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INTRODUCTION.

THIS second volume completes the translation of the
principal Upanishads to which Sankara appeals in his
great commentary on the Vedinta-Satras?, viz.:

1. K/andogya-upanishad,
— 2. Talavakéira or Kena-upanishad,
3. Aitareya-upanishad,
4. Kaushitaki-upanishad,
_ 5. Vigasaneyi or fsA-upanishad,
/‘ 6. Kazka-upanishad,~ :
— 4. Mundaka-upanishady”
/ 8. Taittirlyaka-upanishad,”
9. Brihadaramyaka-upanishad, »
10, Svetisvatara-upanishad,
11. Prasfia-upanishad.
These eleven have sometimes? been called the old and
genuine Upanishads, though I should be satisfied to call
them the eleven classical Upanishads, or the fundamental
Upanishads of the Vedénta philosophy.

Vidyirazya?®, in his ¢ Elucidation of the meaning of all
the Upanishads,’ Sarvopanishadarthinubh(ti-prakasa, con-
fines himself likewise to those treatises, dropping, however,
the fs4, and adding the Maitryaxa-upanishad, of which
I have given a translation in this volume, and the Nzz-
simhottara-tapaniya-upanishad, the translation of which
had to be reserved for the next volume.

1 See Deussen, Vedénta, Einleitung, p. 38. Sankara occasionally refers also
to the Paingi, Agnirahasya, Gdbila, and Niriyaniya Upanishads.

? Deussen, loc. cit. p. 82.

3 1 state this on the authority of Professor Cowell. See also Fitzedward
Hall, Index to the Bibliography of the Indian Philosophical Systems, pp. 116
and 236.
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It is more difficult to determine which of the Upanishads
were chosen by Sankara or deserving the honour of a special
commentary. We possess his commentaries on the eleven
Upanishads mentioned beforel, with the exception of the
Kaushitaki 2-upanishad. We likewise possess his commen-
tary on the Mazd(kya-upanishad, but we do not know for
certain whether he left commentaries on any of the other
Upanishads. Some more or less authoritative statements
have been made that he wrote commentaries on some of the
minor Upanishads, such as the Atharvasiras, Atharva-sikh4,
and the N#ssimhatipani®. But as, besides Sankarikirya, the
disciple of Govinda, there is Sankarinanda, the disciple of
Anandatman, another writer of commentaries on the Upa-
nishads, it is possible that the two names may have been
confounded by less careful copyists %

With regard to the N#zsimzhatdpani all uncertainty might
seem to be removed, after Professor Ridmamaya Tarka-
ratna has actually published its text with the commentary
of Sankarikirya in the Bibliotheca Indica, Calcutta, 1871.
But some uncertainty still remains. While at the end of
each Khanda of the Nrisimha-pQrvatipani we read that
the Bhéshya was the work of the Paramahamsa-parivra-
gakédkirya Sri-Sankara, the pupil of Govinda, we have no
such information for the Nzisimha-uttaratipani, but are
told on the contrary that the words Sri-Govindabhagavat
&c. have been added at the end by the editor, because he
thought fit to do so. This s, to say the least, very suspicious,
and we must wait for further confirmation. There is another
commentary on this Upanishad by Nariyazabha?#a, the son
of Bha#fa Ratnikara ®, who is well known as the author of
Dipikas on several Upanishads.

1 They have been published by Dr. Roer in the Bibliotheca Indica.

? Dr. Weber’s statement that Saiikara wrote a commentary on the Kaushitaki-
upanishad has been corrected by Deussen, loc. cit. p. 39.

3 See Deussen, loc. cit. p. 39.

* A long list of works ascribed to Sankara may be seen in Regnaud, Philo-
sophie de I'Inde, p. 34, chiefly taken from Fitzedward Hall’s Index of Indian
Philosophical Systems,

® See Tarkaratna’s Vig#pana, p. 3, 1. 5.
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I subjoin a list of thirty of the smaller Upanishads, pub-
lished by Professor Rdmamaya Tarkaratna in the Biblio-
theca Indica, with the commentaries of Nariyarabhatza.

Sira-upanishad, pp.1-10; Dipikd by Narayaza,pp. 42-60.

(=
o
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23.
24.

25.
26,

27.
28.

29.

30.

. Garbha-upanishad, pp. 11-15; »
. Nddavindu-upanishad, pp.15-17; ,,
. Brahmavindu-upanishad, pp. 18-20;,,
. Amystavindu-upanishad, pp. 21-25; ,,
. Dhyanavindu-upanishad, pp.26-28; ,,
. Tegovindu-upanishad, pp. 29-30; ,,
. Yogasikhd-upanishad, pp. 31-32;
. Yogatattva-upanishad, pp. 33-34;
10.
1.
I2.
13.
14.
15.
16.
17.
18.
19.
20,
21.
22.

Sannyésa-upanishad, pp. 35-39; »
Aruneya-upanishad, pp. 39-41;
Brahmavidya-upanishad, pp. 197-203 ;
Kshurika-upanishad, pp. 203-218;
Klika-upanishad, pp. 219-228;
Atharvasikha-upanishad, pp. 229-238;
Brahma-upanishad, pp. 239-259 ;
Pranégnihotra-upanishad, pp. 260-271;
Nilarudra-upanishad, pp. 272-280;
Kanthasruti-upanishad, pp. 281-294 ;
Pinda-upanishad, pp. 295-298 ;
Atma-upanishad, pp. 299-303
Ré4maparvatipaniya-upanishad,

PP- 304-358;
Rémottaratipaniya-upanishad,

- PP- 359-384

Hanumadukta-Réama-upanishad,

Pp- 385-393;
Sarvopanishat-siraZ, pp. 394404 ;
Hasmsa-upanishad, pp. 404416 ;

Paramahamsa-upanishad, pp. 417-436; ,,

Gabala-upanishad, pp. 437-455;
Kaivalya-upanishad, pp. 456-464 ;

”»

pp. 60-73.
pp- 73-78.
pp. 78-82.
pp. 83-101.
pp- 102-114.
pPp- 114-118.
pp- 118-122,
pp. 122-127.
pp. 128-184.
Pp- 184-196.
ibidem.

”»

’»

”»

”»

”

”

Kaivalya-upanishad, pp. 465-479 ; Dipika by

Sankarinanda,

»

Garuda-upanishad, pp. 480 seq.; Dipikd by

Nariyazna,
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We owe to the same editor in the earlier numbers of the
Bibliotheca the following editions:

Nrisimhaplrvatipani-upanishad, with commentary.
Nrisimhottaratipani-upanishad, with commentary.
Shazkakra-upanishad, with commentary by Nardyazra.

Lastly, HarakandraVidyibhshaxa and Visvanitha Séstri
have published in the Bibliotheca Indica an edition of the
Gopélatipani-upanishad, with commentary by Visvesvara.

These editions of the text and commentaries of the
Upanishads are no doubt very useful, yet there are many
passages where the text is doubtful, still more where the
commentaries leave us without any help.

Whatever other scholars may think of the difficulty
of translating the Upanishads, I can only repeat what I
have said before, that I know of few Sanskrit texts pre-
senting more formidable problems to the translator than
these philosophical treatises. It may be said that most of
them had been translated before. No doubt they have
been, and a careful comparison of my own translation with
those of my predecessors will show, I believe, that a small
advance, at all events, has now been made towards a truer
understanding of these ancient texts. But I know full well
how much still remains to be done, both in restoring a cor-
rect text, and in discovering the original meaning of the
Upanishads ; and I have again and again had to translate
certain passages tentatively only, or following the com-
mentators, though conscious all the time that the meaning
which they extract from the text cannot be the right one.

As to the text, I explained in my preface to the first
volume that I attempted no more than to restore the text,
such as it must have existed at the time when Sankara
wrote his commentaries, As Sankara lived during the
ninth century A.D.}, and as we possess no MSS. of so early
a date, all reasonable demands of textual criticism would
thereby seem to be satisfied. Yet, this is not quite so.
We may draw such a line, and for the present keep within
it, but scholars who hereafter take up the study of the

! India, What can it teach us? p. 360.
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Upanishads will probably have to go beyond. Where I had
an opportunity of comparing other commentaries, besides
those of Sankara, it became quite clear that they often
followed a different text, and when, as in the case of the
Maitrdyara-brdhmazna-upanishad, I was enabled to collate
copies which came from the South of India, the opinion
which I have often expressed of the great value of Southern
MSS. received fresh confirmation. The study of Grantha
and other Southern MSS. will inaugurate, I believe, a new
period in the critical treatment of Sanskrit texts, and the
text of the Upanishads will, I hope, benefit quite as much
as later texts by the treasures still concealed in the libraries
of the Dekhan.

The rule which I have followed myself, and which I have
asked my fellow translators to follow, has been adhered to
in this new volume also, viz. whenever a choice has to be
made between what is not quite faithful and what is not
quite English, to surrender without hesitation the idiom
rather than the accuracy of the translation. I know that
all true scholars have approved of this, and if some of our
critics have been offended by certain unidiomatic expres-
sions occurring in our translations, all I can say is, that we
shall always be most grateful if they would suggest trans-
lations which are not only faithful, but also idiomatic. For
the purpose we have in view, a rugged but faithful trans-
lation seems to us more useful than a smooth but mis-
leading one.

However, we have laid ourselves open to another kind
of censure also, namely, of having occasionally not been
literal enough. It is impossible to argue these questions
in general, but every translator knows that in many cases
a literal translation may convey an entirely wrong meaning.
I shall give at least one instance.

My old friend, Mr. Nehemiah Goreh—at least I hope he
will still allow me to call him so—in the ¢Occasional
Papers on Missionary Subjects,’ First Series, No. 6, quotes,
on p. 39, a passage from the K/%indogya-upanishad, trans-
lates it into English, and then remarks that I had not
translated it accurately. But the fault seems to me to lie
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s

entirely with him, in attempting to translate a passage
without considering the whole chapter of which it forms
a part. Mr. Nehemiah Goreh states the beginning of the
story rightly when he says that a youth by name Sveta-
ketu went, by the advice of his father, to a teacher to
study under him. After spending twelve years, as was
" customary, with the teacher, when he returned home he
appeared rather elated.- Then the father asked him:

Uta tam 4desam apriksho! yenisrutam srutam bhavaty
amatam mataffi avig#atam vigidtam iti?

I translated this: ¢ Have you ever asked for that instruc-
tion by which we hear what cannot be heard, by which we
perceive what cannot be perceived, by which we know what
cannot be known ?’

Mr. Nehemiah Goreh translates: ¢ Hast thou asked (of
thy teacher) for that instruction by which what is not heard
becomes heard, what is not comprehended becomes com-
prehended, what is not known becomes known ?’

I shall not quarrel with my friend for translating man by
to comprehend rather than by to perceive. I prefer my
own translation, because manas is one side of the common
sensory (anta/Zkaraza), buddhi, the other ; the original differ-
ence between the two being, so far as I can see, that the
manas originally dealt with percepts, the buddhi with con-
cepts?, But the chief difference on which my critic lays
stress is that I translated asrutam, amatam, and avig#itam
not by ‘not heard, not comprehended, not known,” but by
‘what cannot be heard, what cannot be perceived, what
cannot be known.’

Now, before finding fault, why did he not ask himself
what possible reason I could have had for deviating from
the original, and for translating avig/ita by unknowable or

! Mr. Nehemiah Goreh writes aprikshyo, and this is no doubt the reading
adopted by Roer in his edition of the K#indogya-upanishad in the Bibliotheca
Indica, p. 384. In Sankara’s commentary also the same form is given. Still
grammar requires apriksho.

3 The Pastkadasi (I, 20) distinguishes bztween manas and buddhi, by saying,
mano vimarsarfipam syAd buddhik sy4n niskayatmik4, which places the difference
between the two rather in the degree of certainty, ascribing deliberation te
manas, decision to buddhi.



INTRODUCTION. Xv

what cannot be known, rather than by unknown, as every one
would be inclined to translate these words at first sight? If
he had done so, he would have seen in a moment, that with-
out the change which I introduced in the idiom, the trans-
lation would not have conveyed the sense of the original, nay,
would have conveyed no sense at all. What could Sveta-
ketu have answered, if his father had asked him, whether
he had not asked for that instruction by which what is not
heard becomes heard, what is not comprehended becomes
comprehended, what is not known becomes known? He
would have answered, ¢ Yes, I have asked for it; and from
the first day on which I learnt the Siksh4, the ABC,
I have every day heard something which I had not heard
before, I have comprehended something which I had not
comprehended before, I have known something which I had
not known before.” Then why does he say in reply,What
is that instruction?’ Surely Mr. Nehemiah Goreh knew
that the instruction which the father refers to, is the instruc-
tion regarding Brahman, and that in all which follows the
father tries to lead his son by slow degrees to a knowledge
of Brahmanl. Now that Brahman is called again and again
‘that which cannot be seen, cannot be heard, cannot be per-
ceived, cannot be conceived,’ in the ordinary sense of these
words ; can be learnt, in fact, from the Veda only2 It was
in order to bring out this meaning that I translated asrutam
not by ‘not heard,’ but by ‘not hearable,’ or, in better English,
by ‘what cannot be heard?3.

1 In the Vedanta-Sara, Sad4nanda lays great stress on the fact that in this very
chapter of the Kkindogya-upanishad, the principal subject of the whole chapter
is mentioned both in the beginning and in the end. Tatra prakaranaprati-
pidyasyarthasya tadddyantayor upiddinam upakramasamhiram. Yathi Kk4n-
dogyashashtkaprapithake prakaranapratipddyasyiddvitfyavastuna ekam eva-
dvitiyam (VI, 3, 1) ityAddv aitaddtmyam idam sarvam (VI, 16, 3) ity ante #a
pratipidanam. ¢The beginning with and ending with’ imply that the matter
to be declared in any given section is declared both at the beginning and at the
end thereof :—as, for instance, in the sixth section of the Kkindogya-upanishad,
‘the Real, besides which there is nought else’—which is to be explained in
that section—is declared at the outset in the terms, ‘One only, without a second,’
and at the end in the terms ¢ All this consists of That.’

? Vedénta-Sara, No. 118, tatraividvitfyavastuno méanintarivishayikaranam.

% See Mund. Up. I, 1,6, adresyam agrihyam.
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Any classical scholar knows how often we must translate
invictus by invincible, and how Latin tolerates even
invictissimus, which we could never render in English by
‘the most unconquered,” but ‘the unconquerable.” English
idiom, therefore, and common sense required that avig7ita

. should be translated, not by inconceived, but by inconceiv-
able, if the translation was to be faithful, and was to give
to the reader a correct idea of the original.

Let us now examine some other translations, to see whether
the translators were satisfied with translating literally, or
whether they attempted to translate thoughtfully.

Anquetil Duperron’s translation, being in Latin, cannot
help us much. He translates: ‘ Non auditum, auditum fiat ;
et non scitum, scitum ; et non cognitum, cognitum.’

_..~===" Rajendralal Mjtra translates : ¢ Have you enquired of your
tutor about that subject which makes the unheard-of heard,
the unconsidered considered, and the unsettled settled ?’

He evidently knew that Brahman was intended, but his
rendering of the three verbs is not exact.

Mr. Gough (p. 43) translates: ¢ Hast thou asked for that
instruction by which the unheard becomes heard, the un-
thought thought, the unknown known?’

But now let us consult a scholar who, in a very marked
degree, always was a thoughtful translator, who felt a real
interest in the subject, and therefore was never satisfied with
mere words, however plausible. The late Dr. Ballantyne, in
his translation of the Ved4nta-Saral, had occasion to trans-
late this passage from the K/%4ndogya-upanishad, and how
did he translate it? ‘The eulogizing of the subject is the
glorifying of what is set forth in this or that section (of the
Veda); as, for example, in that same section, the sixth
chapter of the K/Zandogya-upanishad, the glorifying of the
Real, besides whom there is nought else, in the following

~terms: “Thou, O disciple, hast asked for that instruction
whereby the unheard-of becomes heard, the inconceiv-

© -~ 1 Lecture on the Vedinta, embracing the text of the Ved4nta-Sira, Alla-
habad, 1851, p. 69. Vedintasira, with Nrisimha-Sarasvati’s Subodhini, and
Rématirtha’s Vidvanmanora#ginf, Calcutta, 1860, p. 89. Here we find the
right reading, aprikshah.
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able becomes conceived, and the unknowable becomes
thoroughly known.”’

Dr. Ballantyne therefore felt exactly what I felt, that in
our passage a strictly literal translation would be wrong,
would convey no meaning, or a wrong meaning; and
Mr. Nehemiah Goreh will see that he ought not to express
blame, without trying to find out whether those whom he
blames for want of exactness, were not in reality more
scrupulously exact in their translation than he has proved
himself to be.

Mr. Nehemiah Goreh has, no doubt, great advantages in
interpreting the Upanishads, and when he writes without
any theological bias, his remarks are often very useful.
Thus he objects rightly, I think, to my translation of a
sentence in the same chapter of the K/%indogya-upanishad,
where the father, in answer to his son’s question, replies :
*Sad eva, Somya, idam agra 4sid ekam evidvitlyam.” I
had tried several translations of these words, and yet I see
now that the one I proposed in the end is liable to be mis-
understood. I had translated: ‘In the beginning, my dear,
there was that only which is, one only, without a second.’
The more faithful translation would have been: ¢ The being
alone was this in the beginning.” But ¢ the being’ does not .
mean in English that which is, 76 év, and therefore, to avoid
any misunderstanding, I translated ¢ that which is.” I might
have said, however, ‘ The existent, the real, the true (satyam)
was this in the beginning,’ just as in the Aitareya-upani-
shad we read: ‘ The Self was all this, one alone, in the
beginning!” But in that case I should have sacrificed the
gender, and this in our passage is of great importance,
being neuter, and not masculine.

What, however, is far more important, and where Mr.
Nehemiah Goreh seems to me to have quite misapprehended
the original Sanskrit, is this, that sat, v dv, and 4tm4, the
Self, are the subjects in these sentences, and not predicates.
Now Mr. Nehemiah Goreh translates: ¢ This was the ex-
istent one itself before, one only without a second ;’ and he

! Atm4 v4 idam eka evigra asit,
(15] b
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explains: ¢ This universe, before it was developed in the
present form, was the existent one, Brahma, itself” This
cannot be. If ‘idam,’ this, i.e. the visible world, were the
subject, how could the Upanishad go on and say, tad
aikshata bahu syAm pragiyeyeti tat tego ’srigata, ‘that
thought, may I be many, may I grow forth. It sent forth
fire’ This can be said of the Sat only, that is, the
Brahman!. Sat, therefore, is the subject, not idam, for
a Vedantist may well say that Brahman is the world, or
sent forth the world, but not that the world, which is a
mere illusion, was, in the beginning, Brahman.

This becomes clearer still in another passage, Maitr. Up.
VI, 17, where we read: Brahma ha vi idam agra 4sid eko
’nanta/, ¢ In the beginning Brahman was all this. He was
one, and infinite.” Here the transition from the neuter to
the masculine gender shows that Brahman only can be the
subject, both in the first and in the second sentence.

In English it may seem to make little difference whether
we say, ‘Brahman was this,” or ‘this was Brahman.” In
Sanskrit too we find, Brahma khalv idam viva sarvam,
* Brahman indeed is all this’ (Maitr. Up. IV, 6), and Sarvam
khalv idam Brahma,‘all this is Brahman indeed’ (K/%4nd.
Up. III, 14, 1). But the logical meaning is always that
Brahman was all this, i.e. all that we see now, Brahman
being the subject, idam the predicate. Brahman becomes
idam, not idam Brahman.

Thus the Pasikadasi, I, 18, says:

Ekidasendriyair yuktya sistrexipy avagamyate
Yévat kimkid bhaved etad idamsabdoditam gagat,
which Mr. A.Venis (Pandit, V, p. 667) translates: ¢ What-
ever may be apprehended through the eleven organs, by
argument and revelation, i.e. the world of phenomena, is
expressed by the word idam, this” The Pafifadasi then

goes on: '
Idam sarvam purd srishzer ekam evadvitiyakam
Sad evésin nimar(pe nistim ity Aruzer vakak.
This Mr. Venis translates: ¢Previous to creation, all this

! Saikara says (p. 398, L. 5): ekam evidvitiyam paramérthata idam buddhi-
kéle ’pi tat sad aikshata.
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was the existent (sat), one only without a second : name and
form were not :—this is the declaration of the son of Aruza.’

This is no doubt a translation grammatically correct, but
from the philosophical standpoint of the Vedanta, what is
really meant is that, before the srzsh# (which is not crea-
tion, but the sending forth of the world, and the sending
forth of it, not as something real, but as a mere illusion),
the Real alone, i.e. the Brahman, was, instead of this, i.e.
instead of this illusory world. The illusion was not, but the
Real, i.e. Brahman, was. What became, or what seemed to
change, was Brahman, and therefore the only possible
subject, logically, is Brahman, everything else being a pre-
dicate, and a phenomenal predicate only.

If I were arguing with a European, not with an Indian
scholar, I should venture to go even a step further, and try to
prove that the idam, in this and similar sentences, does not
mean this, i. e. this world, but that originally it was intended
as an adverb, meaning now, or here. This use of idam,
unsuspected by native scholars, is very frequent in Vedic
literature, and instances may be seen in Boehtlingk’s Dic-
tionary. In that case the translation would be: ‘ The real
(0 év), O friend, was here in the beginning.’” This meaning
of idam, however, would apply only to the earliest utterances
of ancient Brahmavidins, while in later times idam was used
and understood in the sense of all that is seen, the visible uni-
verse, just as iyam by itself is used in the sense of the earth.

However, difficulties of this kind may be overcome, if
once we have arrived at a clear conception of the general
drift of the Upanishads. The real difficulties are of a very

different character. They consist in the extraordinary '

number of passages which seem to us utterly meaningless

and irrational, or, at all events, so far-fetched that we can .

hardly believe that the same authors who can express the

deepest thoughts on religion and philosophy with clearness,

nay, with a kind of poetical eloquence, could have uttered in
the same breath such utter rubbish. Some of the sacrificial
technicalities, and their philosophical interpretations with
which the Upanishads abound, may perhaps in time assume
a clearer meaning, when we shall have more fully mastered

b2
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" the intricacies of the Vedic ceremonial. But there will
 always remain in the Upanishads a vast amount of what
~ we can only call meaningless jargon, and for the presence
. of which in these ancient mines of thought I, for my own
part, feel quite unable to account. ‘Yes,’ a friend of mine
wrote to me, after reading some of the Sacred Books of
the East, ‘you are right, how tremendously ahead of other
sacred books is the Bible. The difference strikes one as
almost unfairly great’ So it does, no doubt. But some
of the most honest believers and admirers of the Bible
have expressed a similar disappointment, because they had
formed their ideas of what a Sacred Book ought to be,
theoretically, not historically. The Rev. J. M. Wilson, in
his excellent Lectures on the Theory of Inspiration, p. 32,
writes: ‘The Bible is so unlike what you would expect;
it does not consist of golden sayings and rules of life ; give
explanations of the philosophical and social problems of
the past, the present, and the future; contain teachings
immeasurably unlike those of any other book ; but it con-
tains history, ritual, legislation, poetry, dialogue, prophecy,
memoirs, and letters; it contains much that is foreign to
your idea of what a revelation ought to be. But this is not
all. There is not only much that is foreign, but much that
is opposed, to your preconceptions. The Jews tolerated
slavery, polygamy, and other customs and cruelties of
imperfect civilisation. There are the vindictive psalms, too,
with their bitter hatred against enemies,—psalms which
we chant in our churches. How can we do so? There are
stories of immorality, of treachery, of crime. How can we
read them?’ Still the Bible has been and is a truly sacred,
because a truly historical book, for there is nothing more
sacred in this world than the history of man, in his search
after his highest ideals. All ancient books which have once
been called sacred by man, will have their lasting place in
the history of mankind, and those who possess the courage,
the perseverance, and the self-denial of the true miner, and
of the true scholar, will find even in the darkest and dustiest
shafts what they are seeking for,—real nuggets of thought,
and precious jewels of faith and hope.
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L.

THE KATHA-UPANISHAD.

THE Katka-upanishad is probably more widely known
than any other Upanishad. It formed part of the Persian
translation, was rendered into English by Radmmohun Roy,
and has since been frequently quoted by English, French,
and German writers as one of the most perfect specimens
of the mystic philosophy and poetry of the ancient Hindus.

It was in the year 1845 that I first copied at Berlin the
text of this Upanishad,the commentary of Sankara (MS.127
Chambers?), and the gloss of Gopalayogin (MS. 224 Cham-
bers). The text and commentary of Sankara and the gloss
of Anandagiri have since been edited by Dr. Roer in the
Bibliotheca Indica, with translation and notes. There are
other translations, more or less perfect, by Rammohun Roy,
Windischmann, Poley, Weber, Muir, Regnaud, Gough, and
others. But there still remained many difficult and obscure
portions, and I hope that in some at least of the passages
where I differ from my predecessors, not excepting Sankara,
I may have succeeded in rendering the original meaning of
the author more intelligible than it has hitherto been.

The text of the Kazka-upanishad is in some MSS. ascribed
to the Yagur-veda. In the Chambers MS. of the com-
mentary also it is said to belong to that Veda? and in the
Muktikopanishad it stands first among the Upanishads of
the Black Yagur-veda. According to Colebrgoke (Miscel-
laneous Essays, I, 96, note) it is referred to the Sima-veda
also. Generally, however, it-is counted as one of the
Atharvaza Upanishads. -

The reason why it is ascribed to the Yagur-veda, is
probably because the legend of Nakiketas occurs in the
Brihmarza of the Talttmya Yagur-veda. Here we read
(ITI, n, 8):

Végasravasa, wishing for rewards, sacrificed all his

1 MS. 133 is a mere copy of MS. 127.
? Yagurvede Karkavallibhishyam,
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wealth, He had a son, called Nakiketas. While he was
still a boy, faith entered into him at the time when the
cows that were to be given (by his father) as presents to
the priests, were brought in. He said: ‘Father, to whom
wilt thou give me?’ He said so a second and third time.
The father turned round and said to him: ¢ To Death, I
give thee’

Then a voice said to the young Gautama, as he stood
up: ‘He (thy father) said, Go away to the house of Death,
I give thee to Death.” Go therefore to Death when he is
not at home, and dwell in his house for three nights with-
out eating. If he should ask thee, ‘Boy, how many nights
hast thou been here?’ say, ‘ Three” When he asks thee,
*What didst thou eat the first night?’ say, ‘ Thy off-
spring.” ‘What didst thou eat the second night?’ say,
‘Thy cattle ‘What didst thou eat the third night?’
say, ‘ Thy good-. works.’

He went to Death, while he was away from home, and
he dwelt in his house for three nights without eating. When
Death returned, he asked: ‘Boy, how many nights hast
thou been here?’ He answered: ¢Three” ¢What didst
thou eat the first night ?’ ¢ Thy offspring.” ¢ What didst thou
eat the second night?’ ¢ Thy cattle” ¢What didst thou eat
the third night?’ ¢ Thy good works.’

Then he said: ‘My respect to thee, O venerahle sir!
Choose a boon.’

‘May I return living to my father,’ he said.

¢ Choose a second boon.’

¢ Tell me how my good works may never perish.’

—— Then he explained to him this NéZiketa fire (sacrifice),
and hence his good works do not perish.

‘Choose a third boon.’

*Tell ' me the conquest of death again.’

Then he explained to him this (chief) Nakiketa fire
(sacrifice), and hence he conquered death again..

This story, which in the Brihmazna is told in order to
explain the name of a certain sacrificial ceremony called

! The commentator explains punar-mrityu as the death that follows after
the present inevitable death.
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Nakiketa, was used as a peg on which to hang the doctrines
of the Upanishad. In its original form it may have constituted
one Adhydya only, and the very fact of its division into two
Adhyiyas may show that the compilers of the Upanishad
were still aware of its gradual origin. We have no means,
however, of determining its original form, nor should we even
be justified in maintaining that the first Adhyaya ever existed
by itself, and that the second was added at a much later
time. Whatever its component elements may have been
before it was an Upanishad, when it was an Upanishad it
consisted of six Vallis, neither more nor less.

The name of valli, lit. creeper, as a subdivision of a
Vedic work, is important. It occurs again in the Taittirlya
Upanishads. Professor Weber thinks that valli, creeper, in
the sense of chapter, is based on a modern metaphor, and
was primarily intended for a creeper, attached to the sikhés
or branches of the Vedal. More likely, however, it was
used in the same sense as parvan, a joint, a shoot, a
branch, i.e. a division.

Various attempts have been made to distinguish the
more modern from the more ancient portions of our Upani-
shad? No doubt there are peculiarities of metre, gram-
mar, language, and thought which indicate the more
primitive or the more modern character of certain verses.
There are repetitions which offend us, and there are
several passages which are clearly taken over from other
Upanishads, where they seem to have had their original
place. Thirty-five years ago, when I first worked at this
Upanishad, I saw no difficulty in re-establishing what I
thought the original text of the Upanishad must have
been. I now feel that we know so little of the time and
the circumstances when these half-prose and half-metrical
Upanishads were first put together, that I should hesitate

! History of Indian Literature, p. 93, note ; p. 157.

2 Though it would be unfair to hold Professor Weber responsible for his
remarks on this and other questions connected with the Upanishads published
many years ago (Indische Studien, 1853, p. 197), and though I have hardly ever
thought it necessary to criticise them, some of his remarks are not without their
value even now. :
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before expunging even the most modern-sounding lines
from the original context of these Vedintic essays!,

The mention of Dhatrs, creator, for instance (Kazz. Up.
I1, 20), is certainly startling, and seems to have given rise
to a very early conjectural emendation. But dhity; and
vidhatrZ occur in the hymns of the Rig-veda (X, 82, 2),
and in the Upanishads (Maitr. Up. VI, 8); and Dhatrs,
as almost a personal deity, is invoked with Pragéipati in
Rig-veda X, 184, 1. Deva, in the sense of God (Kaz%. Up.
11, 12), is equally strange, but occurs in other Upanishads
also (Maitr. Up. VI, 23; Svetdsv. Up. 1, 3). Much might
be said about setu, bridge (Kaz%. Up. III, 2; Mu~nd. Up.
I1, 2, 5), Adarsa, mirror (Ka#z. Up. VI, 5), as being character-
istic of a later age. But setu is not a bridge, in our sense of
the word, but rather a wall, a bank, a barrier, and occurs
frequently in other Upanishads (Maitr. Up. VII, 7; KZ4ind.
Up. VIII, 4; Brih. Up. IV, 4, 22, &c.), while 4darsas, or
mirrors, are mentioned in the Bsshadirazyaka and the
Srauta-sfitras. Till we know something more about the
date of the first and the last composition or compilation of
the Upanishads, how are we to tell what subjects and what
ideas the first author or the last collector was familiar with ?
To attempt the impossible may seem courageous, but it is
hardly scholarlike.

With regard to faulty or irregular readings, we can never
know whether they are due to the original composers, the
compilers, the repeaters, or lastly the writers of the Upani-
shads. It is easy to say that adresya (Muxd. Up. I, 1,6)
ought to be ad7zsya; but who would venture to correct that
form? Whenever that verse is quoted, it is quoted with
adresya, not adrisya. The commentators themselves tell
us sometimes that certain forms are either Vedic or due to
carelessness (pramadapézka); but that very fact shows that
such a form, for instance, as samiyata (K/%and. Up. I, 12, 3)
rests on an old authority.

No doubt, if we have the original text of an author, and
can prove that his text was corrupted by later compilers

! See Regnaud, Le Pessimisme Brahmanique, Annales du Musée Guimet,
1880 ; tom. i, p. 101.



INTRODUCTION. XXv

or copyists or printers, we have a right to remove those
later alterations, whether they be improvements or corrup-
tions. But where, as in our case, we can never hope to gain
access to original documents, and where we can only hope,
by pointing out what is clearly more modern than the rest
or, it may be, faulty, to gain an approximate conception
of what the original composer may have had in his mind,
before handing his composition over to the safe keeping
of oral tradition, it is almost a duty to discourage, as
much as lies in our power, the work of reconstructing an
old text by so-called conjectural emendations or critical
omissions, .

I have little doubt, for instance, that the three verses
16-18 in the first Valli of the Kaka-upanishad are later
additions, but I should not therefore venture to remove -
them. Death had granted three boons to Nakiketas, and
no more. In a later portion, however, of the Upanishad .
(II, 3), the expression sr#iké vittamayi occurs, which I have
translated by ‘the road which leads to wealth.’ As it is
said that Nakiketas did not choose that s»znk4, some reader
must have supposed that a s7ziikd was offered him by Death.
Srik4, however, meant commonly a string or necklace,and
hence arose the idea that Death must have offered a neck- -
lace as an additional gift to Nakiketas. Besides this, there
was another honour done to Nakiketas by Mr:tyu, namely,
his allowing the sacrifice which he had taught him, to be
called by his name. Thisalso, it was supposed, ought to have
been distinctly mentioned before, and hence the insertion
of the three verses 16-18. They are clumsily put in, for .
after punar eviha,‘he said again,’ verse 16 ought not to have
commenced by tam abravit, ‘ he said to him.” They contain
nothing new, for the fact that the sacrifice is to be called
after Nakiketas was sufficiently indicated by verse 19, ¢ This,
O Natiketas, is thy fire which leads to heaven, which thou
hast chosen as thy second boon.” But so anxious was the
interpolator to impress upon his hearers the fact that the
sacrifice should in future go by that name, that, in spite
of the metre, he inserted tavaiva, ‘of thee alome,’ in
verse 19, :



——
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II.

THE MUNDAKA-UPANISHAD.

THis is an Upanishad of the Atharva-veda. It is a
Mantra-upanishad, i. e. it has the form of a Mantra. But,
as the commentators observe, though it is written in
verse, it is not, like other Mantras, to be used for sacri-
ficial purposes. Its only object is to teach the highest
knowledge, the knowledge of Brahman, which cannot
be obtained either by sacrifices or by worship (upésana),
but by such teaching only as is imparted in the
Upanishad. A man may a hundred times restrain his
breath, &c., but without the Upanishad his ignorance
does not cease. Nor is it right to continue for ever in the
performance of sacrificial and other good works, if one
wishes to obtain the highest knowledge of Brahman, The
Sanny4sin alone, who has given up everything, is qualified
to know and to become Brahman. And though it might
seem from Vedic legends that Grrhasthas also who con-
tinued to live with their families, performing all the duties
required of them by law, had been in possession of the highest
knowledge, this, we are told, is a mistake. Works and know-
ledge can be as little together as darkness and light.

This Upanishad too has been often translated since it
first appeared in the Persian translation of Dird Shukoh.
My own copy of the text and Sankara’s commentary from
the MS. in the Chambers Collection was made in October
1844. Both are now best accessible in the Bibliotheca
Indica, where Dr. Roer has pubhshed the text, the com-
commentary by Sankara, a gloss by Anandagiiana, and an
English translation with notes.

The title of the Upanishad, Mundaka, has not yet been
explained. The Upanishad is called Mundaka-upanishad,
and its three chapters are each called Muxdakam. Native
commentators explain it as the shaving Upanishad, that is,
as the Upanishad which cuts off the errors of the mind, like
a razor. Another Upanishad also is called Kshurik4, the
razor, a name which is explained in the text itself as
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meaning an instrument for removing illusion and error.
The title is all the more strange because Mundaka, in its
commonest acceptation, is used as a term of reproach for
Buddhist mendicants, who are called ¢ Shavelings,” in oppo-
sition to the Brahmans, who dress their hair carefully, and
often display by its peculiar arrangement either their family
or their rank. Many doctrines of the Upanishads are, no
doubt, pure Buddhism, or rather Buddhism is on many points
the consistent carrying out of the principles laid down in
the Upanishads. Yet, for that very reason, it seems im-
possible that this should be the origin of the name, unless
we suppose that it was the work of a man who was, in one
sense, a Mundaka, and yet faithful to the Brahmanic law.

IT1.

THE TAITTIR{YAKA-UPANISHAD.

THE Taittiriyaka-upanishad seems to have had its original
place in the Taittirlya-Aranyaka. This Araszyaka consists,
as Rajendralal Mitra has shown in the Introduction to his
edition of the work in the Bibliotheca Indica, of three por-
tions. Out of its ten Prapiskakas, the first six form the
Aranyaka proper, or the Karma-kinda, as Siyazna writes.
Then follow Prapiziakas VII, VIII, and IX, forming the
Taittirlyaka-upanishad; and lastly, the tenth Prapi#Zaka,
the Y4agiiki or Mahéiniriyana -upanishad, which is called
a Khila, and was therefore considered by the Brihmans
themselves as a later and supplementary work.

Sankara, in his commentary on the Taittirlyaka-upani-
shad, divides his work into three Adhyayas, and calls the
first Siksh4-valli, the second the Brahménanda-valli, while
he gives no special name to the Upanishad explained in the
third Adhydya. This, however, may be due to a mere
accident, for whenever the division of the Taittiriyaka-upani-
shad into Vallis is mentioned, we always have threel, the

! Sankara (ed. Roer, p. 141) himself speaks of two Vallls, teaching the
paramitmagiina (the Sikshi-valli has nothing to do with this), and Anquetil
has Anandbli = Ananda-vallt, and Bharkbli = Bhrigu-valli,
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Siksh4-valli, the Brahménanda-valli, and the Bhrigu-vallil,
Properly, however, it is only the second Anuvika of the
seventh Prapizzaka which deserves and receives in the text
itself the name of Sikshddhydya, while the rest of the first
Valli ought to go by the name of Samhiti-upanishad? or
Sémhiti-upanishad.

Sédyana3 in his commentary on the Taittiriya-aranyaka,
explains the seventh chapter, the Sikshidhyiya (twelve
anuvikas), as Samhiti-upanishad. His commentary, how-
evet, is called Sikshi-bhiashya. The same Siyara treats the
eighth and ninth Prapizkakas as the Varuzy-upanishad*.

The Ananda-valli and Bhrzgu-valli are quoted among the
* Upanishads of the Atharvana®,

At the end of each Valli there is an index of the Anu-
vikas which it contains. That at the end of the first Valli
is intelligible. It gives the Pratikas, i.e the initial words,
of each Anuvika, and states their number as twelve. At the
end of the first Anuvika, we have the final words ‘satyam
vadishydmi,’ and pafika £a, i. e. five short paragraphs at the
end. .At the end of the second Anuvika, where we expect

* the final words, we have the initial, i. e. stikshim, and then
paiika, i. e. five sections in the Anuvaka. At the end of the
third Anuvaka, we have the final words, but no number of
sections. At the end of the fourth Anuvika, we have the
final words of the three sections, followed by one para-
graph; at the end of the fifth Anuvika, three final words,
and two paragraphs, though the first paragraph belongs
clearly to the third section. In the sixth Anuvika, we
have the final words of the two Anuvikas, and one para-
graph. In the seventh Anuvika, there is the final word

! The third Valif ends with Bhrigur ity upanishat,

% See Taittirfyaka-upanishad, ed. Roer, p. 12.

3 See M. M., Alphabetisches Verzeichniss der Upanishads, p.144.

¢+ The Anukramani of the Atreyi school (see Weber, Indische Studien, II,
p- 208) of the Taittirfyaka gives likewise the name of Viruni to the eighth and
ninth Prapitkaka, while it calls the seventh Prapiskaka the Simhiti, and the
tenth Prapathaka the Yig#iki-upanishad, That Anukramant presupposes, how-
ever, a different text, as may be seen both from the number of Anuvékas, and
from the position assigned to the Yagiiki as between the Simhiti and Vérunf
Upanishads.

® See M. M., Alphabetisches Verzeichniss der Upanishads.



INTRODUCTION. Xxix

sarvam, and one paragraph added. In the eighth Anuvika,
we have the initial word, and the number of sections, viz.
ten. In the ninth Anuvéka, there are the final words of one
section, and six paragraphs. In the tenth Anuvika, there
is the initial word, and the number of paragraphs, viz. six.
In the eleventh Anuvika, we have the final words of four
sections, and seven paragraphs, the first again forming an
integral portion of the last section. The twelfth Anuvika
has one section, and five paragraphs. If five, then the sinti
would here have to be included, while, from what is said
afterwards, it is clear that as the first word of the Valli is
sam na/, so the last is vaktdram.
In the second Valli the index to each Anuvika is given
-at the end of the Valli.
1st Anuvéka: pratika : brahmavid, and some other catch-
words, idam, ayam, idam. Number of sections, 21.
2nd Anuvika: pratika: annid, and other catchwords;
last word, pukkZa. Sections, 26.
3rd Anuvika: pratika: prizam, and other catchwords;
last word, pukkka. Sections, 22.
4th Anuvika: pratika: yatak, and other catchwords;
last word, pukk/a. Sections, 18.
5th Anuvika: pratika: vigZinam, and other catchwords ;
last word, pukkka. Sections, 22.
6th Anuvdka: pratika: asanneva, then atha (deest in
Taitt. Ar.7). Sections, 28.
7th Anuvdka: pratika: asat. Sections, 16.
8th Anuvidka: pratika: bhishismit, and other catch-
words ; last word, upasankrdmati. Sections, 5I.
oth Anuvika: pratika: yatas—kutaskana; then tam
(deest in Taitt. Ar.). Sections, 11.
In the third Valli the Anukramani stands at the end.
1. The first word, bhriguk, and some other catchwords.
Sections, 13.
2. The first word, annam. Sections, 12.
3. The first word, prizam. Sections, 12.
4. The first word, mana/k. Sections, 12.
5. The first word, vig/idnam, and some other words. Sec-
tions, 12.
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6. The first word, 4nanda, and some other words. Sec-
tions, 10,

7. The first words, annam na nindyit, prinak, sariram.
Sections, 11.

8. The first words, annam na parikakshita, 4po gyotik.
Sections, 11.

9. The first words, annam bahu kurvita prithivim ikésa.
Sections, 11.

10. The first words, na kafikana. Sections 61. The last
words of each section are given for the tenth Anu-
véaka.

IV.

THE BR/HADARANYAKA-UPANISHAD.

Tuis Upanishad has been so often edited and discussed
that it calls for no special remarks. It forms part of the -
Sa:;:p/amma. In the M4idhyandina-sakh4 of that
Brahmarna, which has been edited by Professor Weber,
the Upanishad, consisting of six adhyiyas, begins with
the fourth adhyaya (or third prapizZaka) of the fourteenth
book.

There is a commentary on the Brzhadararzyaka-upanishad
by Dvivedasriniriyazasinu Dvivedaganga, which has been
carefully edited by Weber in his great edition of the
Satapatha-brahmana from a MS. in the Bodleian Library,
formerly belonging to Dr. Mill, in which the Upanishad is
called M4dhyandiniya-brahmaza-upanishad.

In the K4nva-sikhi the Brshadirarzyaka-upanishad forms
the seventeenth book of the Satapatha-brahmara, consisting
of six adhyiyas.

As Saikara’s commentary and the gloss of Anandatirtha,
edited by Dr. Roer in the Bibliotheca Indica, follow the
Kanva-sikhi, I have followed the same text in my trans-
lation. ‘ -
Besides Dr. Roer’s edition of the text, commentary, and
gloss of this Upanishad, there is Poley’s edition of the text.
There is also a translation of it by Dr. Roer, with large
extracts from Sankara’s commentary, ,
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THE SVETASVATARA-UPANI

THE Svetdsvatara-upanishad has been handed down as
one of the thirty-three Upanishads of the Taittiriyas, and
though this has been doubted, no real argument has ever
been brought forward to invalidate the tradition which
represents it as belonging to the Taittirlya or Black Yagur-
veda.

