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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 Vedanta-Sitras', viz.;

1, KAdndogya-upanishad,

2, Talavakara or Kena-upanishad,

3, Aitareya-upanishad,

4. Kaushitaki-upanishad,

5. Vagasancyi or fva-upanishad,
6. Katha-upanishad,

9, Muzdaka-upanishad,

8, Taittirtyaka-upanishad,

9. Brthadarawyaka-upanishad,

10, Svetasvatara-upanishad,

11. Pras#a-upanishad.

These cleven have sometimes? been called the old and

genuine Upanishads, though I should be satisfied to call

them the cleven classical Upanishads, or the fundamental

Upanishads of the Vedanta philosophy.

Vidyarawya*, in his ‘Elucidation of the meaning of all

the Upanishads, Sarvopanishadarthanubhiti-prakdsa, con-

fines himself likewise to those treatises, dropping, however,

the fsa, and adding the Maitrdyava-upanishad, of which

I have given a translation in this volume, and the Nvrz-

simhottara-tapaniya-upanishad, the translation of which

had to be reserved for the next volume.

1 See Deussen, Vedanta, Einleitung, p. 38. Sankara occasionally refers also

to the Paingi, Agnirahasya, Gabila, and Nariyantya Upanishads,

7 Deussen, lac. cit. p. 8a.

3 T 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 before ', with the exception of the

Kaushitaki?-upanishad. We likewise possess his commen-

tary on the Maxzddkya-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-sikha,

and the Nrzsimhatdpani®. But as, besides Sankaraarya, the

disciple of Govinda, there is Sankarananda, 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 carefwl copyists +.

With regard to the Nrzsisehatapant all uncertainty might

seem to be removed, after Professor Ramamaya Tarka-

ratna has actually published its text with the commentary

of Sankaradf#drya in the Bibliotheca Indica, Calcutta, 1871.

But some uncertainty still remains. While at the end of

each Khazda of the Nrésimha-ptirvatapani we read that

the Bhashya was the work of the Paramahaszsa-parivra-

gakaékarya Sri-Sankara, the pupil of Govinda, we have no

such information for the Nvésimha-uttaratapani, 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 is, to say the least, very suspicious,

and we must wait for further confirmation. There is another

commentary on this Upanishad by Narayazabha/éa, the son

of Bhazfa Ratnaékara®, who is well known as the author of

Dipikds on several Upanishads.

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

? Dr. Weber's statement that Sankara wrote a commentary on the Kaushitaki«

upanishad has been corrected by Deussen, loc. cit. p. 39.

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

‘ A long list of works ascribed to Sankara may be seen in Regnaud, Philo-

sophie de l'Inde, p. 34, chiefly taken from Fitzedward Hall’s Index of Indian

Philosophical Systems.

5 See Tarkaratna’s Vig#Apana, p. 3, 1. 5.
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I subjoin a list of thirty of the smaller Upanishads, pub-

lished by Professor Ramamaya Tarkaratna in the Biblio-

theca Indica, with the commentaries of Narayazabha/‘a.

mu Aum fw bw
_ oN;

eee teeSI AnbwW DW =

. Nadavindu-upanishad, pp.15-173 0»

. Brahmavindu-upanishad, pp. 18-20; ,,

. Amrétavindu-upanishad, pp. 21-253 5;

. Dhyanavindu-upanishad, pp. 26-28; ,,

. Tegovindu-upanishad, pp. 29-30; 5,

. Yogasikhé-upanishad, pp. 31-323

. Yogatattva-upanishad, pp. 33-343 5

. Sanny4sa-upanishad, pp. 35-393 os

. Aruneya-upanishad, PP. 39-41; »

. Brahmavidyd-upanishad, pp. 197-2035 5,

. Kshurikd-upanishad, pp. 203-218 ;

. Kilika-upanishad, pp. 219-228; »

. Atharvasikha-upanishad, pp. 229-238; 3,

. Brahma-upanishad, pp. 239-259 ; ”

. PravAgnihotra-upanishad, pp.260-271; ,,

. Sira-upanishad, pp.1-10; Dipika by Narayama, pp. 42-60,

. Garbha-upanishad, pp. 11-15 ; ” pp. 60-73.
pp. 73-78.
pp. 78-82.

Pp.

pp.

PP.

pp-

Pp:

PP:

PP.

18, Nilarudra-upanishad, pp. 272-280 ; "

19. Kanthasruti-upanishad, pp. 281-294; ,;

20. Pivda-upanishad, pp. 295-298 ; ”

a1. Atma-upanishad, pp. 299-303 ; s

22, Ramapdrvatapaniya-upanishad,

PP- 304-358 5 4
23, Ramottaratapaniya-upanishad,

PP- 359-384 5 »

a4, Hanumadukta-R4ma-upanishad,

PP. 385-393; »

a5, Sarvopanishat-sirak, pp. 394-404 5 ”

26. Hawsa-upanishad, pp. 404-416 ; ri

27. Paramahamsa-upanishad, pp. 417-439 3 5

28, Gabala-upanishad, pp. 437-4553 »

29, Kaivalya-upanishad, pp. 456-464 ; "

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

Satikardnanda,

30. Garuda-upanishad, pp. 480 seq.; Dipika by

Narayaza,

83-101.

102-114.

114-118,

118-122,

122-127,

128-184,

‘784-196,

ibidem.
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We owe to the same editor in the carlier numbers of the

Bibliotheca the following editions:

Nrisimhapdrvatapani-upanishad, with commentary.

Nrisimhottaratapani-upanishad, with commentary.

Sha/éakra-upanishad, with commentary by Narayana.

Lastly, Hara#andra Vidyabhishava and Visvanatha Sastri

have published in the Bibliotheca Indica an edition of the

Gopalataépani-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 duting the

ninth century A.D.', and as we possess no MSS. of so carly

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

Maitrayava-brahmava-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 truc 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 shail 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 A/indogya-upanishad, trans-

ates it into English, and then remarks that I had not

translated it accurately. But the fault scems to me to lic
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entirely with him, in attempting to translate a passage

without considering the whole chapter of which it forms

apart. 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 A4desam apraksho! yen4srutam srutam bhavaty

amatam matam avigiatam vigiatam iti?

I translated this: ‘ Have you ever asked for that instruc-

tion by which we hear what cannot be heard, by which we

perccive what cannot be perceived, by which we know what

cannot be known 2’

Mr. Nehemiah Gorch 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/karaza), 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#atam

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#4ta by unknowable or

1 Mr, Nehemiah Goreh writes aprakshyo, and this is no doubt the reading

adopted by Roer in his edition of the KAdndogva-upanishad in the Bibliotheca

Indica, p. 384. In Sankara’s commentary also the same form is given. Still

grammar requires apraksho,

3 The Paf#hadast (I, 20) distinguishes between manas and buddhi, by saying,

mano vimarsariipam sy4d buddhiA syan nistaydtmika, which places the difference

between the two rather in the degree of certainty, ascribing deliberation to

manas, decision to buddhi.
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what cannot be known, rather than by unknown, as every one
would be inclined to translate these words at first sight? If
he had done so, he would have seen ina moment, that with-
out the change which I introduced in the idiom, the trans-

lation would not have conveyed the sense of the original, nay,
would have conveyed no sense at all. What could Sveta-

ketu have answered, if his father had asked him, whether
he had not asked for that instruction by which what is not
heard becomes heard, what is not comprehended becomes
comprehended, what is not known becomes known? He
would have answered, ‘Yes, I have asked for it; and from

the first day on which I learnt the Siksha, the AB C,
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 Brahman?, 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 only”, 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

* In the Vedanta-Sara, Saddnanda lays great stress on the fact that in this very
chapter of the Khandogya-upanishad, the principal subject of the whole chapter
is mentioned both in the beginning and in the end. Tatra prakaranaprati-
padyasyarthasya tadadyantayor updddnam npakramasamharam, Vatha KAdn-
dogyashash/Aaprapathake prakaranapratipadyasyddvitlyavastuna ekam evd-
dvitlyam (V3, 2, 1) ityadav aitadatmyam idam sarvam (VI, 16, 3) ity ante fa
pratipadanam. ‘The beginning with and ending with’ imply that the matter
to be declare-l in any given section is declared both at the beginning and at the
end thereof :—as, for instance, in the sixth section of the /andogya-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.’

* Vedanta-Sara, No. 118, tatraivadvitlyavastuno manantaravishayikaranam.
* See Mund. Up. 1, 1,6, adresyam agrahyam.
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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 avighata
should be translated, not by inconceived, but by inconceiv-
able, if the translation was to be faithful, and was to give

to the reader a correct idea of the original.

Let us now examine some other translations,to see whether

the translators were satisfied with translating literally, or
whether they attempted to translate thoughtfully.

Anquetil Duperron’s translation, being in Latin, cannot

help us much. He translates: ‘Non auditum, auditum fiat:
et non scitum, scitum; et non cognitum, cognitum,’

Rajendralal Mitra translates: ‘ Have you enquired of your

tutor about that subject which makes the unheard-of heard,

the unconsidered considered, and the unsettled settled ??

He evidently knew that Brahman was intended, but his

rendering of the three verbs is not exact.

Mr. Gough (p. 43) translates: “Hast thou asked for that
instruction by which the unheard becomes heard, the un-

thought thought, the unknown known?’

But now let us consult a scholar who, in a very marked

degree, always was a thoughtful translator, who felt a real

interest in the subject, and therefore was never satished with

mere words, however plausible. The late Dr. Ballantyne, in

his translation of the Vedanta-S4ra!, had occasion to trans-

late this passage from the A’#andogya-upanishad, and how

did he translate it? ‘The eulogizing of the subject is the

glorifying of what is sct forth in this or that section (of the

Veda); as, for example, in that same section, the sixth
chapter of the A’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-

' Lecture on the Vedanta, embracing the text of the Vedanta-Sara, Alla-
habad, 1851, p, 69. Vedantasara, with Nrésimha-Sarasvati's Subodhint, and
Ramatfrtha’s Vidvanmanorafgini, Calcutta, 1860, p. 89. Here we find the
right reading, aprakshah.
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able becomes conceived, and the unknowable becomes

thoroughly known.”’

Dr. Ballantyne thercfore 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 Gorch has, no doubt, great advantages in

interpreting the Upanishads, and when he writes without

any theological bias, his remarks are often very useful.

Thus he objects rightly, I-think, to my translation of a

sentence in the same chapter of the A /4ndogya-upanishad,

where the father, in answer to his son’s question, replies:

‘Sad eva, Somya, idam agra asid ekam evadvitiyam.’ 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 é», 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 whcre Mr.

