishad, with a Hindi
Translation, a Hindi Commentary founded on the works of Sankara
and Anandagir, and Notes. Bombay, Niraya-sagara Press, 2 vols,,
18gz.

Acasg, KasmiNaTHa Bara Suasrri.  Bribad-Aranyaka Upanishad,
edited with the Commentary entitled Mitikshara of Nityinanda.
Poona, Anandasrama Press, 1895, 271 pp.

Chindogya Upanishad

Roer, E.  Chhindogya Upanishad, edited with the Commentary
of Sankara Achirya and.the Gloss of Ananda Giri. Calcutta, 1850.
628 pp. (Bibliotheca Indica.)

Vipvasacars, Jiananpa. Chindogya Upanishad, with the
Commentary of Sankara Acharya and the Gloss of Anandagiri.
Calcutta, 1873. 634 pp-

Chindogya Upanishad, with the Commentary of Sankara Acharya
and the Gloss of Anandagiri. PBenares, 1884.

Para, Manesaceanpra., Chindogya Upanishad, with the Com-
mentary of Sankara Acharya and a Bengali Translation. Calcutta,
1885-1887. G674 PP

Acasg, KasmiNaTHA Sastri. Chindogya Upanishad, with the
Commentary of Sankara Acharya and the Gloss of Anandagini. Poona,
Anandasrama Press, t8go. 482 pp.

Paxtury, M. B. Chindogya Upanishad, with a Telugu Trans-
lation and Commentary. Madras, Sree Rajah Ram Mohan Roy
Press, 1899. 674 pp-

Chindogya Upanishad, with the Commentary of Madhavacharya
and the Gloss of Vedesha Tirtha. Kumbakonam, 1904. 524 pp.

SarMa, SivasankarA.  Chindogya Upamshad, with Hindi Trans-
lation and Commentary, also a Sanskrit Commentary setting forth
the doctrines of the Arya Samaj. Ajmere, 1905. 1003 pp.
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Taittiriya Upanishad

Thaittiriya Upanishad, with the Commentary of Sankara Acharya
and a Supercommentary comresponding in its text to that of Ananda-
giri, but here attributed to Joanamrita Yati, Benares, 1884. 42 pp.

Taittiriya Upanishad, with the Commentary of Suresvacharya and
the Supercommentary of Anandagid. Poona, Anandasrama Press,
1889, =213 Ppp.

Pasturu, M. B. Taittiriya Upanishad, with Telugu translation
and Commentary, Madms, Sree Rajah Ram Moban Roy Press,
188g. 150 pp. :

IsLAMAPURKARA, Vasmaxasdastei, Taittiiya Upanishad with
the Commentary of Sankara and the Supercommentary of Sankara-
nanda and Vidyaranya. Poona, Anandasrama Press, 1889. 330 pp.

Sarma, Brisasena. Taittifiya Upanishad, with a Hindi and a
Sanskrit Commentary, Allahabad, Sarasvati Press, 18¢95. 180 pp.

SanprananDa AcHarva. Taittilya Upanishad, with Bengali
Translation and Notes. Calcutta, Sandrananda Press, 1896, 66 pp.

Isatamaruragara, Vamanasuaster.  Taittiriya Upanishad, with
the Commentary of Sankara Acharya and the Supercommentary of
Anandagiri, also with the Dipikas of Sankarananda and of Vidyaranya.
Poona, Anandasrama Press, 1897. 163 pp.

Ramaxrisaxa Sastri. Taittiriva Upanishad, in the Grantha
character, together with selections from the Taittiriya-Brihmana and
the Taittirlya-Aranyaka. Palghat,. 1900. 78 pp.  #

SivcH, Zalm, Taittiiyar Upanishad,. with Hindi glossaries.
Lucknow, 1g9o0. 127 pp.

VENKATAKRISHNAIYA, R. 8. Taittiriya Upanishad, in the Kannada
character, with Kannada Translation and Notes. Bangulore, 1901.
8z pp.

Vapvanataa, MurLaxcupt.  Taittiriya Upanishad, in the Grantha
character and in the Dravidian recension. Kumbakonam, 1903.
44 PP-

Suraiva, Gorti. Taittirfiya Upanishad, in the Telugu character,
with the Commentary of Sayana. Madras, 1904. 319 pp.

Aitareya Upanishad
The longer recension of the text, known as the Mahaitareya, or
Bahuvricha, Upanishad, i.e. Aitareya Aranyaka z and 3, with the
Commentary of Sankara Acharya. Benares, 1884. 70 pp.
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The shorter recension of the text, i.e. Aitareya Aranyaka 2. 4-7,
with the Commentary of Sankara Acharya, the Supercommentary of
Anandagiri, and a Dipika of Vidyaranya. Poona, Anandasrama
Press, 1889. 120 pp, '

Sarma, BriMAsENA.  Aitareya Upanishad, with Commentaries in
Sanskrit and Hindi. Etawah, Saraswati Press, 1goo. 104 pp.

SixGH, ZaliM. Aitareya Upanishad, with Hindi glossaries.
Lucknow, 19o0. 50 PP

Eena Upanishad

Rov, Rammonux. Talavakim, i.e. Kena Upanishad, with a
short Commentary in Bengali. Calcutta, 1816. 17 pp.

Acasg, Bara Saste.  Kena Upanishad, with the Commentary of
Sankara and the Supercommentary of Anandagiri, together with the
Dipikas of Sankarananda and Narayana. Poona, Anandasrama Press,
1883. &g pp.

Samaa, Bumasena. Kena Upanishad, with Commentaries in
Sanskrit and Hindi. Allahabad, Sarasvati Press, 1893. 56 pp.

Acase, KasuivaTHA Bara SasTRL Kena Upanishad, with the
Commentary of Sankara and the Dipikas of Sankarananda and
Narayana. Poona, Anandasrama Press, 1856. 7o pp.

Kena Upanishad, in the Telugu character, with the Commentary
of Ralasubrahmanya Brahmasvami in Telugu. Madras, Kalaratnakara
Press, 1gco. 1206 Dp.

Kena Upanishad, in the Grantha and also in the Tamil characters,
with the Commentary of Balasubrabmanya Brahmasvami in Tamil,
Madras, Kalaratnakara Press, 19c0. 207 pp

Saruma, Babarmatra. Kena or Talavakira Upanishad, with a
Hindi translation and exposition. Meerut, 1go1. 32 pp.

Katha Upanishad

Sarya, Buimasena, Katha Upanishad, with Sanskrit and Hindi
Commentaries. Allashabad, Sarasvati Press, 1893. 220 pp.

Rajvape, Vayanare Kasuivati.  Katha Upanishad, with the
Commentary of Sankara Acharya and two Supercommentaries by
Anandagiri and Gopalayatindra. Poona, Anandasrama Press, 1897.
r27 pp  (Reprinted 1906, 132 pp.)

Saruma, Banaripatra. Katha Upanishad, with Hindi translation
and exposition. Meerut, 1903. g6 pp.
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Iéa Upanishad

Rov, Rassonuy. 18 Upanishad, with a Commentary in Bengali.
Calcutta, 1816. 37 pp

TARKARATNA, TARACHARANA. 143 Upanishad, with 2 Commen-
tary called Vimala. Benares, 188o. 3o pp.

148 Upanishad, with a Sanskrit Commentary. Punganur, 1887.
8 pp-

152 Upanishad, with the Commentary of Sankara Acharya and seven
other Commentaries. Poona, Anandasrama Press, 1888. 87 pp.

MUHAMMAD, SATvANANDA. 181 Upanishad, with a Hindi Trans-
lation in verse. . Lucknow, t8go. 12 pp

Sarua, Buimasena. 18 Upanishad, with Sanskrit and Hindi
Commentaries. Allahabad, Sarasvati Press, 1892. 42 pp.

Brausaswamy, Bara Susramaxia. 181 Upanishad in Telugu
and Tamil characters, with Tamil Commentaries. Madras, 18g9.
107 pp.

KripARAMA. 143 Upanishad, with an Urdu Translation and
Commentary based on the teachings of the Arya Samaj. Moradabad,
1899. 32 pp-

SarMa, Baparipatra. 183 Upanishad, with Hindi Translation
and Exposition. Meerut, rgo1. 18 pp.

GANDA, Brausanisata. 183 Upanishad, with the Commentary of
Sankara Acharya and Gujarati Explanations. Broach, 1906, 82 pp.

Mundaks Upanishad

Yamuna Sangaras. Mundaka Upanishad, with a Commentary in
Hindi founded on the Commentaries of Sankara and Anandagiri.
Lucknow, 1884. 138 pp.

Sarma, Bmiwasesa. Mundaka Upanishad, with Commentaries
in Sanskrit and Hindi. Allahabad, Sarasvati Press, 1894. 154 pp-

Mundaka Upanishad, with the Commentary of Sankara Acharya
and the Supercommentary of Anandagiri and also a Dipika by
Narayana. Poona, Anandasrama Press, 1896. 61 pp.

Sixom, Zavis. Mundaka Upanishad, with Hindi Glossaries.
Lucknow, 1900, 84 pp.

Praéna Upanishad
Yamuxa Saxkara. Prasna Upanishad, with a Commentary in
Hindi founded on the Commentaries of Sankara and Anandagiri.
Lucknow, 1884. 177 pp
458
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Prasna Upanishad, with the Commentary of Sankara Acharya and
the Supercommentary of Namyanendra Sarasvati. Benares, 188s,
42 Pp-

SarMa, Brisasexa. Praéna Upanishad, with Commentaries in
Sanskrit and Hindi. Allahabad, Sarasvati Press, 1894. 148 pp.

Praéna Upanishad, with the Commentary of Sankara Acharya, the
Supercommentary of Anandagiri, and also a Dipika of Sankarananda.
Poona, Anandasrama Press, 1896. go pp.

SiNGH, ZALIM. ?mﬁmﬂ}uniﬂmd,withﬂhﬂiﬁmﬁﬂ. Lucknow,
1900, 9o pp. .
Mandikya Upanishad

Sarwma, Bummasena. Mandikya Upanishad, with Sanskrit and
Hindi Commentaries. Allahabad, Sarasvati Press, 1894, 62 pp.

KATHAVATE, ApaJt VISHNU'S-SON. Mandikya Upanishad, with
the Karika of Gaudapada, the Commentary of Sankara Acharya, the
Supercommentary of Anandagiri, and a Dipika of Sankarananda.
Poona, Anandasrama Press, 1g00. 233 PP

Svetadvatars Upanishad

$vetasvatara Upanishad, with the Commentary of Sankara Acharya,
a Dipika of Sankarananda, a Dipika of Narayana, and a Vivarana of
Vijnana Bhagavat. Poona, Anandasama Press, 18ge. 210 pp.
(Reprinted 1903, 225 pp.)

SarMA, Buimasexa,  Svetddvatara Upanishad, with Sanskrit and
Hindi Commentaries. Etawah, Sarasvati Press, 1397. 211 pp.

Tursirama, Swamt, Svetadvatara Upanishad, with Sanskrit and
Hindi Commentaries. Meerut, 1897. 112 pp.

8. TREATISES, CHIEFLY LINGUISTIC

Wairney, W, D.  The Upanishads and their Latest Translation.
In American_journal of Philology, vol. 7 (1886), pp. 1—26.

Chiefly a detailed review of Max Miller's translation. *If the non-
Sanskrit-reading public is to have these obscure treatises placed in its
hands at all for study, it ought first of all to know just what they say and
what they do not say. Thus far it has had no means of doing this ; no
simple philological translation, none that was not filled in and tinged
throughout with the later Hindu comment, has been given to the world”

(p. 4
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Wairney, W. D. Bohtlingk's Upanishads, In American Journal
of Philology, vol. 11 (1890}, pp. 407-439-

A detailed review of Bohtlingk’s editions of the text and translation of
the Chindogya and the Erihad-Aranyaka Upanishads. *In all respects
&0 good as o tempt to a detailed examination, in order to the correction
uf occasional oversights and the suggestion of differences of view which
‘may perhaps be found worthy of notice in case of a revisal of the works'
{pp- 407-408).

Then the reviewer proceeds to point out 518 such instances,

BonTunck, Orro. A series of articles in the Berichie dber die
Verkandlungen der Koniglich Sacksischen Gesellschafien su Leiprig,
philologiseh-kistorische Classe, Leipzig, Hirzel, 18g0-18g97 :—

(1) Uber eine bisher arg missverstandene Stelle in der Kaushitaki-
Brihmana-Upanishad. Vol. 42 (1891), pp. 198-204.

An elaborate discussion of the variant readings and translations of
Kaush. 1. 2, together with a reconstructed text and accordant translation.
More learned and ingenigus than necessary or convincing,

(2) Zu den von mir bearbeiteten Upanishaden. Vol. 43 (18g1),
Pp- jo-go.

A reply to Whitney's reviews of Bohtlingk's editions of Chand., Brih.,
Ait., Praéna, and Katha.

(3) Uber die ‘-?machselung von pra-sthd und pratfisthd in den
Upanishaden. Vol. 43 (1891), pp. g1—gs.

Proposes text-emendation and new interpretation of Svet. 1. 1-3.

(4) Versuch Kaushitaki-Brahmana-Upanishad i 1. zu deuten.
Vol. 47 (1895), pp. 347-349-

Proposes the omission of the second Jhdspasi. This change doubtless
leaves the passage easier. But, inasmuch as the received text is perfectly
intelligible, the proposed change is not necessary, except in the interest of
a degree of literary perfection which perhaps was not the standard of the
original author,

(5) Bemerkungen zu einigen Upanishaden. Vol. 49 (1897),
pp- 78-100,

A review of Deussen’s Translation, Secksiy Upanishad’s, Contains
numerous, eriticlsms and dissenting opinions, e.g. on o6 passages in the
Chiindogya alone.

(6) Kritische Beitriige. Vol. 40 (1897}, pp. 127-135.

Critical notes on several important Sanskrit works, but chiefly on the
translation of passages in the Upanishads.

(7) Kritische Beitrige. Vol 5o (1898), pp. 76-86.

A continuation of the preceding series of critical notes,
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Jacos, Georce A. A Concordance to the [56] Principal Upani-
shads and Bhagavad Gita. Bombay, Government Central Book
Depot, 18g1. 1083 pp.

A great and painstaking labor. An exceedingly useful implement for
detailed and exhaustive study of the texts of these Upanishads and also
of the BhG.

Lirrie, Caaries Epcar. A Grammatical Index to the Chin-
dogya-Upanishad. New York, American Book Co., 1goo. 193 pp.
(Vanderbilt Oriental Series.)

Both a dictionary and a concordance. Every occurrence of every word
is' recorded, and the grammatical form in which every inflected word
occurs is explicitly stated. * Its aim is to classify the linguistic material
of this Upanishad. 1ts second aim is to furnish sufficient grammatical
and lexical data to serve as a special dictionary for those who shall read
this piece of literature for the first time. Bohtlingk's text has been taken
as the standard.® (Preface, p. v.)

WEeckER, Ot1o. Der Gebrauch der Kasus in der lteren Upani-
sad-literatur verglichen mit der Kasuslehre der indischen Gramma-
tiker, Tiibingen, Vandenhoeck & Ruprecht, 1go5. 92 pp.

An exhaustive investigation and tabulation of all the varying uses of the
six oblique cases in the ten Upanishads, viz. Chiind,, Brih., Maitri, Ait.,
Kaush., Kena, 144, Tait., Katha, and Svet. One important result of the
investigation is the following conjectural chronological order and grouping
of the Upanishads relative to the preat grammarian Papini, viz. Group 1,
the earliest, Brih, Chind., and Kaush, ; Group 11, also pre-Panini, Ait.,
Tait,, and Katha; Group I1l, possibly pre-Pinini, Kena and 13 ; Group
1V, post-Pinini, Svet. and Maitri.

The foregoing was printed alsoin two instalments in Beffrige = Kunde
d. indegerman. Sgrachen, vol. 50, pp. 1-61, 177-207, Géttingen, 1905,

Wixniscr, Exnst. Zu Kau:itaki-Brihmana-Upanisad 1. 2. In
Berichte Giber die Verhandlungen der Kinmighich Sdcksischen Gesell-
schaften su Leipsig, philologisch-historische Classe, vol. 59, pp. 111-128,
Leipzig, Teubner, 1g07.

Consists of critical notes, comparing Oertel’s text and translation with
that of others.

Deussew, Pavr. Uber die Chronologie der Upanishad-Texte.
In Transactions of the Inlernational Congress for the History of
Religions, vol. 2, pp. 19—24, Oxford, Clarendon Press, 1908,

Kirrer, Witriearn. Beitrige zur Geschichte der Nominal-
komposition in den Upanisads und im Epos. Bonn, Georgl, 1go8.
99 pp- P

An exhaustive investigation, with statistically tabulated results, of all
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the phenomena of compound nouns of the five classes, dvandva, upapada,
tat-prurusa, bakw-vriki, and avyayithdva, as these occur in five of the
Upanishads, viz. Katha, Prasna, Brih., Mund., and Svet., and also in
three episodes ‘of the M Bh. and in two chapters of the Rimiyana.

9. TREATISES, CHIEFLY EXPOSITORY

Coresrooke, Hexry THomas. On the Vedas, or Sacred Writings
of the Hindus. In Asiatic Researches, vol. 8, pp. 369-476, Calcutta,
18035,

This exposition of the literature of the Viedas contains at pp.408-414 an
original translation of the Aitareya Upanishad entire and also of other
important sections of the Upanishads, viz. Chind. 5. 11-24; Tait. 3.
1-6; and Mund. 1.