It is sometimes called Svetisvatardzdm Mantropanishad
(p. 274), and is frequently spoken of in the plural, as Sveta-
svataropanishada/. At the end of the last Adhyiya we read
that Svetisvatara told it to the best among the hermits,
and that it should be kept secret, and not be taught to any
one except to a son or a regular pupil. It is also called
Svetisval, though, it would seem, for the sake of the metre
only. The Svetisvataras are mentioned as a Sikhi?
subordinate to the Karakas; but of the literature belonging
to them in particular, nothing is ever mentioned beyond
this Upanishad.

Svetisvatara means a white mule, and as mules were
known and prized in India from the earliest times, Sveta-
svatara, as the name of a person, is no more startling than
Svetisva, white horse, an epithet of Arguna. Now as no
one would be likely to conclude from the name of one of
the celebrated Vedic Rishis, Syévasva, i.e. black horse,
that negro influences might be discovered in his hymns, it
is hardly necessary to say that all speculations as to Chris-
tian influences, or the teaching of white Syro-Christian
missionaries, being indicated by the name of Svetdsvatara,
are groundless3.

The Svetisvatara-upanishad holds a very high rank
among the Upanishads. Though we cannot say that it
is quoted by name by Bidariyaza in the Vedinta-sQtras,

! Vikaspatyam, p. 1222,
2 Catal. Bodl. p.2712a; p. 222 a,
3 See Weber, Ind. Stud. I, pp. 400, 421.
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it is distinctly referred to as sruta or revealed!. It is one
of the twelve Upanishads chosen by Vidyirazya in his
Sarvopanishad-arthdnabhdtiprakésa, and it was singled out
by Sankara as worthy of a special commentary.

The Svetisvatara-upanishad seems to me one of the
most difficult, and at the same time one of the most
interesting works of its kind. Whether on that and on
other grounds it should be assigned to a more ancient or to
a more modern period is what, in the present state of our
knowledge, or, to be honest, of our ignorance of minute
chronology during the Vedic period, no true scholar would
venture to assert. We must be satisfied to know that, as
a class, the Upanishads are presupposed by the Kalpa-
sOtras, that some of them, called Mantra-upanishads, form
part of the more modern Samzhitis, and that there are
portions even in the Rig-veda-samhiti? for which the
name of Upanishad is claimed by the Anukramanis. We
find them most frequent, however, during the Brihmara-
period, in the Brihmaras themselves, and, more especially,
in those portions which are called Aranyakas, while a large
number of them is referred to the Atharva-veda. That,
in imitation of older Upanishads, similar treatises were
composed to a comparatively recent time, has, of course,
long been known3,

But when we approach the question whether among the
ancient and genuine Upanishads one may be older than
the other, we find that, though we may guess much, we
can prove nothing. The Upanishads belonged to Parishads
or settlements spread all over India. There is a stock of
ideas, even of expressions, common to most of them. Yet,
the ideas collected in the Upanishads cannot all have grown
up in one and the same place, still less in regular succes-
sion. They must have had an independent growth, deter-
mined by individual and local influences, and opinions
which in one village might seem far advanced, would in
another be looked upon as behind the world. We may

! See Deussen, Vedénta, p. 24; Ved. Sfitra I, 1,115 1, 4, 8; II, 3, 22,
? See Sacred Books of the East, vol. i, p. lxvi.
3 Loc. cit. p. Ixvii.
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admire the ingeniousness of those who sometimes in this,
sometimes in that peculiarity see a clear indication of the
modern date of an Upanishad, but to a conscientious
scholar such arguments are really distasteful for the very
sake of their ingeniousness. He knows that they will
convince many who do not know the real difficulties; he
knows they will have to be got out of the way with no
small trouble, and he knows that, even if they should prove
true in the end, they will require very different support
from what they have hitherto received, before they can be
admitted to the narrow circle of scientific facts.

While fully admitting therefore that the Svetdsvatara-
upanishad has its peculiar features and its peculiar difficul-
ties, I must most strongly maintain that no argument that
has as yet been brought forward, seems to me to prove, in
any sense of the word, its modern character.

It has been said, for instance, that the Svetdsvatara-
upanishad is a sectarian Upanishad, because, when speak-
ing of the Highest Self or the Highest Brahman, it applies
such names to him as Hara (I, 10), Rudra (II, 17; III, 2; 4 ;
IV, 12; 21; 22), Siva (III, 14; IV, 10), Bhagavat (III, 14),
Agni, Aditya, Vayu, &c. (IV, 2). But here it is simply
taken for granted that the idea of the Highest Self was
developed first, and, after it had reached its highest purity,
was lowered again by an identification with mythological and
personal deities. The questions whether the conception of
the Highest Self was formed once and once only, whether
it was formed after all the personal and mythological deities
had first been merged into one Lord (Pragipati), or whether
it was discovered behind the veil of any other name in the
mythological pantheon of the past, have never been mooted.
Why should not an ancient Rishi have said: What we
have hitherto called Rudra, and what we worship as Agni,
or Siva, is in reality the Highest Self, thus leaving much of
the ancient mythological phraseology to be used with a
new meaning? Why should we at once conclude that late
sectarian worshippers of mythological gods replaced again
the Highest Self, after their fathers had discovered it,
by their own sectarian names? If we adopt the former

(15] c
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view, the Upanishads, which still show these rudera of
the ancient temples, would have to be considered as more
primitive even than those in which the idea of the Brah-
man or the Highest Self has reached its utmost purity

It has been considered a very strong argument in sup-
port of the modern and sectarian character of the Sveta-
svatara-upanishad, that ‘it inculcates what is called Bhakti?,
or implicit reliance on the favour of the deity worshipped.’
Now it is quite true that this Upanishad possesses a very
distinct character of its own, by the stress which it lays on
the personal, and sometimes almost mythical character of
the Supreme Spirit; but, so far from inculcating bhakti,
in the modern sense of the word, it never mentions that
word, except in the very last verse, a verse which, if neces-
sary, certain critics would soon dispose of as a palpable
addition, But that verse says no more than this: ¢ If these
truths (of the Upanishad) have been told to a high-minded
man, who feels the highest devotion for God, and for his
Guru as for God, then they will shine forth indeed.” Does
that prove the existence of Bhakti as we find it in the
Sandilya-sitr8s??

Again, it has been said that the Svetisvatara-upanishad
is sectarian in a philosophical sense, that it is in fact an
Upanishad of the Sankhya system of philosophy, and not
of the Veddnta. Now I am quite willing to admit that, in
its origin, the Vedanta philosophy is nearer to the Vedic
literature than any other of the six systems of philosophy,
and that if we really found doctrines, peculiar to the Sin-
khya, and opposed to the Vedinta, in the Svetisvatara-
upanishad, we might feel inclined to assign to our Upani-
shad a later date. But where is the proof of this?

No doubt there are expressions in this Upanishad which
remind us of technical terms used at a later time in the
Sankhya system of philosophy, but of Sinkhya doctrines,
which I had myself formerly suspected in this Upanishad,

1 Weber, Ind. Stud. I, 422; and History of Indian Literature, p. 238.
? The Aphorisms of Sindilya, or the Hindu Doctrine of Faith, translated by
E. B. Cowell, Calcutta, 1878,
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I can on closer study find very little. I think it was
Mr. Gough who, in his Philosophy of the Upanishads, for
the first time made it quite clear that the teaching of our
Upanishad is, in the main, the same as that of the other
Upanishads. ‘The Svetisvatara-upanishad teaches,” as he
says, ‘the unity of souls in the one and only Self; the
unreality of the world as a series of figments of the self-
feigning world-fiction ; and as the first of the fictitious
emanations, the existence of the Demiurgos or universal
soul present in every individual soul, the deity that projects
the world out of himself, that the migrating souls may find
the recompense of their works in former lives.”

I do not quite agree with this view of the 1svara, whom
Mr. Gough calls the Demiurgos, but he seems to me per-
fectly right when he says that the Svetdsvatara-upanishad
propounds in Sinkhya terms the very principles that the
Séankhya philosophers make it their business to subvert.
One might doubt as to the propriety of calling certain
terms ¢ Sankhya terms’ in a work written at a time when
a Sankhya philosophy, such as we know it as a system,
had as yet no existence, and when the very name sankhya
meant something quite different from the Sinkhya system
of Kapila, Sankhya is derived from sankhy4, and that
meant counting, number, name, corresponding very nearly
to the Greek Adyos. Sankhya, as derived from it, meant
originally no more than theoretic philosophy, as opposed
to yoga, which meant originally practical religious exer-
cises and penances, to restrain the passions and the senses
in general. All other interpretations of these words, when
they had become technical names, are of later date.

But even in their later forms, whatever we may think of
the coincidences and differences between the Sankhya and
Vedanta systems of philosophy, there is one point on which
they are diametrically opposed. Whatever else the San-
khya may be, it is dualistic; whatever else the Vedinta
may be, it is monistic. In the Sankhya, nature, or whatever
else we may call it, is independent of the purusha; in the
Vedinta it is not. Now the Svetisvatara-upanishad states
distinctly that nature, or what in the Sankhya philosophy

c2
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is intended by Pradhéna, is not an independent power, but
a power (sakti) forming the very self of the Deva. ‘Sages,’
we read, ‘devoted to meditation and concentration, have
seen the power belonging to God himself, hidden in its own
qualities.’

What is really peculiar in the Svetisvatara-upanishad is
the strong stress which it lays on the personality of the
Lord, the fsvara. Deva, in the passage quoted, is perhaps
the nearest approach to our own idea of a personal God,
though without the background which the Vedédnta always
retains for it. It is God as creator and ruler of the world,
as isvara, lord, but not as Paramitman, or the Highest Self.
The Paramitman constitutes, no doubt, his real essence,
but creation and creator have a phenomenal character
onlyl, The creation is miy4, in its original sense of work,
then of phenomenal work, then of illusion. The creator
is miyin, in its original sense of worker or maker, but
again, in that character, phenomenal only2 The Guras
or qualities arise, according to the Vedanta, from prakriti
or miy4, within, not beside, the Highest Self, and this
is the very idea which is here expressed by ‘the Self-power
of God, hidden in the guras or determining qualities” How
easily that sakti or power may become an independent
being, as May4, we see in such verses as:

Sarvabh(teshu sarvitman y4 saktir aparibhava
GurisrayAd namas tasyai sasvatiyai paresvara3,

But the important point is this, that in the Svetisvatara-
upanishad this change has not taken place. Throughout
the whole of it we have one Being only, as the cause of
everything, never two. Whatever Sankhya philosophers
of a later date may have imagined that they could discover
in that Upanishad in support of their theories*, there is not
one passage in it which, if rightly interpreted, not by itself,
but in connection with the whole text, could be quoted in

! Prathamam fsvaritmani miyiripenivatish¢hate brahma; see p. 280, 1. 5.
2 Mayi srigate sarvam etat.

3 See p. 279, 1. 5. Sarvitman seems a vocative, like paresvara,

¢ See Sarvadarsanasangraha, p. 152.
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support of a dualistic philosophy such as the Sankhya, as
a system, decidedly is.

If we want to understand, what seems at first sight contra-
dictory, the existence of a God, a Lord, a Creator, a Ruler,
and at the same time the existence of the super-personal
Brahman, we must remember that the orthodox view of
the Vedanta! is not what we should call Evolution, but
Illusion. Evolution of the Brahman, or Parizima, is hete-
rodox, illusion or Vivarta is orthodox Vedinta. Brahman
is a concept involving such complete perfection that with it
evolution, or a tendency towards higher perfection, is im-
possible. If therefore there is change, that change can
only be illusion, and can never claim the same reality as
Brahman. To put it metaphorically, the world, according
to the orthodox Vedantin, does not proceed from Brahman
as a tree from a germ, but as a mirage from the rays of the
sun. The world is, as we express it, phenomenal only, but
whatever objective reality there is in it, is Brahman, ‘das
Ding an sich,” as Kant might call it.

Then what is isvara or Deva, the Lord or God? The
answers given to this question are not very explicit. His-
torically, no doubt, the idea of the fsvara, the personal
God, the creator and ruler, the omniscient and omnipotent,
existed before the idea of the absolute Brahman, and
after the idea of the Brahman had been elaborated, the
difficulty of effecting a compromise between the two ideas,
had to be overcome. svara, the Lord, is Brahman, for what
else could he be? But he is Brahman under a semblance,
the semblance, namely, of a personal creating and govern-
ing God. He is not created, but is the creator, an office
too low, it was supposed, for Brahman. The power which
enabled {svara to create, was a power within him, not inde-
pendent of him, whether we call it Devatmasakti, Mdya4,
or Prakssiti. That power is really inconceivable, and it
has assumed such different forms in the mind of different
Vedantists, that in the end May4 herself is represented as
the creating power, nay, as having created fsvara himself.

! Vedéintaparibhish4, in the Pandit, vol. iv, p. 496.
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In our Upanishad, however, fsvara is the creator, and
though, philosophically speaking, we should say that he was
conceived as phenomenal, yet we must never forget that
the phenomenal is the form of the real, and fsvara there-
fore an aspect of Brahman!. ‘This God, says Pramada
Dasa Mitra?, ‘is the spirit conscious of the universe.
Whilst an extremely limited portion, and that only of the
‘material universe, enters into my consciousness, the whole
of the conscious universe, together, of course, with the
material one that hangs upon it, enters into the conscious-
ness of God’ And again, ‘Whilst we (the givitmans)
are subject to MAy4, M4y4 is subject to fsvara. If we
truly know isvara, we know him as Brahman; if we truly
know ourselves, we know ourselves as Brahman. This
being so, we must not be surprised if sometimes we find
fsvara sharply distinguished from Brahman, whilst at other
times fsvara and Brahman are interchanged.’

Another argument in support of the sectarian character
of the Svetisvatara-upanishad is brought forward, not by
European students only, but by native scholars, namely,
that the very name of Kapila, the reputed founder of the .
Sankhya philosophy, occurs in it. Now it is quite true
that if we read the second verse of the fifth Adhyaya by
itself, the occurrence of the word Kapila may seem startling.
But if we read it in connection with what precedes and fol-
lows, we shall see hardly anything unusual in it. It says:

‘It is he who, being one only, rules over every germ
(cause), over all forms, and over all germs; it is he who,
in the beginning, bears in his thoughts the wise son, the
fiery, whom he wished to look on while he was born.’

Now it is quite clear to me that the subject in this verse
is the same as in IV, 11, where the same words are used,
and where yo yonim yonim adhitish#Zaty ekaZ refers clearly
to Brahman. It is equally clear that the prasQta, the son,
the offspring of Brahman, in the Vedinta sense, can only
be the same person who is elsewhere called Hirazyagarbha,

1 Savisesham Brahma, or sabalam Brahma.
2 Journal of the Royal Asiatic Society, 1878, p. 40.
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the personified Brahman. Thus we read before, III, 4,
‘ He the creator and supporter of the gods, Rudra, the great
seer (maharshi), the lord of all, formerly gave birth to
Hiranyagarbha;’ and in IV, 11, we have the very expres-
sion which is used here, namely, ‘that he saw Hiranya-
garbha being born’ Unfortunately, a new adjective is
applied in our verse to Hirazyagarbha, namely, kapila,
and this has called forth interpretations totally at variance
with the general tenor of the Upanishad. If] instead of
kapilam, reddish, fiery!, any other epithet had been used
of Hiranzyagarbha, no one, I believe, would have hesitated
for a moment to recognise the fact that our text simply
repeats the description of Hirazyagarbha in his relation
to Brahman, for the other epithet #ishim, like maharshim,
is too often applied to Brahman himself and to Hirazya-
garbha to require any explanation.

But it is a well known fact that the Hindus, even as early
as the BrAhmara-period, were fond of tracing their various
branches of knowledge back to Brahman or to Brahman
Svayambh( and then through Pragipati, who even in the
Rig-veda (X, 121, 10) replaces Hirarzyagarbha, and some-
times through the Devas, such as Mrityu, Viyu, Indra,
Agni?, &c., to the various ancestors of their ancient families.

In the beginning of the Mundakopanishad we are told
that Brahman told it to Atharvan, Atharvan to Angir,
Angir to Satyaviha Bhéiradviga, Bhiradviga to Angiras, .
Angiras to Saunaka. Manu, the ancient lawgiver, is called
both Hairazyagarbha and SvAyambhuva, as descended from
Svayambhu or from Hirazyagarbha3. Nothing therefore
was more natural than that the same tendency should have
led some one to assign the authorship of a great philoso-
phical system like the Sankhya to Hirazyagarbha, if not
to Brahman Svayambhi. And if the name of Hiranya-
garbha had been used already for the ancestors of other
sages, and the inspirers of other systems, what could be
more natural than that another name of the same Hirazya-

1 Other colours, instead of kapila, are nila, harita, lohitdksha ; see IV, 1; 4.
? See Vamsa-brahmana, ed. Bumell, p. 10; Brihadiranyaka-up. pp. 183, 224.
3 See M. M., India, p. 373.
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garbha should be chosen, such as Kapila. If we are told
that Kapila handed his knowledge to Asuri, Asuri to Paii-
kasikha, this again is in perfect keeping with the character
of literary tradition in India. Asuri occurs in the Vamsas
of the Satapatha-brihmara (see above, pp. 187, 226) ; Paiika-
sikhal, having five tufts, might be either a general name or
a proper name of an ascetic, Buddhist or otherwise. He is
quoted in the Sinkhya-sttras, V, 32; VI, 68.

But after all this was settled, after Kapila had been
accepted, like Hirazyagarbha, as the founder of a great
system of philosophy, there came a reaction. People had
now learnt to believe in a real Kapila, and when looking out
for credentials for him, they found them wherever the word
Kapila occurred in old writings. The question whether
there ever was a real historical person who took the name
of Kapila and taught the Sankhya-sttras, does not concern
us here. I see no evidence for it. What is instructive is
this, that our very passage, which may have suggested at
first the name of Kapila, as distinct from Hirazyagarbha
Kapila, was later on appealed to to prove the primordial
existence of a Kapila, the founder of the Sinkhya philo-
sophy. However, it requires but a very slight acquaintance
with Sanskrit literature and very little reflection in order
to see that the author of our verse could never have dreamt
of elevating a certain Kapila, known to him as a great
philosopher, if there ever was such a man, to a divine rank2
Hirazyagarbha kapila may have given birth to Kapila, the
hero of the Sankhya philosophers, but Kapila, a real human
person, was never changed into Hirazyagarbha kapila.

Let us see now what the commentators say. Sankara
first explains kapilam by kanakam?® kapilavarzam ... .
Hiranzyagarbham. Kapilo ’graga iti purdzavakanat. Ka-
pilo Hiranzyagarbho v4 nirdisyate. But he afterwards quotes
some verses in support of the theory that Kapila was a

! For fuller information on Paskasikha, Kapila, &c., see F. Hall’s Preface
to Sinkhya-pravakana-bhishya, p. 9 seq.; Weber, Ind. Stud. I, p. 433.

? Weber, Hist. of Indian Literature, p. 236.

3 This ought to be Kanakavarsam, and I hope will not be identified with the
name of Buddha in a former existence.
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Paramarshi, a portion of Vishzu, intended to destroy error
in the Kr7ta Yuga, a teacher of the Sdnkhya philosophy.

Vigiidnitman explains the verse rightly, and without any
reference to Kapila, the Sankhya teacher.

Sankardnanda goes a step further, and being evidently
fully aware of the misuse that had been made of this
passage, even in certain passages of the Mahibhirata
(XII, 13254, 13703), and elsewhere, declares distinctly that
kapila cannot be meant for the teacher of the Sinkhya
(na tu siAnkhyapraretd kapilak, nimamitrasimyena tad-
grahane sydd atiprasanga’%). He is fully aware of the true
interpretation, viz. avyédkritasya prathamakéryabhltam
kapilam vikitravarram giidnakriyAsaktydtmakam Hiranya-
garbham ityartha%, but he yields to another temptation,
and seems to prefer another view which makes Kapila
Visudevasyavatirabhttam Sagaraputrzim dagdhiram, an
Avatira of Viasudeva, the burner of the sons of Sagara.
What vast conclusions may be drawn from no facts, may
be seen in Weber’s Indische Studien, vol. i, p. 430, and even
in his History of Indian Literature, published in 1878.

Far more difficult to explain than these supposed allu-
sions to the authors and to the teaching of the Sankhya
philosophy are the frequent references in the Svetisvatara-
upanishad to definite numbers, which are supposed to point
to certain classes of subjects as arranged in the Sankhya
and other systems of philosophy. The Sé&nkhya philosophy
is fond of counting and arranging, and its very name is
sometimes supposed to have been chosen because it num-
bers (sankhya) the subjects of which it treats. Itis certainly
true that if we meet, as we do in the Svetisvatara-upani-
shad, with classes of things!, numbered as one, two, three,
five, eight, sixteen, twenty, forty-eight, fifty and more, and
if some of these numbers agree with those recognised in
the later Sankhya and Yoga systems, we feel doubtful as to
whether these coincidences are accidental, or whether, if not
accidental, they are due to borrowing on the part of those
later systems, or on the part of the Upanishads. I feel

1Seel, 4;5; VI, 3.
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it impossible to come to a decision on this point. Even so
early as the hymns of the Rig-veda we meet with these
numbers assigned to days and months and seasons, rivers
and countries, sacrifices and deities. They clearly prove the
existence of a considerable amount of intellectual labour
which had become fixed and traditional before the com-
position of certain hymns, and they prove the same in the
case of certain Upanishads. But beyond this, for the
present, I should not like to go; and I must say that
the attempts of most of the Indian commentators at ex-
plaining such numbers by a reference to later systems of
philosophy or cosmology, are generally very forced and
unsatisfactory.

One more point I ought to mention as indicating the age
of the Svetdsvatara-upanishad, and that is the obscurity of
many of its verses, which may be due to a corruption of the
text, and the number of various readings, recognised as
such, by the commentators. Some of them have been
mentioned in the notes to my translation.

The text of this Upanishad was printed by Dr. Roer in
the Bibliotheca Indica, with Sankara’s commentary. I have
consulted besides, the commentary of Vigiidnitman, the
pupil of Paramahamsa-parivrigakikirya-srimag-Giidnotta-
mékirya, MS. I. O. 1133; and a third commentary, by
Sankarinanda, the pupil of Paramahamsa-parivrigakakar-
yinanditman, MS. I. O. 1878. These were kindly lent me
by Dr. Rost, the learned and liberal librarian of the India
Office.

VI.

PRASNA-UPANISHAD.

THis Upanishad is called the Prasiia or Sha#-prasiia-
upanishad, and at the end of a chapter we find occasionally
iti prasfaprativafanam, i.e. thus ends the answer to the
question. It is ascribed to the Atharva-veda, and occa-
sionally to the Pippaldda-sikh4, one of the most important
sikhis of that Veda. Pippaldda is mentioned in the
Upanishad as the name of the principal teacher.

Sankara, in the beginning of his commentary, says:
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Mantroktasyarthasya vistarAnuvididam Brihmazam é&ra-
bhyate, which would mean ‘this Brdhma»a is commenced
as more fully repeating what has been declared in the
Mantra.” This, however, does not, I believe, refer to a
Mantra or hymn in the Atharva-veda-samhitd, but to the
Mundaka-upanishad, which, as written in verse, is some-
times spoken of as a Mantra, or Mantropanishad. This
is also the opinion of Anandagiri, who says, ‘one might
think that it was mere repetition (punarukti), if the
essence of the Self, which has been explained by the
Mantras, were to be taught here again by the Brdhmaza.’
For he adds, ‘by the Mantras “ Brahma devinim,” &c.,’
and this is evidently meant for the beginning of the
Mundaka-upanishad, ‘ Brahm4 devinim. Anandagiri refers
again to the Muzdaka in order to show that the Pras#a is
not a mere repetition, and if Sankara calls the beginning
of it a Bradhmara, this must be taken in the more general
sense of ‘what is not Mantral” Mantropanishad is a name
used of several Upanishads which are written in verse, and
some of which, like the Is4, have kept their place in the
. Samhitis.

VII.

MAITRAYANA-BRAHMANA-UPANISHAD.

IN the case of this Upanishad we must first of all attempt
to settle its right title. Professor Cowell, in his edition and
translation of it, calls it Maitri or Maitriyarniya-upanishad,
and states that it belongs to the Maitriyasniya-sakh4 of the
Black Yagur-veda, and that it formed the concluding por-
tion of a lost BrAhmana of that Sikh4, being preceded by
the sacrificial (karma) portion, which consisted of four books.

In his MSS. the title varied between Maitry-upanishad
and Maitri-sdkh4-upanishad. A Poona MS. calls it Maitra-
yaniya-sikhi-upanishad, and a MS. copied for Baron von
Eckstein, Maitriyaniyopanishad. I myself in the Alpha-
betical List of the Upanishads, published in the Journal of

! Mantravyatiriktabhige tu brahmanasabdak, Rig-veda, Siyana’s Introduction,
vol. i, p. 23.
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the German Oriental Society, called it, No. 104, Maitriyara
or Maitri-upanishad, i.e. either the Upanishad of the Maitri-
yanas, or the Upanishad of Maitri, the principal teacher.

In a MS. which I received from Dr. Burnell, the title of
our Upanishad is Maitriyani-brahmaza-upanishad, varying
with Maitrayazi-brdhmana-upanishad, and Sriyagussakha-
yam Maitrayaziya-brdhmarna-upanishad.

The next question is by what name this Upanishad is
quoted by native authorities, Vidyiraszya, in his Sarvo-
panishad-arthdnubhitiprakasal, v. 1, speaks of the Maitra-
yaziyandmni ydgushi s4kh4, and he mentions Maitra (not
Maitri) as the author of that Sikh4 (vv. 55, 150).

In the Muktik4-upanishad? we meet with the name of
Maitrdyazi as the twenty-fourth Upanishad, with the
name of Maitreyi as the twenty-ninth; and again, in the
list of the sixteen Upanishads of the Sima-veda, we find
Maitrdyazi and Maitreyi as the fourth and fifth.

Looking at all this evidence, I think we should come to
the conclusion that our Upanishad derives its name from
the S4kha of the Maitriyanas, and may therefore be called
Maitrdyaza-upanishad or Maitriyani Upanishad. Maitra-
yaza-brahmaza-upanishad seems likewise correct, and
Maitrayazi-brahmaza-upanishad, like Kaushitaki-brah-
maza-upanishad and Vigasaneyi-saszhitopanishad, might
be defended, if Maitrdyanin were known as a further deri-
vative of Maitriyana. If the name is formed from the
teacher Maitri or Maitra, the title of Maitri-upanishad
would also be correct, but I doubt whether Maitri-upani-
shad would admit of any grammatical justification?.

Besides this Maitriyaza-brahmazna-upanishad, however,
I possess a MS. of what is called the Maitreyopanishad,
sent to me likewise by the late Dr. Burnell. It is very
short, and contains no more than the substance of the first
Prapéskaka of the Maitriyaza-brahmaza-upanishad. I give

1 See Cowell, Maitr. Up. pref. p. iv.

2 Calcutta, 1791 (1869), p. 4; also as quoted in the Mahavikya-ratnivalf, p. 2.

* Dr. Bumnell, in his Tanjore Catalogue, mentions, p. 35% a Maitriyani-
brihmanopanishad, which can hardly be a right title, and p. 36® a Maitrd-
yaniya and Maitreyibrdhmara.
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the text of it, as far as it can be restored from the one MS.
in my possession :

Hariz Om. Brzhadratho vai nima riga vairigye putram
nidhdpayitvedam asdsvatam manyaméinaZ sariram vair-
gyam upeto ’razyam nirgagdma. Sa tatra paramam tapal
ddityam udikshamésna Grdhvas tishzkaty. Ante sahasrasya
muner antikam 4gagdmaZ? Atha Brshadratho brahmavit-
pravaram munindram samp(gya stutvi bahusaZ prazdmam
akarot. So ’bravid agnir ividhQmakas tegasi nirdahann
ivitmavid Bhagavasi ZZ4kiyanya, uttishzZottishtka varam
vrinishveti rigdnam abravit3. Sa tasmai punar namaskri-
tyovdZa, Bhagavan ni(ha)méitmavit tvam tattvavié Zku-
srumo vayam; sa tvam no brlhity etad vratam purastid
asakyam ma prikkka prasiam Aikshvikinyin kiméan
vrinishveti Sikdyanyak. Sarirasya sarire (sic) Aaraziv
abhimzisyamano rigemam githim gagida. 1

Bhagavann, asthikarmasniyumaggimémsasuklasorita-
sreshmésrudashikavizmatrapittakaphasamghite durgandhe
niksAre smiii karire kim kAmabhogaik. 2

Kéimakrodhalobhamohabhayavishddersheshfaviyogénish-
fasamprayogakshutpipisigaridmsityurogasokidyair abhiha-
te ’smift £karire kim kAmabhogaik. 3

Sarvam kedam kshayishnzu pasyAmo yatheme damsama-
sakidayas trszavan * nasyata yodbhttapradhvamsinaz. 4

Atha kim etair v4 pare 'nye dhamartharas (sic) Zakra-
vartinaz  Sudyumnabh@ridyumnakuvalayisvayauvanisva-
vaddhriydsvasvapatiZz sasabindur hariskandro ’mbarisho
nanukastvaydtir yaydtir azarazyokshasenidayo maruta-
bharataprabhrsitayo rigino mishato bandhuvargasya ma-
hatim sriyam tyaktvismal lokdd amum lokam prayénti. 5.

Atha kim etair v4 pare 'nye gandharvasurayaksharaksha-
sabh(itaganapisdkoragrahidinim nirodhanam pasyimaz. 6

Atha kim etair vinyinim soshazam maharravinim

1 One expects 4sthdya.

? This seems better than the Maitriyana text. He went near a Muni, viz.
Sikiyanya.

® This seems unnecessary.

* There may be an older reading hidden in this, from which arose the
reading of the Maitriyana B, U. trinavanaspatayodbhiitapradhvamsinas, or yo
bhitapradhvamsina.
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sikharizdm prapatanam dhruvasya prakalanam vatarQzim
nimagganam prsthivydZz sthindpasarazam surdzim, So
’ham ity etadvidhe ’smin samsire kim kimopabhogair yair
evisritasya sakrid dvartanam drisyata ity uddhartum arhasi
tyandodapanabheka iviham asmin sam Bhagavas tvam gatis
tvam no gatir iti. 7

Ayam! agnir vaisvinaro yo ’yam anta/ purushe yenedam
annam pakyate yad idam adyate tasyaisha ghosho bhavati
yam etat karziv apidhiya srinoti, sa yadotkramishyan 2
bhavati nainam ghosham srinoti. 8

Yath4 ? nirindhano vahni% svayoniv upasimyati. g*

Sa sivaZ so ’nte vaisvinaro bhitvd sa dagdhva sarvérni
bhitani prsthivyapsu praliyate’, dpas tegasi liyante®, tego
viyau praliyate”, viyur akése viliyate®, 4kdsam indriyeshv,
indriydzi tanmaAtreshu, tanmatrizi bhitidau viliyante?,
bhatadi mahati viliyate'?, mahin avyakte viliyatel!, avyak-
tam akshare viliyate!?, aksharam tamasi viliyate!?, tama
ekibhavati parasmin, parastn na* san nisan na sad ityetan
nirvizam anusisanam iti vedinusisanam.

We should distinguish therefore between the large Maitra-
yana-brihmara-upanishad and the smaller Maitreyopani-
shad. The title of Maitreyi-brAhmana has, of course, a
totally different origin, and simply means the Brihmana
which tells the story of Maitreyi?®.

As Professor Cowell, in the Preface to his edition and
translation of the Maitriyana-brdhmaza-upanishad, has
discussed its peculiar character, I have little to add on that
subject. I agree with him in thinking that this Upanishad
has grown, and contains several accretions. The Sanskrit
commentator himself declares the sixth and seventh chap-
ters to be Khilas or supplementary. Possibly the Mai-
treya-upanishad, as printed above, contains the earliest
framework. Then we have traces of various recensions.
Professor Cowell (Preface, p. vi) mentions a MS., copied

1 Maitr, Up. 11, 6; p. 32. 2 kramishyén, m. % Yadh4, m.
4 Maitr. Up. VI, 34; p.178. 5 lipyate. ¢ lipyante. 7 liyyate.
& liyyate. ? liyante. 0 liyyate. 1 lipyate. 1 liyyate.

B liyyate, i tinasanni, 15 See K4and, Up. p. 623.
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for Baron Eckstein, apparently from a Telugu original,
which contains the first five chapters only, numbered as
four. The verses given in VI, 34 (p. 177), beginning with
atreme sloki bhavanti, are placed after IV, 3. In my own
MS. these verses are inserted at the beginning of the fifth
chapter!. Then follows in Baron Eckstein’s MS. as IV, 5,
what is given in the printed text as 'V, 1, 2 (pp. 69-76). In
my own MS., which likewise comes from the South, the
Upanishad does not go beyond VI, 8, which is called the
sixth chapter and the end of the Upanishad.

We have in fact in our Upanishad the first specimen of
that peculiar Indian style, so common in the later fables
and stories, which delights in enclosing one story within
another. The kernel of our Upanishad is really the dialogue
between the Valakhilyas and Pragipati Kratu. This is
called by the commentator (see p. 331, note) a Vyikhyéna,
i. e.a fuller explanation of the Sttra which comes before,
and which expresses in the few words, ¢ He is the Self, this
is the immortal, the fearless, this is Brahman,’ the gist of
the whole Upanishad.

This dialogue, or at all events the doctrine which it was
meant to illustrate, was communicated by Maitri (or Maitra)
to Sikiyanya, and by Sikiyanya to King Brshadratha
Aikshvéka, also called Marut (II, 1; VI, 30). This dialogue
might seem to come to an end in VI, 29, and likewise the
dialogue between Sédkiyanya and Brihadratha; but it is
carried on again to the end of VI, 30, and followed after-
wards by a number of paragraphs which may probably be
considered as later additions,

But though admitting all this, I cannot bring myself to
follow Professor Cowell in considering, as he does, even
the earlier portion of the Upanishad as dating from a late
period, while the latter portions are called by him com-
paratively modern, on account of frequent Vaishzava quo-
tations. What imparts to this Upanishad, according to my
opinion, an exceptionally genuine and ancient character,
is the preservation in it of that peculiar Sandhi which,

! See p. 303, note I; p. 305, note I; p. 312, note I.
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thanks to the labours of Dr.von Schroeder, we now know
to be characteristic of the Maitriyara-sakhi. In that S4dkha
final unaccented as and e are changed into 4, if the next word
begins with an accented vowel, except a. Before initial a,
however, e remains unchanged, and as becomes o, and the
initial a is sometimes elided, sometimes not. Some of these
rules, it must be remembered, run counter to Piini, and
we may safely conclude therefore that texts in which they
are observed, date from the time before P4zini. In some
MSS., as, for instance, in my own MS. of the Maitrdyana-
brihmara-upanishad, these rules are not observed, but this
makes their strict observation in other MSS. all the more
important. Besides, though to Dr. von Schroeder belongs,
no doubt, the credit of having, in his edition of the
Maitrdyani Samhit), first pointed out these phonetic pecu-
liarities, they were known as such to the commentators,
who expressly point out these irregular Sandhis as dis-
tinctive of the Maitridyani sdkha. Thus we read Maitr. Up.
II, 3 (p. 18), that tigmategasi Ordhvaretaso, instead of
tigmategasa, is evamvidha etakkiikhisanketapathas kkin-
dasa’Z sarvatra, i.e. is throughout the Vedic reading indica-
tory of that particular S4kha, namely, the Maitriyari.

A still stranger peculiarity of our Sikh4 is the change of
a final t before initial s into #. This also occurs in our
Upanishad. InVI, 8, we read svi# sariradd; in VI, 27, yait
sarirasya. Such a change seems phonetically so unnatural,
that the tradition must have been very strong to perpetuate
it among the Maitriyanras.

Now what is important for our purposes is this, that these
phonetic peculiarities run through all the seven chapters of
our Upanishad. This will be seen from the following list :

I. Final as changed into 4 before initial vowel®:

IT, 3, tigmategasi tirdhvaretaso (Comm. etakk%ikha-
sanketapasias kZindasa/Z sarvatra).
I1, 5, vibodh4 evam. I1, 7, avasthiti iti.

1 T have left out the restriction as to the accent of the vowels, because
they are disregarded in the Upanishad. It should be observed that this peculiar
Sandhi occurs in the Upanishad chiefly before iti.
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III, 5, etair abhibh(t4 iti. IV, 1, vidyata iti.
VI, 4, prazavi iti ; bhimyAaday4 eko.
V1, 6, 4dity4 iti; Ahavaniy4 iti; sOry4 iti; ahank4ri

iti ; vydna iti. V1, 7, bharg4 iti.
V1, 7, sannivish#i iti. VI, 23, deva onkéro.
VI, 30, priyata iti. VI, 30, vinirgata iti.

I1. Final e before initial vowels becomes 4. For
instance:

I, 4, drisyati iti. 11, 2, nishpadyata iti.
ITI, 2, 4padyati iti. II1, 2, pushkard iti.
IV, 1, vidyati iti. VI, 10, bhunkta iti.
VI, 20, asnuti iti. VI, 30, ek4 ahur.

Even pragrshya e is changed to & in—
VI, 23, eti upésita, i. e. ete uktalakshaze brahmani.
In VI, 31, instead of te etasya, the commentator seems to
have read te vi etasya.
III. Final as before 4, u, and au becomes a, and is then
contracted. For instance:

I, 4, vanaspatayodbh(ta, instead of vanaspataya
udbh(ta. (Comm. Sandhis %%indaso v4, ukiro
vitra lupto drashfavyak.) _

II, 6, devaushzyam, instead of deva aushzyam.
(Comm. Sandhis %%indasa’.)

VI, 24, atamAvishfam, instead of atama-ivishfam
(Comm. Sandhis kkindasa%); cf. Kiand. Up.
VI, 8, 3, asaniyeti (Comm. visarganiyalopaZ).

IV. Final e before i becomes a, and is then contracted.
For instance:

V1, 7, AtmA ganiteti for ganita iti. (Comm. génite,
£4niti.)

VI, 28, avaziva for avata iva. (Comm. Sandhi-
vriddht A%indase.)

V. Final au before initial vowels becomes 4. For in-
stance :

I1, 6, yena vA etd anugr/hita iti.

VI, 22, asi abhidhy4ita.

On abhibhttyaménay iva, see p. 295, note 2.

V, 2, asd 4tma4 (var, lect. asdv 4tma).

(15] d



1 UPANISHADS.

VI. Final o of atho produces elision of initial 4. For
instance:
I11, 2, atho ’bhibhftatvat. (Comm. Sandhis £%an-
dasak.) Various reading, ato ’bhibhitatvat.
V1, 1, so antar is explained as sa u.

VII Other irregularities :

VI, 7, 4po pyayanit, explained by pyayanit and
4pydyanit. Might it be, épo Py ayanit?

VI, 7, Atmano tmA neti.

II, 6, so tminam abhidhyatva.

VI, 35, dvidharmondham for dvidharmindham.
(Comm. k%4ndasa.)

VI, 35, tegasendham, i.e. tegasa-iddhan. (In explain-
ing other irregular compounds, too, as in I, 4, the
commentator has recourse to a A%4ndasa or pré-
madika licence.)

VI, 1, hiranzyavasthit for hiranzyivasthat. Here
the dropping of a in avasthit is explained by
a reference to Bhaguri (vash#i Bhigurir allopam
avipyor upasargayoZ). See Vopadeva III, 171.

VIII. Vislishzapatha:

VII, 2, brahmadhiyilambana. (Comm. vislish/a-
pathas k%andasa’.)

VI, 35, apyay ankurd for apy ankurd. (Comm.
yakaraZ pramidapatkital.)

On the contrary VI, 35, vliyante for viliyante.

~ If on the grounds which we have hitherto examined there
seems good reason to ascribe the Maitrdyara-braihmara-
upanishad to an early rather than to 4 late period, possibly
to an ante-Pizinean period, we shall hardly be persuaded to
change this opinion on account of supposed references to
Vaishzava or to Bauddha doctrines which some scholars
have tried to discover in it.

As to the worship of Vishnu, as one of the many mani-
festations of the Highest Spirit, we have seen it alluded to
in other Upanishads, and we know from the Brihmaras
that the name of Vishzu was connected with many of thé
earliest Vedic sacrifices.
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As to Bauddha doctrines, including the very name of
Nirvaza (p. xlvi, l. 19), we must remember, as I have often
remarked, that there were Bauddhas before Buddha. Br/ha-
spati, who is frequently quoted in later philosophical writings
as the author of an heretical philosophy, denying the au-
thority of the Vedas, is mentioned by name in our Upanishad
(VII, 9), but we are told that this Br7haspati, having become
Sukra, promulgated his erroneous doctrines in order to mis-
lead the Asuras, and thus to insure the safety of Indra, i.e. of
the old faith.

The fact that the teacher of King Br/hadratha in our
Upanishad is called Sik4yanya, can never be used in sup-
port of the idea that, being a descendant of Sikal, he must
have been, like Sikyamuni, a teacher of Buddhist doctrines.
He is the very opposite in our Upanishad, and warns his
hearers against such doctrines as we should identify with
the doctrines of Buddha. As I have pointed out on several
occasions, the breaking through the law of the Asramas is.
the chief complaint which orthodox Bridhmans make against
Buddhists and their predecessors, and this is what Saka-
yanya condemns. A Brihman may become a Sannyisin,
which is much the same as a Buddhist Bhikshu, if he has
first passed through the three stages of a student, a house-
holder, and a Véanaprastha. But to become a Bhikshu
without that previous discipline, was heresy in the eyes of
the Brihmans, and it was exactly that heresy which the
Bauddhas preached and practised. That this social laxity
was gaining ground at the time when our Upanishad was
written is clear (see VII, 8). We hear of people who wear red
dresses (like the Buddhists) without having a right to them;
we even hear of books, different from the Vedas, against
which the true BriAhmans are warned. All this points to
times when what we call Buddhism-was in the air, say the
sixth century B.C., the very time to which I have always
assigned the origin of the genuine and classical Upanishads.

The Upanishads are to my mind the germs of ‘Buddhism,

! S4kiyanya means a grandson or further descendant of Sika; see Ganaratni-
vali (Baroda, 1874), p. 57".
d2
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while Buddhism is in many respects the doctrine of the
Upanishads carried out to its last consequences, and, what is
important, employed as the foundation of a new social
system. In doctrine the highest goal of the Vedinta, the
knowledge of the true Self, is no more than the Buddhist
Samyaksambodhi; in practice the Sannydésin is the Bhikshu,
the friar, only emancipated alike from the tedious discipline
of the Brihmanic student, the duties of the Brahmanic
householder, and the yoke of useless penances imposed on
the BrAhmanic dweller in the forest. The spiritual freedom
of the Sannyésin becomes in Buddhism the common pro-
perty of the Sangha, the Fraternity, and that Fraternity is
open alike to the young and the old, to the Brahman and
the Stdra, to the rich and the poor, to the wise and the
foolish. In fact there is no break between the India of
the Veda and the India of the Tripizaka, but there is an
historical continuity between the two, and the connecting
link between extremes that seem widely separated must
be sought in the Upanishads™

F. MAX MULLER.
Oxrorp, February, 1884.

! As there is room left on this page, I subjoin a passage from the Abhi-
dharma-kosha-vyikhy4, ascribed to the Bhagavat, but which, as far as style and
thought are concerned, might be taken from an Upanishad : Uktam hi Bhaga-
vati: Prithivi bho Gautama kutra pratishz4itd ? Prithivi Brihmana abmandale
pratishehiti. Abmandalam bho Gautama kva pratishtsitam? Viyau pratish-
thitam. Viyur bho Gautama kva pratishssitak? Akase pratishthitah. Akdsam
bho Gautama kutra pratishtkitam? Atisarasi Mahdbrihmana, atisarasi Mah4-
brihmana. Akdsam Brihmanipratish#titam, anilambanam iti vistarak, Tas-
mAd asty dkdsam iti Vaibhashikd%. (See Brshad-Ar. Up. III, 6,1. Burnouf,
Introduction A I'histoire du Buddhisme, p. 449.)