Nehemiah Gorch seems to me to have quite misapprehended

the original Sanskrit, is this, that sat, 76 6p, and atmd, 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

+ Atma va idam eka evagra Asit,

[18] 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 sydm pragaycyeti 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 va idam agra asid eko

*nanta/, ‘In the beginning Brahman was all this. He was

one, and infinite” Here the transition from the neuter to

the masculine gendcr shows that Brahman only can be the

subject, both in the first and in the sccond sentence.

In English it may seem to make little difference whether

we say, ‘Brahman was this,’ or ‘this was Brahman,’ In

Sanskrit too we find, Brahma khalv idam vava sarvam,

‘Brahman indced is all this’ (Maitr. Up. IV, 6), and Sarvam

khalv idam Brahma, ‘all this is Brahman indeed’ (A Aand.

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 Pa#fadasi, I, 18, says:

Ekadasendriyair yuktya sastrezipy avagamyate

Yavat kimid bhaved etad idamzsabdoditam 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 Padadast then

goes on:

Ida sarvam pura svéshfer ckam evadvitiyakam

Sad evasin ndmardpe ndstam ity Aruver vakah.
This Mr, Venis translates: ‘Previous to creation, all this

} Sankara says (p. 398, 1.5): ekam evadvillyam paramarthata idam buddhi-

kAle 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 Veddnta, what is

really meant is that, before the sr7shdi (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 clse 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

(76 8v), O friend, was here in the beginning. This meaning

of idam, however, would apply only to the earliest utterances

of ancient Brahmavadins, while in latcr 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 arc of a very

different character. They consist in the extraordinary

number of passages which sccm 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 rcligion and philosophy with clearness,

nay, with a kind of poetical eloquence, could have uttered in

the same breath such utter rubbish. Some of the sacrificial

technicalities, and their philosophical interpretations with

which the Upanishads abound, may perhaps in time assume

a clearer meaning, when we shall have more fully mastered

b 2
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the intricacies of the Vedic ceremonial. But there will

always remain in the Upanishads a vast amount of what

we can only call meaningless jargon, and for the presence
of which in these ancient mines of thought I, for my own

part, feel quite unable to account. ‘Yes,’ a friend of mine

wrote to me, after reading some of the Sacred Books of

the East,‘you are right, how tremendously ahead of other

sacred books is the Bible. The difference strikes one as

almost unfairly great.’ So it does, no doubt. But some

of the most honest believers and admirers of the Bible

have expressed a similar disappointment, because they had

formed their ideas of what a Sacred Book ought to be,

theoretically, not historically. The Rev. J. M. Wilson, in

his excellent Lectures on the Theory of Inspiration, p. 32,

writes: ‘The Bible is so unlike what you would expect;

it does not consist of golden sayings and rules of life; give

explanations of the philosophical and social problems of

the past, the present, and the future; contain teachings
immeasurably unlike those of any other book; but it con-

tains history, ritual, legislation, poetry, dialogue, prophecy,

memoirs, and letters; it contains much that is foreign to

your idea of what a revelation ought to be. But this is not

all. There is not only much that is foreign, but much that

is opposed, to your preconceptions. The Jews tolerated

slavery, polygamy, and other customs and cruelties of

imperfect civilisation. There are the vindictive psalms, too,

with their bitter hatred against enemies,—psalms which

we chant in our churches. How can we do so? There are

stories of immorality, of treachery, of crime. How can we

read them?’ Still the Bible has been and is a truly sacred,

because a truly historical book, for there is nothing more

sacred in this world than the history of man, in his search

after his highest ideals, All ancient books which have once

been called sacred by man, will have their lasting place in

the history of mankind, and those who possess the courage,

the perseverance, and the self-denial of the true miner, and

of the true scholar, will find even in the darkest and dustiest

shafts what they are seeking for,—real nuggets of thought,

and precious jewels of faith and hope.
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1.

THE KATAHA-UPANISHAD.,

THE Kadha-upanishad is probably more widely known

than any other Upanishad. It formed part of the Persian

translation, was rendered into English by Rammohun Roy,

and has since been frequently quoted by English, French,

and German writers as one of the most perfect specimens

of the mystic philosophy and poetry of the ancient Hindus.

It was in the year 1845 that I first copied at Berlin the

text of this Upanishad, the commentary of Sankara (MS.127

Chambers'), and the gloss of Gopflayogin (MS. 224 Cham-

bers). The text and commentary of Sankara and the gloss

of Anandagiri have since been edited by Dr. Rocr in the

Bibliotheca Indica, with translation and notes. There are

other translations, more or less perfect, by RAammohun 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 Kaz/a-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 Colebrooke (Miscel-

laneous Essays, I, 96, note) it is referred to the SAma-veda

also. Generally, however, it is counted as one of the

Atharvava Upanishads.
The reason why it is ascribed to the Yagur-veda, is

probably because the legend of Nad#iketas occurs in the

Brahmaza of the Taittiriya Yagur-veda. Here we read

(III, 1, 8):

Vagasravasa, wishing for rewards, sacrificed all his

1 MS. 133 is a mere copy of MS. 127.

® Yagurvede Kardavallibhashyam,
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wealth. He had a son, called Nafiketas. 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 cat the first night?’ say, ‘Thy off-

spring. ‘What didst thou eat the second night?’ say,

‘Thy cattle.” ‘What didst thou eat the third night?’

say, ‘Thy good works.’

He went to Death, while he was away from home, and

he dwelt in his house for three nights without eating. When

Death returned, he asked: ‘Boy, how many nights hast

thou been here?? He answered: ‘Three.’ ‘What didst

thou eat the first night?’ * Thy offspring.’ ‘ What didst thou

eat the second night?’ “Thy cattle.” ‘What didst thou eat

the third night?’ ‘ Thy good works.’

Then he said: ‘My respect to thee, O venerable sir!

Choose a boon.’

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

‘Choose a second boon.’

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

Then he explained to him this Naéiketa 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 Brahmava is told in order te

explain the name of a certain sacrificial ceremony called

1 The commentator explains punar-mrityu as the death that follows afte

the present inevitable death.
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Nadiketa, was used as a peg on which to hang the dgctrines

of the Upanishad. In its original form it may have constituted

one Adhydya only, and the very fact of its division into two

Adhyayas may show that the compilers of the Upanishad

were still aware of its gradual origin. We have no means,

however, of determining its original form, nor should we even

be justified in maintaining that the first Adhydya 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 Taittirtya

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 sakhds

or branches of the Veda’. 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, nate; p. 157.

* Though it would be unfair to hold Professor Weber responsible for his

remarks on this and other questions connected with the Upanishads published

many years ago (Indische Studien, 1853, p. 197), and though I have hardly ever

thought it necessary to criticise them, some 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 Vedantic essays'.

-The mention of Dhatré, creator, for instance (Kath. Up.

II, 20), is certainly startling, and seems to have given risc

to a very early conjectural emendation. But dhatrz and

vidhatr2 occur in the hymns of the Rig-vceda (X, 82, 2),

and in the Upanishads (Maitr. Up. VI, 8); and Dhatzz,

as almost a personal deity, is invoked with Pragapati in

Rig-veda X, (84,1. Deva, in the sense of God (Kadék. Up.

II, 12), is equally strange, but occurs in other Upanishads

also (Maitr. Up. VI, 23; Svetdsv. Up. I, 3). Much might

be said about sctu, bridge (Kats. Up. 111, 2; Mund. Up.

II, 2, 5), Adarsa, mirror (Kazi. Up. VI, 5), as being character-

istic of a Jater age. But setuis 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. VIJ, 7; A Zand,

Up. VUI, 4; Berth. Up. TV, 4, 22, &c.), while adarsas, or

mirrors, are mentioned in the Brzhadaravyaka and the

Srauta-sitras 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 casy to say that adresya (Mud. Up. I, 5, 6)

ought to be adv7sya; but who would venture to correct that

form? Whenever that verse is quoted, it is quoted with

adresya, not adv7sya. The commentators themselves tell

us sometimes that certain forms are either Vedic or due to

carelessness (pramadap4/a); but that very fact shows that

such a form, for instance, as samiyata (A’/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

1 See Regnaud, Le Pessimisme Brahmanique, Annales du Musée Guimet,

i8ko ; tom. i, p. Jor.
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or copyists or printers, we have a right to remove those

later alterations, whether they bc 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, .

T have little doubt, for instance, that the three verses

16-18 in the first Valli of the Kaz/a-upanishad are later

additions, but I should not thercfore venture to remove

them. Dcath had granted three boons to Naéiketas, and

no more, Jn a later portion, however, of the Upanishad

(II, 3), the expression se¢nka vittamay? occurs, which I have

translated by ‘the road which lcads to wealth.’ As it is

said that Na#iketas did not choose that s-7fika, some reader

must have supposed that a sanka was offered him by Death.

Srmka, however, ncant commonly a string or necklace, and

hence arose the idea that Death must have offered a neck~

lace as an additional gift to Na#tiketas. Besides this, there

was another honour done to Nat#iketas by Mrityu, namely,

his allowing the sacrifice which he had taught him, to be

called by his name. This also, it was supposed, ought to have

been distinctly mentioned before, and hence the insertion

of the three verses 16-18, They are clumsily put in, for

after punar cvaha, ‘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 Natiketas was sufficiently indicated by verse 19, ‘This,

O Nakiketas, is thy fire which Icads to heaven, which thou

hast chosen as thy second boon.’ But so anxious was the

interpolator to impress upon his hearers the fact that the

sacrifice should in future go by that name, that, in spite

of the metre, he inserted tavaiva, ‘of thee alone,’ in

verse 19.
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II.

THE MUNDAKA-UPANISHAD.

Tus 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 cither by sacrifices or by worship (updsana),

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 ccase. 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

Sannydsin alone, who has given up everything, is qualified

to know and to become Brahman. And though it might

seem from Vedic legends that Gréhasthas 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, isa mistake. Works and know-

ledge can be as little together as darkness and light.

This Upanishad too has been often translated since it

first appeared in the Persian translation of Dara Shukoh.

My own copy of the text and Sankara’s commentary from

the MS. in the Chambers Collection was made in October

1844. Both are now best accessible in the Bibliotheca

Indiea, where Dr. Rocr has published the text, the com-

commentary by Sankara, a gloss by Anandag/iana, and an
English translation with notes.

The title of the Upanishad, Muvdaka, has not yet been
explained. The Upanishad is called Muvdaka-upanishad,

and its three chapters are each called Muvdakam. Native

commentators explain it as the shaving Upanishad, that is,

as the Upanishad which cuts off the errors of the mind, like

a razor. Another Upanishad also is called Kshurika, the

razor, a name which is explained in the text itself as
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meaning an instrument for removing illusion and error.