This article is notable for showing how over a century ago, before the
great advance in modern Sanskrit scholarship, the importance of the
Upanishads had been recognized, and also how the Upanishads were being
actually mediated to the West.

This essay was reprinted in:

Essays on Religion and Philosophy of the Hindus. London, Williams
& Norgate, 1837 ; new edition, 1858 ; pp. 1-60.

Life and Essays of H. T. Colebrooke, by his son, F. E. Colebroake.
London, Triibner, 1873, vol. 2, pp. $-132.

In the latter edition the *Essay" is provided with numerous supple-
mentary notes by W. D. Whitoey.

Rixyer, TuapDivs AwsEim. Versuch einer Darstellung der
uralten indischen All-Eins-Lehre, oder der beriihmten Sammlung
Oupoek'hat ; Erstes Stick, Qupnekhat Tschebandouk genannt.
Niirnberg, Stein, 1808,

The first appreciation on the continent of Europe, through the medium
of a modern language, of the ancient religio-philosophical scriptures of
India. An attemptto make more generally available the contents of Du-
perron’s extensive (two-volume) Latin translation. Includes a German
translation of the first part of the Cupnek’fas,

Winniscuumany, Frieorick Heiwrice Huco, in the work of his
father, CarL Josern HigroxvMus Winpiscismass, Die Philosophie
im Fortgange der Weltgeschichte. Bonn, Marcus, 3 vols, 1827-
1833.

Book 11 (comprising volumes 2 and 3) deals with * Philosophy in India.’
Chap. 10 in vol. 5 deals with * The Mystical Contents of the Upanishads."

Contains translations of selections from Chind., Brih,, Kena, Katha,
Iéa, Mund.
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Lawjuinas, J. D.  Recherches sur les Langues, la Littérature, la
Religion et la Philosophie des Indiens. Paris, Dondey-Dupré, 1832.
Vol. 2 (at pp. 246-357) contains an Essay entitled ‘ La Religion des
Hindous selon des Védas, ou Analyse de I'Oupnek’hat publiée par Anquetil
du Perron en 1802 This was the first rendition into French of the sub-
stance of Duperron’s epoch-making Latin translation of the Upanishads.

Wispiscamasy, Frieprica Heisrice Huco. Sancara, sive de
Theologumenis Vedanticorum. Bonn, Habicht, 1833. =205 pp.

An exposition of the Vedanta philosophy in Latin. One of the very
earliest treatises on the subject. Noteworthy as being the first attempt
to use grammatical and historical considerations for determining the age of
the Upanishads.

Chap. 2 (pp. 34-88) is On the Life of Sancara and the Antiquity of the
Vedanta! Chap. 3 is ‘A Brief Exposition of the Vedantic Doctrines.'
Contains numerous quotations, both in the Devanfgari characters of the
original and in Latin translation, from the Siitras as well as from the
Upanishads.

WeseER, ALERECHT. Akademische Vorlesungen iiber indische
Literaturgeschichte. Berlin, Dilmmler, 1852, 291 pp.; 2d edition,
1876-1878, 370 pp.

—— The foregoing translated into French:

Histoire de la Littérature indienne, traduite par Alfred Sadous.
Paris, A. Durand, 1859. 495 pp-

‘= The same translated into English :

The Historyof Indian Literature, translated by Mann and Zachariae.
London, Trilbner, 4th edition, 1904. 383 pp.

By the late Professor of Sanskrit at Berlin University, most erudite of
German scholars on the subject.

Contains (at pp. 153-171) a section dealing with the Upanishads.

Moiier, F. Max. History of Ancient Sanskrit Literature.
London, Williams & Norgate, 1859. 6o7 pp-

Contains at pp. 316-328 an exposition of the Upanishads, together with
translations of extracts.

“The old Upanishads did not pretend to give more than guesses at
truth : and when, in the course of time, they became invested with an
inspired character, they allowed great latitude to those who professed to
believe in them as revelation * (p. 317)-

—— The foregoing reprinted :

Allahabad, Panini Office, 1912,

MasniNg, Mrs.  Ancient and Mediaeval India. London, Allen,
2 vols., 1869g.

Chap. 7 of vol. 1 (pp. 122-147) presents a sketch of the period of the
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Upanishads with extracts from the Translations of Roy, Mitra, Rijer, and
Mouller.

[KremPELHUBER, Max KaRrw vox. | Maha-bak, das grosse Wort
der Geheim-Lehre der Brahmanen, oder die Unifikation des Welt-
Ganzen: Grundgedanken Gber das Wesen der Weltsubstanz im All-
gemeinen und des Menschengeschlechtes insbesondere : Reflexionen
aus dem beriihmten Oupnek'hat (Ausziige aus den Veden) fiir
gebildete denkende Leser. Munich, G. Franz, 186g9. 87 pp

An exposition of the philosophy of the Upanishads as found in
Duperron’s Latin translation, particularly in relation to Western philo=
sophy.

REcnaup, Pavut.  Matériaux pour servir 3 |'Histoire de la Philo-
sophie de I'Inde. Paris, Vieweg, 2 vols,, 1876-1878.
" While this book has already been listed above (p. 470) among Transla-
tions of Selections from the Upanishads, it aims primarily to be a

systematic exposition of the philosophy of the Upanishads, arranged under
various outstanding categories.

BartH, AvcusTE- The Religions of India. Authorised Trans-
lation [from the French] by J. Wood. London, Triibner, 1882.
3d edition, 18g1.

*We shall now [i. e, in the chapter on * Brahmanism : II. Philosophic
Speculations, ™ pp. 64-86] give, in a summary form, an analysis of such
of the doctrines of the Upanishads as are more especially connected with
the history of religion; we shall indicate at the same time the essential
developments they bave undergone in the systems properly so called’
{p. 68).

A brief sketch, but thoroughly scholarly and in correct proportions.
The estimates expressed are sympathetically appreciative, yet keenly
discriminating, withal judicial. The presentation of the mam concep-
tions of the Upanishads is made with a historical perspective which
exhibits clearly the course of previous development as well as the
subsequent action and reaction.

‘ They are pre-eminently exhortations to the spiritual life, perplexed
and confused indeed, but delivered at times with a pathos that is both
lofty and affecting. The tone which prevails in them, especially in their
manner of address and in the dialogue, in which there is at times a touch
of singular sweetness, is that of a preaching which appeals to the
initiated* [p 77)-

* India will remain at heart attached to the manner of philosophizing
found in the Upanishads. To that its sects will come back again one
after another: its poets, its thinkers even, will always take pleasure in
this mysticism, with its modes of procedure, at once so vague and so full
of contradictions’ (p. 68).
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¢ All the aspirations, good and bad, of the Hindu people will henceforth
find in them their fit expression. They will supply to all the setts a theo-
logical science of a high order. Some will be inspired by them as with
an ideal, and under their inspiration will arise at intervals a set of works
of incomparable elevation and delicacy of sentiment, while others
will drag them down to their own level and treat them as a repertory
stored with commonplaces. The less religious will borrow from them
the externals of devotion; the baser sort and more worthless will wrap
themselves up in their mysticism and appropriate their formulas. It
is with the word brahman and deliverance on his lips that the alchemist
will form to himself a religion of his scarch for the philosopher's stone,
that the votaries of Kali will slaughter their victims, and certain of the
Civaites will give themselves over to their riotous revels. No litermture
so demopnstrates as this does the vanity of mysticism and its inability
to found anything that will prove durable” (pp. 84-35).

OrpeExeerc, Hermasw, Buddha: His Life, His Doctrine, His
Order, translated from the original German by William Hoey.
London, Williams & Norgate, 1882. 454 pp

Chap. 2 (pp. 16-60) presents * Hindu Pantheism and Fessimism before
Buddha.' Reports ‘the ideas, images, and expressions which passed to
Buddhism as an inheritance from Brahmanical speculation” (p. 54).

Contains translations of portions of the Katha Upanishad at pp. 54-38
and the entire conversation of Yajiavalkya with his wife Maitreyl with
running exposition at pp. 33-40.

“1f I am correct in my surmise as to the time of the production of this
[Katha] Upanishad, it contains an important contribution to the history
of thought preparatory to Buddhist thought : namely, we here find theSatan
of the Buddhist world, Mam, the Tempter, the demon death-foe of the
deliverer, in the form of Mrityu, the God of Death * (pp. 54-35)

GoucH, Arctigarp E. The Philosophy of the Upanishads and
Ancient Indian Metaphysics. London, Triibner, 1882 ; 2d edition,
18gr; 3d edition, 1go3. 208 pp.

By a former Principal of the Calcutta Madmasa.

Six articles originally appearing in the Caloutia Review, rewritten and
extended.

Contains translations of four complete Upanishads, viz. Mund., Katha,
$vet, ind Mind., the larger part of Tait. and Brih., and portions of the
Chand. and Kena, together with extracts from the works of the Indian
schoolmen.

The renderings in many places are really paraphmses, rather than
exact versions, Indeed, in spite of a liberal use of quotation marks, the
work as a whole is a popular exposition of the popular Vediinta
philosophy, rather than a scientifically rigorous translation of difficult
texts.

The author states explicitly his judgment on the relation of the later
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* schoolmen * to these early documents ; * The teaching of Sankara himself
is the natural and legitimate interpretation of the doctrines of the
Upanishads® (Preface, p. viii). And again: ‘The Vedinta is only a
systematic exposition of the philosophy of the Upanishads ' (p. 240).

His estimate of the Upanishads themselves is indicated by the follow-
ing : * The Upanishads exhibit the pantheistic view of things in a naively
poetical expression, and at the same time in its coarsest form ' (Preface,
pp. v-vi); and he proceeds to quote Hegel's estimate: “If we wish to
get so-called Pantheism in its poetic, most exalted, ar—if one will—most
crass form, one has to look for it in the oriental poets; and the most
extensive expositions are found in the Indian poets.’

“The Upanishads are an index to the intellectual peculiarities of the
Indian chamcter. The thoughts that they express are the ideas that
prevail through all subsequent Indian literature, much of which will be
fully comprehensible to those only who carry with them a knowledge of
these ideas to its perusal, A study of the Upanishads is the starting-
point in any intelligent study of Indian philosophy. As regards religion,
the philosophy of the Upanishads is the ground-work of the various forms
of Hinduism, and the Upanishads have been justly characterized by
Goldstiicker as “the basis of the enlightened faith of India."" (Preface,
pevi)

* The philosophy of ancient India . . . is sublime, and it is puesile. It
is marked at once by sagacity and by poverty, by daring independence
and by grovelling superstition* (p. 8g).

“The Upanishads are the loftiest utterances of Indian intelligence.
They are the work of a rude age, a deteriorated race, and a barbarous
and unprogressive community. Whatever value the reader may assign
to the idens they present, they are the highest product of the ancient
Indian mind, and almost the only elements of interest in Indian literature,
which is* at every stage replete with them to saturation.’ (The last
paragraph of the book, p. 263.)

Deusses, Pavr.  Das System des Vedanta. Leipzig, Brockhaus,
1883, 550 pp.; 2d ed. 1906, 540 pp.

The standard European treatise on the Vedinta. Contains copious
references to, and translated extracts from, the principal Upanishads.
All the Upanishad quotations are conveniently listed.

—— The foregoing translated :

The System of the Vedanta according to Badarayana's. Brahma-
Sutras and Cankara’s Commentary thereon, set forth as a Com-
pendium of the Dogmatics of Brahmanism from the Standpoint of
Cankara ; Authorized Translation by Charles Johnston. Chicago,
Open Court, 1912. 313 pp.

*The great Upanishads are the deep, still mountain tarns, fed from the
pure waters of the everlasting snows, lit by clear sunshine, or by night
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mirroring the high serenity of the stars .. . And now, in this our day,
when the ancient waters are somewhat clogged by time, and their old
course hidden and choked, you come as the Restorer, tracing the old holy
streams, clearing the reservoir, making the primal waters of life potable
for our own people and our own day . . . May the sunlit waters once
more flow in Jife-restoring streams, bringing to the world the benedic-
tion of spiritual light' (Translator's Preface, Dedicatory to the Author,
pp. v-vi.)

Bose, Rau Craxora.  Hindu Philosophy, Popularly Explained :
the Orthodox Systems. New York, Funk & Wagnalls, 1884. 420pp.

The first three chapters (pp. 1-95) present an extensive survey of the
Upanishads, and references 1o these documents occur frequently elsewhere
in the boolk.

A superficial account, without keen philosophical discernment, though
quite reliable so far as it goes in facts.

* The Upanishads are the sources not only of Hindu pantheism, but of
Hindu philosophy in all its phases of development * (p. 312).

“The Upanishads were roughly handled, twisted and tortured by all
classes of thinkers, both orthodox and heterodox, friend and foe. They
were appealed to, not only by the Sankhyas in support of their apparently
dualistic but really materialistic creed, not only by the Vaisheshikas in
support of their theory of various kinds of atoms led into varieties of
combination by unseen forces, but even by the champions of heterodoxy
in favor of their anti-Vedic sentiments and theories’ (pp. 309-310).

SeeeraM Lata.  Vichar Sagar: The Metaphysics of the Upani-
shads, Translated. Calcutta, H. Dhole, 1885, 404 pp.

This is a translation into English of a Sanskrit compendium which,
the Translator explains, * has made its way in the outlying districts af the
Punjab ; and every Sadhu who knows how to read and write receives
instructions from his Guru on this very work, sa that perosing it he learns
all that is worth knowing of the Upanishads' (p. i of Translator’s
Preface).

‘ Thanks to the late Swamy Dayanand Saraswati and other allumini [!]
there is an increasing activity noticeable everywhere for a study of our
Shastras and what they teach. The impulse to this novel movement
received no mean help from the Theosophical Society.

“Thus then, if the present work would tend to increase the national
spirituality, if it would be the means of inciting the active sympathies of
our young men and old, and stimulate them to study our ancient writings
and the faith they inculcate, if it would stem the tide of materialism and
supplant it with the noble and high aspirations which Non-duality teaches,
if it will suppress bad karma and incite the good of our fellow creatures,
we would think ourselves highly gratified and amply repaid.’ (Translator's
Preface, p. ii)
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Scuroeper, Leopop voN. Indiens Literstur und Cultur in
historischer Entwicklung: Ein Cyklus von fiinfzig Vorlesungen,
zugleich als Handbuch der indischen Literaturgeschichte, nebst
sahlreichen, in deutscher Ubersetzung mitgetheilten Proben aus
indischen Schriftwerken. Leipzig, Haessel, 1887, 785 pp.

Lectures 15 and 16 (pp. 212-240) give a sketch of the philosophy of the
Upanishads with illustrative extracts from Brih., Chind,, 143, Katha, etc.

Wartsey, W. D.  Hindu Eschatology and the Katha Upanishad-
In_Journal of the American Oriental Society, vol. 13 (188g), pp. ciii-
cviii.

Durr, Romesi Cuusper. A History of Civilization in Ancient
India, based on Sanskrit Literature. Calcutta, Thacker, 3 vols,
1889-18go; London, Trilbner, 2 vols., 18g3.

Chap. 9 of vol. 1 is devoted to “The Religious Doctrines of the
Upanishads,’ and contains original translations from Chiind., Kena, 143,
Brih., and Katha. Interspersed throughout this volume are also various
extracts from the Upanishads illustrating the civilization of their periods.

By one of the foremost of Indian litterateurs writing in English.

¢ The monotheism of the Upanishads, which has been the monotheism
of the Hindu religion ever since, recognizes God as the Universal Being.
This is the great idea which is taught in the Upanishads in a hundred
similes and stories and beautiful legends, which impart to the Upanishads
their unique value in the literature of the world® (vol. 1, p. 28g).

*Who can, even in the present day, peruse these pious inquiries and
fervent thoughts of a long buried past without feeling a new emotion
in his heart, without secing a new light before his eyes? The first
recorded attempts to solve them [i.e. the mysteries of the unknown
future] will ever have an abiding interest for every patriotic Hinda and
for every thoughtful man ' (vol. 1, p. 302}.

Lasuax, CHarLes Rockwetl. The Beginnings of Hindu Pan-
theism. Cambridge, Mnss., t8g0. 25 pp.

By the Professor of Sanskrit at Harvard University. A Presidential
Address before the American Philological Association. A brief, but
appreciatively discriminating, treatment, with illustrative extracts from the
Upanishads.

A good critical text of all the old Upanishads, conveniently assembled
in one volume, with a philologically accurate translation and various
useful appendices, is still one of the pressing needs of Indology’ (p. 12,
footnote).

Dutt, Rosmesa Cuaxpra.  Ancient India. London, Longmans
Green, 1893. 196 pp.
Assigns the date of the Upanishads to the Epic Age, 1400-1000 B.C,
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‘ Nothing is more fresh and life-giving than the earnest speculations
which are known as the Upanishads® (p. 49).

‘The Upanishads are among the most remarkable works in the
literature of the world * (p, 66).

Though in these ancient ideas we find much that is fanciful, and though
they are clothed in quaint similes and legends, yet it is impossible not
to be struck with the freshness, the earnestness and the vigour of thought
which mark these yearings after the truth’ (p. 72).

Deusses, Pavr. Elements of Metaphysics: A Guide to Truth.
London, Macmillan, 1894. 337 pp-

Contains as an Appendix the author's Address delivered before the
Bombay Branch of the Royal Asiatic Society, in which he concluded
with this peroration: ‘The Vedinta in its unfalsified form is the
strongest support of pure morality, is the greatest consolation in the
sufferings of life and death. Indians, keep to it!” (p. 337).

Dgussex, Pavi. Erinnerungen an Indien. Kiel & Leipazig,
Lipsius & Tischer, 1894. 254 pp.