¢For it is said by the Bhagavat: “ O Gautama, on what does the earth rest?”
“The earth, O Brihmana, rests on the sphere of water.” ‘O Gautama, on
what does the sphere of water rest?” It rests on the air.” “O Gautama, on
what does the air rest?” It rests on the ether (dkisa).” *“O Gautams, on
what does the ether rest?” ¢ Thou goest too far, great Brihmara; thou
goest too far, great Brihmana. The ether, O Brihmana, does not rest. It
has no support.” Therefore the Vaibhishikas hold that there is an ether,’ &c.
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KAZTHA-UPANISHAD.

FIRST ADI(gYAYA.

First VaLri,

1. VAgasravasal, desirous (of heavenly rewards),
surrendered (at a sacrifice) all that he possessed. He
had a son of the name of Nakiketas.

2. When the (promised) presents were being given
(to the priests), faith entered into the heart of Naki-
ketas, who was still a boy, and he thought :

. ‘Unblessed ?, surely, are the worlds to which
a man goes by giving (as his promised present at a
sacrifice) cows which have drunk water, eaten hay,
given their milk3, and are barren.’

4. He (knowing that his father had promised
to give up all that he possessed, and therefore his
son also):said to his father: ‘ Dear father, to whom
wilt thou give me ?’

! Vhgasravasa is called Arusi Auddalaki Gautama, the father of
Nakiketas. The father of Svetaketu, another enlightened pupil
(see KAind. Up. VI, 1,1), is also called Arusi (Ud.dﬁlaka, comm.
Kaush. Up. I, 1) Gautama. Svetaketu himself is called Arureya,
i. e. the son of Arusi, the grandson of Aruza; and likewise Auddi-
laki. Auddilaki is a son of Uddélaka, but Sankara (K4#.Up. I,11)
takes Anddalaki as poss1bly the same as Udd4laka, See Br:h. Ar.
Up. 111, 6, 1.

? As to #nanda, unblessed, see Brsh. Ar. Up. IV, 4, 11; Vigas.
Samh. Up. 3 (Sacred Books of the East, vol. i, p. 311).

3 Anandagm explains that the cows meant here are cows no
longer able to drink, to eat, to give milk,and to calve.

[15] B
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He said it a second and a third time. Then the
father replied (angrily):

‘I shall give thee! unto Death.’

(The father, having once said so, though in haste,
had to be true to his word and to sacrifice his son.)

5. The son said: ‘I go as the first, at the head
of many (who have still to die); I go in the midst
of many (who .are now dying). What will be the
work of Yama (the ruler of the departed) which
to-day he has to do unto me??

! Daddmi, I give, with the meaning of the future, Some MSS.
write ddsyimi.

? T translate these verses freely, i. e. independently of the commen-
tator, not that I ever despise the traditional interpretation which the
commentators have preserved to us, but because I think that, after
having examined it, we have a right to judge for ourselves. Sankara
says that the son, having been addressed by his father full of anger,
was sad, and said to himself : ‘Among many pupils I am the first,
among many middling pupils I am the middlemdst, but nowhere am
Ithe last. Yet though I am such a good pupil, my father has said
that he will consign me unto death. What duty has he to fulfil toward
Yama which he means to fulfil to-day by giving me to him? There
may be no duty, he may only have spoken in haste. Yet a father’s
word must not be broken.” Having considered this, the son com-
forted his father, and exhorted hinr to behave like his forefathers, and
to keep his word. I do not think this view of Sankara’s could have
been the view of the old poet. He might have made the son say that
he was the best or one of the best of his father’s pupils, but hardly
that he was also one of his middling pupils, thus implying that he
never was among the worst. That would be out of keeping with the
character of Nafiketas, as drawn by the poet himself. Nakiketas is
full of faith and wishes to die, he would be the last to think of
excuses why he should not die. The second half of the verse may
be more doubtful. It may mean what Sankara thinks it means, only
that we should get thus again an implied complaint of Nakiketas
against his father, and this is not in keeping with his character. The
mind of Nakiketas is bent on what is to come, on what he will see
after death, and on what Yama will do unto him. ¢ What hasYama
to do,” he asks, ‘what can he do, what is it that he will to-day do unto
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6. ‘Look back how it was with those who came
before, look forward how it will be with those who
come hereafter. A mortal ripens like corn, like
corn he springs up again

(Na#iketas enters into the abode of Yama Vai-
vasvata, and there is no one to receive him.
Thereupon one of the attendants of Yama is sup-
posed to say:)

- 7. “Fire enters into the houses, when a BrAhmaza
enters as a guest?. That fire is quenched by this
peace-offering ;—bring water, O Vaivasvata #!

8. ‘A Brihmaza that dwells in the house of a
foolist man without receiving food to eat, destroys
his hopes and expectations, his possessions, his
righteousness, his sacred and his wod deeds, and
all his sons and cattle ¢’

(Yama, returning to his house aff® an absence
of three nights, during which time Nakiketas had
received no hospitality from him, says :)

9. ‘O Brihmaza, as thou, a venerable guest, hast
dwelt in my house three nights without eating,

me ?’ This seems to me consistent with the l?!he ancient story,
while Sankara’s interpretations and interpolalfons savour too much
of the middle ages of India. -

1 Sasya, corn rather than grass; ela, fiov, Benfey ; Welsh haidd,
according to Rhys; different from sash-pa, ces-pes, Benfey.

* Cf. Vasish/ka X1, 13; Sacred Books of the East, vol. xiv, p. 51.

$ Vaivasvata, a name of Yama, the ruler of the departed. Water
is the first gift to be offered to a’stranger who claims hospitality.

¢ Here again some words are translated differently from Sankara.
He explains 454 as asking for a wished-for object, pratiksh4 as look-
ing forward with a view to obtaining an unknown object. Sangata
he takes as reward for intercourse with good people; sfinrsth, as
usual, as good and kind speech; ish/a as rewards for sacrifices;
plirta as rewards for public benefits.

B2
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therefore choose now three boons. Hail to thee!
~ and welfare to me!’ .
’ 10. Nafiketas said: ‘O Death, as the first of the
three ‘boons I choose that Gautama, my father, be.
'E‘ pacified, kmd and free from apger towards me; and . ,'
N *¥rat*tte may knaw+mne and-.greet me, whewe I shalL .
have been dismissed by thee.’
11. Yama said: ‘ Through my favour Auddilaki
Aruni,thy father, will know thee, and be again towards
thee as he was before. He shall sleep peacefully !
through the night, and free from anger, after having
seen thee freed from the*mouth of death.’ ’
12. Nakiketas said: ¢ In the heaven-world there is 1

no fear; thou art not there, O Death, and no one is

x afraid on account of old age. Leaving behind both
hunger and thirst, and out of the reach of sorrow, all
rejoice in the world of heaven.’

O 13. ‘Thou knowest, O Death, the fire-sacrificel3)
which leads us to heaven; tell it to me, for I am
full of faith:¥-Those who live in the heaven-world
reach immoggality,+—this I ask as my second boon.’

14. YalW#id : ‘I tell it thee, learn it from me, #
and when thou understandest that fire-sacrifice which - oy
leads to heaven, know, O Na#iketas, that it is the .
attainment of the endless_worlds, and their firm sup- ’

f
|

port, hidden in darkness’’ .
15. Yama then told him that ﬁre-sacnﬁce, the
beginning of all the worlds? and what bricks are

! The commentator translates: I tell it thee, attend to me wha
knows the heavenly fire” Here the nom. sing. of the participle
would be very irregular, as we can hardly refer it to bravimi. Then,
¢Know this fire as a means of obtaining the heavenly world, knaw‘
that fire as the rest or support of the world, when it assumes; thé" s
form of Virig, and as hidden in the heart of men.’ - .l
2 Sankara: the first embodied, in the shape of Virdg.

| |



I ADHYAYA, I VALLE, 21. 5

required for the altar, and how many, and how they,
are to be placed. And Nakiketas repeated all as it’
had been told to him. Then M~:tyu, being pleased
with him, said again :

16. The generous?, being - satisfied, said to him :)
‘I give thee now another boon; that fire-sacrifice
shall be named after thee, také also this many-
coloured chain?’ ¢ '

17. ‘He who has three times performed this N44i-
Xketa-rite,'and has been united with the three (father, |
mother, and teacher), and has performed the thtee
duties (study, sacrifice, almsgiving) overcomes birth

and _death. When he has learnt and undefstood P{/

this fire, which knows (or makes us know) all/that is

born of Brahman 3, which is venerable andi divine, -

then he obtains everlasting peace,’

18. “ He who knows the three Né44iketa fires, and
knowing the three, piles up the Né4iketa sacrifice, he,
having first_thrown off the chains of death, rejoices
in the warld of heaven, beyond the reach of grief.’

19. ‘d’his, O Natiketas, is thy fire which leads
to heaves, and which thou hast chosen as thy second
boon. That fire all men will proclaim*. Choose now,
O'Natiketas, thy third boon.’

20. Naziketas said: ‘There is that doubt, when a
man is dead,—some saying, he is; others, he is not.
This I should like to know, taught by thee; this is
the third of my boons.” -

21. Death said: ‘On this point even the gods

1 Verses 16—18 seem a later addition.

% This arises probably from a misunderstanding of verse II, 3.

8 @atavedas, '

¢ Tavaiva is a later addition, caused by the interpolation of
verses 15-18.
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have doubted-formerly; it is not easy to understand.
That subject is subtle. Choose another boon, O
Na#iketas, do not press me, and let me off that
boon.’

22. Natiketas said: ‘On this point even the gods
have doubted indeed, and thou, Death, hast declared.
it to be not easy to understand, and another teacher

like thee is not to be found :—surely no other boon.-

is like unto this.’

23. Death said : ‘Choose sons and grandsons who
sh#ll live a hundred years, herds of cattle, elephants,
gold, and horses. Choose the wide abode of the
earth, and live thyself as many harvests as thou
desirest.’ |

24. ‘If you can think of any boon equal to that,
choose wealth, and long life. Be (king), NaZiketas,
on the wide earth’. I make thee the enjoyer of
all desires.’

25. ‘ Whatever desires are difficult to attain among
mortals, ask for them according to thy wish ;—these
fair maidens with their chariots and musical instru-
ments,—such are indeed not to be obtained by
men,—be waited on by them whom I give to thee,
but do not ask me about dying.’

26. Nakiketas said: ‘These things last till to-
morrow, O Death, for they wear out this vigour of
all the senses. Even the whole of life is short. Keep
thou thy horses, keep dance and song for thyself.’

27. ‘No man can be made happy by wealth. Shall
we possess vyealth, when we see thee ? Shall we live,

! Mah4bhfimau, on the great earth, has been explained also by
mahd bhiimau, be great on the earth. It is doubtful, however,
whether mah4 for mahin could be admitted in the Upanishads, and
whether it would not be easier to write mahin bh{imau.
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as long as thou rulest? Only that boon (which I
have chosen) is to be chosen by me.’

28. * What mortal, slowly decaying here below, and
knowing, after having approached them, the freedom
from decay enjoyed by the immortals, would delight
in a long life, after he has pondered on the pleasures
which arise from beauty and love !?’ .

. 29. ‘No,that on which there is this doubt,O Death,
tell us what there is in that great Hereafter. NaZi-
ketas does not choose another boon but that which
enters into the hidden world.’

1 A very obscure verse. Sankara gives a various reading kva
tadésthak for kvadha’stha, in the sense of ‘given to these pleasures,’
which looks like an emendation. I have changed agiryatdm into
agiryatdm, and take it for an acc. sing,, instead of a gen. plur,,
‘which could hardly be governed by upetya.
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SecoND VaLLi.

1. Deathsaid: ‘The good is one thing, the pleasant
another; these two, having different objects, chain
aman. Itis well with him who clings to the good; .
he who chooses the pleasant, misses his end.” =,

2. ‘The good and the pleasant approach man:: .
the wise goes round about them and distinguishes
them. Yea, the wise prefers the good to the
pleasant, but the fool chooses the pleasant through
greed and avarice. -

3. ‘Thou, O Nakiketas, after pondering all plea-
sures that are or seem delightful, hast dismissed
them all. Thou hast not gone .into. the road?! that
leadeth to wealth, in which- many men peris;x.’

. ‘Wide apart and leading to different points are

these two, ignorance, and what is known as wisdom;

I believe Nakiketas to be one who desires know-

~ ledge, for even many pleasures did not tear thee

away?’

- 5. ‘Fools dwelling in darkness, wise in their own

conceit, and puffed up with vain knowledge, go

round and round, staggering to and fro, like’ blmd
men led by the blind 2..

6. < The Hereafter never rises before the eyes of
the careless child, deluded by the delusion of wealth.
“This is the world,” he thinks, “there is no other V—
thus he falls again and again under my sway.’

7. “He (the Self) of whom many are not even able

“1 Cf. I, 16.
? The commentator explains lolupanta% by vikkiedam kritavan-
tak. Some MSS. read lolupante and lolupanti, but one expects

either lolupyante or lolupati.
s Cf. Mund. Up. 11, 8.
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tq hear, whom many, even when they hear of him,
do not comprehend ; wonderful is a man, when found,

" who is able to teach him (the Self); wonderful is

;.

he who comprehends him, when taught by an able
teacher )

8. ¢ That (Self), when taught by an inferior man,
is not easy to be known, even though often thought
upon?; unless it be taught by another, there is no
way to it, for it is inconceivably smaller than what
is small 3’

9. ‘That doctrine is not to be obtained* by argu-
ment, but when it'is declared by another, then, O
dearest, it is easy to understand. Thou hast obtained
it now®; thou art truly a man of true resolve. May
we have always an inquirer like thee ¢!’

10. Natiketas said : ‘I know that what is called a
treasure is transient \f&r that eternal is not obtained
by “things which are not eternal} Hence the N4#i-.
keta fire(-sacrifice) has been laid.by me (first); them,
by means of transient things, I have obtained what
is pot transient (the teaching of Yama)/ '

11. Yama said: ‘Though thou hadst seen the
fulfilment of all desires, the foundation of the world,
the endless rewards of good deeds, the shore where |

1 Cf. Bhag Gita II, 29. ? Cf. Mund. Up. I, 4.

G 3 I read anupramizit. Other interpretations: If it is taught by
one who is identified with the Self, then there is no uncertainty. If
it has been taught as identical with ourselves, then there is no per-
ception of anything else. If it has been taught by one who is
identified with it, then there is no failure in understanding it (agati).

¢ Apaneya, should it be 4paniya, as afterwards sugfiindya?

® Because you insist on my teaching it to thee.

¢ Unless no is negative, for Yama, at first, does not like to com-
municate his knowledge.

7 The words in parentheses have been added in order to remove
the otherwise contradictory character of the two lines.
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there is no fear, that which 4 magnified by praige,
the wide abode, the rest?, yet being wise thou hast
with firm resolve dismissed it all.’

12. ‘ The wise who, by means of meditation on his
'Self recognises the Ancient, who is difficult to be
'seen, who has entered into the dark, who is hidden
in the cave, who dwells in the abyss, as God, he
indeed leaves joy and sorrow far behind 2’

13. ‘A mortal who has heard this and embraced
it, who has separated from it all qualities, and has
thus reached the subtle Being, rejoices, because he
has obtained what is a cause for rejoicing. The
house (of Brahman) is open, I believe, O Nakiketas.’

14. Nakiketas said: ‘That which thou seest as
neither this nor that, as neither effect nor cause, as |
neither pdst nor future tell me that.’

15. Yama said: That word (or place) which all
the Vedas record, which all penances proclaim, which
men desire when they live as religious studeﬁts, that
word I tell tkee briefly, it is Qm®.

16. - That (imperishable) syllable means Brahman,
that syllable means the highest (Brahman), he who
knows that syllab}e whatever he desjres,"is his.’

17. ‘ This is the best support, thls is the highest
support; he who knows that support is magnified
in the world of Brahm4.’ ‘

18. ‘The knowing (Self) is not born, it dies not;
{ it sprang from nothing, nothing sprang from it. The

! Cf. Khind. Up. VII, 12, 2.

? Yama seems here to propound the lower Brahman only, not yet
the highest. Deva, God, can only be that as what the Old, i. e. the
Self in the heart, is to be recognised. It would therefore mean, he
who finds God or the Self in his heart. See afterwards, verse 21.

* Cf. Svet. Up. IV, 9; Bhag. Gitd VIII, r1.
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Ancient ‘is unborn, eternal, everlasting; he is not
killed, though the body is killed *.’

19. ‘If the killer thinks that he kills, if the killed
thinks that he is killed, they do not understand; for
this one does not kill, nor is that one killed.

20. ‘The Self?, smaller than small, greater than

great is hidden in the heart of that creature. A

man who is free from desires and free from grief, sees
the majesty of the Self by the grace of the Creator 3.’
21. ‘ Though sitting stil], he walks far; though lying
down, he goes everywhere . Who,save myself,is able
to know that God who rejoices and tejoices not ?’
22. “The wise who knows the Self as bodiless

w1th1n ithin the bodjes, as uncﬁangmg alﬁong cHangmg

thlngs as great and omnlpresent does never gneve

whom the Self chooses, by “him ?he_Self can be ;

T

gamed The Self chooses him (his bo ‘body) as hlS own,
—_—— - LA
22. ‘But he who has not first turned away from
his wickedness, who is not tranquil, and subdued,
or whose mind is not at rest, he can never obtain
the Self (even) by knowledge.’
25. ‘Who then knows where He is, He to whom
the Brahmans and Kshatriyas are (as it were) but

food ¢, and death itself a condiment ?’

3

1 As to verses 18 and 19, see Bhag. Gitd 1I, 19, 2o0.

2 Cf. Svet. UK' III, 20; Taitt. Ar. X, 12, 1.

8 The commentator translates ‘through the tranquillity of the
senses,’ i e. dhituprasidat, taking prasida in the technical sense
of samprasidda. As to kratu, desire, or rather, will, see Brzh. Ar.
1V, 4, 5.

¢ Cf. Tal. Up. 5.

5 Cf. 1, 7—9; Mund. Up. III, 2, 3; Bhag. Gitd I, 53.

¢ In whom alldisappears,and in whom evendeath is swallowed up.
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THIRD VaLLL

1. ‘There are the twol, drinking their reward in
the world of their own works, entered into the cave
(of the heart), dwelling on the highest summit (the
ether in the heart). Those who know Brahman call
them shade and light; likewise, those "householders
who perform the TrizaZiketa sacrifice.’ ‘

2. ‘May we be able to master that Néatiketa rite
which is a bridge for sacrificers; also that which is
the highest, imperishable Brahman for those who
wish to cross over to the fearless shore 2’

' 3. ‘Know the Self to be sitting in the chariot,
- the body to be the chariot, the intellect (buddhi)
" the charioteer, and the mind the reins 3.’

4. ‘The senses they call the horses, the objects of
the senses their roads. When he (the Highest Self)
is in union with the body, the senses, and the mind,

sthen wise people call him the Enjoyere’

5. ‘ He who has no understanding and whose mind

1 The two are explaWher and %r Brahman, the
former being the light™the latter the shadows” &:ta is explained
as reward, and connected with sukrsta, lit. good deeds, but fre-
quently used in the sense of svakrita, one’s own good and evil
deeds. The difficulty is, how the highest Brahman can be said to

* drink the reward (rstapa) of former deeds, as it is above all works and
above all rewards. The commentator expains it away as a meta- {
phorical expression, as we often speak of many, when we mean one.
(Cf. Mund. Up. II, 1,1.) Ihave joined sukrsztasya with loke, loka
meaning the world, i. e. the state, the environment, which we made
to ourselves by our former deeds.

2 These two verses may be later additions.

® The simile of the chariot has some points of similarity with the
well-known passage in Plato’s Phadros, but Plato did not borrow
this simile from the Brahmans, as little as Xenophon need have
consulted our Upanishad (II, 2) in writing his prologue of Prodikos.
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(the reins) is never firmly held, his senses (horses) are
unmanageable, like vicious horses of a charioteer.’

6. ‘ But he who has understanding and whose mind l
is always firmly held, his senses are under control,
like good horses of a charioteer.’

7. ¢ He who has no understanding, who is unmind- [
ful and always impure, never reaches that place, but
enters into the round of births.’

8. ‘ But he who has understanding, who is mindful ( #
and always pure, reaches indeed that place; from
whence he is not born again.’

. “But he. who has understandmg for his cha-. -
rloteer and who holds the reins of the mind, he-
reaches the end of his journey, and that is the /
highest place of Vishzu,’

- ' To. ‘Beyondthesenses there are the objects,beyond. -
* the objects there is the mind, beyond the mind tlere,
is the intellect, the Great Self is beyond the intellect,’ / \

™. ‘Beyond the Great there is the Undeveloped, - .
beyond th Undeveloped there is the Person )
(purusha)

. thig js the g
~ hat elf is hidden in all beings and does not
shlne forth, but it is seen by subtle seers through

their sharp and subtle intellect.’ ’

1% ‘A wise man should keep down speech and
mind!; he should keep them within the Self whlch
is knowledge ; he should keep knowledge wi
Self_which is the-Great; and he should keep that
(the Great) within the Self which is the Quiet.’

,”%}‘f 14. ‘ Rise, awake! having obtained your boons?,

1 Sankara interprets, he should keep down speech in the mind.
? Comm., excellent teachers,

é
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understand them! The sharp edge of a razor is
difficult to pass over; thus the wise say the path (to
the Self) is hard’

15. ‘ He who has perceived that which is without
sound, without touch, without form, without decay,
without taste, eternal, without smell, without begin-
ning, without end, beyond the Great, and unchange-
able, is freed from the jaws of death.

16. ‘A wise man who has repeated or heard the
ancient story of Nafiketas told by Death, is magni-
fied in the world of Brahman.’

17. ‘And he who repeats this greatest mystery in
an assembly of Brahmans, or full of devotion at the
time of the Srdddha sacrifice, obtains thereby infinite
rewards.’
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SECOND ADHYAYA:

FourTH VALL?

1. Death said: ‘The Self-existent pxerce.d the
openings (of the senses) so that they turn forward :
therefore mar looks forward, not backward into
himself. Some wise man, however, with his eyes
closed and’ w1shmg for xmmortallty, saw the Self
behind.’

2. ‘Children follow after outward pleasures, and |
fall into the snare of wide-spread death. Wise men
only, knowing the nature of what is immortal, do
not. look for anything stable here among thmgs
unstable.’

" 3. ‘That by which we know form, taste, smell,
sounds, and loving touches, by that also we know
what exists besides, Thls ‘is that (which thou hast
asked for).” - ‘

. ‘The wise, when he knows that that by which , ~ |
he perceives all obgects in sleep or in wakmg is the
great ommp;esent Self, grieves no more.’

5. ‘He who knows this living’ soul. which eafs.
honey (perceives objects) as being the Self, always |
near, the Lord of the past and the future, hence-
forward fears no more. This is that” ~

6. ‘He whtz (knows) him* who was born first from
e

! The first manifestation of Brahman, commonly called Hiranya-
garbha, which springs from the tapas of Brahman. Afterwards only
water and the rest of the elements become manifested. The text of
these verses is abrupt, possibly corrupt. The two accusatives,
tish/antam and tish/kantim, seem to me to require veda to be
supplied from verse 4.
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the brooding heat! (for he was born before the water),
who, entering into the heart, abides therein, and was
perceived from the elements. This is that.’

7. ‘(He who knows) Aditi also, who is one with
all deities, who arises with Praza (breath or Hiranya-
garbha), who, entering into the heart, abides therein,
and was born from the elements. This is that.’

8. ‘There is Agni (fire), the all-seeing, hidden in
the two fire-sticks, well-guarded like a child (in the
womb) by the mother, day after day to be adored by
men when they awake and bring oblations. This
is that.’

9. ‘And that whence the sun rises, and whither
it goes to set, there all the Devas are contained, and
no one goes beyond. This is that?’

10. ‘ What is here (visible in the world), the same
is there (invisible in Brahman); and what is there, '
the sime is here. He who sees any.difference here
(between Brahman and the world), goes from death
to death’ ' > )

11. ‘Ewven by the mind this (Brahman)is to be
obtained, and then there is no difference whatsoever.
He goes from death to death who sees any differencge
here. :

12. ‘The person (purusha), of the size of a thumb?,
stands in the middle of the Self (body?), as lord of
the past and the future, and henceforward fears
no more. This is that’

13. ‘That person, of the size of a thumb, is like
a light without smoke, lord of the past and the
future, he is the same to-day and to-morrow. This
is that. .

1 Cf. srishfikrama. 1 CLV, 8.
8 Svet. Up. III, 13.
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14. ‘ As rain-water that has fallen on a mountain-
ridge runs down the rocks on all sides, thus does he,
who sees a difference between qualities, run after
‘them on all sides.’

15. ¢ As pure water poured into pure water remams -

the same, thus, O Gautama, is the Self of a thmker
who knows.’
B S

(15] C
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Frrra VaLri

I. ‘There is a town with eleven?® gates belonging
to the Unborn (Brahman), whose thoughts are never
crooked. He who approaches it, grieves no more,
and liberated (from all bonds of ignorance) becomes
free. This is that’ :

2. ‘He (Brahman)?is the swan (sun), dwelling in the-
bright heaven; he is the Vasu (air), dwelling in the/
sky ; he is the sacrificer (fire), dwelling on the hearth;/
he is the guest (Soma), dwelling in the sacrificial jar;
he dwells in men, in gods (vara), in the sacrifice (#7ta),
in heaven; he is born in the water, on earth, in the
sacrifice (#7ta), on the mountains; he is the True
and the Great.’ )

3. ‘Heé (Brahman) it is who sends up the breath
(priza), and who throws back the breath (apéna).
All the Devas (senses) worship him, the adorable (or
the dwarf), who sits in the centre.’

4. ‘When that incorporated (Brahman), who dwells
in the body, is torn away and freed from the body,
what remains then? This is that.’

5. ‘No mortal lives by the breath that goes up and
by the breath that goes down. We live.by another,
in whom these two repose.’ ‘

. “Well then, O Gautama, I shall tell thee this
ystery, the old Brahman, and what happens to the
Self, after reaching death ’ :

1 Seven apertures iR the head, the ;lavel, two below, and the one
at the top of the head through which the Self escapes. Cf. Svet.
Up. III, 18 ; Bhag. Gitd V,13.

2 Cf. Rig-veda IV, 40, 5.
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7. ‘Some enter the womb in order to have a body,
as organic beings, others go into inorganic matter,
according to their work and according to their
knowledge 1

8. ZHe the hlghest Person, who is awake in us
while we are asleep, shaping one lovely sight after
another, that indeed is the Bright, that is Brahman,

that alone is called the Immortal.) All worlds are
~ contained in it, and no one goes beyond. This
is that?’ V

9. ‘ As the one fire, after it has entered the world,
though one, becomes different according to whatever |
it burns, thus the one Self within all things becomes {}

_different, according to whatever it enters, and existsb
also without 3. - ’

10. ‘ As the one air, after it has entered the world,
though. one, becomes different according to whatever xv
it enters, thus the one Self within all things becomes
different, according to whatever it enters, and exists
also_without.’

11. ‘As the sun, the eye of the whole world, is not
c?xmmmated by the external impurities seen by the |
eyes, thus the one Self within all things is never (
contaminated by the misery of the world, being
himself without 4’

12. ‘ There is one ruler, the Self within all things,
who makes the one form manifold. The wise who l/
perceive him within their Self, to them belongs |
eternal happiness, not to others?®.’ \/

13. ‘There is one eternal thinker, thinking non-

1 Cf. Brzh. Ar 11, 2, 13. 3 CfL.IV,9; VL 1.
* Cf. Brsh. Ar. 1, 5, 19. + Cf. Bhag. Gitd XIII, 52.
® Cf. Svet. Up. V], 12.

(¢]
N
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/

eternal thoughts, who, though one, fulfils the desires =
of many. The wise who perceive him within their
Self, to them belongs eternal peace, not to others!.

14. ‘ They perceive that highest indescribable
pleasure, saying, This is that. How then can I? )
understand it ?* Has it its own light, or does it .-
reflect light ?’

15. ‘ The sun does not shine there, nor the moon
and the stars, nor these lightnings, and much less
this fire. When he shines, everything shines after

him; by his light all this is lighted .’

1 Cf, Svet. Up. VI, 13.
2 Cf. Svet. Up. VI, 14; Murd. Up.1I, 2, 10; Bhag. Gitid XV, 6.
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SixtH VavrLi.

1. ‘There is that ancient tree!, whose roots grow
upward and whose branches grow downward ;—that?}
indeed is called the Bright?, that is called Brahman,"
that alone is called the Immortal4 All worlds are
contained in it, and no one goes beyond. This %
is that.

2. ‘Whatever there is, the whole world, when gone
forth (from the Brahman), trembles in its breath®.
That Brahman is a great terror, like a drawn sword.
Those who know it become immortal.’

3. ‘From terror of Brahman fire burns, from terror
the sun burns, from terror Indra and Vayu, and
Death, as the fifth, run away ®’

4. ‘If a man could not understand it before the
falling asunder of his body, then he has to take body &~
again in the worlds of creation”.

! The fig-tree which sends down its branches so that they strike
root and form new stems, one tree growing into a complete forest.

? Cf. Bhag. Gitd XV, 1-3. 8 CfV,8.

* The commentator says that the tree is the world, and its root
is Brahman, but there is nothing to support this view in the original,
where tree, roots, and branches are taken together as representing
the Brahman in its various manifestations.

® According to the commentator, in the highest Brahman.

¢ Cf. Taitt. Up. II, 8, 1.

7 The commentator translates: ‘If a man is able to understand
(Brahman), then even before the decay of his body, he is liberated.
If he is not able to understand it, then he has to take body again
in the created worlds.” I doubt whether it is possible to supply so
much, and should prefer to read iha 4en nisakad, though I find it
difficult to explain how so simple a text should have been mis-
understood and corrupted.
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5. ‘Asin a mirror, so (Brahman may be seen clearly)
here in this body; as in a dream, in the world of
the Fathers; as in the water, he is seen about in the

~ world of the Gandharvas; as in light and shade?, in
the world of Brahm4.’

6. ‘Having understood that the senses are distinct?
(from the Atman), and that their rising and setting
(their waking and sleeping) belongs to them in their
distinct existence (and not to the Atman), a wise
man grieves no more.

7. ‘Beyond the senseés is the mind, beyond the
mind is the highest (created) Being? higher than
that Being is the Great Self, higher than the Great,
the highest Undeveloped.’

8. ‘Beyond the Undeveloped is the Person, the
all-pervading and entirely imperceptible. Every
creature that knows him is liberated, and obtains
1mmortallty

. ‘His form is not to be seen, no one beholds
h1m with the eye. He is imagined by the heart,

| by wisdom, by the mind. Those who know this, are

‘ 1mmortal4 ’

X

10. * When the five instruments of knowledge stand
still together with the mind, and when the intellect
does not move, that is called the highest state.’

11. ‘ This, the firm holding back of the senses, is
what is called Yoga. He must be free from thought-
lessness then, for Yoga comes and goes 5.’

! Roer: ‘As in a picture and in the sunshine.’

? They arise from the elements, ether, &c.

3 Buddhi or intellect, cf. III, 1o0.

* Much betterin Svet. Up. IV, 20: ‘Those who know him by the
heart as being in the heart, and by the mind, are immortal.’

® Sankara explains apyaya by apiys.
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12. ‘He (the Self) cannot be reached by speech, /f:',{
by mind, or by the eye. How can it be apprehended/‘
except by him who says: He is?”’

13. ‘Bythewords “Heis,” is he to be apprehended,
and by (admitting) the reality of both (the invisible
Brahman and the visible world, as coming from
Brahman) When he has been apprehended by the
words “ He is,” then his reality reveals itself’ ¢—

~  14. ‘When all desires that dwell in’his heart cease, - e
then the mortal becomes immortal, and obtains
Brahman.’

15. ‘When all the ties? of the heart are sever?_v

here on earth, then the mortal becomes immortal
here ends the teaching 2’ t

16. ‘ There are a hundred and one arteries of the
heart?, one of them penetrates the crown of the head*
Moving upwards by it, a'man (at his death) reaches
the Immortal 8; the other arteries serve for departing
in different directions.’

17. * The Person not larger than a thumb, the inner._
Self, is always settled in the heart of men® Leta
man draw that Self forth from his body with steadi-

! Ignorance, passion, &c. Cf. Mund. Up. II, 1, 10; II, 2, 9.

? The teaching of the Ved4nta extends so far and no farther.
(Cf. Prasna Up. VI, 7.) Whatfollows has reference, according to the
commentator, not to him who knows the highest Brahman,' for he
becomes Brahman at once and migrates no more ; but to him who
does not know the highest Brahman fully, and therefore migrates to
the Brahmaloka, receiving there the reward for his partjal knowledge
and for his good works.

8 Cf. Kkind. Up. VIII, 6, 6.

¢ It passes out by the head.

% The commentator says: He rises through the sun (Muznd, Up.
I, 2, 11) to a world in which he enjoys some kind of immortality.

¢ Svet. Up. III, 13.
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ness, as one draws the pith from a reed. Let
him know that Self as the Bright, as the Immortal ;
yes, as the Bright, as the Immortal 2’

18. Having received this knowledge taught by

Death and the whole rule of Yoga (meditation%g

X'Natiketa became free from passion ® and death, and
obtained Brahman. Thus it will be with another
also who knows thus what relates to the Self.

19. May He protect us both! May He enjoy us
both! May we acquire strength together! May our
knowledge become bright! May we never quarrel*!
Om! Peace! peace! peace! Hariz, Om!

! Roer: ‘As from a painter’s brush a fibre.’
? This repetition marks, as usual, the end of a chapter.
$ Viraga, free from vice and virtue. It may have been vigara,

re old age. See, however, Muzd. Up. I, 2, 11.
* Cf. Taitt. Up. III, 1; III, 10, note.
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MUNDAKA-UPANISHAD.

FIRST MUNDAKA.

First KHAnNDA.

1. BrauMA was the first of the Devas, the maker
of universe, the preserver of the world. "He |
told the knowledge of Brahman, the foundation of 1
all knowledge, to his eldest son Atharval

2. Whatever Brahma told Atharvan, that know-
ledge of Brahman Atharvan formerly told to Angir;
he told it to Satyavﬁha Bhiradviga, and Bhiradviga /
told it in succession to Angiras.

3. Saunaka, the great householder, approached .
Angiras respectfully and asked: ‘Sir, what_is that B
through which, if it is known, everything else becomes
known ¢

4. He said to him : ‘Two klnds of knowlegge must
be known, this is what all who know Brahman tell us,
the higher and the lower knowledge

5. ‘The lower knowledge is the Rig-veda, Yagur-
veda, Sdma-veda, Atharva-veda, &Mbonetlcs)
Kalpa (ceremonial), Vydkarana (grammar), Nirukta
(etymology), K%andas(metre), Gyotisha (astronomy)?;

/
1 V'A !

! The change between Atharva and Atharvan, like that between
Nakiketas and N4kiketa, shows the freedom of the phraseology of
the Upanishad, and cannot be used for fixing the date of the con-
stituent elements of the Upanishad.

# Other MSS. add here itihdsa-purina-nyfya-mimimsé-dharma-
shstrizni.
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but the higher knowledge is that by which the
Indestructible (Brahman) is apprehended.’

6. ¢ That which cannot be seen, nor seized, which
has no family and no castel, no eyes nor ears, no
hands nor feet, the eternal, the omnipresent (all-
pervading), infinitesimal, that which is imperishable,
that it is which the wise regard as the source of
all beings.’

7. ‘As the spider sends forth and draws in its
thread, as plants grow on the earth, as from every
man hairs spring forth on the head and the body, thus
does everything arise here from the Indestructible.’

8. ‘The Brahman swells by means of brooding
(penance) ?; hence is produced matter (food); from
matter breath?, mind, the true*, the worlds (seven),
and from the works (performed by men in the
worlds), the immortal (the eternal effects, rewards,
and punishments of works).’

1 T translate varza by caste on account of its conjunction with
gotra. The commentator translates, ¢ without origin and without
qualities.” We should say that which belongs to no genus or
species. :

2 I have translated tapas by brooding, because this is the only
word in English which combines the two meanings of warmth and
thought. Native authorities actually admit two roots, one tap,
to burn, the other tap, to meditate; see commentary on Pari-
sara-smriti; p. 39b (MS. Bodl), Tapak krikkhratandriyanidir-
perdhiravarganam. Nanu Vyisena tapo ’nyathi smaryate, tapak
svadharma-vartitvam saukam sanganibarhazam iti; ndyam doshas,
krikkhrider api svadharmaviseshit. Tapa samtipa ity asmad dhitor
utpannasya tapak-sabdasya dehasoshame vrittir mukhya.... Yat
tu tatraivoktam, ko ’yam moksha% katham tena samsiram prati-
pannavén ity ilokanam arthagfiils tapa% samsanti panditi iti so ‘nya
eva tapaZsabdaz, tapa dlofana ity asmid dhitor utpannas.

8 Hiranyagarbha, the living world as a whole. Comm.

¢ Satya, if we compare Kazk. VI, 7 and III, 10, seems to mean
buddhi. Here it is explained by the five elements.
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9. ‘From him who perceives all and who knows
all, whose brooding (penance) consists of knowledge,
from him (the highest Brahman) is born that Brah-
man?, name, form % and matter (food).’

! Hiranyagarbha. Comm.
2 Nimarfipam, a very frequent concept in Buddhistic literature.
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Seconp Kuanwnbpa.

1. This is the truth!: the sagrificial works which
they (the poets) saw in the hymns (of the Veda)
have been performed in many ways in the Tretd
age® Practise® them diligently, ye lovers of truth,
this is your path that leads to the world of good
works 4!

2. When the fire is lighted and the flame flickers,
let a man offer his oblations between the two por-
tions of melted butter, as an offering with faith.

3. If a man’s Agnihotra sacrifice ® is not followed

! In the beginning of the second Khanda the lower knowledge
is first described, referring to the performance of sacrifices and
other good deeds. The reward of them is perishable, and therefore
a desire is awakened after the higher knowledge.

3 The Treti age is frequently mentioned as the age of sacnﬁces
I should prefer, however, to take tretd in the sense of trayf
vidy4, and santata as developed, because the idea that the Tretd
age was distinguished by its sacrifices, seems to me of later origin.
Even the theory of the four ages or yugas, though known in the Ait.
Brihmara, is not frequently alluded to in’ the older Upanishads.
See Weber, Ind. Stud. I, p. 283.

8 The termination tha for ta looks suspiciously Buddhistic; see
¢ Sanskrit Texts discovered in Japan,’ J.R. A.S. 1880, p. 180.

4 Svakrita and sukrita are constantly interchanged. They mean
the same, good deeds, or deeds performed by oneself and believed
to be good.

5 At the Agnihotra, the first of all sacrifices, and the type of
many others, two portions of 4¢gya are sacrificed on the right and
left side of the Ahavaniya altar. The place between the two is
called the Avipasthina, and here the oblations to the gods are to
be offered. There are two oblations in the morning to Stirya and
Pragipati, two in the evening to Agni and Pragépati. Other sacri-
fices, such as the Darsa and Pfirramisa, and those mentloned in
verse 3, are connected with the Agnihotra.
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by the new-moon and full-moon sacrifices, by the
four-months’ sacrifices, and by the harvest sacrifice,
if it is unattended by guests, not offered at all, or
without the Vaisvadeva ceremony, or not offered
according to rule, then it destroys his seven worlds .

4. Kali (black), Karilt (terrific), Manogava (swift
as thought), Sulohit4 (very red), Sudhtmravarsa
(purple), Sphulingini (sparkling), and the brilliant
Visvartpt 2 (having all forms), all these playing about
are called the seven tongues (of fire).

5. If a man performs his sacred works when these
flames are shining, and the oblations follow at the
right time, then they lead him as sun-rays to where
the one Lord of the Devas dwells. i

6. Come hither, come hither! the brilliant obla-
tions say to him, and carry the sacrificer on the rays
of the sun, while they utter pleasant speech and
praise him, saying: ¢ This is thy holy Brahma-world
(Svarga), gained by thy good works.’

7. But @i_l, in truth, are those boats, the sacri-
fices, the eighteen, in which this lower ceremonial
has been told®. Fools who praise this as the highest
good, are subject again and again to old age and
death.

! The seven worlds form the rewards of a pious sacrificer, the
first is Bhuk, the last Satya. The seven worlds may also be ex-
plained as the worlds of the father; grandfather, and great-grand-
father, of the son, the grandsoﬁ and great-grandson, and of the
sacrificer himself.

* Or Visvarud, if there is any authority for this reading in Mahi-
dhara’s commentary to the Vigas. Samhitd XVII, 79. The R4jah
of Besmah’s edition has visvaruki,which is also the reading adopted
by Rammohun Roy, see Complete Works, vol. i, p. 579.

# The commentator takes the eighteen for the sixteen priests,
the sacrificer, and his wife. But such an explanation hardly yields
a satisfactory meaning, nor does plava mean perishable.
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8. Fools dwelling in darkness, wise in their own
conceit, and puffed up with vain knowledge, go round
and round staggering to and fro, like blind men led
by the blind .

9. Children, when they have long lived in igno-
rance, consider themselves happy. Because those
who depend on their good works are, owing to their
passions, improvident, they fall and become miserable
when their life (in the world which they had gained
by their good works) i is finished.

10. Considering sacrifice and good works as the
best, these fools know no higher good, and having
enjoyed (their reward) on the height of heaven,
gained by good works, they enter again this world
or a lower one.

11. But those? who practise—penanee and faith
in the forest, tranquil, wise, and living on alms,
depart free from passion through the sun to where
that immortal Person dwells whose nature is impe-
rishable?.

12, Let-a BrAhmaza, after he has exammed all
these worlds which are gained by works, acquire
freedom from all desires. Nothing that is eternal
(not made) can be gained by what is not eternal
(made). Let him, in order to understand this, take

! Cf. Kazk. Up. 11, 5.

% According to the commentator, this verse refers to those who
know the uselessness of sacrifices and have attained to a knowledge
of the qualified Brahman. They live in the forest as Vinaprasthas
and Samnyisins, practising tapas, i.e. whatever is proper for their
state, and sraddhj, i.e. a knowledge of Hirazyagarbha. The wise
are the learned Grzhasthas, while those who live on alms are those
who have forsaken their family.

8 That person is Hiranyagarbha. His immortality is relative
only, it lasts no longer than the world (samsira).
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fuel in his hand and approach a Guru who is learned
and dwells entirely in Brahman.
13. To that pupil who has approached him re-

spectfully, whose thoughts are not troubled by any
desires, and who has obtained perfect peace, the

wise teacher truly told that knowledge of Brah-
man through which he knows the eternal and true
Person.

(r5] D
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SECOND MUNDAKA.

First KHawnbpa.

1. This is the truth. As from a blazing fire sparks,
being like unto fire’, fly forth a thousandfold, thus are
various beings brought forth from the Imperishable,
my friend, and return thither also.

2. That heavenly Person is without body, he is
both without and within, not produced, without
breath and without mind, pure, higher than the high
Imperishable 2.

3. From him (when entering on creation) is born
breath, mind, and all organs of sense, ether, air, light,
water, and the earth, the support of all.

4. Fire (the sky)is his head, his eyes the sun and
the moon, the quarters his ears, his speech the Vedas
disclosed, the wind his breath, his heart the universe;
from his feet came the earth ; he is indeed the i_rgl_t_e_r

Self of all things 3.
5. From him comes Agni (fire)*, the sun being the

fuel; from the moon (Soma) comes rain (Parganya);
from the earth herbs; and man gives seed unto the

woman. Thus many bei re_begotte the

Person (purusha).
6. From him come the Rz£, the Siman, the

! Cf. Bréh. Ar. II, 1, 20.