The title is all the more strange because Muzdaka, 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 carcfully, and

often display by its peculiar arrangement cither their family

ot 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 scems 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 Muvdaka, and yet faithful to the Brahmanic law.

11.

THE TAITTIRIVAKA-UPANISHAD.

THe Taittiriyaka- upanishad seems to have had its original

place in the Taittiriya- Aranyaka, This Arazyaka 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 Prapaé/akas, the first six form the

Aranyaka proper, or the Karma-kivda, as Sdyava writes,

Then follow Prapatfakas VIT, VII, and IX, forming the

Taittiriyaka-upanishad; and lastly, the tenth Prapazkaka,

the Yagaiki or Mahaindrdyava-upanishad, which is called

a Khila, and was therefore considered by the Brahmans

themselves as a later and supplementary work.

Sankara, in his commentary on the Taittiriyaka-upani-

shad, divides his work into three Adhydyas, and calls the

first Siksha-valli, the second the Brahmananda-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 Taittirilyaka-upani-

shad into Vallis is mentioned, we always have three}, the

1 Sankara (ed, Roer, p. 141) himself speaks of two Vallis, teaching the

paramatmagiana (the Siksha-vallt has nothing to do with this), and Anquetil

has Anandbli = Ananda-valli, and Bharkbli = Bhrigu-vallt.
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Siksha-valli, the Brahmdnanda-valli, and the Bhyzgu-vallil,

Properly, however, it is only the second Anuvaka of the

seventh Prapaékaka which deserves and receives in the text

itself the name of Sikshddhy4aya, while the rest of the first

Valli ought to go by the name of Samhita-upanishad?, or

S4émhiti-upanishad.

Sayara’, in his commentary on the Taittirtya-Aravyaka,

explains the seventh chapter, the Sikshadhydya (twelve

anuvakas), as Samhiti-upanishad. His commentary, how-

ever, is called Siksha-bhashya. The same Sdyawza treats the

eighth and ninth Prapa//akas as the Varuvy-upanishad*.

The Ananda-valli and Bhrigu-valli are quoted among the

Upanishads of the Atharvama',

At the end of each Valli-there is an index of the Anu-
vakas which it contains. That at the end of the first Valli

is intelligible, It gives the Pratikas, i.e the initial words,

of each Anuvaka, and states their number as twelve. At the

end of the first Anuvaka, we have the final words ‘satyam

vadishyami,’ and pata fa, i, e. five short paragraphs at the

end. At the end of the second Anuvaka, where we expect

the final words, we have the initial, i.e. sikshdm, and then

paitka, 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 Anuvdka, we have the

final words of the three sections, followed by one para-

graph; at the end of the fifth Anuvaka, three final words,

and two paragraphs, though the first paragraph belongs

clearly to the third section. In the sixth Anuvaka, we

have the final words of the two Anuvakas, and one, para-

graph. In the seventh Anuvaka, there is the final word

) The third Valli ends with Bhrigur ity upanishat.

? See Taittirlyaka-upanishad, ed. Roer, p. 12,

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

4 The Anukramani of the Atreyi school (see Weber, Indische Studien, II,
p. 208) of the Taittirtyaka gives likewise the name of Varuxi to the eighth and

ninth Prapathaka, while it calls the seventh Prapdtdaka the Samhitt, and the

tenth Prapa‘saka the Vag#iki-upanishad, That Anukramant presupposes, how-

ever, a different text, as may be seen both from the number of Anuvakas, and

from the position assigned to the Yagtiki as between the Samhitt and Varuat

Upanishads.

5 See M. M., Alphabetisches Verzeichniss der Upanishads.
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sarvam, and one paragraph added. In the eighth Anuvaka,

we have the initial word, and the number of sections, viz.

ten. In the ninth Anuvaka, there are the final words of one

section, and six paragraphs. In the tenth Anuvdka, there

is the initial word, and the number of paragraphs, viz. six.

In the eleventh Anuvaka, we hav2 the final words of four

sections, and seven paragraphs, the first again forming an

integral portion of the last section. The twelfth Anuvaka

has one section, and five paragraphs, If five, then the santi

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 naf#, so the last is vakt4ram.

In the second Vall? the index to each Anuvaka is given

at the end of the Valli.

ist Anuvaka: pratika: brahmav d,and some other catch-

words, idam, ayam, idam. INumber of sections, 21.

and Anuvaka: pratika; anndd, and other catchwords ;

last word, pudtia. Sections, 26.

grd Anuvaka: pratika: prdvam, and other catchwords ;

last word, puskia, Sections, 22.

4th Anuvaka: pratika: yatas#, and other catchwords;

last word, puééha. Sections, 18,

5th Anuvaka: pratika: vig#dnam, and other catchwords ;

last word, pustha.. Sections, 22.

6th Anuvaka: pratika: asanneva, then atha (deest in

Taitt. Ar. 7). Sections, 28.

yth Anuvaka: pratika: asat. Sections, 16.

8th Anuvaka: pratika: bhishasmat, and other catch-

words ; last word, upasankrdinati. Sections, 51.

oth Anuvaka: pratika: yata#/—kutaséana; then tam

(deest in Taitt. Ar.), Sectiors, 11.

In the third Valli the Anukramaw‘ stands at the end.

1, The first word, bhrégué, and some other catchwords.

Sections, 13.

a. The first word, annam. Sections, 12.

3. The first word, privam. Sections, 12.

4. The first word, mana. Sections, 12.

5. The first word, vigdnam, and some other words. Sec-

tions, 12.
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6. The first word, Ananda, and some other words. Sec-

tions, 10,

9, The first words, annam na nindydt, prava#, sariram.

Sections, 11,

8. The first words, annaw na pari#akshita, 4po gyotié.

Sections, T1.

g. The first words, annam bahu kurvita prithivim akasa,

Sections, 11.

io. The first words, na katitana. Sections 61. The last

words of each section are given for the tenth Anu-

vaka.

tv.

THE BRJHADARANYAKA-UPANISHAD.

THIS Upanishad has been so often edited and discussed

that it calls for no special remarks. It forms part of the

Satapatha-brahmava. In the Madhyandina-sakha of that

Brahmaza, which has been edited by Professor Wcber,

the Upanishad, consisting of six adhydyas, begins with

the fourth adhy4ya (or third prapaé/aka) of the fourteenth

book,

There is a commentary on the Brzhadaravyaka-upanishad

by Dvivedasrinarayavastnu Dvivedaganga, which has been

carefully edited by Weber in his great edition of the

Satapatha-brahmava from a MS. in the Bodleian Library,

formerly belonging to Dr. Mill, in which the Upanishad is

called Madhyandiniya-brahmava-upanishad.

In the Kauva-sikha the Bréhadarazyaka-upanishad forms

the seventeenth book of the Satapatha-brahmawa, consisting

of six adhydyas.

As Sankara’s commentary and the gloss of Anandatirtha,

‘edited by Dr. Roer in the Bibliotheca Indica, follow the

Kanva-sakha, 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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V.

THE SVETASVATARA-UPANISHAD.

Tur Svetasvatara-upanishad has been handed down as

one of the thirty-three Upanishads of the Taittiriyas, and

though this has been doubted, no real argument has ever

been brought forward to invalidate the tradition which

represents it as belonging to the Taittiriya or Black Yagur-

veda,

It is sometimes called Svetasvaturdvim Mantropanishad

(p. 274), and is frequently spoken of in the plural, as Sveta-

svataropanishada#, At the end of the last Adhydya we read

that Svctasvatara told it to the best among the hermits,

and that it should be kept secret, ar.d not be taught to any

one except to a son or a regular pupil. It is also called

Svetasva!, though, it would seem, for the sake of the metre

only. The Svetasvataras are mentioned as a Sakha’,

subordinate to the Aarakas; but of the literature belonging

to them in particular, nothing is ever mentioned beyond

this Upanishad.

Svetasvatara means a white mule, and as mules were

known and prized in India from the earlicst times, Svetd-

svatara, as the name of a person, is ra more startling than

Svetdsva, white horse, an epithet of Arguna. Now as no

one would be likely to conclude from the name of one of

the celebrated Vedic Aushis, Sydvasva, i.e. black horse,

that negro influences might be discovered in his hymns, it

is hardly necessary to say that all spcculations as to Chris-

tian influences, or the teaching of white Syro-Christian

missionaries, being indicated by the rame of Svetdsvatara,

are groundless*,

The Svetasvatara-upanishad holds a very high rank

among the Upanishads. Though we cannot say that it

is quoted by name by Badardyaza in the Vedanta-sdtras,

! Vakaspatyam, p. 1222.

4 Catal. Bodl. p.271a; p. 2224,

> 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 Vidyarazya in his

Sarvopanishad-arthanabhitiprakasa, and it was singled out

by Sankara as worthy of a special commentary.

The Svetdsvatara-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-

sitras, that some of them, called Mantra-upanishads, form

part of the more modern Samhitas, and that there are

portions even in the Rig-veda-samhita* for which the

name of Upanishad is claimed by the Anukramavis. We

find them most frequcnt, however, during the Brahmava-

period, in the Brahmavas themselves, and, more especially,

in those portions which are called Arawyakas, 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 known’,

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

an 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, Vedanta, p. 24; Ved. Siitra 1, 1,11; 1, 4,8; UI, 3, 22.

? See Sacred Books of the East, vol. i, p. Ixvi.

3 Loe. cit. p. Ixvii.



INTRODUCTION, XXxUI

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 Svet4svatara-

upanishad has its peculiar features and its peculiar difficul-

ties, I must most strongly maintain that no argument that

has as yet heen brought forward, seems to me to prove, in

any sense of the word, its modern character.

It has been said, for instance, that the Svetasvatara-

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, 254;

IV, 12; 213 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 (PragApati), 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 Aishi 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 ot 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-sitras??

Again, it has been said that the Svet4svatara-upanishad

is sectarian in a philosophical sense, that it is in fact an

Upanishad of the Saikhya system, of philosophy, and not

of the Vedanta. Now Iam 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 San-

khya, and opposed to the Vedanta, in the Svetasvatara-

upanishad, we might feel inclined to assign to our Upani-

shad a later date. But where is the proof of this?

No doubt there are expressions in this Upanishad which

remind us of technical terms used at a later time in the

Sankhya system of philosophy, but of Sankhya doctrines,

which I had myself formerly suspected in this Upanishad,

1 Weber, Ind. Stud. I, 422; and History of Indian Literature, p. 238.

? The Aphorisms of Samdilya, or the Hindu Doctrine of Faith, translated by

E. B. Cowell, Calcutta, 1873.
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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 SvetAsvatara-upanishad teaches,’ as he

says, ‘the unity of souls in the one and only Self; the

unreality of the world as a serics of figments of the sclf-

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 Isvara, whom
Mr. Gough calls the Demiurgos, but he seems to me per-

fectly right when he says that the Svetasvatara-upanishad

propounds in Sankhya terms the very principles that the

Sankhya philosophers make it their business to subvert.