Contains as an Appendix the anthor’s English Address ‘On the
Philosophy of the Vedanta in its Relation to Occidental Metaphysics®
delivered before the Bombay Branch of the Royal Asiatic Society,
& quotation from which is made in the preceding entry.

Garpe, Ricnawp. Die Samkhya-Philosophie: eine Darstellung
des Indischen Rationalismus nach den Quellen. Leipeig, Haessel,
1894. 353 pp.

Contains a thorough discussion of the relation of the Upanishads to
the Sankhya system. By the foremost European authority on that
philosophic system.

* The influence of the Samkhya system on Brahmanism occurs first
in the time which lies between the origin of those Upanishads which
belong to the three older Vedas and the composition of the Katha,
Maitri, Cvetagvatara, Pragna and similar Upanishads’ (p. 21).

* The pre-Buddhistic Upanishads represent a time (perhaps from the
eighth to the sixth centuries) in which there developed those ideas
which became determinative of Indian thought in the later time' (p. 107).

The Theosophy of the Upanishads. London, Theosophical
Publishing Society, 1396. 203 pp.

An attempt to expound modern theosophy as being the clear and
systematic teaching of the Upanishads.

Apte, Ragaunatt N.  The Doctrine of Mayi: Its Existence in
the Vedintic Satra, and Development in the later Vedinta. Bom-
bay, 18g6.

“His conclusions are, that the doctrine of Mayi, although it had its
germ in the Upanishads, does not exist in the Sitras, and that it arose
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from the fourth century A.D. on a revival of Brihmanism and vigorous
speculation of Gaudapada and Sankara' (quoted concerning the above
Essay from Frazer's Liferary History of Judia, p. 1 9, n. I).

SpaTer, T. E+ Studies in the Upanishads. Madras, Christian
Literature Society for India, 1897. 74 PP

*1 find in all their best and noblest thoughts a true religious ring,
and a far-off presentiment of Christian truth ; their finest passages having
a striking parallelism to much of the teaching of the Christian Gospels
and Epistles, and so supplying the Indian soil in which many seeds of
true Christianity may spring’ (p. 15}

Frazer, R. W. A Literary History of India. London, Unwin
(New York, Scribners), 1897. 470 pp-

Chapter 6, ' From Brahmanism to Buddhism,’” contains a brief account
of the Upanishads, which, especially at pp. 99-113, sets forth their main
contents in salient outline. It isa clear and comprehensive presentation of
the connection of ideas—the progress of philosophic thought from the
Vedas and Brihmanas, the development and interrelations of speculations
within the Upanishads themselves, and the preparation for the subsequent
protest of Buddhism.

* Nowhere in the history of the world's thought can there be found
more earnest efforts to seek out for suffering mankind some solution
of the perplexing questions which surround his life than in those sedately
and reverently expressed speculations of the awakened thought of
India’ (pp. 107-108).

Rar, Darear. The Upanishads : An Introduction to their Study.
Lahore, Arorbans Press, 1897, 118 pp.

1 have only arranged, collected and compiled whatever | have thought
would bring home to the minds of the impartial readers a true estimate
of the value and character of these ancient relics of Aryan wisdom.’
(Preliminary Apology, p- 1.)

Horkins, E. W. The Religions of India. Boston, Ginn, 1898
61z pp.

By the Professor of Sanskrit in Yale University. The most scholarly
book in English on the large subject.

Chapter 10, * Brahmanic Pantheism—the Upanishads® (pp. 216-241),
presents an able sketch of the main religious conceptions of the Upanishads
with abundant first-hand citations from the texts themselves.

Bavxes, Herpert., Ideals of the East. London, Swan Sonnen-
schein, 1898. g9 pp.

Contains original verse-translations and expositions of choice quotations
from Buddhism, Tacism, Hinduism, Zoroastrianism, Muhammadanism,
and Christianity, classified according to four types of the ideal, vizr
ethical, metaphysical, theosophical, and religions. Under the Theosophical
Ideal are cited the 143 and Mandikya Upanishads.
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Perhaps no class of metaphysical literature is likely to exercise so
great an influence on future schools of thought in Europe as those
mystical products of the Indian mind known as the Upanisads® (p. 42).

*We shall never rightly appreciate such majestical Mantras of the
aspiring Spirit until we strive to render them into verse” (p. 36).

DeusseN, PauL. Allgemeine Geschichte der Philosophie mit
besonderer Beriicksichtigung der Religionen. Vol. 1, put 2: Dy
Plilosophie der Upanishad's, Leipzig, Brockhaus, 1899, 368 pp.;
2d edition, 1go7, 401 pp. (including a valuable index).

—— The foregoing translated into English :

The Religion and Philosophy of India: The Philosophy of the
Upanishads. Edinburgh, Clark, 1906. 429 pp.

The most systematic and scholarly work on the subject yet produced,
executed with a rare combination of linguistic and ph.ilosuphbr.‘ qualification
for such a task.

*The thoughts of the Vedinta became for Indiaa permanent and
characteristic spiritual atmosphere, which pervades all the products of
the later literature. To every Indian Brlhman to-day the Upanishads
are what the New Testament is to the Christian.' (Preface, pp. vii-viii.)

* Amongst the ancieat Indians, whose consciousness of human solidarity,
of common needs and common interests was but slightly developed, the
sense of the objective worth of moral action (that is, the worth it possesses
for others) is very inferior to ours, while their estimate of its subjective
worth (that is, its significance for the actor himself) was advanced to
a degree from which we may learn much’ (pp. 364-363).

Garee, Riciarp. The Philosophy of Ancient India. Chicago,

Open Court, 18gg. 8g pp.

By the Professor of Sanskrit at Tibingen University. An excellent
SUMIMATY.

*The Upanishads, those famous works which immediately upon their
appearance in Europe filled the greatest thinkers of the Occident with
admiration and enthusiasm. . . In the elder Upanishads the struggle for
absolute knowledge has found an expression unique in its kind. There
are indeed in these Upanishads many speculations over which we shake
our heads in wonder, but the meditations keep recurring to the Brahman,
—the world-soul, the Absolute, or * Ding an sich,” or however the word
so full of content may be translated,—and culminate in the thought that
the Atman, the inner self of man, is nothing less than the eternal and
infinite Brahman., The language of the Upanishads is enlivened in
such passapges by a wonderful energy, which testifies to the elevated mood
in which the thinkers of that time labored to proclaim the great
mystery. New phrases, figures, and similes are constantly sought, in
order to put into words what words are incapable of describing’

(pp. 69-70).
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MitLier, F. Max. The Six Systems of Indian Philosophy.
London and New York, Longmans Green, 189g. 618 pp.
The section pp. 159-183 presents, with the help of some extended

quotations, the fundamental doctrines of the Vedinta as taught in the
Upanishads.

Grisworp, HErvev D. Brmahman: A Study in the History of
Indian Philosophy. New York, Macmillan, 1g9o0. 89 pp.

By the Professor of Philosophy, Forman Christian College, Lahore,
India.

Chapter 3 (pp. 43-70) presents * The Doctrine of Brahman in the Upani-
shads: A. Remarks on the Sources: B. Doctrine. C. Consequences,
I Religious, I1. Ethical, I1I, Eschatological, IV. Philosophical.

A brief but compact exposition. The product of philosophical acumen
as well as of thorough general scholarship on the subject. Benefited, too,
by a sympathetic, but discriminating, appreciation, resulting from personal
contacts in India and from a broad knowledge of comparativé philosophy
and comparative religion. For its compass, it is noteworthy as a clear,
succinct introduction to the Upanishads, and as a summary of their main
conceptions.

Rovce, Josian, The World and the Individual ; vol. 1, entitled
Four Historical Conceptions of Being. New York, Macmillan, rgoo.
583 pp-

By the late Professor of Philosophy in Harvard University, one of the
most eminent modern philosophers of the West, whose own system of
idealistic monism contains some of the features of the Vedfinta philosophy
of India.

Chapters 4 and 5 (pp. 141-222) present the mystical method of
interpreting reality, which is a characteristic feature of the Upanishads,

Contains some translations of portions of the Upanishads which were
made especially for this book by the author's colleague, Charles R.
Lanman, Professor of Sanskrit in Harvard University.

MacpoxkLy, ArtHur A, A History of Sanskrit Literature.
London, Heinemann (New York, Appleton), 1gco. 472 pp.

By the eminent Professor of Sanskrit at Oxford University. Chapter 8
on ‘The Brihmanas' contains {at pp. 218-243) an excellent generl
account and summary of the several important Upanishads.

Contains the very first published reproductions of metrical portions of
the Upanishads in the form of English lines which are syllabically
commensurate with the Sanskrit originals.

‘It must not of course be supposed that the Upanishads, either as a
whole or individually, offer a complete and consistent conception of the
world logically developed. ‘They are mther a mixture of half-poetical,
half-philosophical fancies, of dialogues and disputations, dealing tentatively
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with metaphysical questions. Their speculations were only reduced to a
system in the Vedinta philosoply " (p. 226).

GepeN, Avrrep 5. Studies in Eastern Religions. = London,
Kelly, 1900. 378 pp.

The chapter on the Upanishads (pp. 82-104) contains a brief, but clear
and comprehensive, sketch of these documenits.

It is by the Upanishads alone that, in the ultimate resort, native
Indian students whether of philosophy or of religion establish their
reasonings and justify their opinions. It is from them that all attempts
at religious reform from within have taken their rise in India; and to
them all orthodox native reformers have turned, as representing their
religion in its purest, fairest form* (pp. 82-83).

¢There is, however, in this literature [beside speculation] a large
element of earnest religious and practical teaching, of lofty exhortation to
morality and devotion, of commendation of self-denial and soberness and
truth. Beyond a doubt it is this ethical content that has given to the
Upanishads their unique position in the history of religious thought in
India, the most widely known and influential of the sacred books of the
Hindus. It was Rammohun Roy, perhaps the greatest and most en-
lightened of native Indian reformers, who declared that in his jodgment
a selection from the Upanishads, published and largely circulated, would
contribute more than anything else to the moral and religious elevation
of his fellow countrymen. These books with the doctrines derived from
them are, if not the only, centainly the main, source from which Buddhism
has derived those precepts of moral law and conduct which have been so
justly commended” (p. g8}

Upanishadas, or An Account of their Contents and Nature.
Calcutta, Society for the Resuscitation of Indian Literature, H. =
Dass, Elysium Press, 1900. 99 pp-

¢In this work the compiler claims mo originality, He has simply
arranged the subjects culled from the writings of eminent orientalists.
In this work he is particularly indebted to the publications of the Asiatic
Society of Hengal (Dr. Réer's translations), Babu Sitanath Datta, the
annotator of the Upanishadas, Professor Maxmuller [!], Colebrooke and
other eminent orientalists. In the appendix we have given Dr, Rier's
translation of two most important Upanishadas [part of the Katha and
the 13] in order to give our readers an idea of the nature of this class of
work.' (Preface.)

Ewisg, Artiur H. The Hindu Conception of the Function of
Breath: A Study in Early Hindu Psycho-physics. Part 1, in_Jowrnal
of the American Oriental Sociely, volL 22 (1gor), pp- 249-308. Part
2, Allahabad, Liddell's Printing Works, 1903, 45 pp-

A complete collation and attempted intespretation of all the data m
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the Vedas, Brihmanas, and Upanishads concerning the various breaths
{frima).

Hoekins, E. W. Notes on the Cvetigvatara, &c. In Jowrna/ of
the American Oriental Sociely, vol. 22 (1go1), pp. 380-387.

Takes issue at three points with Professor Deussen’s theory concerning
the authorship of this Upanishad and concemning its relation o the
Sankhyn system of philosophy.

Ramarrisaxavaspa. The Philosophy of the Upanishads. In
Brakmavadin, vol. 7, pp. 314—328, Madnas, 1902,

Stater, T. E. The Higher Hinduism in Relation to Christianity.
London, Elliot Stock, 1goz ; 2d edition, rgo3. 208 pp.

Chapter 6 (pp. 69-84) deals with ‘ The Upanishads and Vedantism.'
The quotations are taken from Max Miller’s translation.

OvpeExpERG, HERMANN. Die Literatur des Alten Indien. Stuttgart
& Berlin, Cotta, 1903. 299 pp.

Deals at pp. 62-83 with the intellectual and social culture of the age of
the Upanishads. Gives a few translated extracts.

ApHEDANANDA, Swami. Vedanta Philosophy, Self-Knowledge.
New York, Vedanta Society, 1go5. 178 pp.

By a leader of the Vedinta cult in the United States.

An attempt to present the conceptions of the Vedinta philosophy,
especially as contained in the Upanishads, in terms of modern thought.

DeusseN, Pavl, Outline of the Vedanta System of Philosophy
according to Shankara, translated by J. H. Woods and C. B. Runkle.
New York, Grafton Press, 1906. 45 pp.

This consists solely of a translation from the original German of
Appendix 1, entitled © Kurse Ubersicht der Vedantalehre," of the author's
Das Syatem des Vedante, pp. 487-517. (Translated again in Johnston's
English translation of the entire book entitled e System of the Vedarnta,
at pp. 453-478.)

‘On the tree of Indian wisdom there is no fairer flower than the
Upanishads, and no finer fruit than the Vedanta philosophy. This
system grew out of the teachings of the Upanishads, and was brought to
its consummate form by the great Shankara. Even to this day Shankara's
system represents the common belief of nearly all thoughtful Hindus, and
deserves to be widely studied in the Occident.' (Prefatory Note by the
Author.)

SURESVARACHARYA, Sambandhu-Vartika: A metrical expansion
of the introductory portion of Sankara Acharya’s commentary on the
Brihad-Aranyaka Upanishad, translated into English. Benares,
Lazarus, 1906. 167 pp.
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Devssen, Pavl.  Outlines of Indian Philosophy, with an Appendix
on the Philosophy of the Vedanta in its Relation to Occidental
Metaphysics. Berlin, Curtius, 1go7. 70 pp.

Contains (pp. 21-33) a section on * The Philosophy of the Upanishads.*
These ‘Outlines' are reprinted from their original appearance in the
Indian Anfiguary in 1900 (not i 1902, which is the date stated in the
book).

The Appendix contains an Address originally delivered before the
Bombay Branch of the Royal Asiatic Society, Feb. 23, 18g3. This
Address appears also as an Appendix in the same author's Elementy of
Metaphysics,

*The philosophy of the Indians must become, for every one who takes
any interest in the investigation of philosophical truth, an object of the
highest interest ; for Indian Philosophy is, and will be, the only possible
parallel to what so far the Europeans have considered os philosophy.'
(Prefatory Remarks.)

OvrraMarg, Pavrn. L'Histoire des Idées théosophiques dans
IInde. Vol r: La Theisophic drakmanigue. Paris, Leroux, 1goj.
382 pp.

The second part {pp. 63-131) presents a sketch of * The Formation of
Theosophic Ideas in the Upanishads.’

This is the most important French work on the subject, superseding
Regnaud's Watérians.

BarwerT, L. D. Brahma-Knowledge : an Qutline of the Phile-
sophy of the Vedinta, as set forth by the Upanishads and by
London, Murray, tgo7. 113 pp. (The Wisdom of the
East Series.)
Besant, MRs. Anmie.  The Wisdom of the Upanishads. Benares,
Theosophical Publishing Society, 1907. 103 pp.
Rumparr, Epwin A. Sin in the Upanishads. In Open Courd,

vol 21, pp. 609-614, Chicago, 1907.
*The Upanishads seck a sinless jdeal, like the other religious systems
{p. 612). But the specific aims and methods are different.

Housmes, W.H. G. The Upanishads and the Christian Gospel.
Madras, Christian Literature Society, rgo8. 70 pp.

Broomriern, Mavrice. The Religion of the Veda : The Ancient
Religion of India, from the Rig Veda to the Upanishads. New York
& London, Putnam, 19o8. 300 pp.

Lecture 6 (pp. 249-289) presents * The Final Philosophy of the Veda®
together with quotations from the Upanishads,
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Mogg, PauL Erser. The Forest Philosophy of India. A chapter
in Shelburne Essays, vol. 6, *Studies in Religious Dualism,’ New
York & London, Putnam, 1909, pp. 1-45.

A review and eriticism of the philosophy of the Upanishads, starting
with a review of Geden's translation of Deussen’s The Phdlosophy and
Religion of India: The Philosophy of the Upanishads.

BHANDARKAR, Sit Ramerisuna Govinp.  Vaignavism, Saivism,
and Minor Religious Systems. Strassburg, Trilbner, 1913. 169 pp.
(Grundriss der indo-arischen Philologie und Altertumskunde.)

‘It is gencrally belicved that the Upanisads teach a system of
Pantheism ; but a closer examination will show that they teach not one,
but various systems of doctrines as regards the nature of God, man and
the world, and the relations between them. The religio-philosophic
systems of modern times, which are mutually inconsistent, quote texts
from the Upanisads as an authority for their special doctrines’ (p. 1).

Gepex, ALrrep S, Studies in the Religions of the Fast.  London,
Kelly, rgr3. 904 pp-

Contains (at pp. 255-301) a section on the Upanishads. .

An enlargement of the author’s earlier Stwdies én Eastern Religions.

Jacost, Hersmaxy Georc. Uber die dltere Auffassung der
Upanisad-lehren. In Festschrift Ernst Windisch sum sicbsigsten
Geburtstag, Leiprig, Harrassowitz, 1914, pp. 153-157-

Points out some of Sankara's later re-interpretations of Upanishad
teachings which are quite different from the original meaning.

Tacore, RasinpraxaTi. Sidhand, the Realisation of Life.
New York, Macmillan, 1914 164 pp.