? The high Imperishable is here the creative, the higher the non-
creative Brahman.

% Called Vishzu and Virdg by the commentators.

¢ There are five fires, those of heaven, rain, earth, man, and
woman. Comm.
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Yagush, the Dikshd (initiatory rites), all sacrifices
and offerings of animals, and the fees bestowed on
priests, the year too, the sacrificer, and the worlds,
in which the moon shines brightly and the sun.’

7. From him the many Devas too are begotten,
the Sidhyas (genii), men, cattle, birds, the up and
down breathings, rice and corn (for sacrifices), penance,
faith, truth, abstinence, and law.

8. The seven senses (priza) also spring from him,
the seven lights (acts of sensation), the seven kinds
of fuel (objects by which the senses are lighted), the
seven sacrifices (results of sensation), these seven
worlds (the places of the senses, the worlds deter-
mined by the senses) in which the senses move,
which rest in the cave (of the heart), and are placed
there seven and seven.

9. Hence come the seas and all the mountains,
from him flow the rivers of every kind ; hence come
all herbs and the juice through which the inner Self
subsists with the elements.

10. The Person is all this, sacrifice, penance, Brah-
man, the highest immortal ; he who knows this hidden
in the cave (of the heart), he, O friend, scatters the
knot of ignorance here on earth.
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SecoNnD KHANDA.

1. Manifest, near, moving in the cave (of the heart)

is the great Being. In it everything is centred which
ye know as moving, breathing, and blinking, as being
and not-being, as adorable, as the best, that is beyond
the understanding of creatures.
R 2. That which is brilliant, smaller than small, that
on which the worlds are founded and their inhabit-
ants, that is the indestructible Brahman, that is the
breath, speech, mind; that is the true, that is the
immortal. That is to be hit. Hit it, O friend!

3. Having taken the Upanishad as the bow, as
the great weapon, let him place on it the arrow,
sharpened by devotion! Then having drawn it with
a thought directed to that which is, hit the mark, O
friend, viz. that which is the Indestructible!

4. Om is the bow, the Self is the arrow, Brahman
is called its aim. It is to be hit by a man who is

ot tEoughtless ; and then, as the arrow (becomes one

ith the target), he will become one with Brahman.

R 5. In him the heaven, the earth, and the sky are
woven, the mind also with all the senses. Know
him alone as the Self and leave off other words!
He is the bridge of the Immortal.

6. He moves about becoming manifold within
the heart where the arteries meet, like spokes
fastened to the nave. Meditate on the Self as
Om! Hail to you, that you may cross beyond (the
sea of) darkness!

7. He who understands all and who knows all, he
to whom all this glory in the world belongs, the
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Self, is placed in the ether, in the heavenly city of
Brahman (the heart). He assumes the nature of
mind, and becomes the guide of the body of the
senses. He subsists in food, in close proximity to
the heart. The wise who understand this, behold
the Immortal which shines forth full of bliss.

8. The fetter of the heart is broken, all doubts
are solved, all his works (and their effects) perish
when He has been beheld who is high and low (cause
and effect) . '

9. In the highest golden sheath there is the
Brahman without passions and without parts. That

is pure, that is the light of lights, that is it which they

know who know the Self.

10. The ? sun does not shine there, nor the moon
and the stars, nor these lightnings, and much less
this fire. When he shines, everything shines after
him; by his light all this is lighted 3.

11. That immortal Brahman is before, that Brah-
man is behind, that Brahman is right and left. It
has gone forth below and above; Brahman alone is
all this, it is the best.

! Cf. Katk. Up. VI, 15. ¢ Kazh. Up. V, 15.
8 Svet. Up. VI, 14; Bhag. Gitd IX, 135, 6.
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THIRD MUNDAKA.

First KHANDA.

1. Two birds, inseparable friends, cling to the same
tree. One of them eats the sweet fruit, the other
looks on without eating *.

2. On the same tree man sits grieving, immersed,
bewildered by his own impotence (an-is4). But when
he sees the other lord (isa) contented and knows his
glory, then his grief passes away?.

3. When the seer sees the brilliant maker and
lord (of the world) as the Person who has his source
in Brahman, then he is wise, and shaking off good
and evil, he reaches the highest oneness, free from
passions;

4. For heis the Breath shining forth in all bemgs
and he who understands this becomes truly wise,
not a talker only. He revels in the Self, he delights -
in the Self, and having performed his works (truth-
fulness, penance, meditation, &c.) he rests, firmly
established in Brahman, the best of those who know
Brahmans.

1 Cf. Rv. I, 164, 20; Nir. XIV, 30; Svet. Up. IV, 6; Kasz Up.
II1, 1.

2 Cf. Svet. Up. IV, 1.

8 The commentator states that, besides 4tmarati% kriyivén, there
was another reading, viz. itmaratikriyAvin. This probably owed
its origin to a difficulty felt in reconciling kriyivin, performing
acts, with the brahmavidim varish/4a’, the best of those who know
Brahman, works being utterly incompatible with a true knowledge
of Brahman. XKiriyivin, however, as Sankara points out, may
mean here simply, having performed meditation and other acts
conducive to a knowledge of Brahman. Probably truthfulness,
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5. By truthfulness,indeed, by pené‘nﬁce right know-
ledge, and abstinence must that Self be gained ; the
Self whom spotless anchorites gain is pure, and like
a light within the body.

6. The true prevails, not the untrue; by the true
the path is laid out, the way of the gods (devayana#),
on which the old sages, satisfied in their desires,
proceed to where there is that highest place of the
True One.

7. That (true Brahman) shines forth grand, divine,
inconceivable, smaller than small; it is far beyond
what is far and yet near here, it is hidden in the
cave (of the heart) among those who see it even
here.

8. He is not apprehended by the eye, nor by
speech, nor by the other senses, not by penance or
good works'. When a man’s nature has become

purified by the serene light of knowledge, then he
sees him, meditating on him as without parts.

9. That subtle Self is to be known by thought
(4etas) there where breath has entered fivefold;
for every thought of men is interwoven with the
senses, and when thought is purified, then the Self
arises.

10. Whatever state a man whose nature is puri-
fied imagines, and whatever desires he desires (for
himself or for others)?, that state he conquers and

penance, &c., mentioned in the next following verse, are the kriyés
or works intended. For grammatical reasons also this reading is
preferable.  But the last foot esha brahmavidim varishZzaz is
clearly defective. If we examine the commentary, we see that
Sankara read brahmanish#4a%, and that he did not read esha, which
would give us the correct metre, brahmanish#2o brahmavidiz
varish/kak.
1 Cf. Kask. Up. VI, 12.  Cf. Brih. Ar. 1, 4, 15.
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those desires he obtains. Therefore let.every man

who-desires happin orship the man who knows
the Sclf*

SeconD KHawnDA.

1. He (the knower of the Self) knows that high-
est honie of Brahman?, in which all is contained and
shines brightly. The wise who, without desiring
happiness, worship that Person?, transcend this seed,
(they are not born again.)

2. He who forms desires in his mind, is born again
through his desires here and there. But to him
whose desires are fulfilled and who is conscious of
the true Self (within himself) all desires vanish, even
here on earth.

3. That Self* cannot be gained by the Veda, nor
\| by understanding, nor by much learning. He whom
N 7 the Self chooses, by him the Self can be gained.
“% " 1The Self chooses him (his body) as his own.

4. Nor is that Self to be gained by one who is
’destltute of strength, or without earnestness, or
‘without right meditation. But if a wise man strives
after it by those means (by strength, earnestness,
and right meditation), then his Self enters the home
f Brahman.

5. When they have reached him (the Self), the
sages become satisfied through knowledge, they are
conscious of their Self, their passions have passed

1 All this is said by the commentator to refer to a knowledge of
the conditioned Brahman only.

2 See verse 4.

* The commentator refers purusha to the knower of the Self.

* Kas. Up. II, 23.
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away, and they are tranquil The wise, having
reached Him who is omnipresent everywhere, de-
voted to the Self, enter into him wholly.

6. Having well ascertained the object of the know-

ledge of the Ved4nta',and having purified their nature

by the Yoga® of renunciation, all anchorites, enjoying

)

!
1

i

the_@gng_t‘l_ml_n_Qﬂahty, become free at the time of
T —_—

the great end (death) in the worlds of Brahm4.

7. Their fifteen parts® enter into their elements,

their Devas (the senses) into their (correspondmg)
Devast. Their deeds_and their is
knowledge become all one in the highest Imperish-
able.
778, As the flowing rivers disappear in the seas,
losing their name and their form, thus a wise man,
freed from name and form, goes to the divine Person,
who is greater than the great®.

9. He who knows that highest Brahman, becomes
even Brahman. In his race no one is born ignorant
of Brahman. He overcomes grief, he overcomes
evil ; free from the fetters of the heart, he becomes
immortal.

10. And this is declared by the following Rzz-
verse: ‘Let a man tell this science of Brahman t
those only who have performed all (necessary) acts,
who are versed in the Vedas, and firmly established
in (the lower) Brahman, who themselves offer as

1 Cf. Taitt. Ar. X, 12, 3; Svet. Up. VI, 22 ; Kaiv. Up. 3; see
Weber, Ind. Stud. I, p. 288.

2 By the Yoga system, which, through restraint (yoga), leads a
man to true knowledge.

3 Cf. Prasna Up. VI, 4. ¢ The eye into the sun, &c.

® Cf. Prasna Up. VI, 5.

¢ Greater than the conditioned Brahman. Comm.
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Vi

n oblation the one Rzshi (Agni), full of faith, and
by whom the rite of (carrying fire on) the head
thas been performed, according to the rule (of the

A tharvanas).

11. The Rishi Angiras formerly told this true
(science!); a man who has not performed the
(proper) rites, does not read it. Adoration to the
highest Rzshis! Adoration to the highest Rzshis!

1 To Saunaka, cf. I, 1, 3.
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TAITTIRIYAKA-UPANISHAD.

FIRST VALLI,

OR, THE CHAPTER ON SiKSHA (PRONUNCIATION).

- FirsT ANUVAKAL

DAY .

I. Hf;/lgg, 01;n' May Mitra be propitious to_us,
M\Wman also, Indra, Brz'haspat%, and
the wide-striding Vishzu % gerr AT

Adoration to Brahman! Adoration to thee, O
Véyu (air)! Thou indeed art the visible Brahman.
I shall proclaim thee alone as the visible Brahman.
I shall proclaim the right. I shall proclaim the true
(scil. Brahman).

(1-5)% May it protect me! May it protect the
teacher! yes, may it protect me, and may it protect
the teacher! Om! Peace! peace! peace!

1 This invocation is here counted as an Anuvika; see Taitt.
Ar, ed. Rajendralal Mitra, p. 725.

2 This verse is taken from Rig-veda-samhiti I, 9o, 9. The deities
are variously explained by the commentators : Mitra as god of the
Prina (forth-breathing) and of the day; Varuma as god of the
Apina (off-breathing) and of the night. Aryaman is supposed to
represent the eye or the sun; Indra, strength; Brzhaspati, speech
or intellect; Vishzu, the feet. Their favour is invoked, because
it is only if they grant health that the study of the highest wisdom
can proceed without fail.

% Five short sentences, in addition to the one paragraph. Such
sentences occur at the end of other Anuvikas also, and are counted
separately.
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SECOND ANUVAKA.

1. Om!! Let us explain Siksh4, the doctrine of

pronunciation, viz. letter, accent, quantity, effort (in

" the formation of letters), modulation, and union of
letters (sandhi). This is the lecture on Siksha.

THIRD ANUVAKA.

1. May glory come to both of us (teacher and pupil)
together! May Vedic light belong to both of us!

Now let us explain the Upanishad (the secret
meaning) of the union (sanhitd)? under five heads,
with regard to the worlds, the heavenly lights, know-
ledge, offspring, and self (body). People call these
the great Samhitis.

First, with regard to the worlds. The earth is

(We latter, ether their
union ;

2. That union takes place through Vayu (air). So
much with regard to the worlds.

Next, with regard to the heavenly lights. Agni
(fire) is the former element, Aditya (the sun) the
latter, water their union. That union takes place
through lightning. So much with regard to the -
heavenly lights.

Next, with regard to knowledge. The teacher is

| the former element,

3. The pupil the latter, knowledge their-union.
That union\ﬁm through the recitation of the

! Veda. So much with regard to knowledge.
Next, with regard to offsljixmg._ The mother is

! Cf. Rig-veda-pritisikhya, ed. M. M., p. iv seq.
* Cf. Aitareya-dranyaka III, 1, 1 (Sacred Books, vol. i, p. 247).
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the former element, the father the latter, offspring
‘their union. That ume through pro-
creation. So_much with regard to offspring.

4. Next, with regard to the self (body). The
lower jaw is the former element, the upper jaw the
[atter, speech their union. That union takes place
through speech. So much with regard to the Self.
These are the great Samhitds. He who knows
these Sawshitds (unions), as here explained, becomes
united with offspring, cattle, Vedic light, food, and

e

with the heavenly world.
———

FourTH ANUVAKA.

1. May he! who is the strong bull of the Vedas,
assuming all forms, who has risen from the Vedas,
from the Immortal, may that Indra (lord) strengthen
me with wisdom! May I,O God, become an upholder
of the Immortal !

May my body be able_ my tongue sweet, may
I hear much with my ears! Thou (Om) art the
.shx’Tne-(eF—Bm'hﬁan), covered by wisdom. Guard
what I have learnt?

She (Sri, happiness) brings near and spreads,

2. And makes, without delay, garments for herself,
cows, food, and drink at all times; therefore bring
that Sri (happiness) hither to me, the woolly, with

! The next verses form the prayer and oblation of those who
wish for wisdom and happiness. In the first verse it is supposed
that the Om is invoked, the most powerful syllable of the Vedas,
- the essence extracted from all the Vedas, and in the end a name
of Brahman, See KAind. Up. p. 1 seq.

2 Here end the prayers for the attainment of wisdom, to be fol-
lowed by oblations for the attainment of happiness.
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her cattle!! Svih42! May the Brahman-students
come to me, Svih4! May they come from all
sides, Svah4! May they come forth to me, Sv4ha!
May they practise restraint, Svdhd! May they enjoy
peace, Svaha!

3. May I be a glory among men, Svihd! May
I be better than the richest, Svdhd! May I enter
into thee, O treasure (Om), Svaha! Thou, O
treasure ®, enter into me, SvihA! In thee, con-
sisting of a thousand branches, in thee, O treasure,
I am cleansed,,Svdhid ! As water runs downward, as
the months go to the year, so, O preserver of the

world, may Brahmap-students always come to me
from all sides, Svaha!

(1) Thou art a refuge! Enlighten me! Take pos-
session of me!

FirTH ANUVAKA.

1. Bh{, Bhuvas, Suvas#*, these are the three sacred
interjections (vydhrsti). MahdZamasya taught a
fourth, viz. Mahﬁwf)h_ich__is_the
Self. The others (devatis) are its members.

T Bhtis_this world, Bhuvas is the sky, Suvas is
the other world. T

2. Mahas is the sun. All the worlds are increased

by the sun. Bha is Agni (fire), Bhuvas is Vayu

(air), Suvas is Aditya (sun). Mahas is the moon. All
the heavenly lights are increased by the moon.

! The construction is not right. Woolly, lomas4, is explained
as ¢ possessed of woolly sheep.’

2 With the interjection Svih4 each oblation is offered.

8 Bhaga, here explained as bhagavat.

* The text varies between Bhf, Bhuvas, Suvas, Mahas, and Bhf,
Bhuvar, Suvar, Mahar.
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Bh is the Rz4-verses, Bhuvas is the SAman-verses,
Suvas is the Yagus-verses.

3. Mahasis Brahman. All theVedas are increased
by the Brahman.

(1—2) BhQt is Priza (up-breathing), Bhuvas is
Apéna (down-breathing), Suvas is Vy4na (back-
breathing). Mahas is food. All breathings are
increased by food.

Thus there are these four times four, the four and
four sacred interjections. He who knows these,

(1-2)_Knows the Brahman. All Devas bring
offerings to him.

—_—
SixtH ANUVAKA.

1. There is_the ether within the heart, and in it
there is the Person (purusha) consisting of mind,
immortal, gofen.

Between the two palates there hangs the uvula,
like a nipple—that is the starting-point of Indra (the
lord):. Where the root of the hair divides, there
he opens the two sides of the head, and saying Bhq,
he enters Agni (the fire); saying Bhuvas, he enters
Vayu (air);

2. Saying Suvas, he enters Aditya (sun); saying
Mahas, he enters Brahman. He there obtains lord-
ship, he reaches the lord of the mind. He becomes
lord of speech, lord of sight, lord of hearing, lord of
knowledge. Nay, more than this. There is the
Brahman whose body is ether, whose nature is true,
rejoicing in the senses (praza), delighted in the mind,
perfect in peace, and immortal.

(1) Worship thus, O Pré/inayogya !

1Cf1, 4, 1.
(5] E
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SEVENTH ANUVAKA.

I. ;l;llle_gct.h,.m_e.s]g, heaven, the four quarters,
and the intermediate qugrters,— Agni (fire), Vayu
(air), Aditya (sun), Kandramas (moon), and the
stars,—Water, herbs, trees, ether, the universal Self
(virag),—so much with reference to material objects
(bhata).

Now with reference to the self (the body): ‘Praza
(up-breathing), Ap4na (down-breathing), Vyana (back-
breathing), Ud4na (out-breathing), and Saméaza (on-
breathing),—* The eye, the ear, mind, speech, and
touch,—* The skin, flesh, muscle, bone, and marrow.’
Having dwelt on this (fivefold arrangement of the
worlds, the gods, beings, breathings, senses, and
elements of the body), a Rishi said: ‘Whatever
exists is fivefold (pankta)l)

(1) By means of the one fivefold set (that referring
to the body) he completes the other fivefold set.

Eicuta ANUVAKA.

1. Om means Brahman. 2. Om means all this.
3. Om™means obedience. When they have been
told, ‘Om, speak,’ they speak. 4. After Om they
sing Sadmans. 5. After Om they recite hymns.
6. After Om the Adhvaryu gives the response.
7. After Om the Brahman-priest gives orders.
8. After Om he (the sacrificer) allows the perform-
ance of the Agnihotra. 9. When a Brihmaza is
going to begin his lecture, he says, 10. ‘Om,_ma

I acquire Brahinybgy_e_da)g He thus acquires
the Veda——Q .

! Cf. Brsh. Ar. Up. I, 4, 17.
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NINTH ANUVAKAL

1. (What is necessary ?) _The right, and learning
and practising the Veda, The true, and learning and
practising the Veda. Penance, and learning and prac-
tising the Veda, Restraint, and learning and practising
the Veda. Tranquillity, and learning and practising
the Veda. The fires (to be consecrated), and learning
and practising the Veda. The Agnihotra sagj@_e,
and learning and practising the Veda. Guests (to
be entertained), and learning and practising the Veda.,
Man’s duty, and learning and practising the Veda,
Children, and learning and practising the Veda.

“(1-6) Marriage, and learning and practising the
Veda. Children’s children, and learning and prac-
tising the Veda,

SatyavaZas Réthitara thinks that the true only
is necessary. Taponitya Paurasishfi thinks that
penance only is necessary. Néaka Maudgalya thinks
that learning and practising the Veda only are neces-
sary,—for that is penance, that is penance.

TENTH ANUVAKA.

1. ‘I am he who shakes the tree (i.e. the tree of
the world, which has to be cut down by knowledge).
2. My glory islike the top of a mountain. 3. I, whose
pure light (of knowledge) has risen high, am that
which is truly immortal, as it resides in the sun.

1 This chapter is' meant to show that knowledge alone, though
it secures the highest object, is not sufficient by itself, but must be
preceded by works. The learning of the Veda by heart and the
practising of it so as not to forget it again, these two must always
have been previously performed.

E 2
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4. I am the Brightest treasure. 5. I am_wise, im-
mortal, imperishable'’ 6. This_is the teaching of

the Veda, hy the poet Trisanku.

ELEvENTH ANUVAKA.

1. After having taught the Veda, the teacher in-

‘structs the pupil: ‘Say what is true! Do thy duty!

Do not neglect the study of the Veda! After
having brought to thy teacher his proper reward,
do not cut off the line of children! Do not swerve
from the truth! Do not swerve from duty! Do not
neglect what is useful! Do not neglect greatness!
Do not neglect the learning and teaching of the
Veda!

2. ‘Do not neglect the (sacrificial) works due to the
Gods and Fathers !{ Let thy mother be to thee like
unto a god! Let thy father be to thee like unto a

—god! Let thy teacher be to thee like unto a god!

Let thy guest be to thee like unto a god!

Whatever actiens are blameless,those—should be
regardﬁed—wnh ers. Whatever good ‘works have
been performed by us, those should be observed by
fhﬂﬁ,a—-—'

3. ‘Not others. And there are some BrAhmanas
better than we. They should be comforted by thee by

, giving them a seat. Whatever is given should be

|
r
|

| given with faith, not without faith,—with joy, with

modesty, with fear, with kindness. If there should

1 This verse has been translated as the commentator wishes it
to be understood, in praise of that knowledge of Self which is only
to be obtained after all other duties, and, more particularly, the
study of the Veda, have been performed. The text is probably
corrupt, and the interpretation fanciful.
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be any doubt in thy mind with regard to any sacred
act or with regard to conduct,—

4. ‘Inthat case conduct thyself as Brihmazas who
possess good judgment conduct themselves therein,
whether they be appointed or not?, as long as they
are not too severe, but devoted to duty. And with
regard to things that have been spoken against,
-as Brihmarzas who possess good judgment conduct

themselves therein, whether they be appointed or
not, as lommm devoted
to duty,

(1=7) Thus conduct thyself. ‘This is the rule.
This is the teaching. This is the true purport
(Upanishad) of the Veda. This is the command.

Thus should you observe. Thus should this be
observed.’

TWELFTH ANUVAKA.

1. May Mitra be propitious to us, and Varuza,
Aryaman also, Indra, Brzhaspati, and the wide-
striding Vishzu! Adoration to Brahman! Adora-
tion to thee, O Vayu! Thou indeed art the visible
Brahman. 1 proclaimed thee alone as the visible
Brahman.

(1-5) I proclaimed the right. I proclaimed the
true. It protected me. It protected the teacher.
Yes, it protected me, it protected the teacher. Om!
Peace! peace! peace!

1 Aparaprayukta iti svatantrds. For other renderings, see Weber,
Ind. Stud. II, p. 216.
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SECOND VALLI,

OR, THE CHAPTER ON AN4NDA (BLISS).

Hariz, Om! May it (the Brahman) protect us
both (teacher and pupil)! May it enjoy us both!
May we acquire strength together! May our know-
ledge become bright! May we never quarrel! Peace!
peace! peace!!

FirsT ANUVAKA.

He who knows the Brahman attains the highest
(Brahman). On this the following verse is recorded :

‘He who knows Brahman, which is (i.e. cause,
not effect), which is conscious, which is without
end, as hidden in the depth (of the heart), in the
highest ether, he_enjoys all blessings, at one with
the omniscient Brahman.’
X From that Self? (Brahman) sprang ether (4k4sa,
that through which we hear); from_ether air (that
through which we hear and feel); from air fire (that
through which we hear, feel, and see); from fire water
(that through which we hear, feel, see, and taste);
from water earth (that through which we hear, feel,
see, taste, and smell). From earth herbs, from herbs
food, from food seed, from seed man. Man thus
consists of the essence of food. This is his head,

1 Not counted here as an Anuvika. The other Anuvikas are
divided into a number of small sentences. .

* Compare with this s7sshfikrama, K%4nd. Up. VI, 2; Ait. Ar.
II, 4, 1.



II VALLE, 2 ANUVAKA. 55

this his right arm, this his left arm, this his trunk
(4tman), this the seat (the support)®,
On this there is also the following Sloka :

SECOND ANUVAKA.

¥ From food? are preduced—all creatures which
dwell on earth. Then they live by food, and in the
end they return to food. For food is the oldest of
all beings, and therefore it is called panacea (sar-
vaushadha, i.e. consisting of all herbs, or quieting
the heat of the body of all beings).’

{ They who worshlp food as Brahman 3, obtain all
food ™ For f all beings, and
therefore it is called panacea. From food all crea-
tures are produced by food, when born, they grow.
Because it is fed on, or because it feeds on beings,
therefore it is called food (anna).

% Different from this, which consists of the essence
of food, is the other, the inner Self, which consists
of breath. The former is nlled by this. It also
has the shape of man. Like the human shape
of the former is the human shape of the latter.
Praza (up-breathing) is its head. Vyana (back-
breathing) is its right arm. Apéna (down-breathing)
is its left arm. Ether is its trunk. The earth
the seat (the support).

{ On this there is also the following Sloka :

! The text has ‘ the tail, which is his support.” But pratish#4
seems to have been added, the Anuvika ending originally with
pukkha, which is explained by nibher adhastdd yad angam. In the
Persian translation the different members are taken for members
of a bird, which is not unlikely.

2 Anna is sometimes used in the more general sense of matter.

8 Worship consisting in the knowledge that they are born of
food, live by food, and end in food, which food is Brahman.
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THIRD ANUVAKA.
¢The Devas breathe after breath (prdza), so do

men and cattle. BM\Ii'fg_gﬁ)eings, there-
fore it is called sarviyusha (all-enlivening).’

Q They who worship breath as Brahman, obtain
the full Tife” For breath is the Tife of all beings, and
therefore it is called sarviyusha. The embodied

Self of this (consisting of breath) is the same as that
of the former (consisting of food).

Q Different from this, which consists of breath, is the
other, tlﬁ@gﬂﬂ_@@m«aﬁfrof mind. The
former is filled by this. It also has the shape of
man. Like the human shape of the former is the
human shape of the latter. Yagus is its head. Rz%
is its right arm. S4man is its left arm. The doctrine
(4desa, i.e. the Brihmaza) is its trunk. The Athar-

vangiras (Atharva-hymns) the seat (the support).
On this there is also the following Sloka :

FourtH ANUVAKAL

‘He who knows the bliss of that Brahman, from
whence all speech, with the mind, turns away unable
‘to reach it, he never fears! The embodied Self of
this (consisting of mr@_isihe same as that of the
former (consisting of breath).

4 Different from this, which consists of mind, is the
other, the inner Self, which consists of understanding.
The former is filled by this. It also has the shape
of man. Like the human shape of the former is the
human shape of the latter. Faith is its head. What
is right is its right arm., What is true is its left arm.

1CL I g
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Absorption (yoga) is its trunk. The great (intellect?)
is the seat (the support).
On this there is also the following Sloka :

FirrH ANUVAKA.
‘ Understanding performs the sacrifice, it performs
all sacred acts. All Devas worship understanding

as Brahman,_as the oldest. If a man knows

understanding as Brahman, and if he does not
swerve from it, he leaves i ind—i
body, and attains all his wishes.” The embodied Self
“of this (consisting of understanding) is the same as
that of the former (consisting of mind).

Y Different from this, which consists of understand-
ing, is the other inner Self, which consists of bliss.
The former is filled by this. It also has the shape
of man. Like the human shape of the former is the
human shape of the latter. Joy is its head. Satisfac-
tion its right arm. Great satisfaction is its left arm.
Bliss is its trunk. Brahman is the seat (the support).

On this there is also the following Sloka :

SixTH ANUVAKA.

‘He who knows the Brahman as non-existing,
becomes himself non-existing. He who knows the
Brahman as existing, hit i as exist-
ing.”— The embodied Self of this (bliss) is the same
as that of the former (understanding).

Thereupon follow the questions of the pupil :

‘Does any one who knows not,afterhe has departed
this life, ever go to that world? Or does he who
knows, after he has departed, go to that world??’

! As he who knows and he who knows not, are both sprung
from Brahman, the question is supposed to be asked by the pupil,
whether both will equally attain Brahman.
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The answer is: He wished, may I be many?,
may I grow forth. He brooded over himself (like
a man performing penance). After he had thus
brooded, he sent forth (created) all, whatever there
is. Having sent forth, he entered into it. Having
entered it, he became sat (what is manifest) and
tyat (what is not manifest), defined and undefined,
supported and not supported, (endowed with) know-
ledge and without knowledge (as stones), real and
unreal?2, The Sattya (true) became all this what-
soever, and therefore the wise call it (the Brahman)
Sat-tya (the true).

On this there is also this Sloka :

SEVENTH ANUVAKA.

‘In the beginning this was non-existent (not yet
defined by form and name). From it was born what
exists. That made itself its Self, therefore it is
called the Self-made3’ That which is Self-made is
a flavour ¢ (can be tasted), for only after perceiving a
flavour can any one perceive pleasure. Who could
breathe, who could breathe forth, if that bliss (Brah-

1 In the KZ%4ndogya-upanishad VI, 2, 1, where a similar account
of the creation is given, the subject is spoken of as tad, neuter. It
is said there: ‘In the beginning there was that only which is, one
only, without a second. It willed, may I be many, &c. (Cf. Brsh.
Ar. Up. vol. ii, p. 52.)

2 What appears as real and unreal to the senses, not the really
real and unreal.

T 8 Cf. Ait. Up. 1, 2, 3.

* As flavour is the cause of pleasure, so Brahman is the cause
of all things. The wise taste the flavour of existence, and know
that it proceeds from Brahman, the Self-made. See Kaushitaki-
upanishad I, 5; Sacred Books, vol. i, p. 277.
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man) existed not in the ether (in the heart)? For
he alone causes blessedness.

When he finds freedom from fear and rest in that
which is invisible, incorporeal, undefined, unsup-
ported, then he has obtained the fearless. For if
he makes but the smallest distinction in it, there
is fear for him!. But that fear exists only for
one who thinks himself wise?, (not for the true
sage.)

On this there is also this Sloka :

EicutH ANUVAKA.

(1) ¢From terror of it (Brahman) the wind blows,
from terror the sun rises; from terror of it Agni
and Indra, yea Death runs as the fifth?’

Naw this is an examination of (what is meant by)
Bliss (ananda):

Let there be a noble young man, who is well
read (in the Veda), very swift, firm, and strong, and
let the whole world be full of wealth for him, that is
one measure of human bliss.

{One hundred times that human bliss (2) is one
measure of the bliss of human Gandharvas (genii),

! Fear arises only from what is not ourselves. Therefore, as
soon as there is even the smallest distinction made between our Self
and the real Self, there is a possibility of fear. The explanation
ud=api, aram=alpam is very doubtful, but recognised in the
schools. It could hardly be a proverbial expression, ‘if he makes
another stomach’ meaning as much as,‘if he admits another person.’
According to the commentator, we should translate, ‘ for one who
knows (a difference), and does not know the oneness.’

2 1 read manvénasya, the commentator amanvinasya.

¢ Kazk. Up. VI, 3.

L
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and likewise of a great sage (learned in the Vedas)
who is free from desires.
t One hundred times that bliss of human Gan-
dharvas is one measure of the bliss of divine
Gandharvas (genii), and likewise of a great sage
who is free from desires.

¥ One hundred times that bliss of divine Gandharvas
is one measure of the bliss of the Fathers, enjoying
their long estate, and likewise of a great sage who is
free from desires.
¢ One hundred times that bliss of the Fathers is
one measure of the bliss of the Devas, born in the
Agina heaven (through the merit of their lawful
works), (3) and likewise of a great sage who is free
from desires.

¥ One hundred times that bliss of the Devas born
in the Ag4na heaven is one measure of the bliss of
the sacrificial Devas, who go to the Devas by means
of their Vaidik sacrifices, and likewise of a great
sage who is free from desires.

One hundred times that bliss of the sacrificial
Devas is one measure of the bliss of the (thirty-three)
Devas, and likewise of a great sage who is free from
desires,

“One hundred times that bliss of the (thirty-three)
Devas is one measure of the bliss of Indra, (4) and
likewise of a great sage who is free from desires.

\One hundred times that bliss of Indra is one
measure of the bliss of Brzhaspati, and likewise of
a great sage who is free from desires.

“One hundred times that bliss of B»zhaspati is one
measure of the bliss of Pragipati, and likewise of
a great sage who is free from desires.

* One hundred times that bliss of Pragéipati is one
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measure of the bliss of Brahman, and likewise of
a great sage who is free from desires.

8%, (5) He! who is this (Brahman) in man, and he who
is that (Brahman) in the sun, both are one2

q 1 Cf. 111, 10, 4.
? In giving the various degrees of happiness, the author of the

Ubpanishad gives us at the same time the various classes of human
and divine beings which we must suppose were recognised in his
time. We have Men, human Gandharvas, divine Gangharvas,
Fathers (pitaras Ziralokalokd4), born Gods (4gdnagd devék), Gods
by merit. (karmadevi’), Gods, Indra, Brshaspati, Pragipati, Brah-
man. Such a list would seem to be the invention of an individual
rather than the result of an old tradition, if it did not occur in a very
similar form in the Satapatha-brihmaza, M4dhyandina-sdkh4 XIV,
7, 1,31, Kinva-sakha (Brih, Ar.Up.1V, 3,32). Here, too,the highest
measure of happiness i i

beings are supposed to share a certain me f its supreme
happi The scale begins in the MAdhyandina-sdkh4 with men,
who are followed by the Fathers (pitaro gitalokd%), the Gods by
merit (karmadevi%), the Gods by birth (4gdnadevi4, with whom
the Srotriya is joined), the world of Gods, the world of Gandharvas,
the world of Pragipati, the world of Brahman. In the Brihad-
frazyaka-upanishad we have Men, Fathers, Gandharvas, Gods by
merit, Gods by birth, Pragipati, and Brahman. If we place the
three lists side by side, we find—

TAITTIREYA-UPAN. SATAPATHA-BRAH. BRIHADARAN.-UPAN.

Men Men Men

Human Gandharvas —_ -
(and Srotriya)

Divine Gandharvas

Fathers (4iraloka) Fathers (gitaloka)  Fathers (gitaloka)
— Gandharvas

Gods by birth Gods by merit Gods by merit

Gods by merit Gods by birth Gods by birth
(and Srotriya) (and Srotriya)

Gods Gods -

Indra Gandharvas -

Brihaspati — -

Pragipati Pragipati Pragipati

Brahman Brahman Brahman.

The commentators do not help us much. Sankara on the Taitti-
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He who knows this, when he has departed this
world, reaches and comprehends the Self which con-
sists of food, the Self which consists of breath, the
Self which consists of mind, the Self which consists
of understanding, the Self which consists of bliss.

On this there is also this Sloka :

riyaka-upanishad explains the human Gandharvas as men who
have become Gandharvas, a kind of fairies ; divine Gandharvas, as
Gandharvas by birth. The Fathers or Manes are called Kiraloka,
because they remain long, though not for ever, in their world. The
4ginaga Gods are explained as born in the world of the Devas
through their good works (smérta), while the Karmadevas are ex-
plained as born there through their sacred works (vaidika). The
Gods are the thirty-three, whose lord is Indra, and whose teacher
Brihaspati. Pragépati is Virdg, Brahman Hiranyagarbha. Dvive-
daganga, in his commentary on the Satapatha-brihmara, ex

the Fathers as those who, proceeding on the Southern path, ha
conquered their world, more particularly by having themselves
offered in their life sacrifices to their Fathers. The Karmadevas,
according to him, are those who have become Devas by sacred
works (srauta), the Aganadevas those who were gods before there
were men. The Gods are Indra and the rest, while the Gandharvas
are not explained. Pragépati is Virdg, Brahman is Hirazyagarbha.
Lastly, Sankara, in his commentary on the Brshadiranyaka-
upanishad, gives nearly the same explanation as before; only that
he makes 4g4nadeviZ still clearer, by explaining them as gods
4gfnata’, i.e. utpattitak, from their birth.

The arrangement of these beings and their worlds, one rising
above the other, reminds us of the cosmography of the Buddhists,
but the elements, though in a less systematic form, existed evidently
before. Thus we find in the so-called Gargi-brihmazna (Satapatha-
brihmana XIV, 6, 6, 1) the following succession : Water, air, ethers,
the worlds of the skyP, heaven, sun, moon, stars, gods, Gandharvase,
Pragipati, Brahman. In the Kaushitaki-upanishad I, 3 (Sacred
Books of the East, vol. i, p. 275) there is another series, the worlds
of Agni, Viyu, Varuza, Indra, Pragpati, and Brahman, See Weber,
Ind. Stud. II, p. 224.

& Deest in Kdnva-sdkh4.

b Between sky and sun, the Kanva-sikha places the Gandharvaloka (Brh. Ar.
Up. 111, 6, 1, p. 609).

¢ Instead of Gandharvas, the Brih, Ar. Up. places Indra. <
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NinTH ANUVAKAL

‘He who knows the bliss of that Brahman, from
whence all speech, with the mind, turns away unable
to reach it, he fears nothing 2’

He does not distress himself with the thought,
Why did I not do what is good? Why did I do
what is bad? He who thus knows these two (good
and bad), frees himself. I He who knows both, frees

himself3. This is the Upa.mshad4
_/?

PCLII, 4.

2 Even if there is no fear from anything else, after the knowledge
If and Brahman has been obtained, it might be thought that
might still arise from the commission of evil deeds, and the
mission of good works. Therefore the next paragraphs have been
added.

8 The construction of these two sentences is not clear to me.
* Here follows the Anukramazi, and in some MSS. the same
invocation with which the next Valli begins.

of
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THIRD VALL{,

OR, THE CHAPTER OF BHRIGU.

Hariz, Om! May it (the Brahman) protect us
both! May it enjoy us both! May we acquire strength
together! May our knowledge become bright! May
we never quarrel! Peace! peace! peace!!

FirsT ANUVAKA.

2gu Varuni went to his father Varuga, saying:

‘Sir, teach me Brahman’ He told™him this, viz.
Food, breath, the eye, the ear, mind, speech.

Then he said again to him: ¢ That from whence

these beings are born, that by which, when born,

{ they live, that into which they énter at their death,
" try to know that. at is Brahman.’
He perform penance. Having performed
penance— -~

SECOND ANUVAKA.

' He perceived that food is Brahman, for from food
these beings are produced ; by food, when born, they
live; and into food they enter at their death.

Having perceived this, he went again to his father
Varuza, saying : ‘Sir, teach me Brahman.” He said
to him: ‘Try to know Brahman by penance, for
penance is (the means of knowing) Brahman.’

He performed penance. Having performed
penance—

1 The same paragraph, as before (II, 1), occurs at the end of the
Kavzka-upanishad, and elsewhere.
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THIRD ANUVAKA.

He perceived that breath! is Brahman, for from -
breath theﬁe"ings/;é born; by breath, when born,

they live; into breath_they enter at their death.
Having perceived this, he went again to his father
Varuna, saying : ‘ Sir, teach me Brahman.” He said
to him: ‘Try to know Brahman by penance, for
penance is (the means of knowing) Brahman.
He performed penance. Having performed
penance— ’

FourTH ANUVAKA.

He perceived that mind (manas) is Brahman, for

from mind these beings are born; by mind, when
born, they live ; into mind they enter at their death.

Having perceived this, he went again to his father
Varuza, saying : ¢Sir, teach me Brahman.” He said
to him: ‘Try to know Brahman by penance, for
penance is (the means of knowing) Brahman’

He performed penance. Having performed
penance —

Firta ANUVAKA.

He perceived that understanding (vig#Zdna) was
Brahman; Tor from understanding these beings are
born; by understanding, when born, they live; into
understanding they enter at their death.

Having perceived this, he went again to his father
Varuza, saying : ‘Sir, teach me Brahman’ He said
to him: ‘Try to know Brahman by penance, for
penance is (the means of knowing) Brahman.’

[15] F
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He performed penance. Having performed
penance — -

T

S1XTH ANUVAKA.
_~He percelved that bliss is Brahman, for from bliss
““these beings “aré born; by bliss, when born, they
live; into bliss they enter at their death.

This is the knowledge of Bhrzgu and Varuza?,
exalted in the highest heaven (in the heart)..
who knows this becomes exaltéd, becomes rich in
food, and able to eat food (healthy), becomes great
by offspring, cattle, and the splendour of his know-
ledge (of Brahman), great by fame.

SEVENTH ANUVAKA.

Let him never abuse food, that is the rule.

Breath_is_food ? the body eats the food. The
body rests on breath, breath rests on the body. This
is the food resting on food. He who knows this
food resting on food?, rests exalted, becomes rich
in food, and able to eat food (healthy), becomes
great by offspring, cattle, and the splendour of his
knowledge (of Brahman), great by fame.

EicurHs ANUVAKA.
Let him never shun food that is the rule. Water

is food, the light eafs “the food. The light rests on
water, water rests on light. This is the food resting

! Taught by Varuza, learnt by Bhrzgu Varuzi.

? Because, like food, it is inside the body.

3 The interdependence of food and breath. The object of this .
discussion is to show (see Sankara’s commentary, p. 135) that the
world owes its origin to there being an enjoyer (subject) and what is
enjoyed (object), but that this distinction does not exist in the Self.
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on food!. He who knows this food resting on food,
rests exalted, becomes rich in food, and able to eat
food (healthy), becomes great by offspring, cattle, and
the splendour of his knowledge (of Brahman), great
by fame.

NINTH ANUVAKA.

Let him acquire much food, tha%iule. Earth
is food, the ether eats the Tood. The ether rests
on the earth, the earth rests on the ether. /This is
the food resting on food. He who knows this food
resting on food, rests exalted, becomes rich in food,
and able to eat food (healthy), becomes great by
offspring, cattle, and the splendour of his knowledge
(of Brahman), great by fame. .

TeNnTH ANUVAKA.
1. Let him never turn away (a stranger) from his

ouse, that is the rule. Therefore a man should
say (to the stranger): ¢ There is food ready for him.’
If he gives food amply, food is given to him amply.
If he gives food fairly, food is given to him fairly.
If he gives food meanly, food is given to him
meanly.

2. He who knows this, (recognises and worships
Brahman?) as possession in speech, as acquisition
‘and possession in up-breathing (prdza) and down-
breathing (apna); as action in the hands; as walking
in the feet; as voiding in the anus. These are the
human recognitions (of Brahman as manifested in
human actions). Next follow the recognitions (of

! The interdependence of water and light.
2 Brahmana upisanaprakiras.

F 2
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Brahman) with reference to the Devas, viz. as satis-
faction in rain; as power in llghtmng ;

3. As glory in cattle; as light in the stars; as
procreation, immortality, and bliss in the member;
as everything in the ether. Let him worship that
(Brahman) as support, and he becomes supported.
Let him worship that (Brahman) as greatness (mahaZ),
and he becomes great. Let him worship that (Brah-
man) as mind, and he becomes endowed with mind.

4. Let M@memmn&mw&tion,

and all desires fall down before him-in—aderation,
Let hifi worship that | (Bl:gllg_gn)_a.s_B;ahman, and

R

he will become possessed of Brahman. Let him
worshipthisas the absorptlon of the gods? in Brah-
man, and the enemies who hate him will die all
around him, all around him will die the foes whom
he does not love.

He? who is this (Brahggqlm man, and he who is
that (Brahman) in the sun, both one

5. He who knows this, when he has s departed this

et e g

world after reachmg and comprehendmg the Self

breath, the Self whlch consists of mind, the Self
which consists of understanding, the Self which con-
sists of bliss, enters and takes possession of these
worlds, and having as much food as he likes, and
assuming as many forms as he likes, he sits down
singing this Sdman (of Brahman): ‘H&vu, havu,
havu!

1 Cf.Kaush. Up. II, 12. Here the absorption of the gods of fire,
sun, moon, and lightning in the god of the air (viyu) is described.
Sankara adds the god of rain, and shows that air is identical with
ether.