One might doubt as to the propricty 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 Sdtkhya system

of Kapila. Sankhya is derived from sankhya, 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 clse the Vedanta

may be, it is monistic. In the Sankhya, nature, or whatever

else we may call it, is independent of the purusha; in the

Vedanta it is not. Now the Svetdsvatara-upanishad states

distinctly that nature, or what in the Sinkhya philosophy

Cc 2
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ig intended by Pradh4na, 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 Svetasvatara-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 Vedanta always

retains for it. It is God as creator and ruler of the world,

as isvara, lord, but not as Param4tman, or the Highest Self.

‘The Paramdtman constitutes, no doubt, his real essence,

‘but creation and creator have a phenomenal character
only’, The creation is mAyd, in its original sense of work,

then of phenomenal work, then of illusion. The creator

is mayin, in its original sense of worker or maker, but

again, in that character, phenomenal only® The Guzas

or qualities arise, according to the Vedanta, from prakrti

or maya, within, not beside, the Highest Self, and this

is the very idea which is here expressed by ‘the Self-power

of God, hidden in the guzas or determining qualities.” How

easily that sakti or power may become an independent

being, as Maya, we see in such verses as:

Sarvabhiiteshu sarvitman ya saktir aparabhava

Guidstayaé namas tasyai sasvatdyai paresvara’,

But the important point is this, that in the Svetasvatara-

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 Saikhya 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

7 Prathamam tsvaratmand mayiripendvatishthate brahma; see p. 280, 1.5.

2 May? srigate sarvam etat.

5 See p. 279, 1.5. Sarvatman secms a vocative, like paresvara,

* See Sarvadarsanasahgraha, p. 152.
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support of a dualistic philosophy such as the Sdnkhya, 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

INusion, Evolution of the Brahman, or Parizdma, is hete-

rodox, illusion or Vivarta is orthodox Vedanta. Brahman

is a concept involving such complete perfection that with it

evolution, or a tendency towards higher perfection, is im-

possible. If therefore there is change, that change can

only be illusion, and can never claim the same reality as

Brahman. To put it metaphorically, the world, according

to the orthodox Vedantin, does not proceed from Brahman

as a tree from a germ, but asa 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 Isvara, 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. fsvara, 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, Mayé,

or Prakriti. 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,

1 Veddntaparibhashd, 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

cpnecived 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 givatmans)

are subject to May4, Maya is subject to fsvara. If we

truly know fsvara, 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

{svara sharply distinguished from Brahman, whilst at other

times fsvara and Brahman are interchanged,’

Another argument in support of the sectarian character

of the Svet4svatara-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

Safkhya philosophy, occurs in it. Now it is quite true

that if we read the second verse of the fifth Adhydya 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 yoni yonim adhitish‘Zaty eka/ refers clearly

to Brahman. It is equally clear that the prastita, the son,

the offspring of Brahman, in the Vedanta sense, can only

be the same person who is elsewhere called Hiravyagarbha,

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

Hiraxyagarbha;’ and in IV, 11, we have the very expres-

sion which is uscd here, namely, ‘that he saw Hiraszya-

garbha being born.” Unfortunately, a new adjective is

applicd in our verse to Hiravyagarbha, namely, kapila,

and this has called forth interpretations totally at variance

with the gencral tenor of the Upanishad. If, instcad of

kapilam, reddish, fiery’, any other epithet had becn used

of Hiravyagarbha, no one, I belicve, would have hesitated

for a moment to recognise the fact that our text simply

repeats the description of Hiravyagarbha in his relation

to Brahman, for the other epithet v/shim, 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 Brahmava-period, were fond of tracing their various

branches of knowledge back to Brahman or to Brahman

Svayambhda and then through Pragdpati, who even in the

Rig-veda (X, 121, 10) replaces Hirawyagarbha, and some-

times through the Devas, such as Mrztyu, Vayu, Indra,

Agni®, &c., to the various ancestors of their ancient families.

In the beginning of the, Muzdakopanishad we are told

that Brahman told it to Atharvan, Atharvan to Ajfgir,

Atgir to Satyavaha Bharadvaga, Bharadvaga to Angiras,

Angiras to Saunaka. Manu, the ancicnt lawgiver, is called

both Hairazyagarbha and Svayambhuva, as descended from

Svayambhu or from Hirazyagarbha*®. Nothing therefore

was more natural than that the same tendency should have

Jed some one to assign the authorship of a great philoso-

phical system like the Sankhya to Hirazyagarbha, if not

to Brahman Svayambhad. And if the name of Hirawya-

garbha had been used already for the ancestors of other

sages, and the inspirers of other systems, what could be

more natural than that another name of the same Hirazya-

1 Other colours, instead of kapila, are nila, harita, lohitdaksha; see LV, 5; 4.

? See Vamsa-brahmana, ed, Burnell, p. 10; Brihadaranyaka-up. pp. 185, 324.

3 See M.M., Ludia, p. 372.
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gatbha should be chosen, such as Kapila. If we are told

that Kapila handed his knowledge to Asuri, Asuri to Pai-

esti, this again is in perfect keeping with the character

of literary tradition in India. Asuri occurs in the Vamsas

of the Satapatha-brahmava (sec above, pp. 187, 226) ; Patka-

sikha}, having five tufts, might be cither a general name or

a proper name of an ascetic, Buddhist or otherwise. He is

quoted in the Sankhya-stitras, V, 32; VI, 68.

But after all this was settled, after Kapila had been

accepted, like Hirawyagarbha, as the founder of a great

system of philosophy, there came a reaction. People had

now learnt to believe in a real Kapila, and when looking out

for credentials for him, they found them wherever the word

Kapila occurred in old writings. The question whether

there ever was a real historical person who took the name

of Kapila and taught the Sankhya-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 Sankhya philo-

sophy. However, it requires but a very slight acquaintance

with Sanskrit literature and very little reflection in order

to see that the author of our verse could never have dreamt

of elevating a certain Kapila, known to him as a great

philosopher, if there ever was such a man, toa divine rank®,

Hiravyagarbha 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® kapilavarvam....

Hiraxyagarbham. Kapilo ’graga iti purdvavakanat. Ka-

pilo Hirazyagarbho va nirdisyate. But he afterwards quotes

some verses in support of the theory that Kapila was a

1 For fuller information on Pafkasikha, Kapila, &c,, see F. Uall’s Preface

to Sankhya-pravasana-bhashya, p. 9 seq.; Weber, Ind, Stud. I, p. 433.

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

8 This ought to be Kanakavarzam, and I hope will not be identified with the

name of Buddha in a former existence.
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Paramarshi, a portion of Vishwu, intended to destroy error
in the Krta Yuga, a teacher of the Sankhya philosophy.
Vig fidndtman explains the verse rightly, and without any

reference to Kapila, the Sankhya teacher.
Sankarananda goes a step further, and being evidently

fully aware of the misuse that had been made of this
passage, even in certain passages of the Mahabharata

(XU, 13254, 13703), and elsewhere, declares distinctly that
kapila cannot be meant for the teacher of the Sankhya
(na tu sAakhyapraveta kapila#, ndmamatrasimyena tad-
gtahave syAd atiprasanga’). He is fully aware of the true
interpretation, viz. avyAkritasya prathamakaryabhitazz
kapilaw vititravarnam ghanakriydsaktyatmakam Hiranya-
garbham ityarthaz, but he yields to another temptation,
and seems to prefer another view which makes Kapila
Vasudevasyavatarabh tas Sagaraputrivdm dagdh4ram, an
Avatara of Vasudeva, the burner of the sons of Sagara.
What vast conclusions may be drawn from no facts, may
be seen in Weber’s Indische Studien, vol. i, Pp. 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 Svetasvatara-
upanishad to definite numbers, which are supposed to point
to certain classes of subjects as arranged in the Sankhya
and other systems of philosophy. The Sankhya philosophy
is fond of counting and arranging, and its very name is
sometimes supposed to have been chosen because it num-
bers (sanikhyA) the subjects of which it treats. Itis certainly
true that if we meet, as we do in the SvetAsvatara-upani-
shad, with classes of things', numbered as one, two, three,
five, eight, sixteen, twenty, forty-cight, fifty and more, and
if some of these numbers agree with those recognised in
the later Satikhya and Yoga systems, we feel doubtful as to
whether these coincidences are accidental, or whether, if not
accidental, they are due to borrowing on the part of those
later systems, or on the part of the Upanishads. I feel

' See I, 43 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 mect 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 Svctdsvatara-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 rcadings, 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 Satkara’s commentary. I have

consulted besides, the commentary of Vig#andtman, the

pupil of Paramahamsa-parivragakakarya-srimag-Gianotta-

mafarya, MS. I. O. 11333 and a third commentary, by

Sankarananda, the pupil of Paramahamsa-parivragakasar-

yanandatman, MS. I. 0.1878, These were kindly lent me

by Dr. Rost, the learned and liberal librarian of the India

Office,

VI.

PRASNA-UPANISHAD.

Tus Upanishad is called the Prasita or Sha#-prasia-

upanishad, and at the end of a chapter we find occasionally

iti pras/iaprativafanam, i.e. thus ends the answer to the

question. It is ascribed to the Atharva-veda, and occa-

sionally to the Pippalada-sakha, one of the most important

sakhds of that Veda. Pippaladda is mentioned in the

Upanishad as the name of the principal teacher,

Sankara, in the beginning of his commentary, says:
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Mantroktasyarthasya vistaranuvadidam Brahmavam 4ra-

bhyate, which would mean ‘this Brahmava is commenced

as more fully repeating what has been declared in the

Mantra.’ This, however, docs not, I believe, refer to a

Mantra or hymn in the Atharva-veda-samzhita, but to the

Muvdaka-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 Brahmaza,’

For he adds, ‘by the Mantras “Brahma devanam,” &c.,’

and this is evidently meant for the beginning of the

Muvdaka-upanishad, ‘Brahma devanam.’ Anandagiri refers
again to the Muvdaka in order to show that the Prasfa is

not a mere repetition, and if Sankara calls the beginning

of it a Brahmama, this must be taken in the more general

sense of ‘what is not Mantra!’ Mantropanishad is a name

used of several Upanishads which are written in verse, and

some of which, like the isd, have kept their place in the

Samhitas.