A collection of papers by the most eminent of living Indian poets and
essayists, who has received an award of the Nobel Prize in English
Literature.

This volume pmsc-nts what is fundamentally the pnmhmstl.c philosophy
of life. But it contains considerable, though probably unwitting, infusions
of theistic and ethical elements which are not a part of pure pantheism—
as in the manner of the great English poet Tennyson's re-interpretation in
his * Higher Pantheism.’

The numerous original translations from the Upanishads have been
made, not for a philological, but for a homiletical purpose. Sucha method
may be serviceable in the exposition of a practical religious education,
but it needs to be distinguished from the method of exact translation
which is used in careful linguistic scholarship. Such a general disavowal
is, indeed, made in the very first sentence of the preface.

*Perhaps it is well for me to explain that the subject-matter of the
papers published in this book has not been philosophically treated, nor
has it been approached from the scholar’s point of view. The writer has
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been brought up in a family where texts from the Upanishads are used in
daily worship . . . To me the verses of the Upanishads and the teachings
of Buddha have ever been things of the spirit, and therefore endowed
with boundless vital growth ; and I have used them, both in my own life
and in my preaching, as being instinct with individual meaning.'! (Author’s
Preface, pp. vii-viii.)

Frazer, R. W. Indian Thought, Past and Present. London,
Unwin, 1915. 339 PP-

Chap. 3 (pp. 44-72) deals with the Upanishads.

‘On these early Upanishads rests almost all of the philosophic, and
much of the religious, thought of India to-day " (p. 47).

* The answers of the Upanishads are held by orthodox thought in India
not to rest solely on abstract metaphysical reasoning, but to be divine
revelations. .. . Orthodox thought in India holds that the nature of God
is known, and can be explained, only through the correct interpretation of
texts of Vedas and Upanishads® (p. 49).

Macwicor, Nicol. Indian Theism. Oxford University Press,
1915. 292 pp.
Chapter 3 (pp. 42-61) deals with * The Theism of the Upanishads.'

Ovpenperc, Hermaxy, Die Lehre der Upanishaden und die
Anflinge des Buddhismus. Gottingen, Vandenhoeck & Ruprecht,
1915. 374 PP-

Part 1 deals with the older Upanishads; Part 2, with the later
Upanishads and the beginnings of the Sinkhya and Yoga philosophies ;
Part 3, with the beginnings of Buddhism.

This book is mare than an exposition of the contents of the Upanishads.
It is especially valuable for its tracing of the historical connections of the
Upanishads with the other systems besides the Vedinta, which of course
is the system most closely related. '

PrATT, JamEs B. Indin and its Faiths. Boston & New York,
Houghton Mifflin, 1915. 483 pp-

By the Professor of Philosophy at Williams College, Willlamstown,
Massachusetts.

An vnusually interesting and appreciative, yet fair and discriminating,
book. Discusses the Upanishads at pp. 72-79 and elsewhere in the
eight chapters devoted to Hmduism.

*The Upanishads, like-the Bible, are essentially religious, rather than
systematically philosophical’ (p. 78).

“They were the result of real philosophical discussion and logical
thought ; only the conclusions to which the various thinkers came were
not fully carried out, and not fully correlated with each other’ (p. 76).

¢ The directness with which the Upanishads speak to the Indian heart
is finely illustrated in the Awtobiography of Devendranath Tagore (the

397



BIBLIOGRAFPHY

father of the poet). He had long been seeking inner peace in vain, when
one day a page of the 183 Upanishad blew past him. He had never
read any of the Upanishads before, and the effect of this one page
was the transformation of his whole life and the new-directing of all his
energies. The message from the ancient book came to him as a divine
answer specially sent for his salvation . . . * Oh, what a blessed day that
was for me !™* (pp. 77-78).

Urguuart, W. S. The Upanishads and Life. Calcutta, Oxford
University Press and Association Press, 1g16. 150 pp.

EpncerToN, FRANKLIN. Sources of the Filosofy of the Upanisads,
In fournal of the American Oriental Sociely, vol. 36 (1916), pp. 197—
204,

By the Professor of Sanskrit at the University of Pennsylvania.

Banpmakrisanan, 5. The Reign of Religion in Contemporary
Philosophy. London, Macmillan, 1920. 463 pp.

In a book notable for acquaintance with modern philosophy in the
West, the Professor of Philosophy in the University of Mysore devotes
his final chapter to * Suggestions of an Approach to Reality based cn the
Upanishads,” The concluding sentence of the book declares: *The
Upanishads being the earliest form of speculative idealism in the world,
ull that is good and great in subsequent philosophy looks like an uncon-
scious commentary on the Upanishadic ideal, showing how free and
expansive and how capable of accommodating within itself all forms of
truth that ideal is* (p. 451).

CarpeNTER, EDWARD. Pagan and Christian Creeds: their Origin
and Meaning. London, Allen & Unwin, 1920. 318 pp.

Beside numerous references to the Upanishads, there is an © Appendix
on the Teachings of the Upanishads ' (pp, 283-308).
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SANSKRIT INDEX

References to the principal occurrences of importan: Sanskrit words,
chiefly technical terms, are here given for the convenience of students
of the Upanishads. For exhaustive citations the reader is referred to
G. A. Jacob's Concordance to the Principal Upanishads and Bhagavad
(riid, Bombay, 18q1.

The sequence of letters is that of the Sanskrit alphabet. Superior
numerals refer to the foomotes. For proper names consult the

General Index.

aksara, imperishable, 118, 182",
_349% 367, 301
akely, indestructibility, 321
alimukls, afimoksd, complete re-
lease, 107, 108
adoaite, without duality, 138, 302
anania, infinite, 283
ante-vid, to know well, to fore-
know, z2gg9®
anria, the false, 151, 28%
anfar-ifman, inner soul, 357, 361,
378, 424
anfar-ydmin, inner controller,
114-117, 281%, 302
apavarga, emancipation, 444
apdna, out-breath, 125, 180, 208,
238, 278, 284, 3356, 3771,
383, 384, 385, 416
apramafia, undistracted, 360°
ablimdnalfoa), self-conceit, 415, °
418, 440 L
alakrapa, having no distinctive
mark, 392
alfiga, without any mark, 350
avidyd, ignomnce, 37, 346. 368-
369, 456
avyakia, unmanifest, 8, 352, 359,
395, 431, 432, 438
non-being, mnon-existent,
11, 214, 241, 286, 287, 372,
381 ; unreal, 8o, 386, 417
asu, life, 300

* asal,

asura, devil, 76, 150, 178, 179,
(268, 334, 456

akarkira, egoism, 387, 301, 305,
497, 426, 441

dkifa, ether, space, 256, 237,
273, 283

dearatha, follow (imperative), 6,
367

dffidna, perceplion, Joo

dfman, body, embodiment, 73, 76,
86, zo00, 278, 279, 284, 283,
286, 355 ag5o; individoal
soul, 6, 24, 25, 170, 140,
306, 351, 356, 395 417,
etc.; cosmic soul s L
in General Index

dimarnon, sing a self, em-
bodied, 74, 75, 94

dfma-fakti, seli-power, 304

dfma-samsiha, present in the self,
396

dnanda-maya, consisting of bliss,
286, 302

;:.-m"rcg'a‘fa, jugglery, 420
indriya, sense, 351, 350, 370,
384, 389, 304

if, ifa, Lord, 374, 305, 400, 401,
403, 406, 409
i$dna, Lord, 84, 404, 420, 454
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wkitha, hymn of praise, g2, 154
uddna, up-breath, 125, 208, 239,
384, 416, 430, 446, 453
wpanizad, mystic doctrine, 100,

129, 131, 146, 178, 207,
269, 289, 293, 308, 300,
339: 397, 445 ; Mystic mean-
ing, 18, 34, 95, 199, 276,

445; mystic name, 152

ria, world-order, right, 280, 293,
356

emas, sin, 157, 365

karma(n), deeds, action, 54-57,
l“'nl 144! 3‘:‘3- 3‘91 3";’
357, 362, 3711, 373, 376,
407, 408, 400, 417, 436,
447 ; active functions, go

karmamaya, consisting of works,
3!9

karmenmdriva, organ of action,
301", 394"

&dma, desire, 300

kdrana, cause, 304%, 400

kridtman, perfected soul,
375 376

kevala, absolute, 306

kevalafva, absolute unity, 437

-l'rdu.ﬂpurpouc. I57, 200, 300,
305

ksalra, power, Tuling class, 84%
98—99, 154, 351, 381

Rselra-fita, spirit, 410, 415

73

#ha, space, 370, 389

gandkarva, demigod, 74, 11T,
113, (138), 199, 359, 413

gurn, teacher, 360, 411, 441

Zuga, quality, 9, 394, 403", 406,
497, 408, 470, 418, 431, 453

capddla, outcast, 233, 240
calurtha (= furiva), fourth, or
superconscious, state, jg2"
citfa, thought, 253-254, 323,
384, 387, 301"
cntd, meditation, 421

celas, thought, 375, 302
cdifanya, CONSCIOUSNEsS,
gence, 431, 452

intelli-

Jjagarifa-sthina, waking state, 391
;afm:'ra‘ar, all- kuuwmg. rﬁ.h 338,
344" 354, 379", 429°

Jima, living mdmdua], 436
Jiits, impulse, 300
JRdndiman,  understanding-sell,

352

tat tvam asi, That art thou, (32),
246—250

fan-mdlra, subtile substance, 418

lapar, austerity, 340, 369, 3771,
374 376, 378, 380, 306, 421

tamaz, Dark Quelity, 410, 423,

T 441

tarka, contemplation, 347, 435

furiva (furya), fourth, or super-
conscious, state, 49, 302",
393, 436, 458; fourth foot
of the Giiyatri, 155, 156

lejas, brilliance, heat, 74, 386, 387

Iya, yon, 97, 121, 287, 306

dama, restraint, 340 (cf. 150)

diksd, initatory rite, 124, 212,
229, 370

drsti, insight, 300

deva, god, 277, 381, 394, 395
396, 399, 492, 404, 405,
407, 408, 416 ; power, 381;
sense-power, 323, 334. 356,
362, 375, 376, 387, 397

deva-foka, world of the gods, 8¢,

. 108,113,163

dyaus pily, Heaven-father, 166

doandra, pair of opposiles; 417,
442

drails, duality, 101

dharma, law, 84, 91, 103, 456;
qunht} 355; religiousness,

395
dhily, Creator, (59"), 278, 350,
402, 404, 407, 429
M. concentration, 435
dhrii, steadfsiness, oo
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dhyana, meditation, 254, 394
396, 435

siaka, heaven, 105

ndma-ripa, name-and-form, ie
individoality, 82, gz, 242,
273, 367, 376, 389

ndstikya, at s 419

nirguna, devoid of qualities, 400

nirppiatva, peacefulness, 437

nitkimatva, freedom from desire,
442

netf, mefr, not thus! not so! 9%,
125, 132, 143, 147

parcdgni-vidyd, five-fire doctrine,
[T+

paroksa, cryptic, (132), 208

paiy-ayale, he moves around, 6

papa, evil, 289, 312

papman, sin, 286, 312, 334, 349
377, 388

puira, son, go, 315"

puruza, person, 81, 283; cosmic

n, se¢e ‘Peison’ in

Creneral Index

pirpa, plenum, 330

prakrti, Nature, 8, 354" 396,
403", 404, 418,430, 431, 442

prajid, intelligence, 305, 307,
319, 324, 325-326, 350

fprajidiman, intelligential sell, 318,
3a1, 322, 328, 334 (cf. 136)

Sprajiana, intelligence, 300301

prajana-ghana, cognition-mass,

392
prajid-mated, intelligential ele-

ment, 327, 328
mana, the syllable Om, 372,
(396)
pratyahira, withdrawal of the
senses, 435

pradhinag, primary matter, 396,
409, 410, 430 :
pravrajva, religious mendicant,

440
prasida, grace, 5;!‘, 350, 402,
411; tranquillity, 436, 447
prina, (vital) breath, 128, 140,

1560,
397,

157, 158, 217, 291,

309, 3jio, 316, 318,
319, 3J22-325 336: 3a7o.
375, 387, 301, 445; life,
92, 95, 140, 141, 153, 154,
155, 258, 373, 374 311
381, 383, 384 385, 380,
420, 432, 433, 454 ; breath-
ing spirit, 3“?"30‘3: 321—
324, 328, 334, 436, 449;
in-breath, 76, 125, 155, 180,
208, 238, 278, 284, 3Bs,
416,426,430, 446, 452; out-
breath, 356 ; sense, 95, 375

prandyama, restraint of the breath,
435

Bahir-diman, onter soul, 424

buddfi, intellect, 8, 351, 352,
353 360, 387, 391 395
426

duddhindriva, organ of percep-
tion, 391% 304" X

drakman (m.), Brahman priest,
224, 226, 280

drakman (n.), 14, 08'; sacred
knowl , 80, 2578 ; sacred
word, 280, 306, 311, 4006;
prayer, 92, 96, 184, 397,
308 ; magic formula, 293 ;
priesthood, Brahman caste,
68, 351, 38r; Brahman,
342, ?353} s NS

drakmacarya, chastity, life of a
student of sacred knowledge,
150, 266, 268, 272, 349,
374, 378, 380

Srakmacdrin, student of sacred
knowledge, zo1

drakma-loka, Brahma-world, (56,
62), 138, 144, 163, 2065
267, 273 274 394, 359
368, 376, 388

drakmavddin, discourser on Brah-
ma, T44, 201, 304, 402, 427

drakmavid, Brahma-knower, 114,
141, 221, 223, 283 351,
366, 374, 394, 436

Srakma-vidyd,  science of sacred
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knowledge, 250, 251, 254;
knowledge of Brahma, 366,
369

bhakis, devotion, 411

dhita, clement, 304% 418, 440

bliitta-mdird, existential element,
324-325, 327, 328

bhafdtman, elemental soul, g17—
429, 439, 432

bhiiman, plenum, (45, 47), 260—
261

bhliir, bhuvas, svar, mystic ulter-
ances, 151-152, 165, 166,
173, 201, 211, 335, 278,
279, 426, 427, 440

bhokty, enjoyer, 351, (303, 396)

dhrdtroya, foe, 293"

mafi, thought, 300

manas, mind, zgo, 300, 325, 327,
334, 336, 351, 352, 350
370, 371% 384, 385, 387,
391", 304% 395", 426

manird, thoughtfulness, 300

mang-maye, consisting of mind,
285

manfra, sacred verse, formula,
439, 435+ 447, 450

mahdiman, mighty being, 217;
great soul, 343, 4171; the
Great Soul, 4o5, 406, 434,
458

makd-bhits, gross element, 3or,
418

mdira, element, 386, 302

mayd, 37-38; magic power, 105;
trickery, 380; illusion, 8,
396, 404 . B

miyd-maya, consisting of illasion,
420

mityin, ilusion-maker, 404

mukts, release, 107-108

muns, ascelic, 112, 143

miirfi, material form, 296, 378,
396

medhas, wisdom, joo

moksa, liberation, 410, 436, 443

moha, delusion, illusion, 363, 395,
497, 420, 431, 455

yali, ascetic, 374, 370
yukidiman, devout soul, 376
yoga, abstraction, 68-bg, =283,
348, 360, (376). 394, 398,
410, 435, 430, 440, 44T, 442
yogin, devotee, 432, 453
_Vomi, scurce, 392

rajas, Passionate Quality, 410,
423 441

rayi, maiter, 378, 370, 381

rasa, essence, 287, 423

riga, passion, 369

riipa, form, appearance, 324, 327

fiiga, mark, characteristic, 359,
409 ; subtile body, 306, 431,
436

lokya, world-wise, world-procur-
ing, 9o’

pamisa, line of tradition, 7, 105,
148, 167, 174, (207, 274
366

vata, will, 300

oiffidma, understanding, 05, 254—
255, 399, 355, 433

oifidna-ghana, mass of know-
ledge, 101

oejfidna-maya, consisting of under-
standing, 285, 370

vifridndfmar, conscious seif, 387

ordrli, sagittal suture, 297, 356

widpd, knowledge, 421; science,
100, 127, 140, 445

wedhi, law, 371 (cf 420)

vingfa, destruction, 364

vif, the people, 84, 85, 08%, 273,

14

m‘fmgté&am, fire-holder (7), 82

wigaya, object, 444

veddnfa, Veda's End, 376, 411

vairdrya, indifference to
world, 412

vaifpdnara, universal, 234. 301

nyina, diffused breath, 125, 180,
208, 238, 298, 284, 384,
385, 416, 426, 430, 446, 453

oydhrfi, mystical uvtterance, 278,
425
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@yoma#, heaven, 283
vrifya, 382°

fakis, power, 402, 409

farira, body, 418

f.fm, tranquil, 392, 410

dnfafva, wanquillity, 442

iraddha, faith, 163, 178, 231,
285, 341, 369, 371, (377)

. 318,389

$rolriya, versed in the scriptures,
160, 234, (242), 288, 369

samsara, cycle of transmigration,
67: 352) 419, 413, 4471, 447
samkalpa, conception, 101, 252
253, 264, 300, 321, 339, 407
ifAd(na), consciousness, 147,

3oo |

saf, being, (11-12), 241, 263,
287, 372, 381 ; real, actual,
07, 386, 442

satfva, :F“-": Quality, 423; pure
being, 359, 452

salya, the real, truth, g5, 129,
151, 155. 259, 265, 285,
287, 306, 427, 429

samnydsa-yoga, application of re-
nunciation, 376

samnyisin, ascetic, 432

samddhi, absorption, 435

samdna, equalizing breath, 123,
208, 239, 259, 383 384
386, 416, 430, 446, 453

samprasida, serene, 263, 272,
414

sambhava, origin, 364

sambhiftr, becoming, 364

sammoha, stupor, confusion, 323,
441, 457

sarvdph, all-obtaining, 322—324

sarvival, all-containing, 6, (134)

siakkyva, discrimination, 410

sadku, good, 288, 289

siman, chant, 79, 92, 154, 155,
180-186, 180-109, z0I-
202, 305, 311, 370, 381, 388

sdmya, identity, 374

sdyujya(fva), complete union, 420,
432, 437

siman, hair-part, 297, 312*

susupia, sound asleep, deep sleep,
95, 392

supupla-sthana, deepsleep state,
392

susumnd, name of an artery, 3847,
437

sthina, place, state, 98!

smyit, traditional docirines, 26z ;
memory, 300, (444)

svapna-sihina, ing state,
391

svabhdra, inherent nature, 8, 408

svayam-bhi, the Self-existent, 106,
149, 176,°353, 363

svardj, antonomous, 64°, 261

svdlanirys, independence, 437

svdrdjya, self-rule, 64, 279 ; chief
sovereignty, (202), 205-206,
334, (450)

hamsa, name for the individual
and the cosmic soul, 447
134y 135, 395, 492, 410,

420, 454
Aara, epithet of the soul, 396

Aii(-kara), the sound A, 165,
18y, 191-199

Ahifa, vein, artery, g5, 132, 136,
267, 333, 361, 384
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GENERAL INDEX

This Index aims to present, in the alphabetic arrangement of the
key-words, a complete survey of the principal contents of the thirteen
Upanishads translated in this volume. The names and subjects of
the Bibliography have not been included here, and considerations of
space have likewise required the omission of proper names of secondary

importince.