: Cf. 1L, 8.
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6. ‘I am food (object), I am food, I am food! I am
the eater of food (subject), I am the eater of food,
I am the eater of food! I am the poet (who joins
the two together), I am the poet, I am the poet!
[ am the first-born of the Right (»7ta). Before the
Devas I was in the centre of all that is immortal.
He who gives me away, he alone preserves me: him
who eats food, I eat as food.

‘I overcome the whole world, I, endowed with
golden light’. He who knows this, (attains all this).’
This is the Upanishad 2

! If we read suvarzagyotiz. The commentator reads suvar »a
gyotik, i. e. the light is like the sun.

2 After the Anukramani follows the same invocation as in the
beginning of the third Valli, ¢ May it protect us both,’ &c.
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BR/HADARANYAKA-
UPANISHAD.

FIRST ADHYAYAL
First BRAHMANA.

1. Verily? the dawn is the head of the horse which
is fit for sacrifice, the sun its eye, the wind its breath,
the mouth the Vaisvanara® fire, the year the body
of the sacrificial horse. Heaven is the back, the sky
the belly, the earth the chest* the quarters the two
sides, the intermediate quarters the ribs, the members
the seasons, the joints the months and half-months,
the feet days and nights, the bones the stars, the

! It is the third Adhyfya of the Aranyaka, but the first of the
Upanishad.

* This Brihmana is found in the MAdhyandina text of the Sata-
patha, ed. Weber, X, 6, 4. Its object is there explained by the
commentary to be the meditative worship of Virig, as represented
metaphorically in the members of the horse. Sdyana dispenses with
its explanation, because, as part of the Br:hadiranyaka-upanishad,
according to the Kéinva-sikh4, it had been enlarged on by the
Virttikakira and explained.

® Agni or fire, as pervading everything, as universally present
in nature.

* Pigasya is doubtful. The commentator suggests pid-asya, the
place of the feet, i. e. the hoof. The Greek Pégasos, or irmor myyol,
throws no light on the word. The meaning of hoof would hardly
be appropriate here, and I prefer chest on account of uras in
I, 2, 3. Deussen (Vedénta, p. 8) translates, die Erde seiner Fiisse
Schemel ; but we want some part of the horse.
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flesh the clouds. The half-digested food is the sand,
the rivers the bowels?, the liver and the lungs? the
mountains, the hairs the herbs and trees. As the
sun rises, it is the forepart, as it sets, the hindpart of
the horse. When the horse shakes itself?, then it
lightens; when it kicks, it thunders; when it makes
water, it rains; voice* is its voice.

2. Verily Day arose after the horse as the (golden)
vessel?, called Mahiman (greatness), which (at the
sacrifice) is placed before the horse. Its place is in
the Eastern sea. The Night arose after the horse
as the (silver) vessel, called Mahiman, which (at the
sacrifice) is placed behind the horse. Its place is in
the Western sea. Verily, these two vessels (or great-
nesses) arose to be on each side of the horse.

As a racer he carried the Devas, as a stallion the
Gandharvas, as a runner the Asuras, as a horse men,
The sea is its kin, the sea is its birthplace.

SecoND BrAHMANAS,

1. In the beginning.there was nothing (to be per-

! Guda, being in the plural, is explained by nidi, channel, and
sird%; for we ought to read sird or hirdgrahare for sird, p. 22, 1. 16.

? Klominat is explained as a plurale tantum (nityam bahuva-
kanam ekasmin), and being described as a lump below the heart,
on the opposite side of the liver, it is supposed to be the lungs.

8 ¢When it yawns.” Anandagiri.

* Voice is sometimes used as a personified power of thunder
and other aerial sounds, and this is identified with the voice of the
horse.

5 Two vessels, to hold the sacrificial libations, are placed at the
Asvamedha before and behind the horse, the former made of gold,
the latter made of silver. They are called Mahiman in the technical
language of the ceremonial. The place in which these vessels are
set, is called their yoni. Cf. Vigas. Samhitid XXIII, 2.

¢ Called the Agni-brihmara, and intended to teach the origin of
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ceived) here whatsoever. By Death indeed all this
was concealed,—by hunger; for death is hunger.
Death (the first being) thought, ‘Let me have a
body.” Then he moved about, worshipping. From
him thus worshipping water was produced. And he
said: ‘ Verily, there appeared to me, while I wor-
shipped (aréate), water (ka)’ This is why water is
called ar-kal. Surely there is water (or pleasure)
for him who thus knows the reason why water is
called arka.

2. Verily water is arka. And what was there as
the froth of the water, that was hardened, and became
the earth. On that earth he (Death) rested, and from
him, thus resting and heated, Agni (Virig) proceeded,
full of light.

3. That being divided itself threefold, Aditya (the
sun) as the third, and Viyu (the air) as the third?2
That spirit (prd»a)3 became threefold. The head was
the Eastern quarter,and the arms thisand that quarter

Agni, the fire, which is here used for the Horse-sacrifice. It is
found in the Satapatha-brihmaza, M4idhyandina-sikhi X, 6, 5, and
there explained as a description of Hiranyagarbha.

! We ought to read arkasyirkatvam, as in Poley’s edition, or
ark-kasyArkkatvam, to make the etymology still clearer. The com-
mentator takes arka in the sense of fire, more especially the sacri-
ficial fire employed at the Horse-sacrifice. It may be so, but the
more natural interpretation seems to me to take arka here as water,
from which indirectly fire is produced. From water springs the
earth; on that earth he (Mrztyu or Pragipati) rested, and from
him, while resting there, fire (Virig) was produced. That fire
assumed three forms, fire, sun, and air, and in that threefold form
it is called préna, spirit.

? As Agni, Viyu, and Aditya.

% Here Agni (Virig) is taken as representing the fire of the altar
at the Horse-sacrifice, which is called Arka. The object of the
whole Brihmaza was to show the origin and true character of that
fire (arka).
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(i.e. the N. E. and S. E., on the left and right sides).
Then the tail was the Western quarter, and the two
legs this and that quarter (i.e. the N.W. and S.W.)
The sides were the Southern and Northern quarters,
the back heaven, the belly the sky, the dust the
earth. Thus he (M#ztyu, as arka) stands firm in
the water, and he who knows this stands firm wher-
ever he goes.

4. He desired?, ‘Let a second body be born of
me, and he (Death or Hunger) embraced Speech
in his mind. Then the seed became the year.’
Before that time there was no year. Speech? bore
him so long as a year, and after that time sent
‘him forth. Then when he was born, he (Death)
opened his mouth, as if to swallow him. = He cried
Bhaz! and that became speech?. '

5. He thought, ‘If I kill him, I shall have but little
food”” He therefore brought forth by that speech
and by that body (the year) all whatsoever exists,
the R4, the Yagus, the Siman, the metres, the
sacrifices, men, and animals.

And whatever he (Death) brought forth, that
he resolved to eat (ad). Verily because he eats
everything, therefore is Aditi (Death) called Aditi.
He who thus knows why Aditi is called Aditi,
becomes an eater of everything, and everything
becomes his food*.

1 He is the same as what was before called mr:tyu, death, who,
after becoming self-conscious, produced water, earth, fire, &c. He
now wishes for a second body, which is the year, or the annual
sacrifice, the year being dependent on the sun (Aditya).

2 The commentator understands the father, instead of Speech, the
mother.

% The interjectional theory.

* All these are merely fanciful etymologies of asvamedha and arka.
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6. He desired to sacrifice again with a greater
sacrifice. He toiled and performed penance. And
while he toiled and performed penance, glorious
power! went out of him. Verily glorious power
means the senses (priza). Then when the senses
had gone out, the body took to swelling (sva-yitum),
and mind was in the body.

7. He desired that this body should be fit for sacri-
fice (medhya), and that he should be embodied by it.
Then he became a horse (asva), because it swelled
- (asvat), and was fit for sacrifice (medhya); and this
is why the horse-sacrifice is called Asva-medha.

Verily he who knows him thus, knows the Asva-
medha. Then, letting the horse free, he thought?,
and at the end of a year he offered it up for himself,
while he gave up the (other) animals to the deities.
Therefore the sacrificers offered up the purified
horse belonging to Pragépati, (as dedicated) to all
the deities.

Verily the shining sun is the Asvamedha-sacri-
fice, and his body is the year; Agni is the sacrificial
fire (arka), and these worlds are his bodies. These
two are the sacrificial fire and the Asvamedha-sacri-
fice, and they are again one deity, viz. Death. He
(who knows this) overcomes another death, death
does not reach him, death is his Self, he becomes
one of those deities.

! Or glory (senses) and power. Comm.
* He considered himself as the horse. Roer.
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TuaIRD BrRAHMANA L

1. There were two kinds of descendants of Praga-
pati, the Devas and the Asuras®. Now the Devas
were indeed the younger, the Asuras the elder ones3,
The Devas, who were struggling in these worlds,
said : “Well, let us overcome the Asuras at the sacri-
fices (the Gyotishfoma) by means of the udgitha.’

2. They said to speech (V4£): ‘Do thou sing out
for us (the udgitha)’ ¢Yes, said speech, and sang
(the udgitha). Whatever delight there is in speech,
that she obtained for the Devas by singing (the three
pavaménas); but that she pronounced well (in the
other nine pavaménas), that was for herself. The
Asuras knew: ‘Verily, through this singer they will
overcome us.” They therefore rushed at the singer
and pierced her with evil. That evil which consists
in saying what is bad, that is that evil.

3. Then they (the Devas) said to breath (scent):
‘Do thou sing out for us.” *‘Yes,’ said breath, and
sang. Whatever delight there is in breath (smell),
that he obtained for the Devas by singing; but that
he smelled well, that was for himself. The Asuras
knew: ‘Verily, through this singer they will over-
come us.” They therefore rushed at the singer, and

! Called the Udgitha-brihmaza. In the MA4dhyandina-sikh4,
the Upanishad, which consists of six adhyfyas, begins with this
Brihmara (cf. Weber’s edition, p. 1047; Commentary, p. 1109).

2 The Devas and Asuras are explained by the commentator
as the senses, inclining either to sacred or to worldly objects, to
good or evil.

3 According to the commentator, the Devas were the less
numerous and less strong, the Asuras the more numerous and
more powerful.
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pierced him with evil. That evil which consists in
smelling what is bad, that is that evil.

4. Then they said to the eye: ‘ Do thou sing out
for us” ‘Yes, said the eye, and sang. Whatever
delight there is in the eye, that he obtained for the
Devas by singing; but that he saw well, that was
for himself. The Asuras knew : ¢ Verily, through this
singer they will overcome us.” They therefore rushed
at the singer, and pierced him with evil. That evil
which consists in seeing what is bad, that is that evil.

5. Then they said to the ear: ‘ Do thou sing out
for us! ‘Yes, said the ear, and sang. Whatever
delight there is in the ear, that he obtained for the
Devas by singing ; but that he heard well, that was
for himself. The Asuras knew: ‘Verily, through this
singer they will overcome us.” They therefore rushed
at the singer, and pierced him with evil. That evil
which consists in hearing what is bad, that is that evil.

6. Then they said to the mind : ‘Do thou sing out
for us.” ‘Yes,’ said the mind, and sang. Whatever
delight there is in the mind, that he obtained for the
Devas by singing; but that he thought well, that
was for himself. The Asuras knew: ‘Verily, through
this singer they will overcome us. They therefore
rushed at the singer, and pierced him with evil. That
evil which consists in thinking what is bad, that is
that evil. '

Thus they overwhelmed these deities with evils,
thus they pierced them with evil.

7. Then they said to the breath in the mouth®:
‘Do thou sing for us. Yes, said the breath, and
sang. The Asuras knew: ‘Verily, through this singer

! This is the chief or vital breath, sometimes called mukhya.
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they will overcome us.” They therefore rushed at
him and pierced him with evil. Now as a ball of
-earth will be scattered when hitting a stone, thus
they perished, scattered in all directions. Hence
the Devas rose, the Asuras felll. He who knows
this, rises by his self, and the enemy who hates
him falls. _

8. Then they (the Devas) said: ¢ Where was he
then who thus stuck to us!?’ It was (the breath)
within the mouth (4sye 'ntar?), and therefore called
Ayisya; he was the sap (rasa) of the limbs (anga),
“and therefore called Angirasa.

9. That deity was called Dar, because Death was
far (d@ran) from it. From him who knows this,
Death is far off.

10. That deity, after having taken away the evil
of those deities, viz. death, sent it to where the
end of the quarters of the earth is. There he
deposited their sins. Therefore let no one go to
a man, let no one go to the end (of the quarters
of the earth?), that he may not meet there with
evil, with death.

11. That deity, after having taken away the evil of
those deities, viz. death, carried them beyond death.

12. He carried speech across first. When speech
had become freed from death, it became (what it
had been before) Agni (fire). That Agni, after
having stepped beyond death, shines.

13. Then he carried breath (scent) across. When
breath had become freed from death, it became

! Asakta from safig, to embrace; cf. Rig-veda I, 33, 3. Here
it corresponds to the German anhénglich.

 See Deussen, Vedénta, p. 359.

* To distant people.
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Vayu (air). That Vayu, after having stepped beyond
death, blows.

14. Then he carried the eye across. When the
eye had become freed from death, it became Aditya
(the sun). That Aditya, after having stepped beyond
death, burns.

15. Then he carried the ear across. When the
ear had become freed from death, it became the
quarters (space). These are our quarters (space),
which have stepped beyond death.

16. Then he carried the mind across. When the
mind had become freed from death, it became the
moon (Kandramas). That moon, after having stepped
beyond death, shines. Thus does that deity.carry
him, who knows this, across death.

17. Then breath (vital), by singing, obtained for
himself eatable food. For whatever food is eaten,
is eaten by breath alone, and in it breath rests®.

The Devas said: ¢ Verily, thus far, whatever food
there is, thou hast by singing acquired it for thyself.
Now therefore give us a share in that food.” He
said: ‘You there, enter into me.” They said Yes, and
entered all into him. Therefore whatever food is
eaten by breath, by it the other senses are satisfied.

18. If a man knows this, then his own relations
come to him in the same manner; he becomes their
supporter, their chief leader, their strong ruler?. And
if ever any one tries to oppose?® one who is possessed
of such knowledge among his own relatives, then he

! This is done by the last nine Pavaménas, while the first three
were used for obtaining the reward common to all the prizas.

? Here annida is well explained by animay4vin, and vy4dhirahita,
free from sickness, strong.

¢ Read pratiprati% ; see Poley, and Weber, p. 1180.

(5] | G
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will not be able to support his own belongings. But
he who follows the man who is possessed of such
knowledge, and who with his permission wishes to
support those whom he has to support, he indeed
will be able to support his own belongings.

19. He was called Ayasya Angirasa, for he is the
sap (rasa) of the limbs (anga). Verily, breath is
the sap of the limbs. Yes, breath is the sap of the
limbs. Therefore from whatever limb breath goes
away, that limb withers, for breath verily is the sap
of the limbs.

20. He (breath) is-also Brzhaspati, for speech is
Brzhati (Rig-veda), and he is her lord; therefore he
is Brzhaspati.

21. He (breath) is also Brahmazaspati, for speech
is Brahman (Yagur-veda), and he is her lord ; there-
fore he is Brahmazaspati.

He (breath) is also Siman (the Udgitha), for
speech. is S&man (S&ma-veda), and that is both
speech (s4) and breath (ama)!. This is why S4dman
is called Saman.

22. Or because he is equal (sama) toa grub, equal
to a gnat, equal to an elephant, equal to these three
worlds, nay, equal to this universe, therefore he is
Siman. He who thus knows this Siman, obtains
union and oneness with Siman.

23. He (breath) is Udgitha 2. Breath verilyis Ut,
for by breath this universe is upheld (uttabdha) ; and
speech is Gith4, song. And because he is ut and
gith4, therefore he (breath) is Udgitha.

1 Cf. KAénd. Up.V, 3, 6.
* Not used here in the sense of song or hymn, but as an act of
worship connected with the SAman. Comm.
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24. And thus Brahmadatta Kaikitdneya (the
grandson of Kikitina), while taking Soma (rigan),
said: ‘ May this Soma strike my head off, if Ay4sya
Angirasa sang another Udgitha than this. He sang
it indeed as speech and breath.’

25. He who knows what is the property of this
Saman, obtains property. Now verily its property
is tone only. Therefore let a priest, who is going to
perform the sacrificial work of a SAma-singer, desire
that his voice may have a good tone, and let him
perform the sacrifice with a voice that is in good
tone. Therefore people (who want a priest) for a
sacrifice, look out for one who possesses a good
voice, as for one who possesses property. He who
thus knows what is the property of that Siman,
obtains property.

26. He who knows what is the gold of that
SAman, obtains gold. Now verily its gold is tone
only. He who thus knows what is the gold of that
S&man, obtains gold.

27. He who knows what is the support of that
S4man, he is supported. Now verily its support
is speech only. For, as supported in speech, that
breath is sung as that Siman. Some say the
support is in food.

Next follows the Abhyiroha! (the ascension) of
the Pavaméina verses. Verily the Prastotrz begins
to sing the SAman, and when he begins, then let him
(the sacrificer) recite these (three Yagus-verses):

‘Lead me from the unreal to the real! Lead me

! The ascension is a ceremony by which the performer reaches
the gods, or becomes a god. It consists in the recitation of three
Yagus, and is here enjoined to take place when the Prastotrs priest
begins to sing his hymn.

G 2
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from darkness to light! Lead me from death to
immortality!’

Now when he says, ‘Lead me from the unreal to
the real,’ the unreal is verily death, the real immor-
tality. He therefore says, ‘Lead me from death to
immortality, make me immortal.’

When he says, ‘Lead me from darkness to light,’
darkness is verily death, light immortality. He
therefore says, ‘Lead me from death to immortality,
make me immortal.’

When he says, ‘ Lead me from death to immor-
tality, there is nothing there, as it were, hidden
(obscure, requiring explanation) ™.

28. Next come the other Stotras with which the
priest may obtain food for himself by singing them.
Therefore let the sacrificer, while these Stotras are
being sung, ask for a boon, whatever desire he may
desire. An Udgitr7 priest who knows this obtains

o . . .. @
by his singing whatever desire he may desire either
for himself or for the sacrificer. This (knowledge) in-
deed is called the conqueror of the worlds. He who
thus knows this SAman 2, for him- there is no fear of
his pot being admitted to the worlds®.

! See Deussen, Vedénta, p. 86.
. 2 He knows that he is the Priza, which Préna is the Siman.

" That Préza cannot be defeated by the Asuras, i.e. by the senses’

which are addicted to evil; it is pure, and the five senses finding
refuge in him, recover there their original nature, fire, &c. The
Préna is the Self of all things, also of speech (R:g-yaguk-sdmodgitha),
and of the Siman that has to be sung and well sung. The Priza
pervades all creatures, and he who identifies himself with that
Prina, obtains the rewards mentioned in the Brohmaza. Comm.

$ In connection with lokagit, lokyatd is here explained, and
may probably have been intended, as worthiness to be admitted to
the highest world. Originally lokyatd and alokyatd meant right
and wrong. See also I, 5, 17.
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Fourte BRAHMANAL

1. Inthe beginning this was Self alone, in the shape
of a person (purusha). He looking round saw nothing
but his Self. He first said, ‘ This is I;’ therefore
he became I by name. Therefore even now, if a
man is asked, he first says, ¢ This is I, and then
pronounces the other name which he may have. And
because before (pirva) all this, he (the Self) burnt
down (ush) all evils, therefore he was a person
(pur-usha). Verily he who knows this, burns down
every one who tries to be before him.

2. He feared, and therefore any one who is lonely
fears. He thought, ‘As there is nothing but myself,
why should I fear?” Thence his fear passed away.
For what should he have feared ? Verily fear arises
from a second only. .

3. But he felt no delight. Therefore a man who
is lonely feels no delight. He wished for a second.
He was so large as man and wife together. He then
made this his Self to fall in two (pat), and thence

arose husband (pati) and wife (patni). Therefore -

Yagnavalkya said: ‘We two? are thus (each of us)
like half a shell3’ Therefore the void which was

! Called Purushavidhabrihmaza (M4dhyandina-sikh4, p. 1050).

See Muir, Original Sanskrit Texts, vol. i, p. 24. -

* The Comm. explains sva% by Atmana’, of himself. "But see
Boehtlingk, Sanskrit Chrestomathie, p. 357.

® Roer translates : ‘Therefore was this only one half of himself, as
a split pea is of a whole” Br:gala is a half of anything. Muir
(Orig. Sansk. Texts, vol. i, p. 25) translates : ¢ Yigfiavalkya has said
that this one’s self is like the half of a split pea.” I have translated
the sentence according to Professor Boehtlingk’s conjecture (Chres-
tomathie, 2nd ed. p. 357), though the singular after the dual (svak)
. is irregular.

-
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there, is filled by the wife. He embraced her, and
men were born.

4. She thought, ‘ How can he embrace me, after
having produced me from himself? I shall hide
myself.

She then became a cow, the other became a
bull and embraced her, and hence cows were born.
The one became a mare, the other a stallion; the
one a male ass, the other a female ass. He em-
braced her, and hence one-hoofed animals were born.
The one became a she-goat, the other a he-goat;
the one became a ewel, the other a ram. He em-
braced her, and hence goats and sheep were born.
And thus he created everything that exists in pairs,
down to the ants.

5. He knew, ‘I indeed am this creation, for I
created all this” Hence he became the creation,
and he who knows this lives in this his creation.

6. Next he thus produced fire by rubbing. From
the mouth, as from the fire-hole, and from the hands
he created fire2. Therefore both the mouth and the
hands are inside without hair, for the fire-hole is .
inside without hair.

And when they say, ‘Sacrifice to this or sacrifice to
that god,’ each god is but his manifestation, for he
is all gods.

Now, whatever there is moist, that he created
from seed; this is Soma. So far verily is this uni-
verse either food or eater. Soma indeed is food,
Agni eater. This is the highest creation of Brah-

! The reading avir itaro, i. e. itar4 u, is not found in the Kinva
text. See Boehtlingk, Chrestomathie, p. 357.
? He blew with the mouth while he rubbed with the hands.



I ADHYAYA, 4 BRAHMANA, 7. 87

man, when he created the gods from his better part?,
and when he, who was (then) mortal? created the im-
mortals. Therefore it was the highest creation. And
he who knows this, lives in this his highest creation.

7. Now all this was then undeveloped. It became
developed by form and name, so that one could say,
‘He, called so and so, is such a one3’ Therefore at
present also all this is developed by name and form, so
that one can say,‘He, called so and so, is such a one.’

He (Brahman or the Self) entered thither, to the
very tips of the finger-nails, as a razor might be
fitted in a razor-case, or as fire in a fire-place 4,

He cannot be seen, for, in part only, when breath-
ing, he is breath by name; when speaking, speech
by name; when seeing, eye by name ; when hearing,
ear by name; when thinking, mind by name. All
these are but the names of his acts. And he who
worships (regards) him as the one or the other, does
not know him, for he is apart from this (when quali-
fied) by the one or the other (predicate). Let men
worship him as Self, for in the Self all these are one.
This Self is the footstep of everything, for through
it one knows everything®. And as one can find
again by footsteps what was lost, thus he who knows
this finds glory and praise.

! Or, when he created the best gods.

? As man and sacrificer. Comm,

# The Comm. takes asau-nim4 as a compound, instead of ida-
nimi. I read asau nima, he is this by name, viz. Devadatta, &c.
Dr. Boehtlingk, who in his Chrestomathie (2nd ed. p. 31) had
accepted the views of the Commentator, informs me that he has
changed his view, and thinks that we should read asad nima.

* Cf. Kaush. Br. Up. VI, 19.

® ¢As one finds lost cattle again by following their footsteps, thus
one finds everything, if one has found out the Self’ Comm.
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8. This, which is nearer to us than anything, this
Self, is dearer than a son, dearer than wealth, dearer
than all else.

And if one were to say to one who declares an-
other than the Self dear, that he will lose what is dear
to him, very likely it would be so. Let him worship
the Self alone as dear. He who worships the Self
alone as dear, the object of his love will never perish.

9. Here they say: ‘If men think that by know-
ledge of Brahman they will become everything, what
then did that Brahthan know, from whence all this
sprang ?’ _

10. Verily in the beginning this was Brahman, that
Brahman knew (its) Self only, saying, ‘I am Brah-
man.” From it all this sprang. Thus, whatever
Deva was awakened (so as to know Brahman), he
indeed became that (Brahman); and the same with

Rishis and men. The Rsshi VAmadeva saw and

understood it, singing, ‘I was Manu (moon), I was the
sun” Therefore now also he who thus knows that
he is Brahman, becomes all this, and even the Devas
cannot prevent it, for he himself is their Self.

Now if a man worships another deity, thinking
the deity is one and he another, he does not know.
He is like a beast for the Devas. For verily, as
many beasts nourish a man, thus does every man
nourish the Devas. If only one beast is taken
away, it is not pleasant; how much more when many
are taken! Therefore it is not pleasant to the
Devas that men should know this.

11. Verily in the beginning this was Brahman, one

! On rudbh, to lose, see Taitt, Samh. I1, 6, 8, 5, pp. 765, 771, as
pointed out by Dr. Boehtlingk. On fsvaro (yat) tathaiva sy4t, see
Boehtlingk, s.v.
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only. That being one, was not strong enough. It
created still further the most excellent Kshatra
(power), viz. those Kshatras (powers) among the
Devas,—Indra, Varuza, Soma, Rudra, Parganya,
Yama, Mr:tyu, fsAna. Therefore there is nothing
beyond the Kshatra, and therefore at the Réigastiya
sacrifice the BrAdhmaza sits down below the Kshatriya.
He confers that gloryon the Kshatra alone. But Brah-
man is (nevertheless) the birth-place of the Kshatra.
Therefore though a king is exalted, he sits down at
the end (of the sacrifice) below the Brahman, as his
birth-place. He who injures him, injures his own
birth-place. He becomes worse, because he has
injured one better than himself.

12. He! was not strong enough. He created the
Vis (people), the classes of Devas which in their
different orders are called Vasus, Rudras, Adityas,
Visve Devas, Maruts.

13. He was not strong enough. He created the
Stdra colour (caste), as Pashan (as nourisher). This
earth verily is Plshan (the nourisher); for the earth
nourishes all this whatsoever.

14. He was not strong enough. He created still
further the most excellent Law (dharma). Law is
the Kshatra (power) of the Kshatra?, therefore there
is nothing higher than the Law. Thenceforth even
a weak man rules a stronger with the help of the
Law, as with the help of a king. Thus the Law is
what is called the true. And if a man declares what
is true, they say he declares the Law; and if he
declares the Law, they say he declares what is true.
Thus both are the same.

! Observe the change from tad, it, to sa, he.
? More powerful than the Kshatra or warrior. caste. Comm.
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15. There are then this Brahman, Kshatra, Vis,
and Stdra. Among the Devas that Brahman existed
as Agni (fire) only, among men as Brihmaza, as
Kshatriya through the (divine) Kshatriya, as Vaisya
through the (divine) Vaisya, as Stidra through the
(divine) Sadra. Therefore people wish for their
future state among the Devas through Agni (the
sacrificial fire) only; and among men through the
Brihmaza, for in these two forms did Brahman
exist.

Now if a man departs this life without having
seen his true future life (in the Self), then that
Self, not being known, does not receive and bless
him, as if the Veda had not been read, or as if a
good work had not been done. Nay, even if one
who does not know that (Self), should perform here
on earth some great holy work, it will perish for .
him in the end. Let a man worship the Self only
as his true state. If a man worships the Self only as
his true state, his work does not perish, for whatever
he desires that he gets from that Self.

16. Now verily this Self (of the ignorant man) is
the world® of all creatures. In so far as man sacri-
fices and pours out libations, he is the world of the
Devas; in so far as he repeats the hymns, &c., he is
the world of the Rzshis ; in so far as he offers cakes

to the Fathers and tries to obtain offspring, he is the
world of the Fathers ; in so far as he gives shelter and
food to men, he is the world of men; in so far as he
finds fodder and water for the animals, he is the world
of the animals; in so far as quadrupeds, birds, and
even ants live in his houses, he is their world. And
as every one wishes his own world not to be injured,

! Is enjoyed by them all. Comm.
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thus all beings wish that he who knows this should
not be injured. Verily this is known and has been
well reasoned.

17. In the beginning this was Self alone, one only.
He desired, ‘Let there be a wife for me that I may
have offspring, and let there be wealth for me that I
may offer sacrifices.” Verily this is the whole desire,
and, even if wishing for more, he would not find it.
Therefore now also a lonely person desires, ‘Let
there be a wife for me that I may have offspring, and
let there be wealth for me that I may offer sacrifices.’
And so long as he does not obtain either of these
things, he thinks he is incomplete. Now his com-
pleteness (is made up as follows): mind is his self
(husband); speech the wife; breath the child; the
eye all worldly wealth, for he finds it with the eye;
the ear his divine wealth, for he hears it with the
ear. The body (dtman) is his work, for with the
body he works. This is the fivefold® sacrifice, for
fivefold is the animal, fivefold man, fivefold all this
whatsoever. He who knows this, obtains all this.

Firru BrAumanal,

1. ‘When the father (of creation) had produced by
knowledge and penance (work) the seven kinds of
food, one of his (foods) was common to all beings,
two he assigned to the Devas, (1)

‘Three he made for himself, one he gave to the
animals. In it all rests, whatsoever breathes and
breathes not. (2)

1 Fivefold, as consiéting of mind, speech, breath, eye, and ear.
See Taitt. Up. I, ¥, 1. ‘
* Madhyandina text, p. 1054.
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‘Why then do these not perish, though they are
always eaten? He who knows this imperishable
one, he eats food with his face. (3)

‘He goes even to the Devas, he lives on
strength.” (4)

2. When it is said, that ‘the father produced by
knowledge and penance the seven kinds of food, it
is clear that (it was he who) did so. When it is
said, that ‘one of his (foods) was common,” then that
is that common food of his which is eaten. He who
worships (eats) that (common food), is not removed
from evil, for verily that food is mixed (property).
When it is-said, that ‘two he assigned to the Devas,’
that is the huta, which is sacrificed in fire, and the
prahuta, which is given away at a sacrifice. But
they also say, the new-moon and full-moon sacrifices
are here intended, and therefore one should not offer
them as an ish#i or with a wish.

When it is said, that ‘one he gave to animals,
that is milk. For in the beginning (in their infancy)
both men and animals live on milk. And therefore
they either make a new-born child lick ghrita
(butter), or they make it take the breast. And
they call a new-born creature ‘atrizida,” i.e. not
eating herbs. When it is said, that ‘in it all rests,
whatsoever breathes and breathes not,’ we see that
all this, whatsoever breathes and breathes not, rests
and depends on milk.

And when it is said (in another Brahmaza), that
a man who sacrifices with milk a whole year ?, over-
comes death again, let him not think so. No, on

! It belongs to all beings.
% This would imply 360 sacrificial days, each with two oblations,
i. e. 720 oblations.
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the very day on which he sacrifices, on that day he
overcomes death again; for he who knows this,
offers to the gods the entire food (viz. milk).

When it is said, ‘Why do these not perish, though
they are always eaten,’ we answer, Verily, the Person
is the imperishable, and he produces that food again
and again®, .

When it is said, ‘He who knows this imperishable
one, then, verily, the Person is the imperishable
one, for he produces this food by repeated thought,
and whatever he does not work by his works, that
perishes.

When it is said, that ‘he eats food with his face,
then face means the mouth, he eats it with his
mouth.

When it is said, that ‘he goes even to the Devas,
he lives on strength,” that is meant as praise.

3. When it is said, that ‘he made three for him-
self, that means that he made mind, speech, and
breath for himself. As people say, ‘My mind was
elsewhere, I did not see; my mind was elsewhere,
I did not hear, it is clear that a man sees with his
mind and hears with his mind2. Desire, representa-
tion, doubt, faith, want of faith, memorys, forgetful-
ness, shame, reflexion, fear, all this is mind. There-
fore even if a man is touched on the back, he knows
it through the mind.

Whatever sound there is, that is speech. Speech
indeed is intended for an end or object, it is nothing
by itself.

! Those who enjoy the food,become themselves creators. Comm.
? See Deussen, Vedinta, p. 358.
® Firmness, strength. Comm.
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The up-breathing, the down-breathing, the back-
breathing, the out-breathing, the on-breathing, all
that is breathing is breath (priza) only. Verily
that Self consists of it; that Self consists of speech,
mind, and breath,

4. These are the three worlds: earth is speech,
sky mind, heaven breath.

5. These are the three Vedas: the Rig-veda is
speech, the Yagur-veda mind, the Sima-veda breath.

6. These are the Devas, Fathers, and men: the
Devas are speech, the Fathers mind, men breath.

7.- These are father, mother, and child : the father
is mind, the mother speech, the child breath.

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

What is known, has the form of speech, for speech
is known. Speech, having become this, protects
man?,

9. What is to be known, has the form of mind,
for mind is what is to be known. Mind, having
become this, protects man.

10. What is unknown, has the form of breath, for
breath is unknown. Breath, having become this,
protects man?2,

11. Of that speech (which is the food of Pragi-
pati) earth is the body, light the form, viz. this fire.
And so far as speech extends, so far extends the
earth, so far extends fire.

12. Next, of this mind heaven is thé body, light
the form, viz. this sun. And so far as this mind

1 ¢The food (speech), having become known, can be consumed.’
Comm.

? This was adhibhautika, with reference to bhfitas, beings. Next
follows the adhidaivika, with reference to the devas, gods. Comm.
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extends, so far extends heaven, so far extends the
sun. If they (fire and sun) embrace each other, then
wind is born, and that is Indra, and he is without a
rival. Verily a second is a rival, and he who knows
this, has no rival.

13. Next, of this breath water is the body, light
the form, viz. this moon. And so far as this breath
extends, so far extends water, so far extends the
moon.

These are all alike, all endless. And he who wor-
ships them as finite, obtains a finite world, but he who
worships them as infinite, obtains an infinite world.

14. That Pragipati is the year, and he consists of
sixteen digits. The nights? indeed are his fifteen
digits, the fixed point? his sixteenth digit. He is
increased and decreased by the nights. Having on
the new-moon night entered with the sixteenth part
into everything that has life, he is thence born again
in the morning. Therefore let no one cut off the life
of any living thing on that night, not even of a lizard,
in honour (plgartham) of that deity.

15. Now verily that Pragépati, consisting of six-
teen digits, who is the year, is the same as a man
who knows this. His wealth constitutes the fifteen
digits, his Self the sixteenth digit. He is increased
and decreased by that wealth. His Self is the nave,
his wealth the felly. Therefore even if he loses
everything, if he lives but with his Self, people say,
he lost the felly (which can be restored again).

16. Next there are verily three worlds, the world
of men, the world of the Fathers, the world of the
Devas. The world of men can be gained by a son

! Meant for nychthemera.
2 When he is just invisible at the new moon.
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only, not by any other work. By sacrifice the world
of the Fathers, by knowledge the world of the Devas
is gained. The world of the Devas is the best of
worlds, therefore they praise knowledge.

17. Next follows the handing over. When a man
thinks he is going to depart, he says to his son:
‘Thou art Brahman (the Veda, so far as acquired by
the father); thou art the sacrifice (so far as performed
by the father); thou art the world.” The son answers:
‘T am Brahman, I am the sacrifice, I am the world.’
Whatever has been learnt (by the father) that, taken
as one, is Brahman. Whatever sacrifices there are,
they, taken as one, are the sacrifice. Whatever
worlds there are, they, taken as one, are the world.
Verily here ends this (what has to be done by a
father, viz. study, sacrifice, &c.) ‘He (the son), being
all this, preserved me from this world! thus he
thinks. Therefore they call a son who is instructed
(to do all this), a world-son (lokya), and therefore
they instruct him.

When a father who knows this, departs this world,
then he enters into his son together with his own
spirits (with speech, mind, and breath). If there is
anything done amiss by the father, of all that the son
delivers him, and therefore he is called Putra, son2.
By help of his son the father stands firm in this
world 3. Then these divine immortal spirits (speech,
mind, and breath) enter into him.

1 Roer seems to have read samnaya, ¢all this multitude.” I read,
etan m4 sarvaz sann ayam jto ‘bhunagad iti.

# The Comm. derives putra from pu (pfir), to fill, and tra (tr), to
deliver, a deliverer who fills the holes left by the father, a stop-
gap. Others derive it from put, a hell, and tr, to protect; cf.
Manu IX, 138.

® ¢ The manushya-loka, not the pitr:-loka and deva-loka.” Comm.
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18. From the earth and from fire, divine speech
enters into him. And verily that is divine speech
whereby, whatever he says, comes to be.

19. From heaven and the sun, divine mind enters
into him. And verily that is divine mind whereby
he becomes joyful, and grieves no more.

20. From water and the moon, divine breath
(spirit) enters into him. And verily that is divine
breath which, whether moving or not moving, does
not tire, and therefore does not perish. He who
knows this, becomes the Self of all beings. As that
deity (Hiranzyagarbha) is, so does he become. And
as all beings honour that deity (with sacrifice, &c.),
so do all beings honour him who knows this.

Whatever grief these creatures suffer, that is
all one? (and therefore disappears). Only what is
- good approaches him ; verily, evil does not approach
the Devas.

21. Next follows the consideration of the observ-
ances? (acts). Pragépati created the actions (active
senses). When they had been created, they strove
among themselves. Voice held, I shall speak; the
eye held, I shall see; the ear held, I shall hear;
and thus the other actions too, each according to its
own act. Death, having become weariness, took
them and seized them. Having seized them, death
held them back (from their work). Therefore
speech grows weary, the eye grows weary, the ear
grows weary. But death did not seize the central
breath. Then the others tried to know him, and

! ¢Individuals suffer, because one causes grief to another. But
in the universal soul, where all individuals are one, their sufferings
are neutralised’” Comm.

# The upisana or meditative worship.

[15] H
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said : “ Verily, he is the best of us, he who, whether
moving or not, does not tire and does not perish.
Well, let all of us assume his form.” Thereupon
they all assumed his form, and therefore they are
called after him ‘breaths’ (spirits).

In whatever family there is a man who knows
this, they call that family after his name. And he
who strives with one who knows this, withers away
and finally dies. So far with regard to the body.

22. Now with regard to the deities.

Agni (fire) held, I shall burn; Aditya (the sun)
held, I shall warm; Aandramas (the moon) held,
I shall shine; and thus also the other deities, each
according to the deity. And as it was with the
central breath among the breaths, so it was with
Vayu, the wind among those deities. The other
deities fade, not VAyu. Viyu is the deity that
never sets.

23. And here there is this Sloka:

‘He from whom the sun rises, and into whom it
sets’ (he verily rises from the breath, and sets in
the breath)

‘Him the Devas made the law, he only is to-day,
and he to-morrow also’ (whatever these Devas de-
termined then, that they perform to-day also?).

Therefore let a man perform one observance only,
let him breathe up and let him breathe down, that
the evil death may not reach him. And when he
performs it, let him try to finish it. Then he ob-
tains through it union and oneness thh that deity
(with praza).

! The prina-vrata and vdyu-vrata. Comm.
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SixtH BrAHMANAL

1. Verily this is a triad, name, form, and work.
Of these names, that which is called Speech is the
Uktha (hymn, supposed to mean also origin), for
from it all names arise, It is their Siman (song,
supposed to mean also sameness), for it is the same
as all names. It is their Brahman (prayer, supposed
to mean also support), for it supports all names.

2. Next, of the forms, that which is called Eye is
the Uktha (hymn), for from it all forms arise. It is
their SAman (song), for it is the same as all forms. It
is their Brahman (prayer), for it supports all forms.

3. Next, of the works, that which is called Body is
the Uktha (hymn), for from it all works arise. It is
their Siman (song), for it is the same as all works. It
is their Brahman (prayer), for it supports all works.

That being a triad is one, viz. this Self; and the
Self, being one, is that triad. This is the immortal,
covered by the true. Verily breath is the immortal,
name and form are the true, and by them the im-
mortal is covered.

! Ma4dhyandina text, p. 1058.
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SECOND ADHYAYA:

* First BrRAHMANAZ

1. There? was formerly the proud Gargya Balaki¢,
a man of great reading. He said to Agétasatru of
Kési, ‘Shall I tell you Brahman ?’  Agitasatru said:
‘We give a thousand (cows) for that speech (of
yours), for verily all people run away, saying, Ganaka
(the king of Mithild) is our father (patron)s.’

2. Gérgya said: ‘The person that is in the suné,
that I adore as Brahman.” Ag4tasatru said to him:
‘No, no! Do not speak to me on this. Iadore him

! Médhyandina text, p. 1058. ,

? Whatever has been taught to the end of the third (according
to the counting of the Upanishad, the first) Adhydya, refers to
avidy4, ignorance. Now, however, vidy4, the highest knowledge,
is to be taught, and this is done, first of all, by a dialogue between
Gérgya Driptabildki and king Agitasatru, the former, though a
Brihmana, representing the imperfect, the latter, though a Kshatriya,
the perfect knowledge of Brahman. While Girgya worships the
Brahman as the sun, the moon, &c., as limited, as active and passive,
- Agitasatru knows the Brahman as the Self.

8 Compare with this the fourth Adhyidya of the Kaushitaki-
upanishad, Sacred Books of the East, vol. i, p. 300; Gough,
Philosophy of the Upanishads, p. 144.

* Son of Baldkj, of the race of the GArgyas.

® Ganaka, known as a wise and liberal king. There is a play
on his name, which means father, and is understood in the sense
of patron, or of teacher of wisdom. The meaning is obscure; and
in the Kaush. Up. IV. 1, the construction is still more difficult.
What is intended seems to be that Agitasatru is willing to offer
any reward to a really wise man, because all the wise men are
running after Ganaka and settling at his court.

® The commentator expatiates on all these answers and brings
them more into harmony with Ved4nta doctrines. Thus he adds
that the person in the sun is at the same time the person in the eye,
who is both active and passive in the heart, &c.
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verily as the supreme, the head of all beings, the
king. Whoso adores him thus, becomes supreme,
the head of all beings, a king.’

3. Gérgya said: ‘ The person that is in the moon
(and in the mind), that I adore as Brahman.” Ag4-
tasatru said to him: ‘No, no! Do not speak to me
on this. I adore him verily as the great, clad in
white raiment, as Soma, the king” Whoso adores
him thus, Soma is poured out and poured forth for
him day by day, and his food does not fail ..

4. Gérgya said: ‘ The person that is in the light-
ning (and in the heart), that I adore as Brahman’
Agitasatru said to him: ‘No, no! Do not speak to
me on this. I adore him verily as the luminous.’
Whoso adores him thus, becomes luminous, and his
offspring becomes luminous.

5. Gargya said: ‘The person that is in the ether
(and in the ether of the heart), that I adore as Brah-
man.” Agitasatru said to him: ‘No, no! Do not
speak to me on this. I adore him as what is full,
and quiescent” Whoso adores him thus, becomes
filled with offspring and cattle, and his offsgrmg does
not cease from this world.

6. Gérgya said: ‘ The person that is in the wind
(and in the breath), that I adore as Brahman.” Aga-
tasatru said to him: ¢ No, no! Do not speak to me
on this. I adore him as Indra Vaikun#Za, as ghe
unconquerable army (of the Maruts).” Whoso adores
him thus, becomes victorious, unconquerable, con-
quering his enemies.

! We miss the annasyitma3, the Self of food, mentioned in the
Kaush, Up., and evidently referred to in the last sentence of our
paragraph. Suta and prasuta, poured out and poured forth, are
explained as referring to the principal and the secondary sacrifices.
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7. GArgya said : ‘ The person that is in the fire (and
in the heart), that I adore as Brahman.” Agitasatru
said to him: ‘No, no! Do not speak to me on this. I
adore him as powerful” Whoso adores him thus, be-
comes powerful, and his offspring becomes powerful.