VII.

MAITRAYANA-BRAHMAWA-UPANISHAD.

IN the case of this Upanishad we must first of all attempt

to settle its right title. Professor Cowell, in his edition and

translation of it, calls it Maitri or Maitrayawiya-upanishad,

and states that it belongs to the Maitrayaviya-sakha of the

Black Yagur-veda, and that it formed the concluding por-

tion of a lost Brahmawa of that Sakh4, being preceded by

the sacrificial (karma) portion, which consisted of four books.

In his MSS. the title varied between Maitry-upanishad

and Maitri-sakha-upanishad. A Poona MS. calls it Maitra-

yantya-sakha-upanishad, and a MS, copied for Baron von

Eckstein, Maitrayaviyopanishad. I myself in the Alpha-

betical List of the Upanishads, published in the Journal of

1 Mantravyatiriktabhage tu brahmanasabdah, Rig-veda, Sayava’s Introduction,

vol. i, p. 23.
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the German Oriental Society, called it, No. 104, Maitrayana

or Maitri-upanishad, i.e. either the Upanishad of the Maitra-

yanas, or the Upanishad of Maitri, the principal teacher.

In a MS. which I received from Dr. Burnell, the title of

our Upanishad is Maitrayavi-brahmava-upanishad, varying

with Maitrayavi-brahmava-upanishad, and Sriyagussakha-

yam Maitrayawviya-brahmava-upanishad.

The next question is by what name this Upanishad is

quoted by native authorities. Vidydrazya, in his Sarvo-

panishad-arthanubhitiprakasa}, v.1, speaks of the Maitra-

yaviyandamni yagushi sakha, and he mentions Maitra (not

Maitri) as the author of that Sakha (vv. 55, 150).

-In the Muktika-upanishad? we meet with the name of

Maitrayant 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

Maitradyavi and Maitreyi as the fourth and fifth.

Looking at all this evidence, I think we should come to

the conclusion that our Upanishad derives its name from

the Sakha of the Maitrdyavas, and may therefore be called

Maitrayaza-upanishad or Maitrayazi Upanishad. Maitra-

yana-brahmawa-upanishad seems likewise correct, and

Maitrayami-brahmava-upanishad, like Kaushitaki-brah-

mava-upanishad and VAgasaneyi-sahitopanishad, might

be defended, if Maitrayanin were known as a further deri-

vative of Maitrayava. 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 Maitrayava-braéhmava-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

Prapd‘haka of the MaitrAyawa-brahmaza-upanishad. I give

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

2? Calcutta, 7791 (1869), p. 4; also as quoted in the Mah4vakya-ratnfivall, p, 2°,

’ Dr. Burnell, in his Tanjore Catalogue, mentions, p. 35%, a Maitrayazt-

brahmanopanishad, which can hardly be a right title, and p. 36> a Maitra-

yaniya and Maitreyibrahmana,
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the text of it, as far as it can be restored from the one MS.
in my possession ;

Hariz Om. Brihadratho vai nama ragA vairdgye putras

nidhapayitvedam asasvatam manyamdnaf sartram vaird-
gyam upeto ’razyam nirgagdma, Sa tatra paramam tapa?

adityam udikshamawa Ordhvas tish¢haty. Ante sahasrasya

muner antikam a4gagama*, Atha Brihadratho brahmavit-

pravaram munindram sampdgya stutva bahusad praxdmam

akarot. So ‘bravid agnir ivadhtimakas tegas4 nirdahann

ivatmavid Bhagavak kdk4yanya, uttishshottishtia varam

vrinishveti raganam abravit®. Sa tasmai punar namaskr7-

tyovaza, Bhagavan na(ha)mAtmavit tvam tattvavik Ahu-

srumo vayami; sa tvam# no brihity etad vratam purastdd

asakyam ma prikkha prasfiam Aikshvakanydn kaman

vrinishveti Sakayanyal. Sarirasya sarire (sic) Rarandv

abhimvzsyamano rageman gathdm gagdda. 1

Bhagavann, — asthi#armasndyumageAmAmsasuklasomita-

sreshmasrudashikavinmdtrapittakaphasamghate durgandhe
nifsare smi kharire kim kdmabhogaih. 2

Kamakrodhalobhamohabhayavishadershesh /aviyogdnish-

vasamprayogakshutpipasdgaramrityurogasokadyair abhiha-

te ’smi#t dkarire kim k&mabhogaih. 3

Sarvam kedam kshayishwu pasy4mo yatheme damsama-

sakadayas trivavan * nasyata yodbhfitapradhvamsinak. 4

Atha kim etair va pare ‘nye dhamarthards (sic) #akra-

vartina# == SudyumnabhdridyumnakuvalayAsvayauvandsva-

vaddhriyasvasvapatiz sasabindur hariskandro ’smabarisho

nanukastvayatir yayatir amarazyokshasenddayo maruta-

bharataprabhritayo ragano mishato bandhuvargasya ma-

hatiz sriyam tyaktvasmal lokad amum lokam prayanti. 5.

Atha kim etair va pare ’nye gandharvasurayakshardksha-

sabhtitagavapisdzoragrahddindm nirodhanam pasyAmak. 6

Atha kim etair vanyandm soshavam mahdrvavAndm

* One expects asthaya,

4 This seems betler than the Maitrdyara text, He went near a Muni, viz.
Sakdyanya,

° This seems unnecessary.

* There may be an older reading hidden in this, from which arose the

reading of the Maitrayana B, U, trivavanaspatayodbhiitapradhvamsinad, or yc

bhiitapradhvamsinaz.
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sikharizvdm prapatanam dhruvasya prakalanam vAtardsAm
nimagganam prithivy4k sthandpasaranam suraxdm. So
lham ity etadvidhe ’smin sassdre kim kamopabhogair yair
evastitasya sakrid Avartanam drésyata ity uddhartum arhasi
tyandodapanabheka ivaham asmin sam Bhagavas tvam gatis
tvam no gatir iti. 7

Ayam! agnir vaisvanaro yo ’yam antah purushe yenedam
annam paxyate yad idam adyate tasyaisha ghosho bhavati

yam ctat karw4v apidhaya srzoti, sa yadotkramishyan ?

bhavati nainam ghosham srinoti. 8

Yatha? nirindhano vahnif svayon4v upasdmyati. 94
Sa sivak so ’nte vaisvanaro bhitva sa dagdhva sarvazi

~bhatani przthivyapsu praliyate%, dpas tegasi liyante °, tego
_Vayau praliyate’, vayur Akase viliyate*, Akasam indriyeshv,
indriydvi tanmatreshu, tanmatrazi. bhitadau vilfyante®,
bhtitadi mahati viliyate”, mahan avyakte viliyateTM, avyak-
tam akshare villyate'®, aksharam tamasi vilfyateTM, tama
ekibhavati parasmin, parastan naTM san ndsan na sad ityetan
nirvavam anusdsanam iti vedAnusAsanam.

We should distinguish therefore between the large Maitra-
yana-brahmaza-upanishad and the smaller Maitreyopani-
shad. The title of Maitreyi-brahmava has, of course, a
totally different origin, and simply means the Brahmava
which tells the story of Maitreyi!,

As Professor Cowell, in the Preface to his edition and
translation of the Maitrdyava-brahmama-upanishad, has
discussed its peculiar character, I have little to add on that
subject. Tagree 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 carliest
framework, Then we have traces of various recensions,
Professor Cowell (Preface, p. vi) mentions a MS., copied

? Maitr, Up. TY, 6; p. 32. ? kramishy4n, m. 3 Vadha, m.
* Maitr. Up. VI, 343 p. 178, 5 lipyate, 5 lipyante. 7 Myyate.
® Hyyate, ® liyante. 1° liyyate. ® tipyate. 4 liyyate.
8 liyyate, * tanasanna, 5 See Khand, 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 slokéi 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 Jater fables

and stories, which delights in enclosing one story within

another, The kernel of our Upanishad is really the dialogue

between the VAlakhilyas and Pragdpati Kratu. This is

called by the commentator (sce p. 331, note) a Vyakhyana,

i,e.a fuller explanation of the Sdtra which comes before,

and which expresses in the few words, ‘ He is the Self, this

is the immortal, the fearless, this is Brahman,’ the gist of

the whole Upanishad.

This dialogue, or at all events the doctrine which it was

meant to illustrate, was communicated by Maitri (or Maitra)

to Sakayanya, and by Sakdyanya to King Brzhadratha

Aikshvaka, also called Marut (11,1; VI, 30), This dialogue

might scem to come to an end in VI, 29, and likewise the

dialogue between SAkayanya 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 docs, 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 Vaishvava quo-

tations. What imparts to this Upanishad, according to my

opinion, an exceptionally genuine and ancient character,

is the preservation in it of that peculiar Sandhi which,

1 See p. 303, note 1; p. 305, note T; p. 312, note I.
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thanks to the labours of Dr. von Schroeder, we now know

to be characteristic of the Maitrayaza-sakha. In that Sakha

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 eclided, sometimes not. Some of these

rules, it must be remembered, run counter to PAzini, and

we may safely conclude therefore that texts in which they

are observed, date from the time before Pavini. In some

MSS., as, for instance, in my own MS. of the Maitrayawa-

brahmava-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 shaving, in his edition of the

Maitrayawi Samhita, 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 Maitrayami sakha. Thus we read Maitr. Up.

IT, 3 (p. 18), that tigmategas4 tirdhvaretaso, instead of

tigmategasa, is evasvidha eta#kakhasanketapathas A/an-

dasa sarvatra, i.e. is throughout the Vedic reading indica-

tory of that particular Sakhd, namely the Maitrayazdi.

A still stranger peculiarity of our SAkha is the change of

a final t before initial s» into 7% This also occurs in our

Upanishad. In VI, 8,we read sva# sarirad: in VI, 27, ya

sarirasya, Such a change seems phonetically so unnatural,

that the tradition must have been very strong to perpetuate

it among the Maitrdyavas.

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!:

II, 3, tigmategasa tirdhvaretaso (Comm, etakkhakha-

sanketapathas kf#andasah sarvatra).

IJ, 5, vibodha evam. II, 7, avasthita 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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IT, 5, etair abhibhdta iti, IV, 1, vidyata iti.

VI, 4, pravava iti; bhimyddaya eko.

VI, 6, Adity4 iti; dhavaniya iti; sdrya iti; ahankéra

itis vyAnda iti.

VI, 9, sannivish/4 iti.

VI, 30, prayéta iti.

II. Final

instance:

I, 4, drésyata iti.

III, 2, apadyata iti.

IV, 1, vidyata iti.

e before initial

VI, 7, bharga iti.