The numbers refer to pages. Superior numerals refer Lo the footnotes.

A

absorption (samddhr), 435
action, organs of, (farmendriva),
391 394’ N
acts, a person's, determine rein-
carnation, 5457, T49-141,
233, 3°3, 352 357, 369
407, 417418
determine character, 110, 140
affect not the real self, 143-
144, 362 :
attainment of the Atman ter-
minates, 373, 376
determine the soul's course, 384
the One God is the overseer of,

400
the soul fettered by the con-
sequences of, 420
by tranguillity one destroys
good and evil, 436, 447
see alto *evil,” ' good and evil’
actual, the, see “real’
actuator, the Great Soul as, 305
Aditi, 75, 354
Aditya, 199, 211, 214, 278, 279,
204, 403, 422, 428, 448
Adityas, the, 84, 120, 201, 202,
205-206, 212, 313, 453
_ agent, Brahma the real, in the
individual, 335-336
Agni, 85, 96, 124, 165,
1%3, 189, 199, 2oz,
211, 314, 278, 279,
204, 338, 339. 354
365, 381, 397, 403

171,
208,
288,
358,
422,
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423, 431432, 433, 48,

452

Agni Vaidviinara, 73, (152), 416

Agnihotra  sacrifice, 54, 310
368, 448, 450, 451

mystical interpretation of the,

238-240

Aitareya Upanishad, cosmological
theory in the, 10

All, secing and obtaining the,
263, 458

all-knowing, see * omniscient’

All-obtaining, the, (sarvdpf), 322-

324
all-pervading, the Great Soul is,
396-397
fe¢ alse ' immanence
alphabet, utterance of the sounds
of the, 458
analogy, reasoning from, 61’
Angiras, 179, 366, 367
anthropomorphic conception of
the world-ground, 23-26
ap ce (riipa), 327
Arka, 429
arrow, analogies of bow and, in
meditation, 372, 438, 440
arteries, or veins, called A3, o5,
132, 136, 267, 333, 361,
3594 '
mq:ism, see “austerity ’
ascetics, 112, 143, 374, 376, 432
astrology, 250, 251, 254
Asuras, 268-26g, ga21'

334: 413
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contended with the gods, 76-
78, 178-179
offspring of Prajapati, 150
false doctrine taught to the,
269, 456
Asvamedha, horse-sacrifice, 73,
9576, 111
Adbvins, the two, 104, 149, 172
Atharva-Veda, the, 100, 127, 146,
204, 2006, z50, 251, 254,
285, 367, 445, 446
reincarnation mentioned in the,
54, 379
atheism (ndstikya), 419
Atman, Soul, born from the
aboriginal waters, 10
the ultimate basis of the mani-
fold world, 21, 81-82, 386-
387
development of the conception
of, 2332
prugrew‘vily defined, 26, 114~
117, 234-240
immanent in all things, 28, 8z,
100, 1o02-103, II1I-II2,
246-250, 396-397, 402
devoid of ethical distinctions,
63, 81, 348, 357
union with the, 66
the aboriginal sole existent one,
81, 85, 204
identified with all the gods and
powers, B2, 429, 454
paramountly near and dear, 83,
98-100, 145
threefold appearance of the, g2
the realityof things, 95, 265, 427
the source of all creatures and
things, 95, 372, 445, 452*
the supreme objeet of know-
ledge, 100, 306
as subject of consciousness,
never an object of know-
ledge, 101-102, 112, 428

429
identified with Brahma, 105,

144, 210, 273, 298, 3o1,

372,397 414, 435
the unperceived all-functioner

515

and universally immanent
Inner Controller, 114-117
describable only by negatives,
125, 132, 147, 263, 268
of past and future, 142,

354, 355

glorification of the, 142-143,
233—-224, 261

an absolute unity, without
diversity, 143

a bridge, or dam, between the
two worlds, 143, 265, 454
described and explained, 144,
261,262-274, 349358, 375,
414, 417, 420, 452-454

knowledge of the, includes all
knowledge, 146

imperishable, 147, 454

contains everything, 209-z10,
263, o1

the principle of differentiation
and individuality, 242

reached regressively at death,
249

variously identified, 252, 269,
270, 271

capable of indefinite individua-
tion, 262, 373

a false doctrine of the, taught
to the Asuras, 26g, 456

produced from a pre-existent
being, 287

the agent in a person’s func-
tions, 300, 354, 428

responsible for an individual's
good and bad deeds, 328

knowable only to the elect,
350, 376

higher than the intellect, 352

grants desires, 357

incomprehensible except as
existent, 360, 435

how attained, 369, 374

vision of the, liberates from
sorrow and rebirth, 373,
374: 399

a dual nature, 373, 458

knowable only by thought

purified from sense, 375
Lla
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to be found in one’s own
soul, 396, 445 {
to be perceived through medi-
tation, 396, 429
Prajipati called the Knower of
the, 446
adoration of the, 454
attachment, the soul limited by,
421
freedom from, see * liberation”
austerity, preliminary to creation,
14, 75, 86, 287, 378
elimi to instruction in
Wﬂmﬁhﬂwkﬂgﬂ. 290-291,
371, 396, 412
Brahma is built up by, 367
the Supreme attainable through
proper, 369, 374, 376, 380
r:qillisit: for perception of the
man, 396-397, 421
autonomy, complete freedom, of
the possessorof mystic know-
ledge, 64', 261, 270

B

bad conduoct, see "evil”
becoming (rambhif), 364
Being, as the aboriginal entity,
E1-12, 241, 245
produced from Non-being, 11-
13, 28y
and Non-being, Brahma is, 372
and Non-being, Life is, 381
Bhagavad-Gitd, 66
Bhava, the Existent, 429, 454
B!Iﬂt:ls, ghosts, 413, 455
birth ceremonies, 172-174
blind, simile of the blind leading
the, 346, 368, 456
bliss, the, of Brahma, 138, 285~
38g, 291 :
a self that consists of, 286,
bodiliﬂyifz{ﬁ"sgr:cm} 8
y sell (farir , 288, 334
body, the soul's point of mg?gm
into and egress from the,
367, 278-279, 297, 361, 384
the spirit confined in the, 272

er for vigor of the, 277
ﬁyﬂrahma-knuw leaves his
sins in the, 286 ;
animated by the intelligential
sell, 322-323
as wvehicle of the soul, 351-
352, 414, 417, 422
liberation from the, 356
a citadel with nine or eleven
gates, 3560, 4oz
the subtile, 306, 431, 436
pessimistic description of the
human, 413, 419
constituent  elements of the,
418
bondage, without knowledge of
Brahma the soul is in, 395
bow and arrow, analogies of, in
meditation, 372, 438, 440
Brahma, development of the con-
ception of, 14-23
the earliest entity, 14, 83, B4,

435

the nltimate world-ground, 16,
113-114

progressively defined, 16-2r,
92-95, 127-131

as apart from, yet identified
with, the world, 21-22

immanent in the world and in
all beings, 21-22, 82, 111-

, 112, 287, 452

variously identified, 22, 153-

154, 214, 222, 2z5I-258,
Igo, 291, 202, 30I, 307,
308, 391, 434

one quarter phenomenal, three
guarters immortal and in-
accessible, 34, 208, 458

has two opposite forms, 34-36,
97, 435, 434, 437438, 450

a conglomerate mass, 35, 140

inconceivable and incompre-

hensible, 41, 335
Agni and Viyo subject to, 53,
337-339

the self of the gods, 83-84
to identify omeself with, the
highest aim, 83-84, 437
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the Reality in all living things,
97, 151, 287, 372

a knowledge-mass, 101

the unification of everything,
101

identified with'the Atman, 105,
144, 210, 273, 298, 3oI,
372, 397, 414, 435

self-existent, 106, 149, 176

identified with the One God,
120121, 403, 400

the individual soul identified
with, 140

expounders of, or discoursers
on, 144, 201, 304, 402, 427
(.m also * Brahma-knowers ")

an emanation from primeval
waler, 151

as mouth, mystic doctrine of]
g2ob6-207

all-inclusive, 209-210

fourfold, 213—214

knowledge of, liberates from
rebirth and from all fetters,
286, 395, 399, 447 !

is both Being and Non-being,
286, 392

developed the antitheses of
existence, 287

manifest in cosmic and per-
sonal functions, 316-317,
335-336

paradox of the inscrutability of,
336-337

the Vedic gods ignorant of,
337339 .

the great object of desire, 330

hidden, 356, 372, 396

built up from the primeval Im-
perishable, 367

described, 372-373

the higher and the lower, 373,
387

the conjectural First Cause,

th 39; Id 6
reefold, 395, 39

revealed in the body through
meditation, 396, 437-438

the lower gods forms of, 422

limitless, 435
warmth of the body called the
heat of, 440
warder of the
441
mode of entrance into the hall
of, 440441
the pathway to, 443
adoration of, 449, 452
‘Brahma, 274, 306-307, 366, 496,
410, 422, 423, 426
rahma , 375, 376
Brahma-Atman doctrine,
373
Brahma-ism, 13
Brahma-knowers, 114, 141, 221,

door to, 440-

310~

223, 283, 351, 366, 374,
304, 430 S
Brahma-knowledge, restrictions

on disclosing, 207, 377, 442
the basis of superiority, 330
imparted by Brahmi, 366
a competent leacher to be
sought for, 369
leads to union with Brahma, 305
contained in all the Upani-
shads, 414
means of altaining, 421
se¢ alto knowledge '
Brahma-source, the, 374
Brahma-wheel, 305, 408
Brahma-world, the course of the
soul to the, 56, 163, 224,
232-233: 3%4: 443444
iberation beyond death
rebirth in the, 56, 163, 274,
376
free from evil, 6z, 265
the highest world, 138
conditions in the, 144
entered in deep sleep, 265
description of the, 265-267,
304-395
a perfected soul passes at
death into the, 273, 274
the knower’s triumphal pro-
gress through the, 304—3006
d.egce of perception of the
tman in the, 359
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gained by ceremonial observ-
ances, 368
an upright character required
for ssion of the, 380
one who meditates with the
syllable Om is led to the,
388
Brahman, instruction given to a,
by a Kshatriya, 16, 26, 54,
gz, 94, 185", 231, 234-240,
333
a manifesiation of Brahma
among men, 85
discussion of the word drafma
as caste-designation for a, g8*
instructions given to &, 112
the greatness of a, 144
originally did not possess philo-
sophic knowledge, 162
one should not find fault with
a, 199
Satyakdima recognized as a,
218
priest, sacrificial activities of a,
z224-236
rebirth as a, 233
use of Om by a, 280
respectful attention to be shown
o a, 282
the conduct of a wise, to be
taken as a model, 282
what is non-Vedic is not to be
studied by a, 457
Brihmanas, 5, 10, 13, 14, 285"
Brahmanaspati, 79, 400!
breath, the, returns to the wind
at death, 24, 365
the superiority of, among the
bodily functions, 76, go—g1,
z26-328
mention of the five kinds of
87, 125, 208, 238-230, 279,
384, 385386
correlated with Wind (Vayu),

9o-g1

mention of three kinds of, 109,
155, 180, 278, 284

mention of four kinds of, 111-
i1z

importance of the wvital, 258-
259, 323
a sell consisting of, 284
a phase of Brahma, 284-285
mention of two kinds of, 292,
356, 371
an individual’s powers rever-
tible into, 316-317
unity of the various kinds of
vital, 322
mention of seven kinds of, 351
control of the, in meditation,
435: 436, 439
breathing spirit (prdma), 334
436, 449
doctrine of the, 3o7-308, 320~
328
bridge, the Atman regarded as a,
143, 265, 372, 454

Brihad-Aranyaka Upanishad, the
composite structure of the, 7

Bgihmlmf ascetic king, 412,
414

Brihaspati, 79, 179, 200, 455
Buddhism, the U ap-
petlcd to by exponents of, z
traces in the Upanishads of the
influence of, 6, 7
butter, the all-pervadmg Atman
likened to, contained in
cream, 396, 397
melied, rer * ghee’

C

-

Calvinistic doctrine of election, a
el to the, 50'

] person of low caste, 136

see also * canddla’ in Skt Index

Carvakas, the Upanishads ap-

-

pealed to by the, 2
caste, gradation of, in reincarna-
tion, 55, 233
differentiation of, created by
Brahma, 84
mention of four designations of,
84-85, 233
of certain designa-
tions of, g8*
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distinctions of, non-existent in
the world of the soul, 136
distinctions of, superseded by
the knower, 240
mention of three designations
of, 273, 313-314
mention of two designations of,
351, 381
-doctrine, the so-called, of
salvation by Grace, 350
cause, the first, 304, 409
ceremonial, world-creation de-
scribed as accompanied by,

14
explanation and interpretation
of sacrificial, 107-109
for the realization of a wish,
163-167, 229-230, 309
connected with procreation,
168-172, 314
connected with  parturition,
172-174
importance of proper perform-
ance of sacrificial, 224-225
for attaining greatness, 229-230
for procuring a prize, 309
for winning affection, 310
at new moon, 312
at foll moon, 313
ohservances, to be scrupulously
practised, 3657368
observances, rewards of, 368
all features of religious, derived
from the Person, 370-371
observance of, required
students of mystic know-
ledge, 377 :
spiritnal significance of sacri-
ficial, 308
see also * ceremony,’ * sacrifice
ceremony, the Rg_i_ﬂﬁ}'a, By
e tory, consecration,
3 {E'I;hi}. 124, 212, 229
of transmission from father to
son, Bg—go, 318-320
Chiindogya Upanishad, compo-
site structure of the, 7
chant, glorification of the Siman,

79-80

of the Sama-Veda praised and
explained, 177

analogies of the fivefold, 1g1—
192

explanation of the sevenfold,
193-105

see also * Saman’

character, determinative factors

in, g6
of the Brahma-
world requires uprightness
of, 380
characteristics, the Supreme Fer-
son devoid of, 3509, 392,

400
chariot, the body as vehicle of
the soul compared to a, 351—
352, 398, 414, 417, 422
chastity, 266, 268, 272, 371, 374,
378, 380 ¢
chronological grouping, of the
Upanishads, 70
cognition-mass, the cosmic Soul

a, 147
the soul in dreamless sleep is
a, 393
the soul in the ‘fourth’ state
is not a, 392
concentration, a road to unity with
the One, 68, 435 :
details regarding, 436, 440
conception, faculty of, (sasitkalpa),
101, 252-253, 204, 3o0,
321, 339, 497
conditions of the soul, see * states’
conduct, one’s reincarnale stalus
determined by one's, 54=57,
140-141, 233, 393: 357,
357, 369, 407, 417418
determines one’s character,
110, 140
affects not the real sell, 143~
T44, 362
see also *evil,’ *good and evil’
confusion (sammoha), 441, 451
conscience, the pantheist mnot
troubled by, 6163, 66, 143,
289p
conscious self (vijAdndiman), 387
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consciousness, a late development
in water- and space-cosmo-
logies, 10-12, 14
subject-object, transcended in
the supreme state of the
soul, 46—48, 50, 101-102,
136-138, 147 (cf. 260, 428)
cessation of, at death, 101,
139-140, 249 )
indispensable for activity and
experience, 325-326, 431
contemplation (farka), 347, 435
contest, for superiority, of the
bodily functions, 76-78, go—
91, 158-160, 227-228, g17-
318 (cf. 322)
of the gods and devils, 76,
178-179
Controller, the Inncr, (amfaryd-
min), 114—-117, 281", 302
correlation, or correspondence, of
things cosmic and personal,
24, T4, 102-103, 12T-124,
151-152, 157, 180, 183,
184, 208-209, 238-230,
267, 269, 294-295, 324
325, 365", 376%, 384
of the sacrifice and the liturgy
with life and the world, 73,
76, 191-104, 195—100, 21—
213, 925
of the existential and the in-
telligential elements, ga7
cosmic egE, 11, 214—215, 451
Cosmic Person, se¢ ‘Person’
cosmography, 111
cosmology, 9-13, 14, 18, 22,
23, 74—76, B1-82, 118-119,
I5I, 214-215, 256, 204-207
cows, gift of, g2, 107, 128, 129,
130, 131, 135, 141, 216, 328
, ¥ee ' cosmology '
Creator, the, 142, 350, 403, 404,
497, 429
Grace of the, 50", 350, 402,
411
cremation, mentioned or alluded
o, 24, 153, 157, 162-163,
224, 232, 233", 258", 365

cryptic, the gods said to be fond
of the, 132, 208
curses, efficacious, for use against
a rival, 169-170
on foes, 313, 314
cycle of transmigration (sawisdra),
670 352, 410, 413, 4471, 447