8. Gargya said: ‘ The person that is in the water
(in seed, and in the heart), that I adore as Brahman.’
Agatasatru said to him: ‘No, no! Do not speak
to me on this. I adore him as likeness” Whoso
adores him thus, to him comes what is likely (or
proper), not what is improper; what is born from
him, is like unto him?

9. Géirgya said: ‘The person that is in the
mirror, that I adore as Brahman.” Agitasatru said
to him: ‘No, no! Do not speak to me on this.
I adore him verily as the brilliant” Whoso adores
him thus, he becomes brilliant, his offspring becomes
brilliant, and with whomsoever he comes together,
he outshines them.

10. Girgya said: ¢ The sound that follows a man
while he moves, that I adore as Brahman.” Agéta-
satru said to him: ‘No, no! Do not speak to me
on this. I adore him verily as life. Whoso adores
him thus, he reaches his fm in this world, breath
does not leave him before the time.

11. Géirgya said: ‘The person that is in space,
that I adore as Brahman.” Ag4tasatru said to him:
‘No, no! Do net speak to me on this. I adore

him verily as the second 'who never leaves us’

! Here the Kaush. Up. has the Self of the name, instead of
pratir@ipa, likeness. The commentator thinks that they both mean
the same thing, because a name is the likeness of a thing. Another
text of the Kaush. Up. gives here the Self of light. Pratiripa in
the sense of likeness comes in later in the Kaush, Up., § 11.
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Whoso adores him thus, becomes possessed of a
second, his party is not cut off from him.

12. Gargya said: ‘The person that consists of the

shadow, that I adore as Brahman.” AgAitasatru said
to him: ‘No, no! Do not speak to me on this.
I adore him verily as death.” Whoso adores him
thus, he reaches his whole age in this world, death
does not approach him before the time.
" 13. Géargyasaid: ‘The person that is in the body?,
that I adore as Brahman.” Ag4tasatru said to him:
‘No, no! Do not speak to me on this. I adore him
verily as embodied.” Whoso adores him thus, becomes
embodied, and his offspring becomes embodied 2.

Then Gargya became silent.

14. Agitasatru said: ‘ Thus far only?’ ‘ThusTar
only,’ he replied. Agitasatru said: ‘ This does not
suffice to know it (the true Brahman).” Gérgya
replied : ‘Then let me come to you, as a pupil’

15. Agitasatru said: ¢ Verily, it is unnatural that
a Brihmaza should come to a Kshatriya, hoping
that he should tell him the Brahman. However, I
shall make you know him clearly,’ thus saying he
took him by the hand and rose.

And the two together came to a person who was
asleep. He called him by these names, ‘ Thou,
great one, clad in white raiment, Soma, King 3’ He

! ¢In the Atman, in Pragipati, in the Buddhi, and in the heart.’
Comm. :

2 Tt is difficult to know what is meant here by 4tman and 4tman-
vin. In the Kaush. Up. Agitasatru refers to Pragipati, and the
commentator here does the same, adding, however, buddhi and
hrid. Gough translates 4tmanvin by ‘having peace of mind/
Deussen, p. 195, passes it over.

3 These names are given here as they occur in the Kaushitaki-
upanishad, not. as in the Brshadirazyaka-upanishad, where the
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did not rise. Then rubbing him with his hand, he
woke him, and he arose.

16. Aghtasatru said: ‘When this man was thus
asleep, where was then the person (purusha), the in-
telligent ? and from whence did he thus come back?’
Gargya did not know this ?

17. Agitasatru said: ‘When this man was thus
asleep, then the intelligent person (purusha), having
through the intelligence of the senses (prizas) ab-
sorbed within himself all intelligence, lies in the
ether, which is in the heart® When he takes in
these different kinds of intelligence, then it is said
that the man sleeps (svapiti)® Then the breath
is kept in, speech is kept in, the ear is kept in, the
eye is kept in, the mind is kept in.

18. But when he moves about in sleep (and
dream), then these are his worlds. He is, as it were,
a great king; he is, as it were, a great Br@hmaza ; he
rises, as it were, and he falls. And as a great king
might keep in his own subjects, and move about,
according to his pleasure, within his own domain,
thus does that person (who is endowed with intel-
ligence) keep in the various senses (prizas) and move
about, according to his pleasure, within his own body
(while dreaming).

19. Next, when he is in profound sleep, and knows

first name was atish#24% sarveshim bh(t4nim mfrdh4 rigd. This
throws an important light on the composition of the Upanishads.

! The ether in the heart is meant for the real Self. He has
come to himself, to his Self, i.e. to the true Brahman.

* Svapiti, he sleeps, is explained as sva, his own Self, and
apiti for apyeti, he goes towards, so that ‘he sleeps’ must be
interpreted as meaning ‘he comes to his Self. In another passage
it is explained by svam apito bhavati. See Sankara’s Commentary
on the Brzh. Ar. Up. vol. i, p. 372.
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nothing, there are the seventy-two thousand arteries
called Hita, which from the heart spread through
the body!. Through them he moves forth and rests
in the surrounding body. And as a young man, or a
great king, or a great Brdhmaza, having reached the
summit of happiness, might rest, so does he then rest.
20. As the spider comes out with its thread, or as
small sparks come forth from fire, thus do all senses,
all worlds, all Devas, all beings come forth from that
Self. The Upanishad (the true name and doctrine)
of that Self is ‘the True of the True,’ Verily the
senses are the true, and he is the true of the true.

SEcOND BRAHMANA 2,

1. Verily he who knows the babe? with his place?,
his chamber %, his post ¢, and his rope’, he keeps off
the seven relatives ® who hate him. Verily by the
young is meant the inner life, by his place this
(body)?, by his chamber this (head), by his post the
vital breath by his rope the food.

2. Then the seven imperishable ones!® approach
him. There are the red lines in the eye, and by
them Rudra clings to him. There is the water

! ¢Not the pericardium only, but the whole body.” Comm.

? Médhyandina text, p. 1061.

3 The ling4tman, or subtle body which has entered this body in
five ways, Comm.

¢ The body. ® The head. - ¢ The vital breath.

" Food, which binds the subtle to the coarse body.

® The seven organs of the head through which man perceives
and becomes attached to the world. '

® The commentator remarks that while saying this, the body
and the head are pointed out by touching them with the hand
(panipeshapratibodhanena).

10 See before, I, 5, 1, 2. They are called imperishable, because
they produce imperishableness by supplying food for the préza,
here called the babe.
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in the eye, and by it Parganya clings to him. There
is the pupil, and by it Aditya (sun) clings to him.
There is the dark iris, and by it Agni clings to him.
There is the white eye-ball, and by it Indra clings to
him. With the lower eye-lash the earth, with the
upper eye-lash the heaven clings to him. He who
knows this, his food does never perish.

3. On this there is this Sloka :

‘There!is a cup having its mouth below and its
bottom above. Manifold glory has been placed into
it. On its lip sit the seven Rishis, the tongue as
the eighth communicates with Brahman.” What is
called the cup having its mouth below and its bottom
above is this head, for its mouth (the mouth) is
below, its bottom (the skull) is above. When it is
said that manifold glory has been placed into it,
the senses verily are manifold glory, and he there-
fore means the senses. When he says that the
seven Rizshis sit on its lip, the R7shis are verily the
(active) senses, and he means the senses. And
when he says that the tongue as the eighth com-
municates with Brahman, it is because the tongue,
as the eighth, does communicate with Brahman.

4. These two (the two ears) are the Rzshis Gau-
tama and Bharadviga; the right Gautama, the left
Bharadviga. These two (the eyes) are the R7shis
VisvAmitra and Gamadagni; the right VisvAmitra,
the left Gamadagni. These two (the nostrils) are
the Rzshis Vasish#za and Kasyapa ; the right Va-
sish#/a, the left Kasyapa. The tongue is Atri, for
-with the tongue food is eaten, and Atri is meant for
Atti, eating. He who knows this, becomes an eater
of everything, and everything becomes his food.

! Cf. Atharva-veda-samh. X, 8, 9.
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THIRD BRAHMANAL

1. There are two forms of Brahman, the material
and the immaterial, the mortal and the immortal, the
solid and the fluid, sat (being) and tya (that), (i.e.
sat-tya, true)2.

2. Everything except air and sky is material, is
mortal, is solid, is definite. The essence of that
which is material, which is mortal, which is solid,
which is definite is the sun that shines, for he is the
essence of sat (the definite).

3. But air and sky are immaterial, are immortal,
are fluid, are indefinite. The essence of that which
is immaterial, which is immortal, which is fluid, which
is indefinite is the person in the disk of the sun, for
he is the essence of tyad (the indefinite). So far with
regard to the Devas.

4. Now with regard to the body. Everything
except the breath and the ether within the body is
material, is mortal, is solid, is definite. The essence
of that which is material, which is mortal, which is
solid, which is definite is the Eye, for it is the essence
of sat (the definite).

5. But breath and the ether within the body are
immaterial, are immortal, are fluid, are indefinite.
The essence of that which is immaterial, which is
immortal, which is fluid, which is indefinite is the
person in the right eye, for he is the essence of tyad
(the indefinite).

6. And what is the appearance of that person?
Like a saffron-coloured raiment, like white wool,

1 Médhyandina text, p. 1062.
% Sat is ‘explained by definite, tya or tyad by indefinite.
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like cochineal, like the flame of fire, like the white
lotus, like sudden lightning. He who knows thlS,
his glory is like unto sudden lightning.

Next follows the teaching (of Brahman) by No,
no!! for there is nothing else higher than this (if
one says): ‘It is not so.” Then comes the name
‘the True of the True,’ the senses being the True,
and he (the Brahman) the True of them.

FourTtH BrAnMANAZ

1. Now when Yig#avalkya was going to enter '
upon another state, he said : ‘ Maitreyi3, verily I am
going away from this my house (into the forest#).
Forsooth, let me make a settlement between thee
and that KatyAyant (my other wife). '

2. Maitreyi said: ‘My Lord, if this whole earth, -
full of wealth, belonged to me, tell me, should I be
immortal by it5?’

1 See II1, 9, 26; IV, 2, 4; IV, 4,22; IV,5,15.

2 Mé4dhyandina text, p. 1062. To the end of the third Brihmana
of the second Adhy4ya, all that has been taught does not yet impart
the highest knowledge, the identity of the personal and the true Self,
the Brahman. In the fourth Brihmana, in which the knowledge
of the true Brahman is to be set forth, the Samnyfsa, the retiring
from the world, is enjoined, when all desires cease, and no duties
are to be performed (Samny4sa, pirivrigya). The story is told again
with slight variations in the Brzhadiranyaka-upanishad IV, 5. The
more important variations, occurring in IV, 5,are added here, marked
with B. There are besides the various readings of the Midhyandina-
s4khd of the Satapatha-brihmazna. See also Deussen,Ved4nta,p.18s5.

8 In Brzh.Up. IV, 5, the story begins: Yag#avalkya had two wives,
Maitrey? and KAtydyani. Of these Maitrey? was conversant with
Brahman, but K4ty4yani possessed such knowledge only as women
possess.

* Instead of udydsyan, B. gives pravragishyan, the more
technical term.

% Should I be immortal by it, or no? B.
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“No, replied Yigravalkya; ‘like the life of rich
people will be thy life. But there is no hope of
immortality by wealth.

3. And Maitreyi said: ‘What should I do with
that by which I do not become immortal ? What my
Lord knoweth (of immortality), tell that to me®’

4. Yégrnavalkya replied : ¢ Thou who art truly dear
to me, thou speakest dear words2?. Come, sit down,
.I-will explain it to thee, and mark well what I say.’

‘5. And he said : ‘Verily, a husband is not dear, that
you may love the husband; but that you may love
the Self, therefore a husband is dear.
~ “Verily, a wife is not dear, that you may love the
wife; but that you may love the Self, therefore a
 wife is dear.

“Verily, sons are not dear, that you may love
the sons; but that you may love the Self, therefore
sons are dear.

- “Verily, wealth is not dear, that you may love
wealth ; but that you may love the Self, therefore
wealth is dear?.

‘ Verily, the Brahman-class is not dear, that you
may love the Brahman-class; but that you may love
the Self, therefore the Brahman-class is dear.

‘Verily, the Kshatra-class is not dear, that you
may love the Kshatra-class; but that you may love
“the Self, therefore the Kshatra-class is dear.

““Verily, the worlds are not dear, that you may
love the worlds; but that you may love the Self,
therefore the worlds are dear.

1 Tell that clearly to me. B.

2 Thou who art dear to me, thou hast lncreased what is dear (to
-me in this). B.

8 B. adds, Verily, cattle are not dear, &c.
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‘Verily, the Devas are not dear, that you may
love the Devas; but that you may love the Self,
therefore the Devas are dearl

‘Verily, creatures are not dear, that you may love
the creatures; but that you may love the Self, there-
fore are creatures dear.

‘Verily, everything is not dear that you may love
everything; but that you may love the Self, there-
fore everything is dear.

‘Verily, the Self is to be seen, to be heard, to
be perceived, to be marked, O Maitreyi! When
we see, hear, perceive, and know the Self? then
all this is known.

6. ‘ Whosoever looks for the Brahman-class else-.
where than in the Self, was® abandoned by the
Brahman-class. Whosoever looks for the Kshatra-
class elsewhere than in the Self, was abandoned by
the Kshatra-class. Whosoever looks for the worlds
elsewhere than in the Self, was abandoned by the
worlds. Whosoever looks for the Devas elsewhere
than in the Self, was abandoned by the Devas*
Whosoever looks for creatures elsewhere than in the
Self, was abandoned by the creatures. Whosoever
looks for anything elsewhere than in the Self, was
abandoned by everything. This Brahman-class, this
Kshatra-class, these worlds, these Devas® these®
creatures, this everything, all is that Self.

7. ‘Now as” the sounds of a drum, when beaten,

! B. inserts, Verily, the Vedas are not dear, &c.

2 When the Self has been seen, heard, perceived, and known. B.
3 The commentator translates, ¢ should be abandoned.’

4 B. inserts, Whosoever looks for the Vedas, &c.

® B. adds, these Vedas. ¢ B. has, all these creatures.

7 1 construe sa yath4 with evam vai in § 12, looking upon
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cannot be seized externally (by themselves), but the
sound is seized, when the drum is seized or the beater
of the drum;

8. ‘And as the sounds of a conch-shell, when
blown, cannot be seized externally (by themselves),
but the sound is seized, when the shell is seized or
the blower of the shell;

9. ‘And as the sounds of a lute, when played,
cannot be seized externally (by themselves), but the
sound is seized, when the lute is seized or the
player of the lute; '

®10. ‘As clouds of smoke proceed by themselves
out of a lighted fire kindled with damp fuel, thus,
verily, O Maitrey, has been breathed forth from
this great Being what we have as Rzg-veda, Yagur-
veda, Sdma-veda, Atharvangirasas, Itih4sa (legends),
Puréna (cosmogonies), Vidya (knowledge), the Upa-
nishads, Slokas (verses), Sttras (prose rules), Anu-
vydkhyéanas (glosses), Vyikhydnas (commentaries)®.
From him alone all these were breathed forth.

f 11. “‘As all waters find their centre in the sea,
all touches in the skin, all tastes in the tongue, all
smells in the nose, all colours in the eye, all sounds
in the ear, all percepts in the mind, all knowledge in
the heart, all actions in the hands, all movements in
the feet, and all the Vedas in speech,—

£ 12. ‘As a lump of salt? when thrown into water,
becomes dissolved into water, and could not be taken

§ 11 as probably a later insertion. The sa is not the pronoun, but
a particle, as in sa yadi, sa Zet, &c,

! B. adds, what is sacrificed, what is poured out, food, drink, this
world and the other world, and all creatures.

? See KhAénd. Up. VI, 13.
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out again, but wherever we taste (the water) it is
salt,—thus verily, O Maitreyf, does this great Being,
endless, unlimited, consisting of nothing but know-
ledge?, rise from out these elements, and vanish again
in them. When he has departed, there is no more
knowledge (name), I say, O Maitreyt.” Thus spoke
Yig#avalkya.

13. Then Maitreyl said: ‘Here thou hast be-
wildered me, Sir, when thou sayest that having
departed, there is no more knowledge?’

ButY4g#avalkya replied: ‘O Maitreyi, I say nothing
that is bewildering. This is enough, O beloved, for
fwisdom?3,

g ‘For when there is as it were duality, then one.
sees the other, one smells the other, one hears the
other*, one salutes the other? one perceives the
other®, one knows the other; but when the Self only
is all this, how should he smell another?, how should
he see® another?®, how should he hear® another, how
should he salute ' another, how should he perceive
another 2, how should he know another? How
should he know Him by whom he knows all this?

! As a mass of salt has neither inside nor outside, but is altogether
a mass of taste, thus indeed has that Self neither inside nor outside,
but is altogether a mass of knowledge. B.

% <Here, Sir, thou hast landed me in utter bewilderment. Indeed,
I do not understand him.” B.
R ® Verily, beloved, that Self is imperishable, and of an inde-
structible nature, B.

* B. inserts, one tastes the other.

5 B. inserts, one hears the other.

¢ B. inserts, one touches the other. 7 See, B.
¢ Smell, B. 9 B. inserts taste.
1 Salute, B. 1 Hear, B.

12 B. inserts, how should he touch another?
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How, O beloved, should he know (himself),‘ the
Knower!?’

Firru BrRAuMana 2

1. This earth is the honey ® (madhu, the effect) of
all beings, and all beings are the honey (madhu, the
effect) of this earth. Likewise this bright, immortal
person in this earth, and that bright immortal person
incorporated in the body (both are madhu). He
indeed is the same as that Self, that Immortal, that
Brahman, that All

2. This water is the honey of all beings, and all
beings are the honey of this water. Likewise this
bright, immortal person in this water, and that
bright, immortal person, existing as seed in the body
(both are madhu). He indeed is the same as that
Self, that Immortal, that Brahman, that All

! Instead of the last line, B. adds (IV, 5, 15): ‘ That Self is to
be described by No, no! He is incomprehensible, for he cannot
be comprehended; he is imperishable, for he cannot perish; he is
unattached, for he does not attach himself ; unfettered, he does
not suffer, he does not fail. How, O beloved, should he know the
Knower? Thus, O Maitreyf, thou hast been instructed. Thus
far goes immortality’ Having said so, Yégfiavalkya went away
(into the forest). 15. See also K%4nd. Up. VII, 24, 1.

? Midhyandina text, p. 1064.

$ Madhu, honey, seems to be taken here as an instance of some-
thing which is both cause and effect, or rather of things which are
mutually dependent on each other, or cannot exist without ane
other. As the bees make the honey, and the honey makes or
supports the bees, bees and honey are both cause and effect,
or at all events are mutually dependent on one other. In the same
way the earth and all living beings are looked upon as mutually
dependent, living beings presupposing the earth, and the earth
presupposing living beings. This at all events seems to be the
general idea of what is called the Madhuvidy4, the science of honey,
which Dadhya% communicated to the Asvins,

[15] I
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3. This fire is the honey of all beings, and all
beings are the honey of this fire. Likewise this
bright, immortal person in this fire, and that bright,
immortal person, existing as speech in the body (both
are madhu). He indeed is the same as that Self,
that Immortal, that Brahman, that All.

4. This air is the honey of all beings, and all
beings are the honey of this air. Likewise this
bright, immortal person in this air, and that bright,
immortal person existing as breath in the body (both
are madhu). He indeed is the same as that Self,
that Immortal, that Brahman, that All

5. This sun is the honey of all beings, and all
beings are the honey of this sun. Likewise this
bright, immortal person in this sun, and that bright,
immortal person existing as the eye in the body
(both are madhu). He indeed is the same as that
Self, that Immortal, that Brahman, that All

6. This space (disaZ, the quarters) is the honey of
all beings, and all beings are the honey of this
space. Likewise this bright, immortal person in this
space, and that bright, immortal person existing as
the ear in the body (both are madhu). He indeed
is the same as that Self, that Immortal, that Brah-
man, that All

7. This moon is the honey of all beings, and all
beings are the honey of this moon. Likewise this
bright, immortal person in this moon, and that bright,
immortal person existing as mind in the body (both
are madhu). He indeed is the same as that Self,
that Immortal, that Brahman, that AlL

8. This lightning is the honey of all beings, and
all beings are the honey of this lightning. Likewise
this bright, immortal person in this lightning, and
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that bright, immortal person existing as light in the
body (both are madhu). He indeed is the same as
that Self, that Immortal, that Brahman, that All

9. This thunder! is the honey of all beings, and all
_beings are the honey of this thunder. Likewise this
bright, immortal person in this thunder, and that
bright, immortal person existing as sound and voice
in the body (both are madhu). He indeed is the
same as that Self, that Immortal, that Brahman,
that AllL

10. This ether is the honey of all beings, and all
beings are the honey of this ether. Likewise this
bright, immortal person in this ether, and that bright,
immortal person existing as heart-ether in the body
(both are madhu). He indeed is the same as that
Self, that Immortal, that Brahman, that All.

11. This law (dharmaZ) is the honey of all beings,
and all beings are the honey of this law. Likewise
this bright, immortal person in this law, and that
bright, immortal person existing as law in the body
(both are madhu). He indeed is the same as that
Self, that Immortal, that Brahman, that All.

12. This'true? (satyam) is the honey of all beings,
and all beings are the honey of this true. Likewise

" this bright, immortal person in what is true, and that

bright, immortal person existing as the true in the
body (both are madhu). He indeed is the same as
that Self, that Immortal, that Brahman, that All

13. This mankind is the honey of all beings, and
all beings are the honey of this mankind. Likewise

! Stanayitnu, thunder, is explained by the commentator as
Parganya.
* Satyam, the true, the real, not, as it is generally translated, the
truth. ‘
I2



116 BRIHADARANYAKA-UPANISHAD.

this bright, immortal person in mankind, and that
bright, immortal person existing as man in the body
(both are madhu). He indeed is the same as that
Self, that Immortal, that Brahman, that All

14. This Self is the honey of all beings, and all
beings are the honey of this Self. Likewise this
bright, immortal person in this Self, and that bright,
immortal person, the Self (both are madhu). He
indeed is the same as that Self, that Immortal, that
Brahman, that All.

15. And verily this Self is the lord of all beings,
the king of all beings. And as all spokes are con-
tained in the axle and in the felly of a wheel, all
beings, and all those selfs (of the earth, water, &c.)
are contained in that Self. '

16. Verily Dadhya# Atharvana proclaimed this
honey (the madhu-vidy4) to the two Asvins, and a
Rishi, seeing this, said (Rv. I, 116, 12):

‘O ye two heroes (Asvins), I make manifest that
fearful deed of yours (which you performed) for the
sake of gain?, like as thunder? makes manifest the
rain.. The honey (madhu-vidy4) which Dadhya%
Atharvana proclaimed to you through the head of
a horse, . ..

17. Verily Dadhyat Atharvazna? proclalmed thls
honey to the two Asvins, and a Rzshi, seeing this,
said (Rv. I, 117, 22);

‘O Asvins, you fixed a horse’s head on Atharvaza
Dadhya#, and he, wishing to be true (to his promise),

! The translation here follows the commentary.
? Tanyatu, here explained as Parganya.

$ Saikara distinguishes here between Atharvana and Atharvana,
if the text is correct.
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proclaimed to you the honey, both that of Tvash#z!
and that which is to be your secret, O ye strong
ones.’

18. Verily Dadhyaé Atharvaza proclaimed this
honey to the two Asvins, and a Rishi, seeing this,
said :

‘He (the Lord) made bodies with two feet, he
made bodies with four feet. Having first become
a bird, he entered the bodies as purusha (as the
person).” This very purusha is in all bodies the puri-
saya, i.e. he who lies in the body (and is therefore
called purusha). There is nothing that is not
covered by him, nothing that is not filled by him.

19. Verily Dadhya Atharvaza proclaimed this
honey to the two Asvins, and a Azshi, seeing this,
said (Rv. VI, 47,18):

‘He (the Lord) became like unto every form?, and
this is meant to reveal the (true) form of him (the
Atman). Indra(the Lord)appears multiform through
the M4y4s (appearances), for his horses (senses) are
yoked, hundreds and ten.’

This (Atman) is the horses, this (Atman) is the
ten, and the thousands, many and endless. This is
the Brahman, without cause and without effect, with-
out anything inside or outside ; this Self is Brahman,
omnipresent and omniscient. This is the teaching
(of the Upanishads).

! Sankara explains Tvash/¢ as the sun, and the sun as the head
of the sacrifice which, having been cut off, was to be replaced by
the pravargya rite. The knowledge of this rite forms the honey
of Tvash#z. The other honey which is to be kept secret is the
knowledge of the Self, as taught before in the Madhu-bréhmaza.

* He assumed all forms, and such forms, as two-footed or four-
footed animals, remained permanent. Comm.
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SixTH BRAHMANA.

1. Now follows the stem':
1. Pautimashya from Gaupavana,
Gaupavana from Pautiméshya,
Pautiméshya from Gaupavana,
Gaupavana from Kausika,
Kausika from Kauzdinya,
Kaundinya from Sandilya,
Shndilya from Kausika and Gautama,
8. Gautama
.2. from Agmvesya
9. Agnivesya from Sandilya and Anabhimlata,
10. Sazndilya and Anabhimlata from Anabhimlata,
11. Anabhimlata from Anabhimlata,
12. Anabhimlata from Gautama,
13. Gautama from Saitava and PriZinayogya,
14. Saitava and PraZinayogya from Pirasarya,
15. Pirasarya from Bhiradviga,
16. BhiradvAga from Bharadviga and Gautama
17. Gautama from Bhéradviga,

SR

! The line of teachers and pupils by whom the Madhukénrda
(the fourth Brihmazna) was handed down. The Mé4dhyandina-sikha
begins with ourselves, then 1. Saurpaziyya, 2. Gautama, 3. Vitsya,
4. Vitsya and Pir4sarya, 5. Sinkrstya and Bhiradviga, 6. Auda-
vihi and Sindilya, 4. Vaigavipa and Gautama, 8. Vaigavipiyana
and Vaish/apureya, 9. Séndilya and Rauhizdyana, ro. Saunaka,
Atreya, and Raibhya, 11. Pautiméshyiyana and Kaundmyﬁyana,
12. Kaundinya, 13. Kaundinya, 14. Kaundinya and Agnivesya,
15. Saltava, 16. Par4sarya, 1%. Gitukarnya, 18. Bhiradviga, 19. Bh4-
radviga, Asurdyana, and Gautama, zo. Bhiradviga, 21. Vaigavipa-
yana. Then the same as the Kénvas to Gétukarzya, who learns
from Bhiradviga, who learns from Bhiradviga, Asurﬁyana, and
Yiska. Then Traivani &c. as in the Kdnva-vamsa.
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18.

19.
20.

Bhéradviga from Pirésarya,
Pérasarya from Vaigavépiyana,
Vaigavapdyana from Kausikdyani,

21, Kausikayani
3. from Ghrztakausika,

22,
23.
24.
25.
26.
27.
28,
20.
30.
3I.
32.
33
34.
35-
36.
37
38.
39.
40.

41.
42.
43
44
45.

Ghrztakausika from Pérasary4yana,

Parésarydyaza from Périsarya,

Pérdsarya from Gatkarzya?,

Gattkarnya from Asurdyana and Yéskas,

Asuréyana and Yaska from Traivazi,

Traivani from Aupagandhani,

Aupagandhani from Asuri,

Asuri from Bhéradviga,

Bhéradviga from Atreya,

Atreya from Man4,

Manti from Gautama,

Gautama from Gautama,

Gautama from Vitsya,

Vitsya from Sazndilya,

Shndilya from Kaisorya K4pya,

Kaisorya Ké4pya from KumAirahérita,

KumaArah4rita from Géalava,

Gélava from Vidarbhi-kauzdinya,

Vidarbht - kaundinya from Vatsanapit BA-
bhrava,

Vatsanapit Babhrava from Pathi Saubhara,

Pathi Saubhara from Ayésya Angirasa,

Ayasya Angirasa from Abhati TvAshsra,

Abhati Tvashéra from Visvartpa Tvashira,

Visvartipa Tvésh/ra from Asvinau,

! From here the Vamsa agrees with the Vamsa at the end of

1V, 6.

* Bhiradviga, in Madhyandina text.
% Bhéiradviga, Asurayana, and Yiska, in Madhyandina text,
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46.
47.
48.
49.
50.
5I.
52.
53.
54
55.
56.
57
53.

Asvinau from Dadhya# Atharvana,
Dadhya# Atharvaza from Atharvan Daiva,
Atharvan Daiva from M7:tyu PrAdhvamsana,
Mzztyu Pradhvamsana from Pradhvamsana,
Pradhvamsana from Ekarshi,

Ekarshi from VipraZitti?,

Viprakitti from Vyash¢i,

Vyash¢i from Saniru,

SanAru from SanAtana,

Sanétana from Sanaga,

Sanaga from Paramesh#Zin,

Paramesh#4in from Brahman,

Brahman is Svayambhu, self-existent.

Adoration to Brahman 2.

! Vipragitti, in Mddhyandina text. R
* Similar genealogies are found Brzh. Ar. Up. IV, 6, and VI, 5.




III ADHYAYA, I BRAHMANA, 2. 121

THIRD ADHYAYA.

First BrRAHMANA L

Adoration to the Highest Self (Param4itman)!

1. Ganaka Vaideha (the king of the Videhas) sacri-
ficed with a sacrifice at which many presents were
offered to the priests of (the Asvamedha). Brihmanas
of the Kurus and the PA7kilas had come thither,
and Ganaka Vaideha wished to know, which of those
Brihmaznas was the best read. So he enclosed a
thousand cows, and ten pédas (of gold)? were fastened
to each pair of horns.

2. And Ganaka spoke to them: ‘Ye venerable
Brdhmazas, he who among you is the wisest, let
him drive away these cows.’

Then those BrAhmazas durst not, but Yég#avalkya
said to his pupil : ‘Drive them away, my dear.’

He replied: ‘O glory of the Siman3,’ and drove
them away.

The Brihmazras became angry and said: ‘ How
could he call himself the wisest among us ?’

Now there was Asvala, the Hot#7 priest of Ganaka
Vaideha. He asked him: ‘Are you indeed the

! Médhyandina text, p. 1067.

? Palakaturbhiga’ pida’ suvarmasya. Comm.

® One expects iti after udaga, but Simasravas is applied to
Yégfiavalkya, and not to the pupil. Yigfiavalkya, as the com-
mentator observes, was properly a teacher of the Yagur-veda, but
as the pupil calls him Simasravas, he shows that Yigsiavalkya
knew all the four Vedas, because the Simans are taken from the
Rig-veda, and the Atharva-veda is contained in the other three
Vedas. Regnaud, however, refers it to the pupil, and translates,
<0 toi qui apprends le S4ma-veda.’
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wisest among us, O Y4g#avalkya ?” He replied: ‘1
bow before the wisest (the best knower of Brahman),
but I wish indeed to have these cows.’

Then Asvala, the Hot»z priest, undertook to
question him.

3. ‘ Yégiavalkya, he said, ‘ everything here (con-
nected with the sacrifice) is reached by death, every-
thing is overcome by death. By what means then
is the sacrificer freed beyond the reach of death ?’

Yigriavalkya said: ¢ By the Hotzz priest, who is
Agni (fire), who is speech. For speech is the Hot»Z
of the sacrifice (or the sacrificer), and speech is
Agni, and he is the Hotrz. This constitutes free-
dom, and perfect freedom (from death).’

4. ‘Yégravalkya,’ he said, ‘everything here is
reached by day and night, everything is overcome by
day and night. By what means then is the sacrificer
freed beyond the reach of day and night ?’

Y4g#avalkya said : ¢ By the Adhvaryu priest, who
is the eye, who is Aditya (the sun)’. For the eye is
the Adhvaryu of the sacrifice, and the eye is the sun,
and he is the Adhvaryu. This constitutes freedom,
and perfect freedom.’

5. ‘ Yagsiavalkya,’ he said, ‘everything here is
reached by the waxing and waning of the moon,
everything is overcome by the waxing and waning
of the moon. By what means then is the sacrificer
freed beyond the reach of the waxing and waning
of the moon?’

Yagravalkya said: ‘By the Udgitr: priest, who
is Vayu (the wind), who is the breath. For the

! One expects 4dityena £akshush4, instead of #akshushAdityena,
but see § 6.
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breath is the Udg4tsz of the sacrifice, and the breath
is the wind, and he is the Udgitrz. This constitutes
freedom, and perfect freedom.’

6. ‘ Yagriavalkya,” he said, ¢ this sky is, as it were,
without an ascent (staircase.) By what approach
does the sacrificer approach the Svarga world?’

Yég#avalkya said: ‘ By the Brahman priest, who-

is the mind (manas), who is the moon. For the
mind is the Brahman of the sacrifice, and the mind
is the moon, and he is the Brahman. This consti-
tutes freedom, and perfect freedom. These are the
complete deliverances (from death).’

Next follow the achievements.

7. ‘ Yag#iavalkya, he said, ‘how many A& verses
will the Hot#7 priest employ to-day at this sacrifice?’

‘Three,” replied Yig#iavalkya.

“ And what are these three?’

‘ Those which are called Puronuvakys, Yagy4, and
thirdly, Sasya '’

‘What does he gain by them?’

 All whatsoever has breath.’

8. ‘Y4g#iavalkya, he said, ‘how many oblations
(&huti) will the Adhvaryu priest employ to-day at
this sacrifice?’

‘Three, replied Y4g#avalkya.

‘And what are these three?’

“Those which,when offered, flame up ; those which,
when offered, make an excessive noise; and those
which, when offered, sink down 2’

! The Puronuvikyds are hymns employed before the actual
sacrifice, the Y4gyis accompany the sacrifice, the Sasyis are used
for the Sastra. All three are called Stotriyis.

? These oblations are explained as consisting of wood and oil,
of flesh, and of milk and Soma. The first, when thrown on the

Nddia
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‘What does he gain by them?’

‘ By those which, when offered, flame up, he gains
the Deva (god) world, for the Deva world flames
up, as it were. By those which, when offered, make
an excessive noise, he gains the Pitrz (father) world,
for the Pitzz world is excessively (noisy)*. By those
which, when offered, sink down, he gains the Manu-
shya (man) world, for the Manushya world is, as it
were, down below.’

9. ‘Yé4grnavalkya,’ he said, ‘with how many deities
does the Brahman priest on the right protect to-day
this sacrifice ?’

‘By one,’ replied Yég7iavalkya.

¢And which is it?’

‘The mind alone ; for the mind is endless, and the
Visvedevas are endless, and he thereby gains the
endless world.’

10. ‘Yag7iavalkya,” he said, ‘how many Stotriya
hymns will the UdgAtrz priest employ to-day at this
sacrifice ?’

‘Three,’ replied Yég7avalkya.

¢ And what are these three ?’

¢ Those which are called Puronuviky4, Y4gy4, and,
thirdly, Sasya.’

‘And what are these with regard to the body
(adhyatmam) ?’

‘The Puronuvaky4 is Priza (up-breathing), the
Y4gy4 the Apina (down-breathing), the Sasya the
Vyéna (back-breathing).’

fire, flame up. The second, when thrown on the fire, make a
loud hissing noise. The third, consisting of milk, Soma, &c., sink
down into the earth.

1 On account of the cries of those who wish to be delivered out
of it. Comm.
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‘What does he gain by them ?’

‘He gains the earth by the Puronuvaky4, the sky
by the Y4gy4, heaven by the Sasy4.’

After that Asvala held his peace,

SecoNnD BrRAHMANAL

/1. Then GAratkéirava Artabhiga ? asked. ‘ Yég#a-
valkya,’ he said, ‘how many Grahas are there, and
how many Atigrahas??’

‘Eight Grahas,’ he replied, ‘and eight Atigrahas.’

‘And what are these eight Grahas and eight
Atigrahas ?’ .

2. ‘Prina (breath) is one Graha, and that is seized
by Apéana (down-breathing) as the Atigraha 4 for one
smells with the Apéna.’

3. ‘Speech (v£) is one Graha, and that is seized
by name (niman) as the Atigraha, for with speech
one pronounces names.’

4. ‘The tongue is one Graha, and that is seized
by taste as the Atigréha, for with the tongue one
perceives tastes.’

5. ‘The eye is one Graha, and that is seized by form
as the Atigraha, for with the eye one sees forms.’

6. ‘The ear is one Graha,and that is seized by sound
as the Atigraha, for with the ear one hears sounds.’

7. * The mind is one Graha, and that is seized by

! Médhyandina text, p. 1069.

2 A descendant of R:tabhiga of the family of Garatkéru.

® Graha is probably meant originally in its usual sacrificial sense,
as a vessel for offering oblations. But its secondary meaning,
in which it is here taken, is a taker, a grasper, i. e. an organ of
sense, while atigraha is intended for that which is grasped, i. e. an
object of sense.

¢ Here the 4 is long, £44ndasatvat.
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desire as the Atigriha, for W1th the mind one desires
desires.’

8. ‘The arms are one Graha, and these are seized
by work as the Atigraha, for with the arms one
works work.’

9. ‘The skin is one Graha, and that is seized by _

touch as the Atigraha, for with the skin one per-
ceives touch. These are the eight Grahas and the
eight Atigrahas.’

10. ‘ Yéagravalkya, he said, ‘ everything is the food
of death. What then is the deity to whom death is
food ?’

‘ Fire (agni) is death, and that is the food of water.
Death is conquered again.’

11. ‘ Yé4gnavalkya, he said, ‘when such a person
(a sage) dies, do the vital breaths (prdzas) move out
of him or no ?’

‘No, replied Yagiiavalkya ; ¢ they are gathered up
in him, he swells, he is inflated, and thus inflated the
dead lies at rest.

12. ‘Yé4giiavalkya, he said, ‘when such a man
dies, what does not leave him?’
¢ ¢ The name, he replied; ‘for the name is endless,
the Visvedevas are endless, and by it he gains the
endless world.’

13. ‘Yégravalkya,” he said, ‘when the speech of
this dead person enters into the fire!, breath into the
air, the eye into the sun, the mind into the moon,
the hearing into space, into the earth the body, into
the ether the self, into the shrubs the hairs of the
body, into the trees the hairs of the head, when the

! The commentator explains purusha here by asamyagdarsin,
one who does not know the whole truth. See also Deussen,
Vedanta, p. 405, and p. 399, note.
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blood and the seed are deposited in the water, where
is then that person ?’

Y4g#avalkya said: ‘ Take my hand, my friend.
We two alone shall know of this; let this question
of ours not be (discussed) in public’ Then these
two went out and argued, and what they said was
karman (work), what they praised was karman?,
viz. that a man becomes good by good work, and
bad by bad work. After that Giratkirava Arta-
bhiga held his peace.

THIRD BrAHMANA 2.

" 1. Then Bhugyu Lahy4yani asked. ‘Y4g7avalkya,
he said, ‘we wandered about as students3, and came to
the house of Patasifala Kdpya. He had a daughter
who was possessed by a Gandharva. We asked
him,“Who art thou?’ and he (the Gandharva) replied:
‘I am Sudhanvan, the Angirasa’ And when we
asked him about the ends of the world, we said to
him, * Where were the PArikshitas*? Where then
were the Parikshitas, I ask thee, Yag#avalkya, where
were the Parikshitas ?’

2. Yigriavalkya said : ‘ He said to thee, I suppose,
that they went where those go who have performed
a horse-sacrifice.’

He said: ‘And where do they go who have per-
formed a horse-sacrifice ?’

! What is intended is that the samsira continues by means of
karman, while karman by itself never leads to moksha.

? MAdhyandina text, p. 1070.

% The commentator explains £araki% as adhyayanirtham vrata-
karanik karaki’, adhvaryavo vd. See Professor R. G. Bhandarkar,
in Indian Antiquary, 1883, p. 145.

* An old royal race, supposed to have vanished from the earth.
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Y4g7iavalkya replied : ¢ Thirty-two journeys of the
car of the sun is this world. The earth surrounds
it on every side, twice as large, and the ocean
surrounds this earth on every side, twice as large.
Now there is between? them a space as large as the
edge of a razor or the wing of a mosquito. Indra,
having become a bird, handed them (through the
space) to VAayu (the air), and Vayu (the air), holding
them within. himself, conveyed them to where they
dwell who have performed a horse-sacrifice. Some-
what in this way did he praise VAyu indeed. There-
fore Vayu (air) is everything by itself, and Vayu is
all things together. He who knows this, conquers
death” After that Bhugyu L&hyiyani held his
peace.

FourTH BRAHMANAZ

“1. Then Ushasta K4kriyana asked. ¢Yé4graval-
kya,’ he said, ‘tell me the Brahman which is visible,
not invisible?, the Self (4tman), who is within all’

YAg#avalkya replied: ‘This, thy Self, who is
within all.’

¢Which Self, O Y4g7avalkya, is within all ?’

Yigravalkya replied: ‘ He who breathes in the
up-breathing, he is thy Self, and within all. He who
breathes in the down-breathing, he is thy Self, and
within all. He who breathes in the on-breathing,
he is thy Self, and within all. He who breathes in

! The commentator explains that this small space or hole is
between the two halves of the mundane egg.

2 MAdhyandina text, p. 1o71. It follows after what is here
the fifth Brihmaza, treating of Kahoda Kaushitakeya. X
® Deussen, Vedinta, p. 163, translates, ¢ das immanente, nicht
transcendente Brahman,” which is right, but too modern.
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the out-breathing, he is thy Self, and within all.
This is thy Self, who is within all. ‘

2. Ushasta K4krdyaza said: ‘As one might say,
this is a cow, this is a horse, thus has this been
explained by thee. Tell me the Brahman which is
visible, not invisible, the Self, who is within all.’

Yégnavalkya replied: ‘This, thy Self, who is |
within all’

“Which Self, O Y4g#avalkya, is within all ?’

Yégiiavalkya replied: ¢ Thou couldst not see the
(true) seer of sight, thou couldst not hear the (true)
hearer of hearing, nor perceive the perceiver of per-
ception, nor know the knower of knowledge. This
is thy Self, who is within all.. Everything also is of —
evil’ After that Ushasta Kakriyaza held his peace.

"Firra BrAHMANAL

L. Then Kahola Kaushitakeya asked. *‘Yé4g#a-
valkya,’ he said, ‘tell me the Brahman which is visible,
not invisible, the Self (4tman), who is within all.”

Y4gravalkya replied: ‘This, thy Self, who is
within all.

‘Which Self, O Y4g7avalkya, is within all ?’

Y4g#iavalkya replied : ¢ He who overcomes hunger
and thirst, sorrow, passion, old age, and death.
When Brihmanas know that Self, and have risen
above the desire for sons? wealth, and (new) worlds 3,
they wander about as mendicants. For a desire for
sons is desire for wealth, a desire for wealth is desire
for worlds. Both these are indeed desires. There-
fore let a Brahmaza, after he has done with learning,

! Méadhyandina text,p. 1071,standing before the fourth Brahmana.
3 See Brsh, Ar. Up. IV, 4, 22.
3 Life in the world of the Fathers, or in the world of the Gods.

(15] K
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wish to stand by real strength!; after he has done
with that strength and learning, he becomes a Muni
(a Yogin); and after he has done with what is not
the knowledge of a Muni, and with what is the
knowledge of a Muni, he is a Brdhmaza. By what-
ever means he has become a BriAhmaza, he is such
indeed?. Everything else is of evil” After that
Kahola Kaushitakeya held his peace.

SixTH BRAHMANASZ,

1. Then Gargt Vakaknavi asked. ¢Yég7avalkya,
she said, ‘everything here is woven, like warp and
woof, in water. What then is that in which water is
woven, like warp and woof ?’

‘In air, O Gargi,” he replied.

‘In what then is air woven, like warp and woof ?’

“In the worlds of the sky, O Gargt,” he replied.

‘In what then are the worlds of the sky woven,
like warp and woof ?’ '

‘In the worlds of the Gandharvas, O Gargi,’ he
replied.