VI, 23, devd ofkdro.

VI, 309, vinirgata iti.

vowels becomes 4. For

If, 2, nishpadyata iti.

IT, 2, pushkara iti.

VI, 10, bhunktaé itt.

VI, 20, asnuta iti. VI, 30, eka ahur.

Even pragrihya e is changed to 4 in—

VI, 23, ct4 updsita, ie. ete uktalakshave brahmazi.

Tn VI, 31, instead of te etasya, the commentator seems to

have read te v4 etasya.

III. Final as before 4, u, and aw becomes a, and is then

contracted. For instance:

I, 4, vanaspatayodbhiita, instcad of vanaspataya

udbhita, (Comm. Sandhis £44ndaso va, ukaro

vatra lupto drashZavyaz.)

TI, 6, devaushzyam, instcad of deva aushwzyam.

(Comm. Sandhis #/4ndasa/.)

VI, 24, atamdvishZam, instead of atama-dvishvam

(Comm. Sandhis #4andasad); cf. AAand. Up.

VI, 8, 3, asanayeti (Comm. visarganiyalopas).

IV. Final ¢ before i becomes a, and is then contracted.

For instance:

VI, 7, itma ganiteti for ganita ith.

ganati.)

VI, 28, avadaiva for avata iva.

vriddhi A/andasce.)

V. Final au before initial vowels becomes 4.

stance:

II, 6, yena v4 cta anugrzhita itt.

VI, 22, asd abhidhy4ta.

On abhibhiyamanay iva, sce p. 295, note 2.

V, 2, asd Atma (var, lect. asdv Atm).

[15] d

(Comm, ganite,

(Comm. Sandhi-

For jn-



1 UPANISILADS.

VIL Final o of atho produces elision of initial 4. For

instance:

II], 2, atho ’bhibhfitatvat. (Comm. Sandhis &£44n-

dasa.) Various reading, ato *bhibhitatvat.

VI, 1, so antar is explained as sa u.

VIL. Other irregularities :

VI, 7, Apo pydyanat, explained by pydyandt and

Apydyanat. Might it be, d4po “py ayanat?

VI, 7, Atmano tma neta.

II, 6, so tmdnam abhidhyatva.

VI, 35, dvidharmondham for dvidharmandham.

(Comm. #/andasa.)

VI, 35, tegasendham, i.e. tegasd-iddhan. (In explain-

ing other irregular compounds, too, as in I, 4, the

commentator has recourse to a #/andasa or pra-

mdadika licence.)

VI, 3, hiravyavasthat for hiravydvasthat. Here

the dropping of a in avasthat is explained by

a reference to Bhaguri (vash¢i Bhagurir allopam

avApyor upasargayo/). Sec Vopadeva HT, 171.

VIII. Vislishfapatha:

VII, 2, brahmadhiydlambana. (Comm. vislishza-

pathas £#indasaf.)

VI, 35, apyay ankura for apy afkurd. (Comm.

yakdrak pramaddapathitah.)

On the contrary VI, 35, vliyante for viliyante.

If on the grounds which we have hitherto examined there

seems good reason to ascribe the Maitrayava-brahmasa-

upanishad to an early rather than to a late period, possibly

to an ante-Pavinean period, we shall hardly be persuaded to

change this opinion on account of supposed references to

Vaishvava or to Bauddha doctrines which some scholars

have tried to discover in it.

As to the worship of Vishu, 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 Brahmazas

that the name of Vishzu was connected with many of the

earliest Vedic sacrifices.
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As to Bauddha doctrines, including the very name of

Nirvaza (p. xlvi, 1.19), we must remember, as I have often

remarked, that there were Bauddhas before Buddha. Briha-

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 Brzhaspati, 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 Brzhadratha in our

Upanishad is called SAkayanya, can never be used in sup-

port of the idea that, being a descendant of Saka!, he must

have been, like SAkyamuniya 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 TI have pointed out on several

occasions. the breaking through the law of the Asramas is

the chief complaint which orthodox Brahmans make against

Buddhists and their predecessors, and this is what Saka-

yanya condemns. A Brahman may become a SannyAsin,

which is much the same as a Buddhist Bhikshu, if he has

first passed through the three stages of a student, a house-

holder, and a Vanaprastha.. But, to become a Bhikshu

without that previous discipline, was heresy in the eyes of

the Brahmans, and it was exactly that heresy which the

Bauddhas preached and practised. That this social laxity

was gaining ground at the time when our Upanishad was

written is clear (see VII, 8). We hear of people who wear red

dresses (like the Buddhists) without having a right to them;

we even hear of books, different from the Vedas, against

which the truc Brdhmans are warned. All this points to

times when what we call Buddhism was in the air, say the

sixth century 8.¢., 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,

* Sakayanya means a grandson or further descendant of Sika; see Ganaratna-

vali (Baroda, 1874), p. §7".

d2
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while Buddhism is in many respects the doctrine of the

Upanishads carricd out to its last consequences, and, what is

important, employed as the foundation of a new social

system. In doctrine the highest goal of the Vedanta, the

knowledge of the true Self, is no more than the Buddhist

Samyaksambodhi; in practice the Sannydsin is the Bhikshu,

the friar, only emancipated alike from the tedious discipline

of the Brahmanic student, the duties of the Brahmanic

householder, and the yoke of useless penances imposed on

the Brahmanic dweller in the forest. The spiritual freedom

of the Sannydsin 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 Sidra, 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 Tripivaka, 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’.

FF, MAX MULLER.
Oxrorp, February, 1884.

1 As there is room left on this page, I subjoin a passage from the Abhi-
dharma-kosha-vyakhy4, ascribed to the Bhagavat, but which, as far as style and

thought are concerned, might be taken from an Upanishad: Uktam hi Bhaga-
vata: Prithivi bho Gautama kutra pratish/aitd? Prithiv? Brahmana abmandale

pratishéhita. Abmandalam bho Gautama kva pratishtAitam? Vayau pratish-
thitam, Wayur bho Gautama kva pratishesitaz? AkAse pratishititak. Akésam

bho Gautama kutra pratishthitam? Atisarasi Mahdbrahmaza, atisarasi Mah4-

brahmava. Akasam Brahmandpratishtsitam, andlambanam iti vistaras, Tas-
mad asty 4kacam iti Vaibhashikas, (See Bethad-Ar. Up. ILL, 6,1. Burnonf,

Introduction 4 histoire du Buddhisme, p. 449.)

‘For it is said by the Bhagavat : “© Gautama, on what dees the earth rest?”

“The earth, O Brahmana, rests on the sphere of water.” ‘O Gautama, on

what does the sphere of water rest?” It rests on the air.” “O Gautama, on

what does the air rest?” ‘It rests on the ether (Akasa).” “© Gautama, on

what does the ether rest?” ‘Thon gocst too far, great Brahmana; thou
goest too far, great Brahmava. The ether, O Brahmana, does not rest. It

has no support.” Therefore the Vaibhashikas hold that there is an ether,’ &c.
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KA7HA-UPANISHAD.

FIRST ADHYAYA.

First VALti.

1. VAgAsRavasa’, desirous (of heavenly rewards),

surrendered (at a sacrifice) all that he possessed. He

had a son of the name of Nadiketas.

2. When the (promised) presents were being given

(to the priests), faith entered into the heart of Naéi-

ketas, who was still a boy, and he thought:

3. ‘Unblessed 2, surely, are the worlds to which

a man goes by giving (as his promised present at a

sacrifice) cows which have drunk water, eaten hay,

given their milk*, and are barren.’

4. He (knowing that his father had promised

to give up all that he possessed, and therefore his

son also) said to his father: ‘Dear father, to whom

wilt thou give me?’

1 VAvasravasa is called Arumi Auddalaki Gautama, the father of

Nafiketas, The father of Svetaketu, another enlightened pupil

(see KAAnd. Up. VI, 1,1), is also called Aruni (Uddalaka, comm.
Kaush. Up. I, 1) Gautama. Svetaketu himself is called Aruzcya,

i. e, the son of Aruni, the grandson of Aruva, and likewise Audda-

laki, Auddalaki is a son of Udddlaka, but Sankara (Kaé4. Up. I, 11)

takes Auddalaki as possibly the same as Udddlaka. See Brzh. Ar.
Up. II, 6, 1.

2 As to Ananda, unblessed, see Breh. Ar. Up. IV, 4,123 Vagas.

Samh. Up. 3 (Sacred Books of the East, vol. i, p. 311).

® Anandagiri explains that the cows meant here are cows no

longer able to drink, to eat, to give milk, and to calve.

f15] B
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He said it a second and a third time, Then the

father replied (angrily):-

‘T 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*?

? Dadami, I give, with the meaning of the future. Some MSS.

write disyami.

2 J 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 Tam the middlemost, but nowhere am

Ithe last. Yet though Lam 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 fulfilto-day by giving metohim? There

may be no duty, he may only have spoken in haste. Yet a father’s

word must not be broken.’ Having considered this, the son com-

forted his father, and exhorted him to behave like his forefathers, and

to keep his word. Ido 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. Naéiketas 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. Tt may mean what Sankara thinks it means, only

that we should get thus again an implied complaint of Natiketas

against his father, and this is not in keeping with his character. The

mind of Na#ikeias is bent on what is to come, on what he will see

after death, and on what Yama will do unto him. ‘ What has Yama

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 !.’

(Nagiketas 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 Brahmava

enters as a guest. That fire is quenched by this

peace-offering ;—-bring water, O Vaivasvata *!

8. ‘A Brahmaza that dwells in the house of a

foolish man without receiving food to eat, destroys

his hopes and expectations, his possessions, his

righteousness, his sacred and his good deeds, and

all his sons and cattle *’

(Yama, returning to his house after an absence

of three nights, during which time Nafiketas had

received no hospitality from him, says :)

9. ‘O Brahmawa, as thou, a venerable guest, hast

dwelt in my house three nights without eating,

me?’ This seems to me consistent with the tenor ofthe ancient story,

while Sahkara’s interpretations and interpolations savour too much

of the middle ages of India.

? Sasya, corn rather than grass; «a, jiov, Benfey; Welsh haidd,

according to Rhys; different from sash-pa, ces-pes, Benfey.

2 Cf Vasish/ha XI, 13; Sacred Books of the East, vol. xiv, p. 51.

® Vaivasvata, a name of Yama, the ruler of the departed, Water

is the first gift to be offered to a stranger who claims hospitality.

* Here again some words are translated differently from Sankara,

He explains Asi as asking for a wished-for object, pratiksha as look-

ing forward with a view to obtaining an unknown object. Sangata

he takes as reward for intercourse with good people; sfin7td, as

usual, as good and kind speech; ish/a as rewards for sacrifices ;

piirta as rewards for public benefits.