D

date and chronological order of
the Upanishads, 1, 6, 7o
daughter, instructions to those
desiring a, 171
death, dispersal of the bodily
constituents at, 24, 110, 365
experiences of the soul at and
after, 49-50, 56, 139-141,
153, 162-163, 179, 224,
245-246, 240, 303, 356-357
the possessor of mystic know-
ledge escapes the second, 76,
87, 110, 111
ceremony of iransmission to
one's son before, 8g—go,
318-320
the enemy of the bodily func-
tions, g1
cessation of consciousness at,
101, 130-140, 249
one who knows the Supreme
passes beyond, 112, 376,
396, 398, 400
a question about life after, 126
a prayer in expectation of, 157,
364-365
manner of the soul's leaving
the body at, 267, 278-2719,
361, 384 (cf. 207)
the knower of the Supreme
freed from fear of, 300
one cuts the cords of, 405
Death, see * Mritye,’ * Yama '
deeds, see ‘acts’
delusion (moka), 363, 395, 407,
420, 431, 455
demigods, see * Gandharvas’
demiurges, 24, 406"
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desirelessness, pantheistic know-
ledge leads to, 66, 112
essential for attaining Brahma
and immortality, 67-68,
141, 360
characteristic of the highest
state of the soul, 136
needfal for experiencing bliss,
138, 288-28g
a result of knowledge of the
Atman, 142
frees from rebirth, 375
attainable even in earth life, 375
leads to liberation, 442 _
desires, the knower of the Atman
may have unrestricted, 64%,
263, 203
result in actions and in con-
sequent reincarnation, 67,
T40-141, 375
obtained by those possessing
occult knowledge, 8o, 85—
86, 158, 178, 180, 184, 227,
256, 263-264, 268, 283,
293, 399, 349, 375, 393
fulfilled through hope, 258
realized by means of mental
conception, 264
Brahma the acme of all, 330
fashioned by the Person, 357
granted by the Inner Soul,
357
freedom from, ree *desireless-
ness”
destruction (vindfa), 364
Deussen, Professor Paul, quoted,
¥, 3—4, 64", 499, 5or
interpretations of, referred to,
81', 348'
ils, see * Asuras®
devotee ( yogin), 432
devotion (Shaki) to God, 411
devout soul { yubtdiman), 376
Dhatri, the Creator, 142, 173,
350, 402, 404, 407, 429
differentiation, progressive, of the
| Supreme, 423424
diffused breath, se¢ ‘zyame’ in
Skt. Index

digestion, part of a universal pro-
cess, 152, 416
the fire of, in the stomach, 435,
439, 446
ened to cosmic sacrificial
fires, 446
disciple, see ' pupil '
discrimination (séablya), 410
distinctions, all, superseded in
union with the Supreme,
136-137
doctrine, restrictions on imparting
mystic, 167, 377, 411, 442
false, taught to Asuras,
269, 456
warning against false, 455-456
Dogs, the Udgitha of the, 188-"
18g
dream, sight of a woman in 1,
a sign of success, 230
dreaming sleep, as a state of the
soul, 45, 46, 134-136, 270—
271, 386, 391, 458
dreamless sleep, a high state of
the soul, 45, 46, 48-49, 95,
136-139, 244, 265, 271, 323,
333-334, 386, 392, 458
duality, apparent, of the world-
ground, 35-37, 387, 425,
434 437-438
necessary  for  subject-object
consciousness, 46-48, 5o,
I01-102, 137-138, 147, 428
Duperron, Anquetil, translation
of the Upanishads by, 3,
377" 461, 464, 465, 493
duty, three branches of, 200
performance of one's, enjoined,
421
dwarf, seated in the middle of
the body, 356
dying person, bequest and trans-_
mission of a, to his son, Hg—
90, 318-320
prayer of a, 157, 364-365
E

eating, formulas 1o be used in
connection with, 430
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eclipse, allusion to a lunar, 273
egg, the cosmic, 11, 214-215,
451
ego, illusory nature of the sepa-
_rate, so-51, 246, 376, 389
egoism (ahamidra), 387, 391,
395, 407, 426, 441
egress from the body, the soul’s
point of, 26%, 278-279, 361,
384 (cf. 2097)
election, doctrine of, s0', 328,
350, 376
elemental soul (§k&fdlman), 417-
420, 430, 432
elements (dhida), 304", 418, 440
the five gross, gor, 418
the ten existential and the ten
hl;ﬂigwﬁnl. 324-325, 327,
32
emanation, all creation an, from
the Imperishable Soul, g3,
146, 367, 370
emancipation, see * liberation '
enjoyer, the individual soul called
the, 351, 395, 396
equalizing breath (samdna), 125,
208, 239, 383, 384, 386,
416, 430, 446, 453
essence (rasa), 287, 423
Eternal, the, 396
ethical ideals, influence of the
doctrine of Karma on, 53-56
enjoined, 150
influence of the doctrine of
election on, 328
see afro *actions,” ‘evil,” ¢ good
and evil"
evil, the theory of salvation from,
558—66
the knower freed from, 6o-61,
I44, I52, 157, 183, 223,
234, 240, 273, 286, 313,
321, 334 340, 3';’4-3'."? 348
infection from the devils,
7677, 178179
the Supreme Soul not sullied
by, 81, 357, 363
does not come to the gods, go
superseded in death, 134

an

superseded in dreamless sleep,
136, 267
cannot penctrate the Brahma-
world, 265
abandonment of, regzmlte for
knowledge of he Soul, 350
left in the body by the Brahma-
knower, 286
prevents attainment of the
_ Aiman, 353 :
existence, the only attribute of
the Supreme Being, 97, 360
existential element (fkdida-mdtra),
327, 328
experience, the Atman has a dual
nature for the sake of obtain-

ing, 458
expiration, the origin of sacred
scriptures  attributed  to

divine, 100—101, 146, 445
eye, the persons in the right and
in the left, 132, 457

F
faith (fraddhi), 163, 198, 231,
285, 341, 369, 371, 3T
378, 379, 389
» ﬂ“| dmmlxd .hr tilﬂ'
troe, 151
doctrine, 269, 456
Brahma differentiated within
himsell both the troe and
the, 287
those who attain the Brahma-
world eschew what is, 380
father, the Creator called a, 86
transmission of a, to his son,
8990, 318-320
a son aids and frees his, go,
315°
affectionate greeting of 4 son
by a, 315-316
fathers, world of the, 89, 108,
163, 233, 2064, 359
fear, the Atman described as
experiencing, 81
freedom from, as the acme of
achievement, 132
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the knower of the bliss of formulas, special, connected with

Brahma is free from, 285,
28g
the basis of fearlessness and of,
28y
as a cosmic principle, 288, 358
fig-tree, ceremonial use of wood
of the, 167
instruction through a compari-
son of fig and, 247-248
in the Brahma-world, 267
the eternal, with roots above,
358, 426
fire, digestion carried on by the
universal, 152, 416
oblations in the, 164—1653, 239
the person in, reverenced, 330
used as a symbol of imma-
_mence, 357, 396
digestive, 435, 439. 446
mystical significance of the
three kinds of sacrificial,
445446
first cause, conjectures regarding
the, 304
One God as, 409
five-fire doctrine, the, 6o, 234
fivefold, the world and the indi-
vidual said to be, 86, 279
food, manifestations of Brahma
as, 153, 284, 290, 292
the reciprocal relations of, 291
292
prosperity of a giver of, 292
the creation and assimilation
of, 296-297
person in the moon as the
soul of, 329
the direct source of creatures,
390, 451
formulas connected with, 430
the principle of, and its applica-
tions, 430434
the cycle of, through the sun,
451
foreign travel, prohibition of, 58
form (ripa), 324
material, (mir), 296, 378, 396
subtile, (figa), 306

eating, 430
the sacrificial, a manifestation
of the Lord, 435
fourth, or superconscions, state of
the soul (fwriva), 49, 392,
393, 436, 458 (uf. 155, 156)
freedom, unlimited, 266, 267, 203
from desire, 442
from evil, see evil’
from sorrow, rebirth, etc., see
f liberation '
fuel, bringing of, in token of dis-
cipleship, 218, 235, 268,
279, 271, 302, 333, 369, 378
full-moon, sacrifice at, 87, 368
night of the, 300
ceremony, 313-314
se¢ alse * moon "
functions, contest for superiority
among the bodily, 76-78,
go—91, 158-160, 227-228,
317318 (cf. 322)
eristics of six bodily,

157-158
G
Gandharvas, 74, 111, 113, 199,
413

world of the, 138, 350
Gayaul meter, the, 156, 207-
208, 211, 452
Gayairi prayer, the, 155-157,
166, 405°, 427, 447
ghee, melted batier, 164, 167,
172, 223, 229, jog, 368,
440, 450
God (deva), 277, 381, 394, 395,
396, 399, 400, 402—411, 416
mind called the highest, 385
meditation the means of be-
holding, 396
omnipresent, 399
gods, displacement of the Vedic
and Brahmanic, 52-53
contest of the devils with the,
76-78, 178-179
evil does not come to the, 9o
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the world of the, 89, 108, 113,
163
breathe along with breath, 284
all the, worship understanding
as Brahma, 286
manifoldly produced from the
Person, 371
worship of the, permissible,
but temporary and inferior,
422
good conduct, an equal requisite
with knowledge, 61
the Brahma-world possessed by
those of, 380
good and evil, the distinction of,
merely verbal, 62, 251-252
the Brahma-world devoid of,
transcended by the knower, 63,
66, 143, 234, 289, 305, 321,
374 435
experienced in waking and in
dreaming sleep, 135
superseded in the supreme con-
dition of the soul, 136-137
not attributable to the sell, 328
the Atman superior to 'distine-
tions of, 348
by tranquillity of thought one
destroys, 436, 447
see also *acts,” *evil”
grace of the Creator, 350, 401,
411
doctrine of the, go
gradations, upward, to Brahma,
113, 138, 288280, 304
to the supreme, supersensible
_ Person, 352, 359 ]
grain, ten varicties of, used in
ceremonial, 167
grammar, difficulties of, 83', 136°
note on, (bripdf), 127
sacrificial, 164"
Great, the, epithet of the Supreme,
395 400
Greek religion and philosophy, 1,
9, 38, 52, 58, 6o, 71
gross elcsm:nu (mahd-bhita), 301,
41

H
happiness, imperishable, how
attained, 442

Hara, ‘Bearer, epithet of the
soul, 306
heart, the, 95, 150, 208, 333, 458
the space within the, 95, 132,
553—3“3- =T3l43?l 449, 441,
457
liberation from the knots of
the, 262, 360, 377
the secret place of the, 354,
371, 375 425
Soul seated in the, 361,
402, 405, 446, 454
the lotus of the, 424—425
he who is in the, 435, 454
heat (fejas), 74, 386
heaven, heavenly world, 195, 265,
283, 303, 320, 368, 369, 307,

444
Heaven-father (dvaus pifr), 166
Hegel, quoted, 70
henotheistic tendency, the Indian,
20
hidden, Brahma, or God, said to
be, 356, 372, 396
ya Mountains, referred to,
119, 317, 338
Hiranyagarbha, the Golden Germ,
13, 400, 404, 406%, 420, 454
holy places (frtha), 274
honey, use of, in ceremonial, 167
the sun described as, 203
Honey-Doctrine, the, 102-104
Hopkins, E. Washburn, ¢, 54*
horse-sacrifice, 73, 75, 111
hunger, aboriginal, associated with
death, 74
hymn of praise, a pantheistic,
423—423
1

‘1 am,’ the first utterance of the
aboriginal Atman, 81

‘I am Brahma,” 83-84

idealism, the later and dominant
viewpoint of the Upanishads,
42-52, 71
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the ethics of;, 64
ignorance (avidyd), 37, 140, 142,
346, 363, 368-360, 300
a warning against, 455—456
illusion, 64, 395, 396, 420
the doctrine of, 37-39, 44, 404
separate self-existence of
ego merely an, 5o
immanence, universal, of the
Cosmic Soul, 21-22, 28, 34,
8z, 100, 102-103, I111-1T13,
I15-117, 146, 246—-250, 287,
357, 396-397, 492, 403, 425
immortality, a prayer for, 8o
preferabletowealth, 98, 145,345
liberation from desire requisite
for, 141, 360
to be attained through mystic
knowledge, 157, 318, 335
337, 359, 361, 377, 385, 400
the Breathi Spirit as the
e55ence source of, 321
denizens of the heaven-world
partake of, 343
the quest of, leads ane to look
within the self, 353
attained through the grace of
the Supreme, 305
Imperishable, the, 12, 118-119,
147, 367, (369), 370, 372,
376, 387, 395, 396, 405
in-breath, see* prinae’ in Skt. Index
incantation, see * ceremonial’
incarnation, human, ses *reincar-
nation
incomprehensibility of the Uls-
male, 39-49, 335 337, 360,

495
independence (sodlanirya), 437
Indha, 131, 132, 457
indifference to the world, 112,

369, 412
individual, the living, (jfva), 436
individual soul, ::3 t stpul'
individuality, a veil o

over lh:: Ultimate E:I, a4,

2

overcome in the Supreme, 50—

51, 376, 380

produced from the primeval
Imperishable, 242, 367
a product of space, 2493
the possessor of knowledge is
freed from, 376
individuation, progressive, of the
Supreme, 262, 424
space the principle of, 27
Indra, B84, 96, 10§, 120, 3:: I,
131, 172, 199, 200, 205,
268-273, 275 277, 288,
301, 305, 311, 313, 314%,
315, 320-322, 330, 334,
338, 339, 358, 3817 382,
423, 429, 446, 453, 456
Indra, a name for the individual
soul, 278, 298, 457
Indragopa beetle, g%
Indu, the moon, 429
infinite, Brahma as the, 283
the soul is; 306
inherent nature (szeblidra), 8, 4o8
initiatory rite (dFksd), 124, 3132,
azg, 370
Inner Controller, the, rrg—117,
281%, 392
Inner Soul, the, 357, 361, 370,
371, 4009, 424
inscrutability of Brahma, paradox
. _of the, 336-337
inspiration, invocation of Savitri
for, 166, 397, 428
of the Hindu scriptures, 100—
Y 101, 146, 445
instruction, restrictions on impart-
ing mystic, 167, 207, 377,
411, 442
bringing of fuel as token of
a desire for, 218, 235, 268,
279, 271, 302, 333, 369, 378
necessary for knowledge of the

Soul, 347
the Soul not to be attained by,
. 359 376
intellect (fuddhi), 8, 351, 352,
_ 353, 360, 387, 301%, 395,426
intelligence (prasii), jor, 3os,
3°7, 319, 324, 3:5_-3215,
350 ; (caslanya), 452
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intelligential element  ( prafia-
milra), 327, 328

intelligential self, soul, (prajfdi-
nan}{ 318, gar, 372, 318,

4 (cf. 136

mtuxs:itmn tlfe }{IEIII.EIOI] of life
likened to, 420

invocation, se * prayer’

ureapmhlhljr, apparent ethical,

I Upamslmd name of the, 362"
iana, Lord, 84, 404, 420, 454

J
Janaka, king, 107, 127-133, 156,
328

]nl:wcdns, epithet of Agni, 338,

Job, %ook of, a paralle]l idea in
the, 126"

jay, see ¢ bliss "

jugglery, the illusion of life likened
to, 420

K

Kant, Immanuel, idea of auto-
nomy in the Upa.nishads
compared with that of, 64

Kn]nla, the Sankhya philosopher,

hrm:, fm: of action, alone
sirvives after death, 6, 110
the doctrine of, 54-57, 140—
143 369
not publicly discussed, 110
determines one's reincarnate
status, 233, 357, 497, 417
418
does not adhere to one free
from attachment, 362
a vision of the Soul leads to
cessation of, 373
the soul fettered by its, 420
Katha Upanishad, clements of
Sankhya doctrine in the, 8
source of tI:u: dramatic setting
of the, 341°
Kaushitaki, 182, 307, 3171

Kaushitaki Upanishad, two pub-
lished recensions of the, 302’
Kena Upanishad, two distinct
parts combined in the, 52—
53: 337°
explanation of the name of the,
335
Ketu, the Dragon's Tail (de-
scending lunar node), 454
knots of the heart, 262, 360, 377
knowledge, mystic, supersedes
mere worship and sacrifice,
53, 82, 838y, 119
renders worship and sacrifice
efficacious, 54, 80, 239
overcomes Karma and rebirth,
_ 56, 379, 395, 396
influences one’s reincarnate
_ status, 56, 303, 357
is efficacions, 5860, 85, 86,
88, go, g1, 97, 151, 167,
180, 283, 291, 307, 317,

anT
frees from evil, 6o-64, 143—
T44, 153, IGY, =23, 234,
239-240, 286, 321, 388, 435
the Soul the supreme object of,
100, 396
is' the key to all knowledge,
100, 114, 146, 150, 240
. leads to immortality, 142, 267,
353, 400
leads to the Brahma-world, 163,
224, 232-233, 304-307
restrictions on imparting, 167,
207, 377, 411, 442
procures fulfilment of desires,
178, 1Bo, 184, 227, 256, 293
benefits of possessing, 286
prevents injury from any mis-
deed, 321
the basis of superiority, 339
obtainable only by the elect,
359, 376
frees from all fetters, 350, 305,
396, 399, 447
two degrees of, 366

a competent teacher to be
sought for, 369
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leads to union with Brahma,
395

contained in all the Upani-
shads, 414
a means of apprehending
Brahma, 421
does not supersede religious
forms, 421
hindr:nm to acquiring, 455—
45
impurlod by a Kshatriya, see
* Kshatriya
knowledge-mass (vifidna-ghana),
101
Krishna, 363°