! Knowledge of the Self, which enables us to dispense with all
other knowledge.

* Mr. Gough proposes as an alternative rendering: ‘Let a
Brihmazna renounce learning and become as a child; and after
renouncing learning and a childlike mind, let him become a
quietist; and when he has made an end of quietism and non-
quietism, he shall become a Brihmaza, a Brihmana indeed.
Deussen takes a similar view, but I doubt whether ‘the knowledge
of babes’ is not a Christian rather than an Indian idea, in spite of
Sankara’s remarks on Ved. Sfitra, III, 4, 50, which are strangely at
variance with his commentary here. Possibly the text may be cor-
rupt, for tish#z4set too is a very peculiar form. We might conjecture
balyena, as we have abalyam, in IV, 4,1. In Kaush. Up. III, 3,
4bAlyam stands for 4bilyam, possibly for $bilyam. The construc-
tion of kena sydd yena syit tenedrsa eva, however, is well known.

8 MAdhyandina text, p. 1072.
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‘In what then are the worlds of the Gandharvas
woven, like warp and woof ?’

‘In the worlds of Aditya (sun), O Gargt,’ he replied.
- “In what then are the worlds of Aditya (sun)
woven, like warp and_wgof ?’

‘In the worlds of%érildra (moon), O Gargt,’ he
replied. PR ‘

‘In what then are the worlds of Xandra (moon)
woven, like warp and woof ?’ ‘

‘In the worlds of the Nakshatras (stars), O Gérgt,’
he replied.

‘In what then are the worlds of the Nakshatras
(stars) woven, like warp and woof ?’ n

‘In the worlds of the Devas (gods), O Géargi,’ he
replied.

¢ In what then are the worlds of the Devas (gods)
woven, like warp and woof ?’

* “In the worlds of Indra, O Gairgt, he replied.

‘In what then are the worlds of Indra woven, like
warp and woof ?’

“In the worlds of Pragéapati, O Gargt,’ he replied.

‘In what then are the worlds of Pragépati woven,
like warp and woof?’

“In the worlds of Brahman, O G4rgt, he replied.

‘In what then are the worlds of Brahman woven,
like warp and woof ?’

Yégiiavalkya said: ‘O Gargt, Do not ask too
much, lest thy head should fall off. Thou askest
too much about a deity about which we are not to
ask too much’. Do not ask too much, O Gargt.’
After that Gargl Vékaknavi held her peace.

! According to the commentator questions about Brahman are

to be answered from the Scriptures only, and not to be settled by
argument.

K2
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SEVENTH BRAHMANAL

1. Then Uddalaka Aruzi® asked. ‘ YAgAavalkya,
he said, ‘we dwelt among the Madras in the houses
of Patasikala Kéapya, studying the sacrifice. His
wife was possessed of a Gandharva, and we asked
him: “Who art thou?” He answered: “I am
Kabandha Atharvaza.” And he said to Patasiala
Képya and to (us)students : “Dost thou know, K4pya,
that thread by which this world and the other world,
and all beings are strung together?” And Patasifala
Képya replied: “I do not know it, Sir.” He said
again to Patasifala Ké4pya and to (us) students:
“Dost thou know, Képya, that puller (ruler) within
(antaryAmin), who within pulls (rules) this world and
the other world and all beings?” And PataiZala
Kipya replied: “I do not know it, Sir.” He said
again to PatasiZala Kéipya.and to (us) students:
“He, O Képya, who knows that thread and him who
pulls (it) within, he knows Brahman, he knows the
worlds, he knows the Devas, he knows the Vedas,
he knows the Bhitas (creatures), he knows the Self,
he knows everything.”” Thus did he (the Gandharva)
say to them, and I know it. If thou, O Y4g#avalkya,
without knowing that string and the puller within,
drivest away those Brahma-cows (the cows offered
as a prize to him who best knows Brahman), thy

head will fall off.’
- Yé4gsavalkya said: ‘O Gautama, I believe I know
that thread and the puller within.’

! M4dhyandina text, p. 1072.
2 Afterwards addressed as Gautama ; see before, p. 1, note.
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The other said: ‘Anybody may say, I know, I
know. Tell what thou knowest.’

2. Yégriavalkya said: ‘Vayu (air) is that thread,
O Gautama. By air, as by a thread, O Gautama,
this world and the other world, and all creatures are
strung together. Therefore, O Gautama, people say
of a dead person that his limbs have become unstrung;
for by air, as by a thread, O Gautama, they were
strung together.’

The other said: ‘So it is, O Y4g#avalkya. Tell
now (who is) the puller within.’

3. Yéig#iavalkya said : ‘He who dwells in the earth,
and within the earth! whom the earth does not
know, whose body the earth is, and who pulls (rules)
the earth within, he is thy Self, the puller (ruler)
within, the immortal’

4. ‘He who dwells in the water, and within the
water, whom the water does not know, whose body
the water is, and who pulls (rules) the water within,
he is thy Self, the puller (ruler) within, the immortal.’

5. ‘He who dwells in the fire, and within the fire,
whom the fire does not know, whose body the fire
is, and who pulls (rules) the fire within, he is thy
Self, the puller (ruler) within, the immortal.’

6. ‘He who dwells in the sky, and within the
sky, whom the sky does not know, whose body the
sky is, and who pulls (rules) the sky within, he is thy
Self, the puller (ruler) within, the immortal.’

7. ‘ He who dwells in the air (vAyu), and within the
air, whom the air does not know, whose body the

! I translate antara by ¢within,” according to the commentator,
who explains it by abhyantara, but I must confess that I should
prefer to translate it by ¢ different from,’ as Deussen does, 1. c. p. 160,
Rarticularly as it governs an ablative.
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air is, and who pulls (rules) the air within, he is thy
Self, the puller (ruler) within, the immortal.’

8. ‘ He who dwells in the heaven (dyu), and within
the heaven, whom the heaven does not know, whose
body the heaven is,and who pulls (rules) the heaven
within, he is thy Self, the puller (ruler) within, the
immortal’

9. ‘He who dwells in the sun (4ditya), and within
the sun, whom the sun does not know, whose body
the sun is, and who pulls (rules) the sun within, he
is thy Self, the puller (ruler) within, the immortal.’

‘10. ‘He who dwells in the space (disa%), and
within the space, whom the space does not know,
whose body the space is, and who pulls (rules) the
space within, he is thy Self, the puller (ruler) within,
the immortal.’

11. ‘He who dwells in the moon and stars (Zan-
dra-tArakam), and within the moon and stars, whom
the moon and stars do not know, whose body the
moon and stars are, and who pulls (rules) the moon
and stars within, he is thy Self, the puller (ruler)
within, the immortal.’

12. ‘He who dwells in the ether (4ké4sa), and
within the ether, whom the ether does not know,
whose body the ether is,.and who pulls (rules) the
ether within, he is thy Self, the puller (ruler) within,
the immortal.’

13. ‘He who dwells in the darkness (tamas), and
within the darkness, whom the darkness does not
know, whose body the darkness is, and who pulls
(rules) the darkness within, he is thy Self, the puller
(ruler) within, the immortal.’

14. ‘He who dwells in the light (tegas), and within
the light, whom the light does not know, whose
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body the light is, and who pulls (rules) the light
within, he is thy Self, the puller (ruler) within, the
immortal.’

So far with respect to the gods (adhidaivatam);
now with respect to beings (adhibhttam).

15. Yé4gravalkya said: ‘He who dwells in all
beings, and within all beings, whom all beings do
not know, whose body all beings are, and who pulls
(rules) all beings within, he is thy Self, the puller
(ruler) within, the immortal.’

16. ‘He who dwells in the breath (praza), and
within the breath, whom the breath does not know,
whose body the breath is, and who pulls (rules) the
breath within, he is thy Self, the puller (ruler) within,
the immortal.’

17. ‘He who dwells in the tongue (vAZ), and
within the tongue, whom the tongue does not know,
whose body the tongue is, and who pulls (rules) the
tongue within, he is thy Self, the puller (ruler) within,
the immortal.’

18. ‘He who dwells in the eye, and within the
eye, whom the eye does not know, whose bhody the
eye is, and who pulls (rules) the eye within, he is thy
Self, the puller (ruler) within, the immortal,’

19. ‘He who dwells in the ear, and within the
ear, whom the ear does not know, whose body the
ear is, and who pulls (rules) the ear within, he is thy
Self, the puller (ruler) within, the immortal.’

20. ‘He who dwells in the mind, and within the
mind, whom the mind does not know, whose body
the mind is, and who pulls (rules) the mind within,
he is thy Self, the puller (ruler) within, the immortal.’

21. ‘He who dwells in the skin, and within the
skin, whom the skin does not know, whose body the
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skin is, and who pulls (rules) the skin within, he is
thy Self, the puller (ruler) within, the immortal’

22. ‘He who dwells in knowledge?, and within
knowledge, whom knowledge does not know, whose
body knowledge is, and who pulls (rules) knowledge
within, he is thy Self, the puller (ruler) within, the
immortal.’

23. ‘He who dwells in the seed, and within
the seed, whom the seed does not know, whose
- body the seed is, and who pulls (rules) the seed
within, he is thy Self, the puller (ruler) within,
the immortal; unseen, but seeing; unheard, but
hearing ; unperceived, but perceiving ; unknown, but
knowing. There is no other seer but he, there
is no other hearer but he, there is no other per-
ceiver but he, there is no other knower but he.
This is thy Self, the ruler within, the immortal.
Everything else is of evil” After that Uddélaka
Aruzi held his peace.

EicutHe BrAuMana 2

1. Then VaZaknavi®said: ‘Venerable BrAhmazas,
I shall ask him two questions. If he will answer
them, none of you, I think, will defeat him in any
argument concerning Brahman’’

Yig7iavalkya said: ¢ Ask, O Gargt.’

2. She said: ‘O Yéigiiavalkya, as the son of a
warrior from the Kasis or Videhas might string his
loosened bow, take two pointed foe-piercing arrows
in his hand and rise to do battle, I have risen to

1 Self, i.e. the individual Self, according to the M4dhyandina
school; ‘see Deussen, p. 161.

$ MAdhyandina text, p. 1075.

8 Gdrgi, not the wife of Yégfiavalkya.
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fight thee with two questions. Answer me these
questions.’

Yég#avalkya said : ‘ Ask, O Gargt.’

3. She said: ‘O Yég#avalkya, that of which they
say that it is above the heavens, beneath the earth,
embracing heaven and earth !, past, present;and future,
tell me in what is it woven, like warp and woof ?’

4. Yég#avalkya said: ‘That of which they say
that it is above the heavens, beneath the earth,
embracing heaven and earth, past, present, and
future, that is woven, like warp and woof, in the
ether (4késa).’

5. She said: ‘I bow to thee, O Y4g7avalkya, who
hast solved me that question. Get thee ready for
the second.

Yag#avalkya said?: ¢ Ask, O Gargt’

6. She said: ‘O Y4g#avalkya, that of which they
say that it is above the heavens, beneath the earth,
embracing heaven and earth, past, present, and future,
tell me in what is it woven, like warp and woof?’

7. Yigriavalkya said: ‘That of which they say
that it is above the heavens, beneath the earth,
embracing heaven and earth, past, present, and future,
that is woven, like warp and woof, in the ether.’

Gérgt said : ¢ In what then is the ether woven, like
warp and woof ?’ .

8. He said: ‘O Gargt, the Brahmarnas call this
the Akshara (the imperishable). It is neither coarse
nor fine, neither short nor long, neither red (like fire)
nor fluid (like water); it is without shadow, with-
out darkness, without air, without ether, without

! Deussen, p. 143, translates, ‘ between heaven and earth,’ but
that would be the antariksha.
3 This repetition does not occur in the Madhyandina text.
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attachment?, without taste, without smell, without
eyes, without ears, without speech, without mind,
without light (vigour), without breath, without a
mouth (or door), without measure, having no within
and no without, it devours nothing, and no one
devours it.’ :

9. ‘By the command of that Akshara (the im-
perishable), O Gérgl, sun and moon stand apart?
By the command of that Akshara, O Gargi,
heaven and earth stand apart. By the command of
that Akshara, O Gérgf, what are called moments
(nimesha), hours (muhfrta), days and nights, half-
months, months, seasons, years, all stand apart.
By the command of that Akshara, O Gérgi, some
rivers flow to the East from the white mountains,
others to the West, or to any other quarter. By
the command of that Akshara, O Gérgt, men praise
those who give, the gods follow the sacrificer, the
fathers the Darvi-offering.’

10. ‘Whosoever, O Gargt, without knowing that
Akshara (the imperishable), offers oblations in this
world, sacrifices, and performs penance for a thou-
sand years, his work will have an end. Whosoever,
O Gérgt, without knowing this Akshara, departs this
world, he is miserable (like a slave)® But he, O
Gérgi who departs this world, knowmg this Akshara,
he is a Brahmarna.’

11. ‘That Brahman,’ O Gargl, ‘is unseen, but
seeing; unheard, but hearing; unperceived, but per-
ceiving ; unknown, but knowing. There is nothing

! Not adhering to anything, like lac or gum.

? Each follows its own course.

8 ¢He stores up the effects from work, like a miser his riches,’
Roer. ‘He is helpless,” Gough.
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that sees but it, nothing that hears but it, nothing
that perceives but it, nothing that knows but it. In
that Akshara then, O Gérgt, the ether is woven,
like warp and woof.’ '

12. Then said Gérgt: ‘ Venerable Braohmans, you
may consider it a great thing, if you get off by bowing
before him. No one, I believe, will defeat him in
any argument concerning Brahman.” After that

Vé/kaknavt held her peace.

NintH BrAHMANAL

1. ThenVidagdha Shkalya asked him?: ‘How many
gods are there, O Yig#avalkya?” He replied with
this very Nivid3: ‘ As many as are mentioned in the
Nivid of the hymn’ of praise addressed to the Vis-
vedevas, viz. three and three hundred, three and
three thousand*’

‘Yes, he said, and asked again :  How many gods
are there really, O Y4g#avalkya ?’

‘ Thirty-three,’” he said.

! MAidhyandina text, p. 1076, :

? This disputation between Yigfiavalkya and Vidagdha S#kalya
occurs in a simpler form in the Satapatha-brihmana, XI, p. 873.
He is here represented as the first who defies Yégfiavalkya, and
whom Y4g#avalkya asks at once, whether the other Brihmans
had made him the ulmukivakshayana, the cat’s paw, literally one
who has to take a burning piece of wood out of the fire (ardha-
dagdhakishztam ulmukam; tasya vahirnirasanam avakshayazam
vinisak). The end, however, is different, for on asking the nature
of the one god, the Prina, he is told by Yé4g#iavalkya that he has
asked for what he ought not to ask, and that therefore he will die
and thieves will carry away his bones.
- % Nivid, old and short invocations of the gods ; devatisankhy4-
vAkak4ini mantrapadéni kdnifid vaisvadeve sastre sasyante, Sankara
and Dvivedaganga. '

* This would make 3306 devatis.
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‘Yes, he said, and asked again : ‘ How many gods
are there really, O Y4g#avalkya?’

¢Six, he said.

‘Yes, he said, and asked again :  How many gods
are there really, O Yé4g#avalkya?’

‘Three, he said.

‘Yes, he said, and asked again: ‘ How many gods
are there really, O Y4g#avalkya?’

¢Two,” he said.

‘Yes, he said, and asked again : ‘ How many gods
are there really, O Y4g#avalkya?’

‘One and a half (adhyardha),” he said.

‘Yes,’ he said, and asked again : ‘How many gods
are there really, O Y4g#avalkya?’

“One, he said.

‘Yes, he said, and asked: ‘Who are these three
and three hundred, three and three thousand?’

2. Yagriavalkya replied: ‘They are only the
various powers of them, in reality there are only
thirty-three gods!.’

He asked: ‘ Who are those thirty-three?’

Y4g#iavalkya replied : ‘ The eight Vasus,the eleven
Rudras, the twelve Adityas. They make thirty-one,
and Indra and Pragépati make the thirty-three 2’

3. He asked: *Who are the Vasus.’

Yagriavalkya replied: ¢Agni (fire), Prethivi
(earth), Vayu (air), Antariksha (sky), Aditya (sun),
Dyu (heaven), Kandramas (moon), the Nakshatras
(stars), these are the Vasus, for in them all that
dwells (this world)3 rests; and therefore they are
called Vasus.’

! ¢The glories of these are three and thirty.” Gough, p. 172.
* Trayastrimsau, i. e. trayastrimsata’ pliranau.
® The etymological explanation of Vasu is not quite clear, and
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4. He asked: “Who are the Rudras ?’ \‘-~—'--""'

Yég#avalkya replied ‘These ten vital breaths
(pranas, the senses, i.e. the five g#4nendriyas, and
the five karmendriyas), and Atman?, as the eleventh.
When they depart from this mortal body, they make
us cry (rodayanti), and because they make us cry,
they are called Rudras.’

5. He asked: ‘ Who are the Adityas?’

Yéghiavalkya replied: ‘ The twelve months of the
year, and they are Adityas, because they move along
(yanti), taking up everything ? (4dad4néz). Because
they move along, taking up everything, therefore
they are called Adityas.’

6. He asked: ‘And who is Indra, and who is
Pragépati?’ ' '

Yégrnavalkya replied: ¢ Indra is thunder, Pragépatl
is the sacrifice.’

He asked : ‘And what is the thunder?’

Y4g#iavalkya replied : “The thunderbolt.”

He asked : ‘And what is the sacrifice?’

Yégiiavalkya replied: ¢ The (sacrificial) animals.’

7. He asked: “Who are the six ?’

Yégiiavalkya replied : ‘ Agni (fire), Przthivi (earth),
Véyu (air), Antariksha (sky) Aditya (sun), Dyu
(heaven), they are the six, for they are all® this,
the six.’

8. He asked: ‘Who are the three gods?’

the commentator hardly explains our text. Perhaps vasu is meant
for the world or the dwellers therein. The more usual explanation
occurs in the Satap. Brih. p. 10%7%, ete hidam sarvam visayante
tadyad idam sarvam visayante tasmid vasava iti; or on p. 874,
where we read te yad idam sarvam &c.

1 Atman is here explained as manas, the common sensory.

2 The life of men, and the fruits of their work.

® They are the thirty-three gods..
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Y4griavalkya replied: ‘These three worlds, for in
them all these gods exist.’ :

- He asked : ‘Who are the two gods?’

Yég#iavalkya replied : ‘Food and breath.’

He asked : “Who is the one god and a half?’

Y4g#avalkya replied : ¢ He that blows.’

9. Here they say: ‘How is it that he who blows
like one only, should be called one and a half (adhyar-
dha)?’ And the answer is: ‘Because, when the wind
was blowing, everything grew (adhyardhnot).’

- He asked: ‘Who is the one god ?’

Y4ignavalkya replied: ‘Breath (priza), and he is
Brahman (the Satrdtman), and they call him  That
(tyad). .

10. Sikalya said?: ‘Whosoever knows that person
(or god) whose dwelling (body) is the earth, whose
sight (world) is fire?, whose mind is light,—the prin-

1 T prefer to attribute this to Sikalya, who is still the questioner,
and not Yég#iavalkya; but I am not quite satisfied that I am right
in.this, or in the subsequent distribution of the parts, assigned to
each speaker. If Sikalya is the questioner, then the sentence, veda
v4 aham tam purusham sarvasyitmana/’ pariyazam yam 4ttha, must
belong to Yégiiavalkya, because he refers to the words of another
speaker. Lastly, the sentence vadaiva has to be taken as addressed
to Sikalya. The commentator remarks that, he being the ques-
* tioner, one expects prikkka instead of vada. But Yég#avalkya
may also be supposed to turn round on Séikalya and ask him a
question in turn, more difficult than the question addressed- by
Shkalya to Yégiavalkya, and in that case the last sentence must
be taken as an answer, though an imperfect one, of Sikalya’s.
The commentator seems to think that after Yégfiavalkya told
Shkalya to ask this question, Sfkalya was frightened and asked
it, and that then Yégfiavalkya answered in_turn.

? The MAdhyandina text varies considerably. It has the first
time, Zashur loka% for agnir loka%. I keep to the same construc-
tion throughout, taking mano gyoti%, not as a compound, but like
agnir loko yasya, as a sentence, i. e. mano gyotir yasya.
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ciple of every (living) self, he indeed is a teacher,
O Yégravalkya.

Yégriavalkya said : ‘I know that person, the prin-
ciple of every self, of whom thou speakest. This
corporeal (material, earthy) person, “he is he.” But
tell me?, Sikalya, who is his devatd ? (deity)?’

Stkalya replied: ¢ The Immortal3.’

11. Sakalya said : ‘Whosoever knows that person
whose dwelling is love (a body capable of sensual
love), whose sight is the heart, whose mind is light,—
the principle of every self, he indeed is a teacher,
O Yag#avalkya.’

Yigriavalkya replied: ‘I know that person, the
principle of every self, of whom thou speakest. This
love-made (loving) person, “he is he.” But tell me,
Stkalya, who is his devati ?’

Sakalya replied: ¢ The women 4’

12. Sikalya said : * Whosoever knows that person
whose dwelling are the colours, whose sight is the
eye, whose mind is light,—the principle of every self,
he indeed is a teacher, O Yég#avalkya.’

Y4g7iavalkya replied: ‘I know that person, the
principle of every self, of whom thou speakest. That
person in the sun, “he is he.” But tell me, Sikalya,
who is his devata ¥’

Sikalya replied: ‘ The True?’.’ -

13. Sikalya said : ¢ Whosoever knows that person

! Ask me. Comm.

# That from which he is produced, that is his devatd. Comm.

3 According to the commentator, the essence of food, which
produces blood, from which the germ receives life and becomes an
embryo and a living being.

* Because they excite the fire of love. Comm.

® The commentator explains satya, the true, by the eye, because
the sun owes its origin to the eye.
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whose dwelling is ether, whose sight is the ear, whose
mind is light,—the principle of every self, he indeed
is a teacher, O Y4g7avalkya.’

Y4griavalkya replied: ‘I know that person, the
principle of every self, of whom thou speakest. The
person who hears® and answers, “he is he.” But
tell me, Sdkalya, who is his devata?’

Sakalya replied : ‘Space.’

14. Sakalya said : ¢ Whosoever knows that person
whose dwelling is darkness, whose sight is the heart,
whose mind is light,—the principle of every self, he
indeed is a teacher, O Yég#iavalkya.’

Y4gravalkya replied: ‘I know that person, the
principle of every self, of whom thou speakest. The
shadowy ? person, “he is he.” But tell me, Sikalya,
who is his devata?’

Sikalya replied: ‘Death.’

15. Siakalya said : ¢ Whosoever knows that person
whose dwelling are (bright) colours, whose sight is
the eye, whose mind is light,—the principle of every
self, he indeed is a teacher, O Y4g#avalkya.’

Yég#iavalkya replied: ‘I know that person, the
principle of every self, of whom thou speakest. The
person in the looking-glass, “he is he.” But tell
me, Sékalya, who is his devata?’

Sakalya replied : ‘Vital breath’ (asu).

16. Sikalya said: ‘ Whosoever knows that person
whose dwelling is water, whose sight is the heart,
whose mind is light,—the principle of every self, he
indeed is a teacher, O Y4g#avalkya.’

1 Read srautra instead of srotra ; see Brsh. Ar. Up. 11, 5, 6.
 Shadow, £%4y4, is explained here by ag#iina, ignorance, not
by g#4na, knowledge.
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Y4griavalkya replied: ‘I know that person, the
principle of every self, of whom thou speakest. The
person in the water, “ he is he.” But tell me, Sikalya,
who is his devata?’

Sakalya replied : ‘ Varuza.’

17. Shkalya said : ‘“Whosoever knows that person
whose dwelling is seed, whose sight is the heart,
whose mind is light,—the principle of every self, he
indeed is a teacher, O Yig#avalkya.’

Y4griavalkya replied: ‘I know that person, the
principle of every self, of whom thou speakest. The
filial person, “he is he,” But tell me, Sakalya, who
is his devata?’

Stkalya replied : ¢ Pragipati.’

18. Yégravalkya said: ‘.Sikalya, did those Brih-
mazas (who themselves shrank fromr the contest)
make thee the victim!?’

Sakalya said: ‘Y4g#avalkya, because thou hast
decried the Brihmaznas of the Kuru-Pa##Alas, what 2
Brahman dost thou know?’

19. Yigfiavalkya said: ‘I know the quarters with
their deities and their abodes.’

! Angirivakshayasna is explained as a vessel in which coals are
extinguished, and Anandagiri adds that Yigfiavalkya, in saying that
Sikalya was made an angirivakshayaza by his fellow Brihmans,
meant that he was given up by them as a victim, in’ fact that
he was being burnt or consumed by Yég#iavalkya. I should prefer
to take angirivakshayana in the sense of ulmukivakshayara, an
instrument with which one takes burning coals from the fire to
extinguish them, a pair of tongs. Read sandamsa instead of sandesa.
Kshi with ava means to remove, to take away. We should .call
an angirivakshayana a cat’s paw. The Brihmanas used Sikalya
as a cat's paw.

% It seems better to take kim as the interrogative pronoun than
as an interrogative particle. :

(15] L
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Shkalya said : ‘If thou knowest the quarters with
their deities and their abodes,

20. ‘Which is thy deity in the Eastern quarter?’

Y4giavalkya said : ¢ Aditya (the sun). :

Shkalya said : ¢In what does that Aditya abide?’

Y4giiavalkya said: ‘In the eye.

Stkalya said: ‘In what does the eye abide?’

Yigriavalkya said: ‘In the colours, for with the
eye he sees the colours.’

Sékalya said: ‘And in what then do the colours
abide?’

Yégiiavalkya said: ‘In the heart?, for we know
colours by the heart, for colours abide in the heart?’
Sikalya said: ‘So it is indeed, O Yég#ravalkya.’

21. Shkalya said: ‘Which is thy deity in the
Southern quarter ?’

Y4gravalkya said: ¢ Yama.’

Shkalya said: ‘ In what does that Yama abide?’

Yég#iavalkya said: ‘In the sacrifice.’

Shkalya said : ‘ In what does the sacrifice abide?’

Y4g#avalkya said: ‘In the Dakshiz4 (the gifts to
be given to the priests).’

Shkalya said : ¢ In what does the Dakshiz4 abide ?’

Yigsiavalkya said: ‘In Sraddhd (faith), for if a
man believes, then he gives Dakshi»4, and Dakshiza
truly abides in faith.’

Sékalya said : ‘And in what then does faith abide?’

Yégravalkya said: ‘In the heart, for by the heart
faith knows, and therefore faith abides in the heart.’

Shkalya said : ‘So it is indeed, O Y4g#avalkya.’

! Heart stands here for buddhi and manas together. Comm.

Z In the text, published by Dr. Roer in the Bibliotheca Indica, a
sentence is left out, viz. hridaya ity uvika, hrsdayena hi rlipisni
gAindti, hridaye hy eva rlipizi pratish/kitdni bhavantity,
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22, Shkalya said: ‘Which is thy deity in the
Western quarter ?’

Y4griavalkya said : ‘Varuza.’

Sikalya said : ‘In what does that Varuza abide?’

Y4gravalkya said: ¢ In the water.

Sikalya said : ¢ In what does the water abide ?’

Y4griavalkya said : ‘In the seed.’

Shkalya said: ‘And in what does the seed abide?’

Yé4gravalkya said: ¢ In the heart. And therefore
also they say of a son who is like his father, that he
seems as if slipt from his heart, or made from his
heart; for the seed abides in the heart.

Sikalya said: ‘ So it is indeed, O Yégnavalkya

23. Sikalya said: ‘Which is thy deity in the
Northern quarter?’

Y4griavalkya said: ‘ Soma.’

S4kalya said : ‘In what does that Soma abide?’

Y4g#iavalkya said: ‘In the Diksha v’

Shkalya said : ‘In what does the Diksh4 abide?’

Yég#avalkya said: ‘In the True; and therefore
they say to one who has performed the Dikshj,
Speak what is true, for in the True indeed the
Diksh4 abides.’

Shkalya said : ‘And in what does the True abide?’

Y4g#avalkya said : ‘In the heart, for with the heart
do we know what is true, and in the heart indeed
the True abides.

Sikalya said : ‘So it is indeed, O Yig#avalkya.’

24. Stkalya said: ‘Which is thy deity in the
zenith ?’

! Diksh4 is the initiatory rite for the Soma sacrifice. Having
sacrificed with Soma which has to be bought, the sacrificer becomes
endowed with wisdom, and wanders to the North, which is the
quarter of Soma.

L 2
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Y4gravalkya said: ‘Agni.’

Shkalya said : ‘In what does that Agni abide.’

Y4griavalkya said: ‘In speech.’

Sikalya said : ‘And in what does speech abide ?’

Y4g#avalkya said : ‘In the heart.’

Stkalya said: ‘And in what does the heart abide?’

25. Y4giiavalkya said: ‘O Abhallika!, when you
think the heart could be anywhere else away from
us, if it were away from us, the dogs might eat it,
or the birds tear it

26. Sakalya said: ‘And in what dost thou (thy
body) and the Self (thy heart) abide?’

Yig#iavalkya said: ‘In the Priza (breath).’

Sékalya said: ‘In what does the Praza abide ?’

Yigriavalkya said: ‘In the Apina (down-
breathing)?’

Shkalya said : ‘In what does the Apéna abide?’

Y4gravalkyasaid: ‘ In theVyAna(back-breathing)?’

Sékalya said: ‘In what does the Vy4na abide ?’

Yégiiavalkya said: ‘ In the Udé4na (the out-breath-
ing)*’

Sakalya said : ‘In what does the Ud4na abide ?’

Y4g#avalkya said: ‘In the Samina® That Self

1 A term of reproach, it may be a ghost or preta, because ahani
liyate, it disappears by day.

* Because the priza would run away, if it were not held back by
the apina.

# Because the apina would run down, and the priza up, if they
were not held back by the vyina.

* Because all three, the priza, apina, and vyina, would run
away in all directions, if they were not fastened to the udéna.

® The Saména can hardly be meant here for one of the five
prinas, generally mentioned before the udina, but, as explained by
Dvivedaganga, stands for the SfitrAtman. This SGtrdtman abides
in the Antarydmin, and this in the Brahman (Kf/astha), which is
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(4tman) is to be described by No, no!! He is in-
comprehensible, for he cannot be (is not) compre-
hended ; he is imperishable, for he cannot perish; he"
is unattached, for he does not attach himself; unfet-
tered, he does not suffer, he does not fail.’

‘These are the eight abodes (the earth, &c.), the
eight worlds (fire, &c.), the eight gods (the immortal
food, &c.), the eight persons (the corporeal, &c.)
He who after dividing and uniting these persons?,
went beyond (the Samina), that person, taught in
the Upanishads, I now ask thee (to teach me).
If thou shalt not explain him to me, thy head
will fall’

Stkalya did not know him, and his head fell, nay,
thieves took away his bones, mistaking them for
something else.

27. Then Yigsiavalkya said: ‘Reverend Brih-
mazas, whosoever among you desires to do so, may
now question me. Or question me, all of you. Or
whosoever among you desires it, I shall question
him, or I shall question all of you.

But those Brahmazas durst not (say anything).

28. Then Yigsiavalkya questioned them with
these Slokas:

I. ‘As a mighty tree in the forest, so in truth is
man, his hairs are the leaves, his outer skin is
the bark.

2. ‘From his skin flows forth blood, sap from
the skin (of the tree); and thus from the wounded

therefore described next. Could Saméina be here the same as in
IV, 3,12

1 See before, I1, 3, 6; also IV, 2, 43 1V, 4, 22; 1V, 5, 15.

2 Dividing them according to the different abodes, worlds, and
persons, and uniting them at last in the heart.
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man! comes forth blood, as from a tree that is
struck.

3. ‘The lumps of his flesh are (in the tree) the
layers of wood, the fibre is strong like the ten-
dons?. The bones are the (hard) wood within, the
marrow is made like the marrow of the tree.

4. ‘But, while the tree, when felled, grows up
again more young from the root, from what root,
tell me, does a mortal grow up, after he has been
felled by death?

5. ‘Do not say, “from seed,” for seed is produced -
from the living %; but a tree, springing from a grain,
clearly * rises again after death ®.

6. ‘If a tree is pulled up with the root, it will not
grow again; from what root then, tell me, does a.
mortal grow up, after he has been felled by death ?

7. *Once born, he is not born (again); for who
should create him again®?’

! In the Madhyandina-sikh4, p. 1080, tasmit taddtunnit, instead
of tasméit tadatrinnAt.
2 Sankara seems to have read snivavat, instead of sniva tat
sthiram, as we read in both .Sikhis.
3 Here the M4dhyandinas (p. 1080) add, gita eva na giyate, ko
" nv enam ganayet puna’, which the Kénvas place later.
* Instead of afigass, the Midhyandinas have anyatas.
® The MAdhyandinas have dhdnfruha u vai, which is better than
_iva vai, the iva being, according to Sankara’s own confession, use-
less. The thread of the argument does not seem to have been
clearly perceived by the commentators. What the poet wants to
say is, that a man, struck down by death, does not come to life
again from seed, because human seed comes from the living only,
while trees, springing from grain, are seen to- come to life after the
tree (which yielded the grain or the seed)is dead. Pretya-sam-
bhava, like pretya-bhiva, means life after death, and pretyasam-
bhava, as an adjective, means coming to life after death.
® This line too is taken in a different sense by the commentator.
According to him, it would mean: ¢If you say, He has been born
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‘Brahman, who is knowledge and bliss, he is the
principle, both to him who gives gifts?, and also to
him who stands firm, and knows.’

(and there is an end of all questioning), I say, No; he is born
again, and the question is, How?’ This is much too artificial. The
order of the verses in the MAidhyandina-sikhi is better on the
whole, leading up more natuYally to the question, ¢ From what root
then does a mortal grow up, after he has been felled by death?’
When the Brihmans cannot answer, Yigfiavalkya answers, or the
Sruti declares, that the root from whence a mortal springs again,
after death, is Brahman.

1 Sankara explains ritir dituk as riter ditu’, a reading adopted
by the MAidhyandinas. He then arrives at the statement that
Brahman is the principle or the last source, also the root of a new
life, both for those who practise works and for those who, having
relinquished works, stand firm in knowledge. Regnaud (II, p. 138)
translates : ¢ C’est Brahma (qui est) lintelligence, le bonheur, la
richesse, le but supréme de celui qui offre (des sacrifices), et de
celui qui réside (en lui), de celui qui connait.’
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FOURTH ADHYAYA. -

- FirsT BrRAHMANA.

1. When Ganaka Vaideha was sitting (to give
audience), Y4g#avalkya approached, and Ganaka
Vaideha said: ¢Y4g7iavalkya, for what object did

~you come, wishing for cattle, or for subtle ques-
tions 1’

Y4g#iavalkya replied : ¢ For both, Your Majesty ;

2. ‘Let us hear what anybody may have told you.’

Ganaka Vaideha replied : ¢ Gitvan Sailini told me
that speech (v4£) is Brahman.’

Yég#avalkya said : ‘As one who had (the benefit
of a good) father, mother, and teacher might tell, so
did Sailini? tell you, that speech is Brahman; for
what is the use of a dumb person? But did he tell
you the body (dyatana) and the resting-place (pra-
tish#%44) of that Brahman ¥’

Ganaka Vaideha said: ‘ He did not tell me.

Yigriavalkya said : ¢ Your Majesty, this (Brahman)
stands on one leg only3’

GanakaVaideha said: ‘Then tell me, Yag7avalkya.

! Anmv-anta, formed like Sftrinta, Siddhénta, and probably Ve-
dénta, means subtle questions.

2 Roer and Poley give here Sailina; Weber also (pp. 1080 and
1081) has twice Sailina (Silinasy4patyam).

® This seems to mean that Gitvan's explanation of Brahman is
lame or imperfect, because there are four pidas of that Brahman,
and he taught one only. The other three are its body, its place,
and its form of worship (pragfietiyam upanishad brahmanas Zatur-
thaz pddak). See also Maitr. Up.VII, p. 221.
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Y4g#iavalkya said: ‘ The tongue is its body, ether
its place, and one should worship it as knowledge.’ ’

Ganaka Vaideha said: ¢ What is the nature of that
knowledge ?’

Y4gravalkya replied: ‘Your Majesty, speech itself -
(is knowledge). For through speech, Your Majesty,
a friend is known (to be a friend), and likewise the
Rig-veda, Yagur-veda, Sima-veda, the Atharvingi-
rasas, the Itihdsa (tradition), Puriza-vidyd (know-
ledge of the past), the Upanishads, Slokas (verses),
Satras (rules), Anuvyakhyinas and Vyikhyénas’
(commentaries?, &c.); what is sacrificed, what is
poured out, what is (to be) eaten and drunk, this
world and the other world, and all creatures. By
speech alone,Your Majesty, Brahman is known, speech
indeed, O King, is the Highest Brahman. Speech
does not desert him who worships that (Brahman)
with such knowledge, all creatures approach him,
and having become a god, he goes to the gods.’

Ganaka Vaideha said: ‘I shall give you (for
this) a thousand cows with a bull as big as an
elephant’

Y4g7iavalkya said: ‘My father was of opinion that
one should not accept a reward without having fully
instructed a pupil.’

3. Yégriavalkya said: ¢ Let us hear what anybody
may have told you.

Ganaka Vaideha replied: ‘Udanka Saulbiyana
told me that life (prdza)? is Brahman/ -
Y4griavalkya said: ‘As one who had (the benefit of
a good) father, mother, and teacher might tell, so did

1 See before, I1, 4, 10; and afterwards, 1V, 5, 11.
? See Taitt. Up. 111, 3.
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Udarka Saulbdyana tell you that life is Brahman;
for what is the use of a person without life? But
did he tell you the body and the resting-place of
that Brahman?’

Ganaka Vaideha said: ‘He did not tell me.

Yég#ravalkya said: ¢ Your Majesty, this (Brahman)
stands on one leg only.’

Ganaka Vaideha said: ‘Then tell me, Yég#a-
valkya.’

Y4g#iavalkya said: ‘Breath is its body, ether its

‘place, and one should worship it as what is dear.’
Ganaka Vaideha said: ‘What is the nature of that
which is dear ?’
Yég#avalkya replied: ‘Your Majesty, life itself
(is that which is dear);’ because for the sake of life,
Your Majesty, a man sacrifices even for him who is
unworthy of sacrifice, he accepts presents from him
who is not worthy to bestow presents, nay, he goes
to a country, even when there is fear of being hurt?,
for the sake of life. Life, O King, is the Highest
Brahman. Life does not desert him who worships
that (Brahman) with such knowledge, all creatures
approach him, and having become a god, he goes to
the gods.’
Ganaka Vaideha said: ‘I shall give you (for this)
a thousand cows with a bull as big as an elephant.’
Yigriavalkya said : ‘My father was of opinion that
- one should not accept a reward without having fully
instructed a pupil.’

4. Yigsiavalkya said : ‘ Let us hear what anybody
may have told you.’

! Or it may mean, he is afraid of being hurt, to whatever country
he goes, for the sake of a livelihood.
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Ganaka Vaideha replied : ‘Barku Varshza told me
that sight (4akshus) is Brahman.’

Yég#iavalkya said: ‘As one who had (the benefit
of a good) father, mother, and teacher might tell, so
did Barku VArshza tell you that sight is Brahman;
for what is the use of a person who cannot see?
But did he tell you the body and the resting-place
of that Brahman ?’

Ganaka Vaideha said : ‘He did not tell me.’

Yég#avalkya said: ¢ Your Majesty, this (Brahman)
stands on one leg only.

Ganaka Vaideha said: ‘Then tell me, Y4g#a-
valkya.’

Yig#iavalkya said: ‘ The eye is its body, ether its
place, and one should worship it as what is true.’

Ganaka Vaideha said: * What is the nature of that
which is true ?’

Y4griavalkya replied: ¢ Your Majesty, sight itself
(is that which is true); for if they say to a man who
sees with his eye, “Didst thou see ?” and he says, “I
saw,” then it is true. Sight, O King, is the Highest
Brahman. Sight does not desert him who worships
that (Brahman) with such knowledge, all creatures
approach him, and having become a god, he goes to
the gods.’

Ganaka Vaideha said: ‘I shall give you (for this)
a thousand cows with a bull as big as an elephant.’

Y4griavalkya said : ‘My father was of opinion that
one should not accept a reward without having fully
instructed a pupil.’

5. Y4g#iavalkya said: ‘Let us hear what anybody
may have told you.’

Ganaka Vaideha replied: ‘ Gardabhivibhita Bha-
radviga told me that hearing (srotra) is Brahman.’
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Yagriavalkya said: ¢ As one who had (the benefit
of a good) father, mother, and teacher might tell, so
did Gardabhivibhita Bh4radvéga tell you that hear-
ing is Brahman; for what is the use of a person who
cannot hear? But did he tell you the body and the
resting-place of that Brahman?’

Ganaka Vaideha said: ¢ He did not tell me.

Yégriavalkya said : ¢ Your Majesty, this (Brahman)
stands on one leg only.’

Ganaka Vaideha said: ‘Then tell me, Yig#a-
valkya.

' Yég7iavalkya said: ¢ The ear is its body, ether its
place, and we should worship it as what is endless.’

Ganaka Vaideha said: ‘What is the nature of that
which is endless ?’

Y4g#navalkya replied: ‘Your Majesty, space
(disaZ) itself (is that which is endless), and therefore
to whatever space (quarter) he goes, he never comes
to the end of it. For space is endless. Space indeed,
O King, is hearing?, and hearing indeed, O King, is
the Highest Brahman. Hearing does not desert
him who worships that (Brahman) with such know-
ledge, all creatures approach him, and having become
a god, he goes to the gods.’

Ganaka Vaideha said: ‘I shall give you (for this)
a thousand cows with a bull as big as an elephant.’

Yag#avalkya said: ‘My father was of opinion that
one should not accept a reward without having fully
instructed a pupil.’

6. Y4g7iavalkya saxd ‘Let us hear what anybody
may have told you.’

! Dvivedaganga states, dighbhigo hi parthividhish#k4ndvakkiin-
na’ srotram ity ukyate, atas tayor ekatvam.
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Ganaka Vaideha replied: ‘Satyakdma GAb4la told
me that mind ! (manas) is Brahman.’

Yég#iavalkya said: ¢ As one who had (the benefit
of a good) father, mother, and teacher might tell, so
did Satyakidma Gé#bila tell you that mind is Brah-
man ; for what is the use of a person without mind ?
But did he tell you the body and the resting-place of
that Brahman ?’

Ganaka Vaideha said: ‘He did not tell me.’

Y4g#iavalkya said : ‘ Your Majesty, this (Brahman)
stands on one leg only.’

GanakaVaideha said: ‘Then tell me, Yig#avalkya.’

Yiégiiavalkya said: ‘ Mind itself is its body, ether
its place, and we should worship it as bliss.’

Ganaka Vaideha said: ‘What is the nature of bliss ?’

Y4g#iavalkya replied: ¢ Your Majesty, mind itself;
for with the mind does a man desire a woman, and
a like son is born of her, and he is bliss. Mind
indeed, O King, is the Highest Brahman. Mind
does not desert him who worships that (Brahman)
with such knowledge, all creatures approach him, and
having become a god, he goes to the gods.’

Ganaka Vaideha said: ‘I shall give you (for this)
a thousand cows with a bull as big as an elephant.’

Y4g7iavalkya said: ‘My father was of opinion that

~one should not accept a reward without having fully
instructed a pupil.’

7. Yagriavalkya said: ‘ Let us hear what anybody
may have told you.’

Ganaka Vaideha replied: ‘Vidagdha Sikalya told
me that the heart (hrzdaya) is Brahman.’