B2
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therefore choose now three boons. Hail to thee!

and welfare to me!’

10, Naf#iketas said: ‘O Death, as the first of the

three boons I choose that Gautama, my father, be

pacified, kind, and free from anger towards me; and

that he may know me and greet me, when I shall

have been dismissed by thee.’

11. Yama said: ‘Through my favour Auddalaki

Aruai,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, Nasiketas said?‘ In the heaven-world there is

no fear: thon art not there, O Death, and no one is

afraid on account of old age. Leaving behind both

hunger and thirst, and out of the reach of sorrow, all

rejoice in the world of heaven.’

13, ‘Thou knowest, O Death, the fire-sacrifice

which leads us to heaven; tel] it to me, for I am

full of faith, Those who live in the heaven-world

reach immortality,—this [ask as my second boon,’

14. Yama said: ‘I tell it thee, Jearn it from me,

and when thou understandest that fire-sacrifice which

leads to heaven, know, O NaZiketas, that it is the

attainment of the endless worlds, and their firm sup-

port, hidden in darkness’

15. Yama then told him that fire-sacrifice, the

beginning of all the worlds?, and what bricks. are

' The commentator translates: ‘I tell it thee, attend to me who

knows the heavenly fire.’ Here the nom. sing. of the participle

would be very irregular, as we can hardly refer it to bravimi. Then,

‘Know this fire as a means of obtaining the heavenly world, know

that fire as the rest or support of the world, when it assumes the

form of Virdig, and as hidden in the heart of men,’

2 Sankara: the first embodicd, in the shape of Virag.
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required for the altar, and how many, and how they

are to be placed. And Nagiketas repeated all as it

had been told to him. Then Mrétyu, being pleased

with him, said again :

16, The generous !, being satisfied, said to him:

‘I give thee now another boon; that fire-sacrifice

shall be named after thee, take also this many-

coloured chain ®.’

17. ‘He who has three times performed this Nadi-

keta rite, and has been united with the three (father,

mother, and teacher), and has performed the three

duties (study, sacrifice, almsgiviny) overcomes birth

and death, When-he has learnt and understood

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

born of Brahman’, which is venerable and divine,

then he obtains everlasting peace.’

18. ‘He who knows the three Naf#iketa fires, and

knowiny the three, piles up the Na/iketa sacrifice, he,

having first thrown off the chains of death, rejoices

in the world of heaven, beyond the reach of grief.’

1g. ‘This, O Naéiketas, is thy fire which leads

to heaven, and which thou hast chosen as thy second

boon. That fire all men will proclaim +, Choose now,

O Natiketas, thy third boon.’

20, Nafiketas said: ‘‘Vhere is that doubt, when a

man is deacd,—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

* Verses 16-18 seem a later addition.

® ‘This arises probably from a misunderstanding of verse TI, 3.

3 Gitavedas.

* 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

Nafiketas, do not press me, and let me off that

boon,’

22, Nafiketas said: ‘On this point even the gods

have doubted indeed, and thou, Death, hast declared

it to be not easy to understand, and another teacher

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

is like unto this.’

23. Death said: ‘Choose sons and grandsons who

shall live a hundred years, herds of cattle, elephants,

gold, and horses. Choose the wide abode of the

earth, and live thyself as many harvests as thou

desirest.’

24. ‘If you can think of any boon equal to that,

choose wealth, and long life. Be (king), Naéiketas,

on the wide earth?. JI 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 mancan be made happy by wealth. Shall

we possess wealth, when we see thee? Shall we live,

1 Mahabhimau, on the great earth, has been explained also by

maha blidimau, be great on the earth. It is doubtful, however,

whether maha for mahadn could be admitted in the Upanishads, and

whether it would not be easter to write mahan bhaimau.
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as long as thou rulest? Only that boon (which I

have chosen) is to be chosen by me.’

28. ‘What mortal, slowly decaying here below, and

knowing, after having approached them, the freedom

from decay enjoyed by the immortals, would delight

in a long life, after he has pondered on the pleasures

which arise from beauty and love 1?’

29. ‘No,that on which there is this doubt, O Death,

tell us what there is in that great Hereafter. Nasi-

ketas does not choose another boon but that which

enters into the hidden world.’

' A very obscure verse, Sankara gives a various reading kva

tadasthad for kvadhaAstha#, in the sense of ‘given to these pleasures,’

which looks like an emendation, Ihave changed agiryatém into

agaryatim, and take it for an acc. sing., instead of a gen. plur.,

which could hardly be governed by upetya,
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Seconp VaLut.

1. Death said: ‘The good is one thing, the pleasant

another; these two, having different objects, chain

aman. It is well with him who clings to the good;

he who chooses the pleasant, misses his end.’

2. ‘The good and the pleasant approach man:

the wise goes round about them and distinguishes

them. Yea, the wise prefers the good to the

pleasant, but the fool chooses the pleasant through

greed and avarice.’

3. ‘Thou, O Nasiketas, 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 perish.’

4. ‘Wide apart and Jeading to different points are

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

I believe Nagiketas 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 blind

men led by the blind *

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 ;’—

thus he falls again and again under my sway.’

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

1 CEI, 16.

2 The commentator explains lolupantaA by vitthedam kritavan-

tak, Some MSS. read lolupante and lolupanti, but one expects

either lolupyante or lolupati,

* Cf. Mund. Up. II, 8.
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to hear, whom many, even when they hear of him,

do not comprehend ; wonderful is a man, when found,

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

he who comprehends him, when taught by an able

teacher '.

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 smal] *’

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 *!’

to. Nasiketas said: ‘I know that what is called a

treasure is transient, for that eternal is not obtained

by things which are not eternal, Hence the Nasi-

keta fire(-sacrifice) has been laid by me (first); then,

by means of transient things, Ihave obtained what

is not transient (the teaching of Yama)’,

ri. 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 I, 29. 2 Cf. Mund. Up. Il, 4.

® Tread avupramémwit. 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).

* Apaneva; should it be Apandya, as afterwards sugfdndya?

5 Because you insist on my teaching it fo 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 is magnified by praise,

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 ®’

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 NaZiketas.’

14. Naiketas said: ‘That which thou seest as

neither this nor that, as neither effect nor cause, as

neither past nor future, tell me that.’

15. Yama said: ‘That word (or place) which all

the Vedas record, which all penances proclaim, which

men desire when they live as religious students, that

word I tell thee briefly, it is Om*’

16. ‘ That (imperishable) syllable means Brahman,

that syllable means the highest (Brahman); he who

knows that syllable, whatever he desires, is his.’

17.‘ This is the best support, this is the highest

support; he who knows that support is magnified

in the world of Brahma.’

18, ‘The knowing (Self) is not born, it dies not;

it sprang from nothing, nothing sprang from it. The

‘ Cf Khand. Up. VIL, 12, 2.

* Yama seems here to propound the lower Brahman only, not yet

the highest, Deva, God, can only be that as what the Old, i. e. the

Self in the heart, is to be recognised. It would therefore mean, he

who finds God or the Self in his heart. See afterwards, verse 21.

® Cf. Svet, Up. IV, 9; Bhag, Gita VITJ, 11.
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Ancient is unborn, eternal, everlasting; he is not

killed, though the body is killed?’

19. ‘Tf 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.’

‘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 ®.’

‘Though sitting still, he walks far; though lying

down, he goes everywhere * Who,save myself,is able

to know that God who rejoices and rejoices not ?’

22, ‘The wise who knows the Self as bodiless

within the bodies, as unchanging among changing

things, as great and omnipresent, does never grieve.’

23. ‘That Self® cannot be gained by the Veda,

nor by understanding, nor by “much learning. He
whom the Self chooses, by him the Self can be

gained, The Self chooses him (his body) as his own.’

‘But he who has not first turned away from

his wickedness, who is not tranquil, and subdued,

or whose mind is not at rest, he can never obtain

the Self (even) by knowledge.

25. ‘Who then knows where He is, He to whom

the Brahmans and Kshatriyas are (as it were) but

food *, and death itself a condiment ?’

1 As to verses 18 and 19, see Rhag. Gita IT, 19, 20.

2 Cf. Svet. Up. IH, 20; ‘Taitt. Ar. X, 2, 2.
8 The commentator translates ‘through the tranquillity of the

senses,’ i,e. dhatuprasadat, taking prasada in the technical sense

of samprasida, As to kratu, desire, or rather, will, see Brzh. Ar.

LV, 4, 5.

‘ Ch Tal. Up. 5.

5 Ch, 7-9; Mund. Up. HI, 2, 3; Bhag. Gita I, 53.

§ In whom all disappears, and in whom even death is swallowed up.
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THirp VaLui.

1. ‘There are the two’, 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 Trid4iketa sacrifice.’

2. ‘May we be able to master that Na#iketa rite

which is a bridge for sacrificers ; also that which is

the highest, imperishable Brahman for those who

wish to cross over to the fearless shore ®’

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,

then wise people call him the Enjoyer.’

5. ‘He who has no understanding and whose mind

1 The two are explained as the higher and lower Brahman, the

former being the light, the latter the shadow. Ata is explained

as reward, and connected with sukrzta, 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 (7tapa) of former deeds, as it is above all works and

above all rewards. The commentator explains it away as a meta-

phorical expression, as we often speak of many, when we mean one.

(Cf. Muzd. Up. III, 1, 1.) [have joined sukr:tasya with loke, loka

meaning the world, i, e. the state, the environment, which we made

to ourselves by our former deeds.

2 These two verses may be later additions.

8 The simile of the chariot has some points of similarity with the

well-known passage in Plato’s Phedros, but Plato did not borrow

this simile from the Brahmans, as little as Xenophon need have

consulted our Upanishad (II, 2) in writing his prologue of Prodikos,
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(the reins) is never firmly held, his senses (horses) are

unmanageable, like vicious horses of a charioteer.’

6. ‘ But he who has understanding and whose mind

is always firmly held, his senses are under control,

like good horses of a charioteer.’

7. ‘He who has no understanding, who is unmind-

ful and always impure, never reaches that place, but

enters into the round of births.’ ;

8. ‘ But he who has understanding, who is mindful

and always pure, reaches indeed that place, from

whence he is not born again.’

9. ‘But he who has_understanding for his cha-

rioteer, and who holds the reins of the mind, he

reaches the end of his journey, and that is the

highest place of Vishwu.’

10. ‘ Beyondthe senses there are the objects, beyond

the objects there is the mind, beyond the mind there

is the intellect, the Great Self is beyond the intellect.’