Kshatriya, a Brahman instructed
in mystic knowledge by a,
16, 26, 54, 92, 04, 185,
231, 234-240, 333
rebirth as a, 55, 233
relative superiority of Brahman
and, 84
metaphysical knowledge the
reason for rulership of the,

231

Kubera, god of wealth, 210

Kutsiyana’s Hymn of Praise,
423423

L

Lanman, C. R., translated pas-
sages from the Upanishads, 4
law (dharma), 84, 91, 103, 456
leavings of food, impure, 186,
240, 430
liberation, complete, from death
and rebirth, 56, 107-108,
141,163, 274, 376, 395, 410
from the , 62, 71, Bo
from sorrow, 251, 374, 377
402, 403
from the knots of the heart,
262, 360, 377
from the body, 267, 278-219,
356, 361
attained through knowledge of
the Supreme, 359, 395, 399
497, 436

relinquishment of desires re-
quisite for, 442, 447
the mind the instrument for
obtaining, 447-448
license, unlimited, apparently ac-
corded to the possessor of
knowledge, 6o-61, 143-144,
157, 239-240, 321
life (breath), Brahma as, 153,
284—285, 290
the sun as the source of uni-
versal, 379
a hymn to universal, 381-382
see also ' prana’ in Skt. In
light, the Supreme as the self-
luminous cosmic, 209, 358,
?3 73 +lu. 449-450
light-Brahma, the, 450
lightning, 222, 231, 233, 243,
339: 339, 459, 457
line of tradition (vawia), 7, 105—
106, 148-149, 167, 174-
176, 207, 274, 366
liquor-drinking, condemnation of],
234
literature, mention of works of
, Teo—101, 127, 146,
203-204, 250-251, 254,
367, 445, 446
se¢ alzo * Vedas®
litargy, references to the, 1352,
154, 165, 177-178, 180,

181, 182, 187-200, 201-
202, 210-213, 224—235,
280, 305

longevity, the possessor of know-
ledge attains, 195-198
desired, 330, 331, 332, 362

spurned, 345
see alte * old age’
lord, epithet of the cosmic and
individual person in the
heart, 143, 152
epithet of the soul in dreamless
sleep, 392
Lord, designation of the Supreme,

374. 395, 400, 402, 403,
494, 496, 49, 420, 454
lotus-flower, asa symbol, 262-263
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Iotus-leaf, 223, 418
lotus of the heart, 424-425
lunar world, rebirth of souls that

go to the, 379

M

macrocosm, correlation between
microcosm and, 23-24
as a person, s ‘ Person’

Ma.ghavm epithet of Indra, 315,

mlgic (m&ﬁ, illusion), projection
of the manifold world charac-
terized as, 3738, 105, 404
Maitri, teacher, 414, 422*
Maitri Upanishad, Sankhya influ-
ence in the, g
man, comparison of, with a tree,
126
manifest and unmanifest, 305, 431
Manu; 207, 274
mark, the Supreme devoid of
every characteristic, 359,
392, 409
to be penetrated as
target or, 372
Marut, 443
Maruts, the, 84, 206, 453
Matari$van, epithet of Viyu, 338,
g6z, 382
material form (mir#), 296, 378,
396
matter, primary, {MEM}I 39‘61
499, 419, 430—431
May3, the doctrine of, 37-38, 404,
499
meditation, 45, 254
a means of apprehending and
attaining unity with (he One,
372, 394 396, 421, 435
cessation of thought requisite
for, 436
the vse of Om in, 437, 438,

. 487

mendicant, religious, ( pravrajya),
440

metempsychosis, see  reincarna-
tion '

mind, the agent in all conscious
experience, 87
a self consisting of, 285
Brahma as, 290
likened to the reins of a chariot-
driver, 351, 352
control of the, as 2 means of
obtaining release, 350360,
442=443, 447448
produced from the supreme
Person, 370
during sleep all sense-funclions
are unified in the, 385
see also * manas " in Skt Index
Mitra, 273, 282, 453
monism, first indications of, 13
the Vedic and Brabmanic gods
superseded by, 52-53
Monkey-doctrine, the so-called,
of salvation by works, 350"
moon, worship of the, 87, 312-
314, 368
night of the new and of the
full, 89, 309
the, as the door of the heavenly
world, 303
negative aspect of creation
exemplified in the, 378
the world of the, 388
comprehended in the panthe-
istic Being, 403, 423
moral distinctions, see
'good and evil'
mother, a pupil directed to honor
his, 281
Mrityu, Death, 24, 74-76, 84,
200, 272, 288, 295 337,
358
Miiller, F. Max, quoted, ix, z, 6,
462, 480
Miller, Julius, theologian, ac-

Mundaka Upanishad, explanation
of the name of the, 377°
Mundaka-vow, 377
mystic doc!nnc. restrictions on
imparting, 167, 207, 377,
411, 442
see also *upanizad” in Skt Index

*evil,
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mystic utterances (oydkrir), 278,
425

N

Nacikelas, 341-348, 351, 353,
361, 456
Naciketas-fire, 344, 347, 351
name and form, see *individuality”’
name-giving ceremony, 173
Nirdyana, Son of Man, 429, 454
Nature (.ﬁra#m}, B, 354% 300,
4903, 404, 418, 430, 431,
442
negatives, the Supreme described
by, 39-40, 97, 118, 125,
132, 143, 147, 353, 367
the highest condition of the
soul explained by, 302
new moon, sacrifice at, 87, 368
night of the, 89, 309
worship of the, 312
see alro ' moon”
nominalism, 240-242
Non-being, as aboriginal entity,
11-12, 214, 241, 28y
included in the Ultimate, 372,
381, 386
non-duality, se¢ unity '
non-human, a Person who is, 224,
233
noumenal, distinction between
the phenomenal and the,

34-37
Nyagrodha (fig) tree, 248
Nyiya doctrines, the Upanishads
cited in support of, 2

0
object (visaya), 444
ocean, an, epithet of one whose
world is Brahma, 138
a symbol of merging of indi-
viduality, 246, 376, 389
drying up of a great, 413
of creatures, embodied Time is
the great, 434

529

old age, longing to escape a
miserable, 273
not to be feared in the heavenly
world, 343
avoided by the practiser of
Yoga, 398
attainment of, se * longevity *
Om, mystic syllable, praise of the
properties of, 177—178, 181—,
182, 201, 279280, 426
identified with Brahma, 27,
349, 387, 391, 437, 438
value of knowledge of, 348-
349
use of, in meditation, 372, 356
387, 396, 437439, 441, 457
analyzed intoits three elements,
388, 425, 426
explanation of the symbolism
of, 301-393, 425426
identified with the Udgitha, 425
omnipotent, the Lord charac-
terized as, 305
omnipresent, the Imperishable
described as, 367
omniscient, the great Soul de-
scribed as, 367, 373, 392
One God, 121, 217, 306, 400,
4ob—g11
one lord ( pat) of the gods, 368
opposites, pairs of, (dvamdra),
417, 418, 442
ordeal of the heated ax, 250
organs of action and of percep-
tion, 391‘;:0594‘
Origen, the trine of rebirth
_accepled by, 55
origin (sambkava), 364
conjectures as to the world's, 1o
out-breath (apdma), 125 180,
208, 238, 278, 284, 356,
371, 383, 384, 385, 416
outcast (camdidla), 233, 240
outer Soul (bakir-dtman), 424
overlordship, the possessor of
knowledge attains, 78
of the Atman, 104, 143, 152,
424
prayer for, 166, 229
Mm
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P

Pili, certain word-forms seem Lo
show the influence of, 6—7
pantheism, in the Upanishads, 2,
P:J;:r a;rlgl' ticbelief supe
yiheistic r-
pnpmpuud reinterpreted by,
15, 53; 82, 83-84, 119121
pantheistic conception of the
Supreme, 98-102, 144-147,
209-210, 246-250, 300-
jor, 300, 403, 423
paradox, the, of the contrarieties
in the Atman, 32, 210, 362—
363, 375
of the One and the many, 34,
35-30, 37
of the unapprehendable Ap-
prehender, 119
of the antitheses in Brahma, 287
of the inscrutability of Brahma,
335-337 363
Parjanya, B4, 96, 208, 239, 381
parrot, the green, with red eyes,
(immanence), 403
parturition, ceremonial connected
_witlE, |1=;-:E4
passion » 300
path of thn:g:wl after death, 140—
142,161, 163, 224, 232-233,
393-395, 370,379, 443444
Paunlkasa, caste-designation, 136
peacefulness (niroriatoa), 437
people, the, (mi¥), B4, 98°, 273
perception, organs of, (buddhin-
driya), 391", 394’
perfected soul (&ridtman), 273,
375 376
person, the world-ground con-
ceived 10 be an enormous,
10, 23, 204
the individual buman, 283
of the measure of a thumb,
the, 355, 361, 401, 407, 452
Person, the cosmic, 23, 51, Bi,
87, 97, 102104, 157, 208,
234, 233, 352, 354% 359
365, 369, 370-371, 375,

376, 388, 389, 400, 401~
402, 403", 415, 419-420,
422, 445, 440
in the sun, the, o7, 183, 424,
pessu::?:ﬁc iews
views, 413, 419
phenomenal, distinction between
the noumenal and the, 34—37
Pippalida, 378, 381, 383 385
387, 388, 390
Plato, views of, on rebirth, 55
pleasure, the nature of, 260
Plenum, a, 45, 47, 260, 330
plutation of vowels, 201°
pole-star, deviation of the, 413
polytheism, pantheistic belief
es and reinterprets,
15, 53, 82, B3-84, 119-121
power, divii::.rélain 402, 400
Prajapati, of Creation, 13,
46, 88-89, go, 120, 12I,
150, 151, 165, 168, 172,
18y, 199, 200, 2O, 225,
237, 268-274, 301, 305,
313, 314, 315, 33% 378
379, 380, 382, 388, 403,
415, 423, 427, 429, 434
435 442, 445, 440, 451, 454
Prajipati-world, 138
Prakriti, Nature, 8, 354", 306,
403°, 404, 418, 430,431,442
Prana, the doctrine of, 305300,
3zo-328
see alro * prana’ in Skt Index
Prinagnihotra sacrifice, 377°
Pragna Upanishad, name of the
378
prayer (érakman), 14, 79, 92, 96,
184, 397, 3908
for illumination and liberation,
30, 8o
the Gayatri, 155-157T.
405% 427, 447
to Agni, for prosperity and
alooMmess from sin, 157, 365
for the attainment of a wish,
163, 309
for the attainment of greatness,
166, 220-230

166,
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in connection with procrea-
tion and parturition, 169,
172-173, 314
for escaping miserable old age,
273
to various gods, 275
a teacher’s, 277-278
for winning affection, 310
to the sun, for the removal of
sin, 311-312
to the moon, for prosperity,
3r12-314
to Savitri, for inspiration, 307
to Rudm, for favor, 400
precepis to a student, 281-282
pneﬂh:od (brakman), o8, 351,
381
primary matter { pradhdna), 396,
499, 410, 430
prisoner, the fettered soul likened
to a, 420
procreation, cosmic analogy of,
10, 14, 25—-26, 81, 85-86
rites connected with, 168-172,
314
progressive definition, the nature
of Brahma explained by,
127-131, 250-202, =290
291, 328-332
the Atman explained by, 235~
238, 268-273
projection, imaginative, of objects
by the individual, 43-44, 134
pronunciation, 200, 458
pupil, & formal request to become
a, 162
mystic teaching to be imparted
only to a son or a, 167, 207,
411, 442
bringing of fuel as a token of
becoming a, 218, 235, 268,
270, 271, 302, 333, 369, 378
precepts to a, 281-282
purpose {*rﬂfﬂl} 157,209,300, 365
Purusha, see * Person'
Pirva-mimdrmsi  doctrines, the
Upanishads cited in support
of 2
Pashan, 84, 157, 364, 449

531

Q

qualities, the pantheistic Being
described as containing all,
33-33, 408

Qualities, the three, (gunad), o,
394% 403" 407, 418, 419~
420, 423, 437, 432, 443,453

quarters, the, of heaven, 123-125,

214, 399
of Brahma, 21g—221, 3o1

R

Rihu,the Dragon’s Head (ascend-
ing lunar node), 273, 454
Rijasfiya ceremony, 8y
Rikshasas, ogres, 413, 454, 455
rmr qimile. of a, 82, 111, 334

real {m:bual} the quest of the, 3-:
the Immortal veiled by the, g2
one phase of the twofold Brahma
_ is the, 97, 287, 425
in sleep one sees the unreal

and the, 386
Real, the, 268
of the real, 18, 95, 445
death is absorption into, go
Brahma as, 151, 265
Svetaketu instructed regarding,
246-250

a golden vessel covers the face
of, 364, 449

one should devote onesell 10
the, 442

ﬂ:i: Etenu]

p-:mtmn ol‘ the d

3z, 51, 68°
later rejected, 33, 42
ethics of epistemalogical, 64
reality, the Atman the inner under-
lying, 18, 246-250
the idealistic conception of, 35
rebirth, se¢ * reincarnation '
Regnaud, Paul, quoted, 4
regressus to the ultimate reality,
16, 113-114, EEg-121, 185~
186
Mmz2
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reincarnation, the doctrine of,
54-50, 66-67
mention of, in the Atharva-
Veda, 54, 379
the cycle of, (sasisira), 5%, 352,
410, 413, 441, 447
one’s actions the determining
factor in, 140-141, 233, 352,
357: 369, 407, 417-418
course of the sonl in, 160—
163, 230-233, 299, 392-
393, 342
in animal form, 163, 233, 303
terminated by metaphysical
knowledge, 163, 224, 375
379, 395, 396
transcended upon reaching the
Brahma-world, 224, 274°
(cf. 387-388) f
due to heedlessness and ignor-
ance, 346, 352, 355, 369
according to one’s knowledge,
357 359
sacrificial observances do not
terminate, 368-3609
due to one's thoughts and de-
sires, 360, 375, 383, 384
release, see ¥ liberation '
renunciation, 112, 362, 376, 432
responsibility, individual ethical,
denied, 328
restrictions On imparting mystic
knowledge, 167, 207, 377,
411, 442
revelation of the Sopreme, the
elect obtain a, 597, 349-350,
376
Rig (rc), Rig verses, s *Rig-
Veda'

right, the, (rds), 275, 280, 356

Rig-Veda, Rig verses, 75 88,
100, 127, 146, 155, ITT,
181, 183, 203, 205, =11,
225, 250, 251, 254, 285,
299", 305, 311, 313, 367,
370, 381, 388, 403, 404,

: 426, 445, 446

rite, sr¢ * ceremonial,’ * ceremony *

rivalry, the, of the bodily func-

tions, 76-18, go—g1, 158-
160, 227-228, 317-318 (cf.