Yégiiavalkya said: < As one who had (the benefit

1 See also Taitt. Up. III, 4.
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of a good) father, mother, and teacher might tell, so
did Vidagdha Sakalya tell you that the heart is
Brahman ; for what is the use of a person without a
heart? But did he tell you the body and the resting-
place of that Brahman ?’

Ganaka Vaideha said : ‘ He did not tell me.’

Y4griavalkya said : ¢ Your Majesty, this (Brahman)
stands on one leg only.’

GanakaVaideha said: ‘Then tell me, Y4g#avalkya.’

Y4gravalkya said: ¢ The heart itself is its body,
ether its place, and we should worship it as certainty
(sthiti).’

Ganaka Vaideha said: ‘What is the nature of
certainty ?’ ' ' .

Y4gravalkya replied: ‘ Your Majesty, the heart
itself; for the heart indeed, O King, is the body of
all things, the heart is the resting-place of all things,
for in the heart, O King, all things rest. The heart
indeed, O King, is the Highest Brahman. The
heart does not desert him who worships that (Brah-
man) with such knowledge, all creatures approach

him, and having become a god, he goes to the gods.’
" Ganaka Vaideha said: ‘I shall give you (for this)
a thousand cows with a bull as big as an elephant.’

Yagnavalkya said: ‘My father was of opinion
that one should not accept a reward without having
fully instructed a pupil.’

SEcoND BRAHMANA,
1. Ganaka Vaideha, descending from his throne,
said: ‘I bow to you, O Yég#avalkya, teach me.’
Yig#iavalkya said: ¢ Your Majesty, as a man who
wishes to make a long journey, would furnish him-
self with a chariot or a ship, thus is your mind well
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furnished by these Upanishads!. You are honour-
able, and wealthy, you have learnt the Vedas and
been told the Upanishads. Whither then will you
go when departing hence ?’ ,

Ganaka Vaideha said: ‘Sir, I do not know whither
I shall go’’

Yég#avalkya said: ‘Then I shall tell you this,
whither you will go.

Ganaka Vaideha said: ‘ Tell it, Sir.

2. Yégfiavalkya said : ¢ That person who is in the
right eye 2, he is called Indha, and him who is Indha
they call indeed?® Indra mysteriously, for the gods love
what is mysterious, and dislike what is evident.

3. ‘Now that which in the shape of a person is in
the right eye, is his wife, Virdg4. Their meeting-
place ¢ is the ether within the heart, and their food
the red lump within the heart. Again, their
covering ¢ is that which is like net-work within the
heart, and the road on which they move (from sleep
to waking) is the artery that rises upwards from the
heart. Like a hair divided into a thousand parts, so
are the veins of it, which are called Hita ", placed

! This refers to the preceding doctrines which had been commu-
nicated to Ganaka by other teachers, and particularly to the upsanas
of Brahman as knowledge, dear, true, endless, bliss, and certainty.

? See also Maitr. Up. VII, p. 216.

# The Madhyandinas read paroksheneva, but the commentator
explains iva by eva. See also Ait. Up. I, 3, 14.

¢ Indra is called by the commentator Vaisvinara, and his wife
Virdg. This couple, in a waking state, is Visva; in sleep, Taigasa. -

® Samstéva, lit. the place where they sing praises together, that
is, where they meet. »

¢ Privarana may also mean hiding-place, retreat.

" Hita, a name frequently given to these nidis; see IV, 3, 20;
Krind. Up. VI, 5, 3, comm.; Kaush. Up. IV, 20. See also Kaska
Up. VI, 16.
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firmly within the heart. Through these indeed that
(food) flows on flowing, and he (the Taigasa) receives
as it were purer food?! than the corporeal Self (the
Vaisvénara).

4. ‘His (the Taigasa’s) Eastern quarter are the
pranas (breath) which go to the East;

‘His Southern quarter are the prizas which go
to the South; '

‘His Western quarter are the prizas which go to
the West;

‘His Northern quarter are the prazas which go to
the North;

‘His Upper (Zenith) quarter are the prizas which
go upward;

‘His Lower (Nadir) quarter are the prAzas which
go downward ;

‘All the quarters are all the prizas. And he (the
Atman in that state) can only be described by No?,
no! He is incomprehensible, for he cannot be com-
prehended ; he is undecaying, for he cannot decay;
he is not attached, for he does not attach himself;
he is unbound, he does not suffer, he does not perish.
O Ganaka, you have indeed reached fearlessness,’'—
thus said Yég#avalkya.

Then Ganaka said: ‘¢ May that fearlessness come
to you also who teachest us fearlessness. I bow to
you. Here are the Videhas, and here am I (thy
slave).’

! Dvivedaganga explains that food, when it is eaten, is first of
all changed inko the coarse food, which goes away downward, and
into the subtler food. This subtler food is again divided into the
middle juice that feeds the body, and the finest, which is called
the red lump.

? See Br:h. Up. 11, 3, 6; IV, 9, 26.
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1. Yagriavalkya came to Ganaka Vaideha, and he
did not mean to speak with him!. But when formerly

TuIRD BRAHMANA.

! The introduction to this Brihmana has a very peculiar interest,
as showing the close coherence of the different portions which
together form the historical groundwork of the Upanishads. Ganaka
Vaideha and Yég#iavalkya are leading characters in the Brrhadi-
ranyaka-upanishad, and whenever they meet they seem to converse
quite freely, though each retains his own character, and Y4gia-
valkya honours Glanaka as king quite as much as Ganaka honours
Yigfiavalkya as a Brihmana. Now in our chapter we read that
Yig#iavalkya did not wish to enter on a discussion, but that Ganaka
was the first to address him (pirvam paprakkka). This was evi-
dently considered not quite correct, and an explanation is given,
that Gianaka took this liberty because on a former occasion Yagia-
valkya had granted him permission to address questions to him,
whenever he liked. It might be objected that such an explanation
- looks very much like an after-thought, and we find indeed that in
India itself some of the later commentators tried to avoid the diffi-
culty by dividing the words sa mene na vadishya iti, into sam enena
vadishya iti, so that we should have to translate, ¢ Yagfiavalkya came
to Ganaka intending to speak with him.” (See Dvivedaganga’s
Comm. p. 1141.) This is, no doubt, a very ingenious conjecture,
which might well rouse the envy of European scholars. But it is
no more. The accents decide nothing, because they are changed
by different writers, according to their different views of what the
Pada text ought to be. What made me prefer the reading which
is supported by Sankara and Dvivedaganga, though the latter
alludes to the other padakkieda, is that the tmesis, sam enena
vadishye, does not occur again, while sa mene is a common phrase.
But the most interesting point, as I remarked before, is that this
former disputation between Ganaka and Yégiiavalkya and the per-
mission granted to the King to ask any question he liked, is not a
mere invention to account for the apparent rudeness by which
Yégnavalkya is forced to enter on a discussion against his will,
but actually occurs in a former chapter. In Satap. Br. XI, 6, 2, 10,
we read : tasmai ha Yégdiavalkyo varam dadau; sa hovita, kima-

[15] M
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Ganaka Vaideha and Yég7avalkya had a disputation
on the Agnihotra, Y4g#iavalkya had granted him a
boon, and he chose (for a boon) that he might be
free to ask him any question he liked. Yig#ia-
valkya granted it, and thus the King was the first to
ask him a question.

2. ‘Yégravalkya, he said, ‘what is the light of
man*'?’

Y4griavalkya replied: ‘The sun, O King; for,
having the sun alone for his light, man sits, moves
about, does his work, and returns.’

Ganaka Vaideha said: ‘So indeed it is, O Yig#a-
valkya.’

3. Ganaka Vaideha said: ¢ When the sun has set,
O Yigiavalkya, what is then the light of man?’

Y4igiiavalkya replied: ‘The moon indeed is his
light ; for, having the moon alone for his light, man
sits, moves about, does his work, and returns.’

Ganaka Vaideha said: ‘ So indeed it is, O Yig#a-
valkya.

4. Ganaka Vaideha said : * When the sun has set,
O Yéigriavalkya, and the moon has set, what is the
light of man ¥’

Yigriavalkya replied: ‘Fire indeed is his light;

prasna eva me tvayi Yigfiavalkydsad iti, tato brahmi Ganaka 4sa.
This would show that Ganaka was considered almost like a Brih-
mana, or at all events enjoyed certain privileges which were sup-
posed to belong to the first caste only. See, for a different view,
Deussen, Vedinta, p. 203 ; Regnaud (Matériaux pour servir & I'his-
toire de la philosophie de I'Inde), Errata; and Sacred Books of
the East, vol. i, p. Ixxiii.

1 Read kimgyotir as a Bahuvrihi. Purusha is difficult to trans-
late. It means man, but also the true essence of man, the soul,
as we should say, or something more abstract still, the person, as
I generally translate it, though a person beyond the Ego.
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for, having fire alone for his light, man sits, moves
about, does his work, and returns.’

5. Ganaka Vaideha said: ‘When the sun has set,
O Y4g#iavalkya, and the moon has set, and the fire
is gone out, what is then the light of man?’

Y4gravalkya replied : ‘Sound indeed is his light;
for, having sound alone for his light, man sits, moves
about, does his work, and returns. Therefore, O
King, when one cannot see even one’s own hand,
yet when a sound is raised, one goes towards it

Ganaka Vaideha said: ‘So indeed it is, O Yéag#ia-
valkya.’

6. Ganaka Vaideha said: ¢ When the sun has set,
O Yigiiavalkya, and the moon has set, and the fire
is gone out, and the sound hushed, what is then the
light of man ?’

Yégiiavalkya said: ¢ The Self indeed is his light;
for, having the Self alone as his light, man sits,

.moves about, does his work, and returns.’

7. Ganaka Vaideha said: ‘ Who is that Self?’

Y4gravalkya replied: ¢He who is within the
heart, surrounded by the Prazas? (senses), the person
of light, consisting of knowledge. He, remaining the
same, wanders along the two worlds?, as if? thinking,
as if moving. During sleep (in dream) he tran-
scends this world and all the forms of death (all that
falls under the sway of death, all that is perishable).

8. ‘On being born that person, assuming his body,

! Simipyalakshan4 saptami, Dvivedaganga. See Brzh. Up. IV,
4, 22. ’ )

2 In this world, while awake or dreaming; in the other wo 1d,
while in deep sleep.

® The world thinks that he thinks, but in reality he does not, he
only witnesses the acts of buddhi, or thought.

M 2
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becomes united with all evils; when he departs and

dies, he leaves all evils behind.

9. ‘And there are two states for that person, the
one here in this world, the other in the other world,
and as a third! an intermediate state, the state of
sleep. When in that intermediate state, he sees
both those states together, the one here in this

© world, and the other in the other world. Now what-

ever his admission to the other world may be,
having gained that admission, he sees both the evils

i~ and the blessings*.

‘And when he falls asleep, then after having

taken away with him the material from the whole

world, destroying® and building it up again, he
sleeps (dreams) by his own light. In that state the
person is self-illuminated.

10. ¢ There are no (real) chariots in that state, no
horses, no roads, but he himself sends forth (creates)
chariots, horses, and roads. There are no blessings
there, no happiness, no joys, but he himself sends
forth (creates) blessings, happiness, and joys. There

! There are really two sthinas or states only; the place where
they meet, like the place where two villages meet, belongs to both,
but it may be distinguished as a third. Dvivedaganga (p. 1141)
uses a curious argument in support of the existence of another
world. In early childhood, he says, our dreams consist of the
impressions of a former world, later on they are filled with the
impressions of our senses, and in old age they contain visions of a
world to come.

¢ By works, by knowledge, and by remembrance of former
things ; see Brzh. Up. IV, 4, 2.

* Dividing and separating the material, i. e. the impressions
received from this world. The commentator explains mitr as a
portion of the impressions which are taken away into sleep.
¢ Destroying ’ he refers to the body, which in sleep becomes sense-
Jess, and ‘building up’ to the imaginations of dreams.
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are no tanks there, no lakes, no rivers, but he him-
self sends forth (creates) tanks, lakes, and rivers.
He indeed is the maker.

11. ‘On this there are these verses:

‘After having subdued by sleep all that belongs
to the body, he, not asleep himself, looks down
upon the sleeping (senses). Having assumed light,
he goes again to his place, the golden person?, the
lonely bird. (1)

12. ‘Guarding with the breath (priza, life) the
lower nest, the immortal moves away from the nest;
that immortal one goes wherever he likes, the golden
person, the lonely bird. (2)

13. ‘Going up and down in his dream, the god
makes manifold shapes for himself, either rejoicing
together with women, or laughing (with his friends),
or seeing terrible sights. (3)

14. ‘People may see his playground ?, but himself
no one ever sees. Therefore they say, “ Let no one
wake a man suddenly, for it is not easy to remedy,
if he does not get back (rightly to his body).”

‘Here some people (object and) say: “ No, this
(sleep) is the same as the place of waking, for what
he sees while awake, that only he sees when asleep®.”

! The M4idhyandinas read paurusha, as an adjective to ekahamsa,
but Dvivedaganga explains paurusha as a synonym of purusha,
which is the reading of the Kénvas.

? Cf. Susruta III, %, 1

® I have translated thlS according to the commentator, who says :
¢ Therefore the Self is self-illuminated during sleep. But others
say the state of waking is indeed the same for him as sleep; there
is no other intermediate place, different from this and from the
other world. . . . And if sleep is the same as the state of waking,
then is this Self not separate, not cause and effect, but mixed with
them, and the Self therefore not self-illuminated. What he means
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No, here (in sleep) the person is self-illuminated (as
we explained before).’

Ganaka Vaideha said: ‘I give you, Sir, a thousand.
Speak on for the sake of (my) emancipation.’

15. Yég#avalkya said: ¢ That (person) having en-
joyed himself in that state of bliss (sampraséda, deep
sleep), having moved about and seen both good and
evil, hastens back again as he came, to the place
from which he started (the place of sleep), to dream .
And whatever he may have seen there, he is not
followed (affected) by it, for that person is not
attached to anything.’

Ganaka Vaideha said: ‘So it is indeed, Yég#a-

is that others, in order to disprove the self-illumination, say that this
sleep is the same as the state of waking, giving as their reason that
we see in sleep or in dreams exactly what we see in waking. But
this is wrong, because the senses have stopped, and only when the
senses have stopped does one see dreams. Therefore there is no
necessity for admitting another light in sleep, but' only the light
inherent in the Self. This has been proved by all that went before.’
Dr. Roer takes the same view in his translation, but Deussen (Ve-
dinta, p. 205) takes an independent view, and translates : ¢ There-
fore it is said: It (sleep) is to him a place of waking only, for
what he sees waking, the same he sees in sleep. Thus this spirit
serves there for his own light’ Though the interpretations of
Sankara and Dvivedaganga sound artificial, still Dr. Deussen’s
version does not remove all difficulties. If the purusha saw in
sleep no more than what he had seen before in waking, then the
whole argument in favour of the independent action, or the inde-
pendent light of the purusha, would go; anyhow it would be no
argument on Yégfiavalkya’s side. See also note to paragraph g,
before.

! The M4dhyandinas speak only of his return from svapninta
to buddhinta, from sleep to waking, instead of his going from
samprasida (deep sleep) to svapni (dream), from svapni to bud-
dhinta, and from buddhinta again to svapninta, as the Kéinvas
have it. In § 18 the K4nvas also mention svapninta and buddhénta
only, but the next paragraph refers to sushupti.
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valkya. I give you, Sir, a thousand. Speak: on for
the sake of emancipation.’

16. Yigrnavalkya said: ¢ That (person) having en-
joyed himself in that sleep (dream), having moved
about and seen both good and evil, hastens back
again as he came, to the place from which he started,
to be awake. And whatever he may have seen
there, he is not followed (affected) by it, for that
person is not attached to anything.’

Ganaka Vaideha said: ‘So it is indeed, Yig#a-
valkya. I give you, Sir, a thousand. Speak on for
the sake of emancipation.’

17. Yégiiavalkya said: ¢ That (person) having en-
joyed himself in that state of waking, having moved
about and seen both good and evil, hastens back
again as he came, to the place from which he started,
to the state of sleeping (dream).
~18. ‘In fact, as a large fish moves along the two
" banks of a river, the right and the left, so does that
person move along these two states, the state of
sleeping and the state of waking.

19. ‘And as a falcon, or any other (swift) bird,
after he has roamed about here in the air, becomes
tired, and folding his wings is carried to his nest, so
does that person hasten to that state where, when
asleep, he desires no more desires, and dreams no
more dreams.

20. ‘ There are in his body the veins called Hits,
which are as small as a hair divided a thousandfold,
full of white, blue, yellow, green, and red!. Now

! Dvivedaganga explains that if phlegm predominates, qualified
by wind and bile, the juice in the veins is white; if wind predomi-
nates, qualified by phlegm and bile, it is blue; if bile predominates,
qualified by wind and phlegm, it is yellow; if wind and phlegm
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when, as it were, they kill him, when, as it were,
they overcome him, when, as it were, an elephant
chases him, when, as it were, he falls into a well,
he fancies, through ignorance, that danger which he
(commonly) sees in waking. But when he fancies
that he is, as it were, a god, or that he is, as it
were, a king?, or “I am this altogether,” that is his
highest world 2

21, ‘This indeed is his (true) form, free from
desires, free from evil, free from fear3, Now asa
man, when embraced by a beloved wife, knows
nothing that is without, nothing that is within, thus
this person, when embraced by the intelligent (prig#ia)
Self, knows nothing that is without, nothing that is
within. This indeed is his (true) form, in which
his wishes are fulfilled, in which the Self (only) is

predominate, with little bile only, it is green; and if the three ele-
ments are equal, it is red. See also Anandagiri’s gloss, where
Susruta is quoted. Why this should be inserted here, is not quite
clear, except that in sleep the purusha is supposed to move about
in the veins.

1 Here, again, the commentator seems to be right, but his inter-
pretation does violence to the context. The dangers which a man
sees in his sleep are represented as mere imaginations, so is his
idea of being of god or a king, while the idea that he is all this
(aham evedam sarva, i. e. idam sarvam, see Sankara, p. 873, 1. 11)
is represented as the highest and real state. Butit is impossible to
begin a new sentence with aham evedam sarvam, and though it is
true that all the preceding fancies are qualified by iva, I prefer to
take deva and rigan as steps leading to the sarvitmatva,

2 The Madhyandinas repeat here the sentence from yatra supto
to pasyati, from the end of § 19.

® The Kénva text reads atikksand4 apahatapipm4. Sankara
explains ati4%4andd by ati#kkandam, and excuses it as svidhy4ya-
dharma’ piskak. The MAidhyandinas read ati2%4ando, but place

the whole sentence where the Kédnvas put ptakdmam &c., at the
end of § 21.
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his wish, in which no wish is left,—free from any
sorrow 1,

22, ‘Then a father is not a father, a mother not
a mother, the worlds not worlds, the gods not gods,
the Vedas not Vedas. Then a thief is not a thief, a
murderer not a murderer? a ffand4la® not a Landila,
a Paulkasa* not a Paulkasa, a Sramaza® not a Sra-
mazna, a Télpasa ® not a T4pasa. He is not followed
by good, not followed by evil, for he has then over-
come all the sorrows of the heart?.

23. “‘And when (it is said that) there (in the
Sushupti) he does not see, yet he is seeing, though
he does not see®. For sight is inseparable from the

! The Kénvas read sokdntaram, the Midhyandinas asokéintaram,
but the commentators arrive at the same result, namely, that it
means sokasfinyam, free from grief. Sankara says: sokintaram
sokakkhidram sokasfinyam ityetak, Akokamadhyaman iti v4; sar-
vathipy asokam. Dvivedaganga says: na vidyate soko ’ntare
madhye yasya tad asokintara (ra, Weber) sokasinyam.

? Bhrfizahan, varish#zabrahmahanti.

8 The son of a Sfidra father and a Brihmaza mother.

* The son of a Sfidra father and a Kshatriya mother.

% A mendicant.

¢ A Vinaprastha, who performs penances.

7 I have translated as if the text were ananvigata’ puzyena
ananvigatas pipena. We find anvigata used in a similar way in
§§ 15,16, &c. But the Kénvas read ananvigatam punyena anan-
vigatam pépena, and Sankara explains the neuter by referring it
to ripam (ripaparatvin napumsakalingam). The M4dhyandinas, if
we may trust Weber's edition, read ananvigatas pumyeninviga-
tak pipena. The second anvigata’ may be a mere misprint, but
Dvivedaganga seems to have read ananvigatam, like the Kinvas,
for he says: ananvdgatam iti riipavishayo napumsakanirdesas.

® This is the old Upanishad argument that the true sense is the
Self, and not the eye. Although therefore in the state of profound
sleep, where the eye and the other senses rest, it might be said
that the purusha does not see, yet he is a seer all the time, though
he does not see with the eye. The seer cannot lose his character

gt
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seer, because it cannot perish. But there is then
no second, nothing else different from him that he
could see.

24. ‘And when (it is said that) there (in the
Sushupti) he does not smell, yet he is smelling, though
he does not smell. For smelling is inseparable from
the smeller, because it cannot perish. But there is
then no second, nothing else different from him that
he could smell.

25. ‘And when (it is said that) there (in the
Sushupti) he does not taste, yet he is tasting, though
he does not taste. For tasting is inseparable from
the taster, because it cannot perish. But there is
then no second, nothing else different from him that
he could taste.

26. ‘And when (it is said that) there (in the
Sushupti) he does not speak, yet he is speaking,
though he does not speak. For speaking is inse-
parable from the speaker, because it cannot perish.
But there is then no second, nothing else different
from him that he could speak

27. ‘And when (it is said that) there (in the
Sushupti) he does not hear, yet he is hearing, though
he does not hear. For hearing is inseparable from
the hearer, because it cannot perish. But there is
then no second, nothing else different from him that
he could hear.

28. ‘And when (it is said that) there (in the
Sushupti) he does not think, yet he is thmkmg,
though he does not think. For thinking is inse-
parable from the thinker, because it cannot perish.

of seeing, as little as the fire can lose its character of burning, so
long as it is fire. The Self sees by its own light, like the sun, even
where there is no second, no object but the Self, that could be seen.
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But there is then no second, nothing else different
from him that he could think.

29. ‘And when (it is said that) there (in the
Sushupti) he does not touch, yet he is touching,
though he does not touch. For touching is inse-
parable from the toucher, because it cannot perish.
But there is then no second, nothing else different
from him that he could think.

30. ‘And when (it is said that) there (in the
Sushupti) he does not know, yet he is knowing,
though he does not know. For knowing is inse-
parable from the knower, because it cannot perish.
But there is then no second, nothing else different
from him that he could know.

31. ‘When (in waking and dreaming) there is, as
it were, another, then can one see the other, then
can one smell the other, then can one speak to the
-other, then can one hear the other, then can one
think the other, then can one touch the other, then
can one know the other. -~

32. ‘An ocean! is that one seer, without any
duality ; this is the Brahma-world 2, O King. Thus
did Yagiavalkya teach him. This is his highest
goal, this is his highest success, this is his highest
world, this is his highest bliss. All other creatures
live on a small portion of that bliss.

33. ‘If a man is healthy, wealthy, and lord of
others, surrounded by all human enjoyments, that

! Salila is explained as salilavat, like the ocean, the seer being
one like the ocean, which is one only. Dr. Deussen takes salila as
a locative, and translates it ‘In dem Gewoge,’ referring to Sveti-
svatara-upanishad VI, 13.

2 Or this seer is the Brahma-world, dwells in Brahman, or is
Brahman.
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is the highest blessing of men. Now a hundred
of these human blessings make one blessing of the
fathers who have conquered the world (of the fathers).
A hundred blessings of the fathers who have con-
quered this world make one blessing in the Gan-
dharva world. A hundred blessings in the Gandharva
world make one blessing of the Devas by merit
(work, sacrifice), who obtain their godhead by merit.
A hundred blessings of the Devas by merit make
one blessing of the Devas by birth, also (of) a
Srotriya® who is without sin, and not overcome by
desire. A hundred blessings of the Devas by birth
make one blessing in the world of Pragipati, also
(of) a Srotriya who is without sin, and not overcome
by desire. A hundred blessings in the world of
Pragipati make one blessing in the world of Brah-
man, also (of) a Srotriya who is without sin, and
not overcome by desire. And this is the highest
blessing 2.

‘This is the Brahma-world, O king,’ thus spake
Yig#navalkya.

Ganaka Vaideha said: ‘I give you, Sir, a thousand.
Speak on for the sake of (my) emancipation.’

Then Yé4g#avalkya was afraid lest the King,
having become full of understanding, should drive
him from all his positions 3,

34. And Yég#avalkya said: ¢ That (person), having
enjoyed himself in that state of sleeping (dream),

! An accomplished student of the Veda.

2 See Taitt. Up. II, 8, p. 59; Kkind. Up.VIII, 2,1-10; Kaush.-
Up. I, 3-5; Regnaud, II, p. 33 seq.

® Sankara explains that Yigfiavalkya was not afraid that his
own knowledge might prove imperfect, but that the king, having
the right to ask him any question he liked, might get all his know-
ledge from him.
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having moved about and seen both good and bad,
hastens back again as he came, to the place from
which he started, to the state of waking™.

35. ‘Now as a heavy-laden carriage moves along
groaning, thus does this corporeal Self, mounted by
the intelligent . Self, move along groaning, when a
man is thus going to expire 2

36. ‘And when (the body) grows weak through
old age, or becomes weak through illness, at that
time that person, after separating himself from his
members, as an Amra (mango), or Udumbara (fig),
or Pippala-fruit is separated from the stalk, hastens
back again as he came, to the place from which he
started, to (new) life.

37. ‘And as policemen, magistrates, equerries,
and governors wait for a king who is coming back,
with food and drink, saying, “ He comes back, he
approaches,” thus do all the elements wait on him
who knows this, saying, “ That Brahman comes, that
Brahman approaches.”

38. ‘And as policemen, magistrates, equerries, and
governors gather round a king who is departing,
thus do all the senses (prizas) gather round the Self
at the time of death, when a man is thus going to
expire.’

tp s

C edeo

FourTH BRAHMANA.

1. Yé4gravalkya continued: ‘ Now when that Self,
having sunk into weakness?, sinks, as it were, into

1 See § 17, before.

? Sankara seems to take ukZAvisi as a noun. He writes:
yatraitad bhavati; etad iti kriydvisesharam Qrdhv64zZvisi yatror-
dhvokkivisitvam asya bhavatityarthas.

8 In the Kaush, Up. III, 3, we read yatraitat purusha 4rto
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unconsciousness, then gather those senses (prizas)
around him, and he, taking with him those elements
of light, descends into the heart. When that person
in the eye! turns away, then he ceases to know any
forms.

2. ““He has become one,” they say, “ he does not
see?” “He has become one,” they say, “he does
not smell.” “He has become one,” they say, “he
does not taste.” “He has become one,” they say,
“he does not speak.” “He has become one,” they
say, “ he does not hear.” “ He has become one,” they
say, “he does not think.” “He has become one,”
they say, “he does not touch.” ‘“He has become
one,” they say, “ he does not know.” The point of his
heart® becomes lighted up, and by that light the Self
departs, either through the eye*, or through the
skull 8, or through other places of the body. And
when he thus departs, life (the chief priza) departs
after him, and when life thus departs, all the other

marishyan 4bilyam etya sammohati, Here 4bilyam should cer-
tainly be dbdlyam, as in the commentary; but should it not be
abilyam, as here. See also Br:h. Up. III, 5, 1, note.

! Kikshusha purusha is explained as that portion of the sun
which is in the eye, while it is active, but which, at the time of
death, returns to the sun.

2 Ekibhavati is probably a familiar expression for dying, but it
is here explained by Sankara, and probably was so intended, as
meaning that the organs of the body have become oné with the
Self (lingdtman). The same thoughts are found in the Kaush. Up.
111, 3, priza ekadhi bhavati.

# The point where the nidis or veins go out from the heart.

* When his knowledge and deeds qualify him to proceed to the
sun. Sankara,

® When his knowledge and deeds qualify him to proceed to the
Brahma-world.
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vital spirits (prizas) depart after it. He is conscious,
and being conscious he follows ! and departs.

‘ Then both his knowledge and his work take hold
of him, and his acquaintance with former things 2’

3. ‘And as a caterpillar, after having reached the
end of a blade of grass, and after having made another
approach (to another blade)3, draws itself together
towards it, thus does this Self, after having thrown
off this body * and dispelled all ignorance, and after
making another approach (to another body), draw
himself together towards it.

4. ‘And as a goldsmith, taking a piece of gold,
turns it into another, newer and more beautiful shape,
so does this Self, after having thrown off this body

- ! This is an obscure passage, and the different text of the

Midhyandinas shows that the obscurity was felt at an early time.
The Midhyandinas read: Samg#idnam anvavakrimati sa esha giat
savigfidno bhavati, This would mean, ‘Consciousness departs
after. He the knowing (Self) is self-conscious.” The Kénvas read:
Savigfidno bhavati, savigfiidnam evinvavakrimati. Roer translates:
‘It is endowed with knowledge, endowed withknowledge it departs ;’
and he explains, with Sankara, that the knowledge here intended is
such knowledge as one has in a dream, a knowledge of impressions
referring to their respective objects, a knowledge which is the
effect of actions, and not inherent in the self. Deussen translates :
¢Sie (die Seele) ist von Erkenntnissart, und was von Erkenntnissart
ist, ziehet ihr nach.” The Persian translator evidently thought that
self-consciousness was implied, for he writes : ¢ Cum quovis corpore
addictionem sumat . . . . in illo corpore aham est, id est, ego sum.’

? This acquaintance with former things is necessary to explain
the peculiar talents or deficiencies which we observe in children.
The three words vidy4, karman, and pfirvapragfii often go toge-
ther (see Sankara on Brsh. Up. IV, 3, 9). Deussen’s conjecture,
aplirvapragqd, is not called for.

8 See Br:h. Up. IV, 3, 9, a passage which shows how .difficult
it would be always to translate the same Sanskrit words by the
same words in English ; see also Brahmopanishad, p. 245.

¢ See Brsh, Up. IV, 3,9, and IV, 3, 13.
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and dispelled all ignorance, make unto himself an-
other, newer and more beautiful shape, whether it be
like the Fathers, or like the Gandharvas, or like the
Devas, or like Pragépati, or like Brahman, or like
other beings.

5. ‘That Self is indeed Brahman consisting of
knowledge, mind, life, sight, hearing, earth, water,
wind, ether, light and no light, desire and no desire,
anger and no anger, right or wrong, and all things.
Now as a man is like this or like that?, according as
he acts and according as he behaves, so will he be :—
a man of good acts will become good, a man of bad
acts, bad. He becomes pure by pure deeds, bad by
bad deeds. ’

“And here they say that a person consists of
desires. And as is his desire, so is his will ; and as is
his will, so is his deed ; and whatever deed he does,
that he will reap.

6. ‘And here there is this verse: “To whatever
object a man’s own mind is attached, to that he goes
strenuously together with his dged; and having
obtained the end (the last results) of whatever deed
he does here on earth, he returns again from that
world (which is the temporary reward of his deed) to
this world of action.”

‘So much for the man who desires. But as to
the man who does not desire, who, not desiring,
freed from desires, is satisfied in his desires, or
desires the Self only, his vital spirits do not depart
elsewhere,—being Brahman, he goes to Brahman.

7. *On this there is this verse : “When all desires

! The iti after adomaya is not clear to me, but it is quite clear
that a new sentence begins with tadyadetat, which Regnaud II,
p. 101 and p. 139, has not observed.
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which once entered his heart are undone, then does
the mortal become immortal, then he obtains Brah-
man.”

‘And as the slough of a snake lies on an ant-hill,
dead and cast away, thus lies this body ; but that dis-
embodied immortal spirit (prdza, life) is Brahman
only, is only light.’

Ganaka Vaideha said: ‘Sir, I give you a thousand’

I, *On this there are these verses :

‘The small, old path stretching far away?has been
found by me. On it sages who know Brahman move
on to the Svarga-loka (heaven), and thence higher
on, as entirely free 2,

9. ‘On that path they say that there is white, or
blue, or yellow, or green, or red #; that path was found
by Brahman, and on it goes whoever knows Brahman,
and who has done good, and obtained splendour.

10. ‘All who worship what is not knowledge
(avidy4) enter into blind darkness: those who delight
in knowledge, enter, as it were, into greater darkness®.

11. ‘There are® indeed those unblessed worlds,

1 This may be independent matter, or may be placed again into
the mouth of Yigiavalkya.

? Instead of vitatak, which perhaps seemed to be in contradiction
with azu, there is a M4dhyandina reading vitara, probably intended
originally to mean leading across. The other adjective ma#-
sprish/a I cannot explain. Sankara explains it by mam sprish/as,
mayi labdhas.
~ ® That this is the true meaning, is indicated by the various
readings of the M4dhyandinas, tena dhiri apiyanti brahmavida
utkramya svargam lokam ito vimuktis. The road is not to lead
to Svarga only, but beyond.

‘ See the colours of the veins as given before, IV, 3, 20.

5 Sée V4g. Up. 9. Sahkara in our place explains avidyd by
works, and vidy4 by the Veda, excepting the Upanishads.

¢ See V4g. Up. 3; Kazka Up. I, 3.

(5] N
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covered with blind darkness. Men who are ignorant
and not enlightened go after death to those worlds.

12, ‘If a man understands the Self, saying, “I am
He,” what could he wish or desire that he should
pine after the body?.

13. * Whoever has found and understood the Self
that has entered into this patched-together hiding-
place? he indeed is the creator, for he is the maker
of everything, his is the world, and he is the world
itself2,

14. ‘ While we are here, we may know this; if not,
I am ignorant*, and there is great destruction. Those
who know it, become immortal, but others suffer pain
indeed.

15. ‘If a man clearly beholds this Self as God
and as the lord of all that is and will be, then he is
no more afraid.

16. ‘He behind whom the year revolves with the
days, him the gods worship as the light of lights, as
immortal time. :

17. ‘He in whom the five beings® and the ether
rest, him alone I believe to be the Self—I who

! That he should be willing to suffer once more the pains
inherent in the body. The MAdhyandinas read sarfram anu
samkaret, instead of safigvaret.

* 2 The body is meant, and is called deha from the root dih, to
knead together. Roer gives samdehye gahane, which Sankara
explains by samdehe. Poley has samdeghe, which is the right
Kénva reading. The Midhyandinas read samdehe. Gahane might
be taken as an adjective also, referring to samdehe.

3 Sankara takes loka, world, for 4tm4, self.

4 I have followed Sankara in translating avedi%z by 1gnorant, but
the text seems corrupt.

5 The five ganas, i. e. the Gandharvas, Pitrss, Devas, Asuras, and
Rakshas; or the four castes with the Nishddas; or breath, eye,
ear, food, and mind.
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know, believe him to be Brahman; I who am im-
mortal, believe him to be immortal.

18. ‘They who know the life of life, the eye of the
eye, the ear of the ear, the mind of the mind, they
have comprehended the ancient, primeval Brahman’.

19. ‘By the mind alone it is to be perceived 2,
there is in it no diversity. He who perceives therein
any diversity, goes from death to death.

20. ‘ This eternal being that can never be proved,
is to be perceived in one way only; it is spotless,
beyond the ether, the unborn Self, great and eternal.

21. ‘Let a wise BrAhmaza, after he has discovered
him, practise wisdom?. Let him not seek after many
words, for that is mere weariness of the tongue.

22. ‘And he is that great unborn Self, who consists
of knowledge, is surrounded by the Prizas, the ether
within the heart4. In it there reposes the ruler of all, <
the lord of all, the king of all. He does not become
greater by good works, nor smaller by evil works.
He is the lord of all, the king of all things, the pro- -
tector of all things. He is a bank® and a boundary,
so that these worlds may not be confounded. Brah-
maznas seek to know him by the study of the Veda, by
sacrifice, by gifts, by penance, by fasting, and he who
knows him, becomes a Muni. Wishing for that:
world (for Brahman) only, mendicants leave their®
homes.

~ ‘Knowing this, the people of old did not wish for
offspring. What shall we do with offspring, they said,

! See Talavak. Up. I, 2.

¥ See Katha Up. IV, 10-11.

# Let him practise abstinence, patience, &c., which are the means
of knowledge.

* See Br/h. Up. 1V, 3, 4. 8 See Kkind. Up.VIII, 4.
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we who have this Self and this world (of Brahman)!?
And they, having risen above the desire for sons,
wealth, and new worlds, wander about as mendicants.
For desire for sons is desire for wealth, and desire
for wealth is desire for worlds. Both these are indeed
desires only. He, the Self, is to be described by No,
no?! He is incomprehensible, for he cannot be com-
prehended; he is imperishable, for he cannot perish;
he is unattached, for he does not attach himself;
unfettered, he does not suffer, he does not fail. Him
(who knows), these two do not overcome, whether
he says that for some reason he has done evil, or for
some reason he has done good—he overcomes both,
and neither what he has done, nor what he has
omitted to do, burns (affects) him.

23. ‘ This has been told by a verse (&Kz£): “ This
eternal greatness of the Brahmana does not grow
larger by work, nor does it grow smaller. Let man
try to find (know) its trace, for having found (known)
it, he is not sullied by any evil deed.”

‘He therefore that knows it, after having become
quiet, subdued, satisfied, patient, and collected &, sees
self in Self, sees all as Self. Evil does not overcome
him, he overcomes all evil. Evil does not burn him,
he burns all evil. Free from evil, free from spots,
free from doubt, he becomes a (true) Brdhmaza ; this
is the Brahma-world, O King,'—thus spoke Y4igia-
valkya. '

Ganaka Vaideha said : ‘ Sir, I give you the Videhas,
and also myself, to be together your slaves.’

24. This*indeed is the great, the unborn Self, the

1 Cf. Brih. Up. IIT,5,1. 2 SeeBrzh. Up.IlIl, 9,26; IV, 2, 4.
8 See Deussen, Vedanta, p. 8.
¢ As described in-the dialogue between Ganaka and Yég#avalkya.
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strong !, the giver of wealth. He who knows this
obtains wealth.

25. This great, unborn Self, undecaying, undying,
immortal, fearless, is indeed Brahman. Fearless is
- Brahman, and he who knows this becomes verily the
fearless Brahman, :

Firra BrAHMANAZ

1. Yégiavalkya had two wives, Maitreyt and
KatyAyani. Of these Maitreyt was conversant with
Brahman, but Katydyani possessed such knowledge
only as women possess. And Yég#avalkya, when
he wished to get ready for another state of life (when
he wished to give up the state of a householder, and
retire into the forest),

2. Said, ‘Maitreyt, verily I am going away from
this my house (into the forest). Forsooth, let me
make a settlement between thee and that K4ty4yant.’

3. Maitreyt said: ‘ My Lord, if this whole earth,
full of wealth, belonged to me, tell me, should I be
immortal by it, or no ?’

‘No, replied Yé4g#iavalkya, ‘like the life of rich
people will be thy life. But there is no hope of
immortality by wealth, 7

4. And Maitreyt said: ‘What should I do with
that by which I do not become immortal? What
my Lord knoweth 2 (of immortality), tell that clearly
to me.’ '

5. Yégiavalkya replied: ‘Thou who art truly dear
to me, thou hast increased what is dear (to me in

! Annida is here explained as ¢ dwelling in all beings, and eating
all food which they eat.’

2 See before, II, 4.

8 The Kinva text has vettha instead of veda.
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thee)?. Therefore, if you like, Lady, I will explain it
to thee, and mark well what I say.’

~"6. And he said: ‘Verily, a husband is not dear,
that you may love the husband; but that you may
love the Self, therefore a husband is dear.

‘Verily, a wife is not dear, that you may love the
wife; but that you may love the Self, therefore a
wife is dear.

‘Verily, sons are not dear, that you may love the
sons; but that you may love the Self, therefore sons
are dear.

‘Verily, wealth is not dear, that you may love
wealth; but that you may love the Self, therefore
wealth is dear.

- “Verily, cattle? are not dear, that you may love
cattle; but that you may love the Self, therefore
cattle are dear.

‘Verily, the Brahman-class is not dear, that you
may love the Brahman-class; but that you may love
the Self, therefore the Brahman-class is dear.

‘Verily, the Kshatra-class is not dear, that you
may love the Kshatra-class; but that you may love
the Self, therefore the Kshatra-class is dear.

‘Verily, the worlds are not dear, that you may
love the worlds; but that you may love the Self,
therefore the worlds are dear.

‘Verily, the Devas are not dear, that you may
love the Devas; but that you may love the Self,
therefore the Devas are dear.

! The Kénva text has avridhat, which Sankara explains by
vardhitavat? nirdhdritavaty asi. The M4dhyandinas read avritat,
which the commentator explains by avartayat, vartitavaty asi.

* Though this is added here, it is not included in the summing
up in § 6.
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‘Verily, the Vedas are not dear, that you may /
love the Vedas; but that you may love the Self, -
therefore the Vedas are dear. ‘

‘Verily, creatures are not dear, that you may love
. the creatures; but that you may love the Self, there-
fore are creatures dear.

‘Verily, everything is not dear, that you may love
everything ; but that you may love the Self, there-
fore everything is dear.

‘Verily, the Self is to be seen, to be heard, to be.
perceived, to be marked, O Maitreyi! When the
Self has been seen, heard, perceived, and known,
then all this is known.

7. “Whosoever looks for the Brahman-class else-
where than in the Self, was abandoned by the
Brahman-class. Whosoever looks for the Kshatra-
class elsewhere than in the Self, was abandoned by
the Kshatra-class. Whosoever looks for the worlds
elsewhere than in the Self, was abandoned by the
worlds. Whosoever looks for the Devas elsewhere
than in the Self, was abandoned by the Devas.
Whosoever looks for the Vedas elsewhere than in
the Self, was abandoned by the Vedas. Whosoever
looks for the creatures elsewhere than in the Self,
was abandoned by the creatures. Whosoever looks
for anything elsewhere than in the Self, was aban-
doned by anything.

‘This Brahman-class, this Kshatra-class, these
worlds, these Devas, these Vedas, all these beings,
this everything, all is that Self.

8. ‘Now as the sounds of a drum, when beaten,
cannot be seized externally (by themselves), but the
sound is seized, when the drum is seized, or the
beater of the drum;
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9. ‘And as the sounds of a conch-shell,when blown,
cannot be seized externally (by themselves), but the
sound is seized, when the shell is seized, or the blower
of the shell;

10. ‘And as the sounds of a lute, when played,
cannot be seized externally (by themselves), but the
sound is seized, when the lute is seized, or the player
of the lute;

11. ‘As clouds of smoke proceed by themselves
out of lighted fire kindled with damp fuel, thus
verily, O Maitreyt, has been breathed forth from
this great Being what we have as Rig-veda, Yagur-
“veda, SAma-veda, Atharvangirasas, Itih4sa, Puriza,
Vidy4, the Upanishads, Slokas, Sttras, Anuvya-
khy4inas, Vyikhy4nas, what is sacrificed, what is
poured out, food, drink’, this world and the other
world, and all creatures. From him alone all these
were breathed forth.

12. ‘As all waters find their centre in the sea,
~all touches in the skin, all tastes in the tongue, all
smells in the nose, all colours in the eye, all sounds
in the ear, all percepts in the mind, all knowledge in
the heart, all actions in the hands, all movements in
the feet, and all the Vedas in speech,—

13. ‘As a mass of salt has neither inside nor
outside, but is altogether a mass of taste, thus indeed
has that Self neither inside nor outside, but is alto-
gether a mass of knowledge ; and having risen from
out these elements, vanishes again in them. When
he has departed, there is no more knowledge (name),
I say, O Maitreyt,—thus spoke Y4giavalkya.

! Explained by annad4nanimittam and peyadinanimittaz dhar-
magitam. See before, IV, 1, 2.
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14. Then Maitreyt said: ¢Here, Sir, thou hast
landed me in utter bewilderment. Indeed, I do not
understand him.