3aa
of the gods and devils, 46,

178-179

rivals, removal of hateful, 293

rivers, symbaols of as yet unmerged
individuality, 246, 376, 389

Roy, Rammohun, first translator
of Upanishads into English,
3, 461—4062

Royce, Josiah, expounded Upani.
shadic philosophy, 4

Rudra, 84, 96, 382, 399-400,
494, 405-406, 423, 423,
426, 428, 420, 440, 454

Rudras, the, B4, 120, 201, 202,
208, 212, 453

S

sacred thread, the earliest refer-
ence to the, 312’
sacrifice, metaphysical knowledge
supersedes, 52-54, B2, 87,
368-369
the Agnihotra, 54, 238240,
310, 368, 448, 450, 451
the Asvamedha (horse-), 73,
75-76, 111
correlated with life and the
world, 73, 211-213, 225
performed by the primeval
being, 75
at new and full moon, 87, 368
special efficacy of various
features of the, 107-109
the Vajapeya, 168
importance of proper perform-
ance of, 224—225, 368
study of sacred knowledge re-
garded as, 266
does not terminate reincarna-
tion, 368-369
the Prinignibotra, 377°
bright half of the lonation
chosen by seers for, 380
inspiration attzined at the, 398

the Shodadin, 450
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see alse ' ceremony,
monial,’ * liturgy ’
sacrificial fires, 76, 222, 231-232,
351, 385, 445440
Sadhyas, the, 206, 371, 453
sages, 397
salt, simile of the solution of,
101, 248, 450, 457
simile of a mass of, 147
salvation, metaphysical know-
ledge the key to, 53
by divine grace, 59', 350, 402
a prayer tp Indra for, 297
gained through vision of the
Atman, 373
see also ' liberation”
Saman, Chant, 79, 92, 154, 180~
186, 189-109, 2oOI-ZOZ,
jos, 311, 370, 381, 388
Sama-Veda, the, 75, 79, 88, 100,
127, 146, 155, 177, 181,
183, 203-204, 205, 211,
28, 2go, 251, 354, 185,
367, 426, 445, 4406
Sambhu, the Beneficent, 429, 454
Samrij, Sovereign, 429
Sandilya-doctrine, 209’, 210
Sankara, explanations by, 38, 55,
74', 74% 189" 200% 210
226", 226Y% 237", 262%, 262"
2817, 281", 297, 344" 348%,
359', 360", 360", 377%, 382%,
391, 391
a comment of, quoted, 8a®
text-readings of, 2066', 287°,
300!, 306', 395"
Bﬁluléngk's estimate of, 474,
41
Sankhya philosophy, the Upani-
:hy:is!}ciud in su of, 2
traces of, in the Upanishads,
8,354" 386", 304", 304", 408*
the %itl. and Maiwi Upani-
shads pervaded by, 83—9-
the theory of food according
1o, 439431
Sastri, Punisher, or Commander,
or Teacher, 429, 454
Satapatha Brihmana, 6, 54

cere-

satire, a, on the priests (7), 188-
18y
Savitri, 166, 171, 189, 397, 308,
495, 427, 428, 429, 430,
434, 447
Savitri prayer (Gayatri), 156, 166,
405", 427, 447
Schopenhauer, Arthur, eulogy of
the Upanishads by, 3
scriptures (fdsfra), divine origin
of the Hindu, reo-101, 146,
445
known even by Sidras, 455
false doctrines subversive of,
456
secret place [of the heart], the,
51, 354 371, 375 42
ne;ﬂfm ?hta:? 31 5
seeing God, meditation the means
of, 396
seer, glorious, benefits accruing
to a, 263, 376, 458
self, Atman-teaching misunder-
siood as glorification of the,
65, afig
the, a creator in sleep, 134
a, consisting of breath, 284
a, consisting of mind, 285
a, consisting of understanding,
285, 376
the bodily, (farirdfman), 285,
334
a, consisting of bliss, 286, 289,
203, 392
the intelligential, ( grajidtman),
318, 321, 322, 328, 334
the understanding-, fdna
diman), 352
the I‘.ra.nqui::, (fdnta dtman), 353
(cf. 423
the conscious, (rifddndiman),
387
the Eternal present in the, 396
the elemental, (bhitdiman),
417-420, 430, 432
see alro *soul’ 5
Self, the cosmic, see * Atman’
self-conceit (abhimdna[tval]), 415,
418, 440
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self-consciousness, illusoriness of,
50, 395°

merging of, in the Supreme,

50-51, 137-138, 246, 376,

l‘.hzaﬁ?at warder of the door to
Brahma, 440-441
Self-existent, (soayambhiz),
106, 149, 176, 353, 363
selfishness, the doctrine of the Self
misunderstood as, 65, 269
seli-knowledge (@fmavidya), 307
self-power (dfmafakii), 304
self-rule (sedrdjya), 64', 270
sense-organs, sense-powers (depa),
306, 323, 334, 356, 362,
375+ 316, 387, 397
senses, outward activity of the,
restrained in sleep, 95
the soul as controller of the,
351-352, 444
the mind higher than the, 352,
359
the consciousness directed out-
ward by the, 353
the pervading Soul the agent
in all the, 354
cessation of the activity of the,
359, 443
created by the macrocosmic
Person, 370, 389
man's thought is interwoven
with the, 375
unified in the mind in sleep
and in ﬂﬂlﬁs 384, 385
as counte in the analogy
of the ':ml, 304°
serene one, the, epithet of the
soul, 265, 272, 414
shadow, embodiment of the soul
likened to projection of a,
383
sickness, the true seer free from,
262, 398, 458
sight, as symbol of truth, 38, 129,
I55
gin, the enlightened soul eman-
cipated from, 6o-61, 144,
152, 183, 223, 234, 240,

2%3, 286, 321, 334, 34
377, 388
prayer for freedom from, 157,
65
thga knower of the bliss of
Brahma free from self-re-
proach for, 289
adoration of the sun for re-
moval of, 311-312
see alio fevil”
sipping, ceremonial,
230, 312, 430
Siva sscsx,athe later, 4
sixteen parts, Prajapati h:s, 88-8g
a pem:an is composed of, 244,

389
Shnda, the teacher compared
with, 262
slayer, the, slays not, 349
sleep, dreaming, as a state of the
Souj; 45, 4ﬁr 134—135- 270
271, 386, 301, 458
dreamless, a high state of the
soul, 45, 46, 48-49, 95
136_139! 244, ‘-'ﬁﬁr 271,
323, 333—334, 386, 397, 458
transcends the ordinary waking
state, fig, 95, 134. 244, 272
the condition of a person in,
385-386
snake-skin, simile of a, 141, 388
sniff-kiss, 315
solipsism, 297®
solution of salt, immanence ex-
plained by the, 101, 248,
459, 457
Soma (King Soma), 79, 84, 95,
124, 162, 163, 163, 199,
zob, 231, 232, 233, 313,
329, 333: 3719 371, 431—
432, 433, 449, 450, 452
Soma-libations, 201, 202, 2I1-
212, 398
son, ceremony of transmission to
a, Bg—go, 318-320
a father aided by his, go, 315"
mystic knowledge may be im-
parted to a, 167, 207, 4171,
442

166, 228-
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a father’s greeting to his, 315~
&

31

Son of Man, Nardyana, 429, 454

sorrow, the soul in deep sleep is
without, 136

liberation from, 251, 374: 377,

402, 403

soul, the individoal, a clue to the
universal Soul, 24-25, 83

designated as hawisa, 447, 134,

135, 395, 402 )
to be identified with the uni-
versal Soul, 83-84, 111

112, 114-11%, 237, 246,
247, 248, 249, 250, 306, 354
goes into space at death, 110
as light of the personality, 133
a conglomerate of [unctions
and attributes, 140, 304-305
egress of the, from the body,
26y, 278-279, 361, 384 (cf.
297) S 1
described as riding in  the
chariot of the body, 351-
352, 398, 414, 417, 422
eristics and experiences
of the reincarnating, 356—
357, 3947395, 497, 417—
420
cryptic statement of the relation
between the universal Soul
and the individual, 374, 403
impotent over the cause of
pleasure and pain, 304
designated as Hara, 306
the cosmic Soul to be appre-
hended in, 396
soul, a great, (makdiman), 217,
343 411
Soul, the Great, (makdiman), 405,
406, 434
Soul, the Universal, ser * Atman
smmd-Brahma. the, 437-438
sounds of the alphabet, utterance
of the, 458
source, the Imperishable is the,
of all beings, 367
the soul in deep sleep unified
with the, of all beings, 302

the One God rules over every
single, 406
space, posited as the ultimate,
1o-11, 186
the soul at death goes into, 110
the principle of individuation,
273
created by the cosmic Person,
_ 370, 389 .
spider, simile of the, and his
thread, 95, 367, 409. 437
Spinoza, quoted, 40
spirit (&;c#ajﬂfa}. 410, 415
see aéffa]:fmul \
slages e; g8
states of the soul, the four, 49,
134-139,391-393, 436, 458
see also *sleep
stomach, the dtgﬁml'c_ fire in the,
435: 430, 446
student sacred knowledge
(drakmacarin), 201
the life of a, (brakmacarya),
150, 266, 268, 272, 349,
374, 378, 380
see alyo * pupil !
study of the Veda enjoined, 421
subject-object consciousness, all,
transcended in the supreme
state of the soul, 4648, 50,
101-102; 136—-138, 147 fcf.
zbo, 428)
subtile body (/iiiga), 396, 431, 436
subtile substance (fanmdira), 418
gﬂdﬂr Bﬁ- gﬁ=! =IIﬁl 455
Sukn, 455 :
sun, the golden Person in the, 97,
183, 424
the divinity in the east is the,
123
ascent o the, at death, 267
daily adoration of the, 311312
the, as symbol of unsullied
purity, 357
the, identified with the life of
creatures, 378-379
the realm of the, 450
see  alre  *Aditya)
*Stirya’

* Savitri,”
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superconscious state, the, 40, 392,
393, 436, 458 ;

superphenomenal, distinction be-
tween the phenomenal and
the, 34-37

Supreme, the, 423

Siirya, 288, 358, 381, 382, 428

see also *sun’

Sushumnd, artery, 384° 437

Svetaketu Aruneya, 54, 160, 230,
240-250, 302

$veiabvatara, teacher, 411

Svetasvatara Upanishad, Sihkhya
philosophy in the, 8-9

sympathy, giving should be ac-
companied by, 282

T
Talavakira :‘.Kcm} Upanishad,

» 335
teacher, valuable knowledge im-
parted by a, 221, (276)
the transitoriness of life taught
by a, 249
the prayer of a, 277-248
precepts of a, 281—282
one should revere a, 282, 411
knowledge of Brahma to be
sought from a qualified, 369,
441
see also * pupil’
teaching, restrictions on imparting
mystic, 167, 207, 377, 411,
i false
warning against s 455—450
Thales, water-cosmology of, 10
*That art thou,” 5o-51, 246-250
theologians, 394
theosophy, the Upanishads highly
by students of, 3
thought, function and importance
of, 253-254
a dying person's, has departed,
323
liberation to be altained by
control of, 351-352, 359
360, 442-443, 447448
tranquillity of, 350, 369, 436,
447

interwoven with the senses,

375 (cf. 353)

determinative power of, 375,
335, 384, 447448

the Atman the uliimate basis
of, 387

the ‘mouth’ of the deep-sleep
state, 392

cessation of, in meditation, 436

see also *mind

 threefold knowledge (fray? widyva),

155, 156,178, 182, 225226,
3I1
thumb, a Person of the measure of
a, 355, 361, 401, 407, 452
thunder, 150, 330
time, as a possible first cause, 394
the theory of, 433-434
tonsure-vow, 377"
tradition, line of, (ramfa), 7, 15—
106, 148-149, 167, 174—
176, 207, 274, 366
traditional doctrines (smp#), 262
Tranquil Self, the, (fantdiman),
353, 423
tranquillity, 209, 350, 369, 392,
410, 436, 442, 447
translation, difficulties of, viii, 82%,
83", 166, 462, 480
transmigration, see * reincarnation”
transmission, ceremony of, from
father to son, 8g—go, 318
320
travel, prohibition of foreign, 48
tree, simile of a, 126, 358, 400
see alro * fig-tree’
trind, the Atman and the world
a, g2
of virtues, 150
the supreme Brahma contains
a, 395-396 ,
earnesiness of the Hinduo
search for, 30
sight as a symbol of, 38, 129,

155
characteristic of the Real, 151
as a principle in the universe,
259, 259, 429, 454
injunction to speak the, 281

trul
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adhered to by Indm, 320

the soul of, 330, 332

lovers of, 367

the path to knowledge of the

_ Supreme, 374, 375

importance of speaking, 389
Tvashtri, 1573, 320

u

Udgitha chant, the, 76, 77, 79,
165, 177-178, 191-199, 451
Ums, 338
unborn, the, 356, 395, 396, 403
unconsciousness, see * conscious-
ness’
understanding  (vgfdna), g5,
254255, 309, 351, 433
a self consisting of, (ripidna-
maya), 285, 376
Brahma as, 286, 291
see alio * knowledge '
: undtrt;ta.nding-ulf ( fRandiman),
e, 352
unification, in the Atman all
things reach, 101, 146-147
of the functions at death, 139
141, 249, 323-324
of the functions in dn
_ sleep, 323, 334, 385, 392
in the supreme Imperishable,
_ 376, 435
union with the Supreme, the
highest goal, 44-45, 47, 66
subject-object  consciousness
transcended in, 46—48, so,
ro1—102, 136-138, 147,
428 (cf. 260)
attained at death, 245-246,
249, 420, 422
indispensable conditions for,
376
knowledge the means of attain-
ing, 387, 395
Yog:nrl.he method of reaching,
. 435. 4371
unity, the, of the human person
with the Supreme, 27, 83,
208, 435, 454

regarded as the necessary basis
of diversity, 39
the Ultimate an absolute and
undifferenced, 139-140, 143
to be perceived in reality, 143,
3565
of the human person with the
Person in the sun, 1537, 289,
293, 365
of the personal functions, 322
of the intelligential and exis-
tential elements, 327328
the diversity of the world en-
veloped in, 362
realization of absolute, frees
from deluosion and sorrow,
363
universal lordship, 306
Universal Soul, the, 234-240
see also * Atman’
Unmanifest, the, 8, 352, 339,
395, 431, 432
unreal, the formed Brahma re-
garded as, 425
untruth, he dries up who speaks,

389
U]:ﬂmghads, place of the, in the
history of philosophy, 1
prevailingly pantheistic, 2, g, 71
influence of the, in India and
in the West, 2—5, 7172
traces of Buddhist influence in
the, 6-7
heterogeneous nature of the,

i i
chronological grouping of the,
70
mention of the, in the Upani-
shads themselves, 100, 125,
127, 146, 204, (206), 373,
400, 414
up-breath (wdina), 125, 208, 239,
384, 416, 430, 446, 453
utterances, mystic, (oydhrir), 278,
435
v
Vaidya, 98 233
Vaivasvata, epithet of Yama, 342
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Varuna, 84, 124, 180, 200, 205,
210%, (275), 314, 423, 433,

463
Vasu, the, 356
Vasus, the, 84, 120, 201-202,
204—20F, 211, 452
Viyu, Wind, 15, o1, 114-115,
172, 199, 202, 311, 214,
217, 278, agg, 288, 204,
338, 339, 358, 351, 493
422, 423, 445: 448
see aleo *wind”®
Veddangas, the, 275% 367"
Vediinta, 4, 376, 411
Vedanta-sira, the, 2
Vedas, the, 136, 280, 349, 377,
410, 431, 445, 450
three, mentioned together, 75,
79, 155, 181, 182, 184, 235,
244, 278, 305, 3ob, 31,
367, 370, 381, 388, 426
four, mentioned together, 100,
127, 146, 203-204, 285, 367
study of the, 200, 281
veins, see ' arteries’
Vidhitri, Ordainer, 429
Vindhya mountains, 317°
Virdj, 132, 190, 218, (457)
Vis, the commonalty, 84, 85, 95*
Vishou, 172, (275) 352 422,
423, 434, 420, 439, 433
435, 438 439, 449, 452
453, 454
Visvadevas, the, 84,
2082, 453
Vidvakarman, All-worker, 13, 405
Visvarfipa, son of Tvashtri, 330"
Vidvasrij, 420, 454
voice, formation of the, 458

W

18g, zo1,

waking state, the; 135, 139, 391,

(458) ;

warning, a, agminst. unworthy
associates .and perverted
doctrine, 455-456

water, as primeval substance, 10,
113, 151, 256, 204, 307, 354

way, se ‘path’

wealth, immortality preferred to,

98, 145
knowledge preferred to, 143,

r61-162, 216, 231, 345
346, 362

weaving, creation likened to, 118,
3=

well-done, the, epithet of the soul,
28y, 295

wheel analogies, 104, 258, 300,
394-395, 408

Whitney, W. D., quoted, 82*, 299",
467, 489, 490
wife, the primeval being differen-
tiated from himself a, Br,
Bg—806, 168
Yijfiavalkya imparts mystic
knowledge to his, g8-102,
144-147
simile of the embrace of a be-
loved, 136
rites connected with a, 168-
172, 314
wind, 316, 330, 357
see also *Viyn'
wigh, ceremonial for the realiza-
tion of a, 163-167, 229- .
230, 3og :
woman, philosophic disputation
engaged in by a, 15 113~
114, 117-110
created by the primeval being,
81, 83-86, 168
metaphysical instruction given
to a, 08—102, 144-147
wood of the sacred fig-tree, cere-
monial use of, 167
world, conjectures as to the origin
of the, g—13
correlation of the sacrifice and
the liturgy with the, 13, 76,
. 191-194, 195-109, 225
the, as a sacrificial horse, 73-74
the, of the Gandharvas, 138,
359
the three regions of the, 155
the, of the fathers, 89
the, of the gods, 89, 163
the, of men, 89, 384, 388
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the, identified with Brahma,
209

the good and the evil, 384

the, of the moon, 388

creation of the, see © cosmology '

the heavenly, see * heaven '

the, of Brahma, se¢ * Brahma-
world *

world-ground, attempts to dis-
cover a unitary, g-13, 21

anthropomorphic  conception
of the, 23

duality of the, 35-37

moral qualities not to be attri-
buted to the, 63

se¢ alyo * cosmology '

world-tree, the, 358, 400, 409

worship, pantheism supersedes
polytheistic, 5254, 82, 84

of the Atman, Self, 83, 85, 454

understanding necessary for
adequate, g3-g4, 128-131

of understanding as Bmhma,
286

the worshiper attains the object
of his, 292-293

of the popular gods permis-
sible, but temporary and in-
ferior, 422

se¢ also * ceremonial! * gods,’
‘liturgy,” * prayer,’ *sacrifice’

X
Xenophanes, quoted, 71

Y

Yajfiavalkya, 15-16, 19, 28, 65,
81, 98-102, 107-147, 167
Yajur-Veda, the, 75 88, 100,
127, 146, 154, 155 175
181, 203, 203, 211, 225,
250, 251, 254, 283, gos,
311, 367, 370, 381, 38§,
426, 445, 440, 449
Yajus, see * Yajur-Veda®
Yakshas, sprites, 413, 454, 455
Yama, Death, 15", 84, r23, 157,
2ro', 333, 341-348, 423,
450
Yatis, demiurges, 406
year, Prajipati identified with the,
88-89, 370-380, 434
Yoga, an outcome of the con-
ception of strict unity, 68-6g
related to the unde ing-
self, 285 (cf. 352)
e means of attaining libera-
tion, 348, (376), 410
control of the senses and the
mind in, 359-360
requisite for understanding the
nature of God, 394
rules and results of, 308, 436
4437
the means of attaining union
with the Supreme, 435, 437-
442
contentment and tranquillity
attained through, 442
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