11, ‘ Beyond the Great there is the Undeveloped,

beyond the Undeveloped there is the Person

(purusha). Beyond the Person there is nothing—

this is the goal, the highest road.’

12, ‘ That Self is hidden in all beings and does not

shine forth, but it is seen by subtle seers through

their sharp and subtle intellect.’

13. ‘A wise man should keep down speech and

mind!; he should keep them within the Self which

is knowledge; he should keep knowledge within the

Self which is the Great; and he should keep that

(the Great) within the Self which is the Quiet.’

14. ‘Rise, awake! having obtained your boons *,

1 Sankara interprets, he should keep down specch in the mind.

2 Comm,, excellent teachers.



Id KATHA-UPANISITAD,

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 Nadiketas 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 Sraddha sacrifice, obtains thereby infinite

rewards.’
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SECOND ADHYAYA.

Fourtu Vauxt.

1. Death said: ‘The Self-existent pierced the

openings (of the senses) so that they turn forward :

therefore man looks forward, not backward into

himself. Some wise man, however, with his eyes

closed and wishing for immortality, saw the Self

behind.’

2. ‘Children follow after outward pleasures, and

fall into the snare of wide-spread death. Wise men

only, knowing the nature of what is immortal, do

not look for anything stable here among things

unstable.’

3. ‘That by which we know form, taste, smell,

sounds, and loving touches, by that also we know

what exists besides. This is that (which thou hast

asked for).’

4. ‘The wise, when he knows that that by which

he perceives all objects in sleep or in waking is the

great omnipresent Self, grieves no more.’

5. ‘He who knows this living soul which eats

honey (perceives objects) as being the Self, always

near, the Lord of the past and the future, hence-

forward fears no more. This is that,’

6. ‘He who (knows) him! who was born first from

> The first manifestation of Brahman, commonly called Hiravya-

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/Aantam and tish/Aantim, 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 Prava (breath or Hirazya-

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.’

g. ‘And that whence the sun rises, and whither

it goes to set, there all the Devas are contained, and

no one goes beyond. This is that®.’

10. ‘What is here (visible in the world), the same

is there (invisible in Brahman); and what is there,

the same is here. He who sees any difference here

(between Brahman and the world), goes from death

to death.’

rr. ‘Even by the mind this (Brahman) is to be

obtained, and then there is no difference whatsoever.

He goes from death to death who sees any difference

here.

12. ‘The person (purusha), of the size of a 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, Jord of the past and the

future, he is the same to-day and to-morrow. This

is that,’

1 Cf. sr¢shAkrama. 2 CLV, 8.

5 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 remains

the same, thus, O Gautama, is the Self of a thinker

who knows.’

(15] ¢
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Firra Vax.

1. ‘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 (v7ta),

in heaven; he is born inthe water, on earth, in the

sacrifice (vzta), on the mountains; he is the True

and the Great.’

3. ‘He (Brahman) it is who sends up the breath

(praza), and who throws back the breath (ap4na).

All the Devas (senses) worship him, the adorable (or

the dwarf), who sits in the centre.’

4. ‘When that incorporated (Brahman), who dwells

in the body, is torn away and freed from the body,

what remains then? This is that’

5. ‘No mortal lives by the breath that goes up and

by the breath that goes down. We live by another,

in whom these two repose.’

6. ‘Well then, O Gautama, I shall tell thee this

mystery, the old Brahman, and what happens to the

Self, after reaching death.’

! Seven apertures in the head, the navel, two below, and the one

at the top of the head through which the Self escapes. Cf. Svet.

Up. 111, 18; Bhag. Gita V, 13.

* Cf. Rig-veda LV, 40, 5.
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7. ‘Some enter the womb in order to havea body,

as organic beings, others go into inorganic matter,

according to their work and according to their

knowledge '’

8. ‘He, the highest Person, who is awake in us

while we are asleep, shaping one lovely sight after

another, that indeed is the Bright, that is Brahman,

that alone is called the Immortal. All worlds are

contained in it, and no one goes beyond. This

is that 2.’

g. ‘As the one fire, after it has entered the world,

though one, becomes different according to whatever

it burns, thus the one Self within all things becomes

different, according to whatever it enters, and exists

also without 3,’

to, ‘As the one air, after it has entered the world,

though one, becomes different according to whatever

it enters, thus the one Self within all things becomes

different, according to whatever it enters, and exists

also without.’

11. ‘As the sun, the eye of the whole world, is not

contaminated by the external impurities seen by the

eyes, thus the one Self within all things is never

contaminated by the misery of the world, being

himself without 4.’

12. ‘ There is one ruler, the Self within all things,

who makes the one form manifold. The wise who

perceive him within their Self, to them belongs

eternal happiness, not to others §’

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

' Cf. Brih, Ar. II, 2, 13. 2 CIV, 9; VI, x.

* Cf. Brzh. Ar. IL, 5, 19. 4 Cf Bhag. Gita XII, 52.

® Cf Svet. Up. VI, 12.

Qa to
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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 2’

1 Cf. Svet. Up. VI, 13.

2 Cf. Svet. Up. VI, 14; Muad. Up. I, 2,10; Bhag. Gita XV, 6.
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Sixty Vari,

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 Immortal *. All worlds are

contained in it, and no one goes beyond. This

is that.’

2. ‘Whatever there is, the whole world, when gone

forth (from the Brahman), trembles in its breath *.

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-V4yu, 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. Gita KV, 1-3. 3 CEYV, 8.

‘ The commentator says that the iree 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. Tait, Up. TY, 8, 1.

7 The commentator translates: ‘Ifa 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 nasakad, though I find it

difficult to explain how so simple a text should have been mis-

understood and corrupted.
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s. ‘As ina mirror, so (Brahman may be seen clearly)

here in this body; as in a dream, in the world of

the Fathers; as in the water, he is seen about in the

world of the Gandharvas; as in light and shade’, in

the world of Brahma.’

6, ‘Having understood that the senses are 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 senses 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

immortality.’

9. ‘His form is not to be seen, no one beholds

him with the eye. He is imagined by the heart,

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

immortal*’

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’

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

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

8 Buddhi or intellect, cf. II, 10.

* Much better in Svet. Up. IV, 20; ‘Those who know him by the

heart as being in the heart, and by the mind, are immortal,’

® Sankara explains apyaya by apdya.
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12. ‘He (the Self) cannot be reached by speech,

by mind, or by the eye. How can it be apprehended

except by him who says: “ He is?”’

13. ‘By the words “ 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,

then the mortal becomes immortal, and obtains

Brahman.’

15, ‘When all the ties!.of the heart are severed

here on earth, then the mortal becomes immortal—

here ends the teaching ®.’

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 *; 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-

1 Tgnorance, passion, &c, Cf. Mund, Up. I, 1, 10; II, 2, 9.

2 The teaching of the Vedanta extends so far and no farther.

(Cf. Prasna Up. VI, 7.) What follows has reference, according to the

commentator, not to him who knows the highest Brahman, for he

becomes Brahman at once and migrates no more; but to him who

does not know the highest Brahman fully, and therefore migrates to

the Brahmaloka, receiving there the reward for his partial knowledge

and for his good works.

3 Cf. ATAand. Up. VIL, 6, 6.

« It passes out by the head.

5 The commentator says: He rises through the sun (Mund, Up.

I, 2, rr) to a world in which he enjoys some kind of immortality.

® Svet. Up. IT, 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 *.’

18. Having received this knowledge taught by

Death and the whole rule of Yoga (meditation),

Nakiketa 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! IlariZ, Om!

1 Roer: ‘As from a painter’s brush a fibre.’

* This repetition marks, as usual, the end of a chapter.

5 Viraga, free from vice and virtue. It may have been vigara,

free from old age. See, however, Muad. Up. I, 2, 11.

* Cf Taitt. Up. I, 1; IL], 10, note.
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MUNDAKA-UPANISHAD.

FIRST MUNDAKA.

First KHanpa.

1, BraumA was the first of the Devas, the maker

of the universe, the preserver of the world. He

told the knowledge of Brahman, the foundation of

all knowledge, to his eldest son Atharva!.

2. Whatever Brahma told Atharvan, that know-

ledge of Brahman Atharvan formerly told to Angir;

he told it to Satyavaha Bhaéradvaga, and Bharadvaga

told it in succession to: Angiras.

3. Saunaka, the great householder, approached

Angiras respectfully and asked: ‘Sir, what is that

through which, if it is known, everything else becomes

known ?’

4. He said to him: ‘Two kinds of knowledge must

be known, this is what all who know Brahman tell us,

the higher and the lower knowledge.’

5. ‘ The lower knowledge is the Rig-veda, Yagur-

veda, Sama-veda, Atharva-veda, Siksha (phonetics),

Kalpa (ceremonial), Vy4karaza (grammar), Nirukta

(etymology), AAandas (metre), Gyotisha(astronomy)?;

' The change between Atharva and Atharvan, like that between

Nagiketas and Nasiketa, 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-purd#za-nydya-mim4ms4-dharma-

sAstrani.
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but the higher knowledge is that by which the

Indestructible (Brahman) is apprehended.’

6. ‘That which cannot be seen, nor seized, which

has no family and no caste!, no eyes nor ears, no

hands nor feet, the eternal, the omnipresent (all-

pervading), infinitesimal, that which is imperishable,

that it is which the wise regard as the source of

all beings.’

7. ‘As the spider sends forth and draws in its

thread, as plants grow on the earth, as from every

man hairs spring forth on the head and the body, thus

does everything arise here from the Indestructible.’

8. ‘The Brahmanswells by, means of brooding

(penance) ?; hence is produced matter (food); from

matter breath*, mind, the true 4, 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.

? T 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; sec commentary on Para-

sara-smriti, p. 39> (MS. Bodl.), Tapa# krekkhratandrayanadird-

pedharavarganam. Nanu Vydsena tapo ’nyatha smaryate, tapah

svadharma-vartitvam sauéam sanganibarhavam iti; ndyasze doshaé,

krzkkhrader api svadharmaviseshit. Tapa samtapa ity asmad dhator

utpannasya tapaf-sabdasya dehasoshave vrittir mukhya.... Yat

tu tatraivoktam, ko ’yam moksha# katham tena samsdram prati-

pannavan ity dlofanam arthagfids tapah samsanti pandita ii so ‘nya

eva tapafsabdaA, tapa dlosana ity asmdd dhator utpannad.

® Hiramyagarbha, the living world as a whole. Comm.

* Satya, if we compare Ka/h. VI, 7 and IIT, 10, seems to mean

buddhi. Here it is explained by the five elements.
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g. ‘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).’

1 Hiraryagarbha. Comm.

2 Namarfipam, a very frequent concept in Buddhistic literature.
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Seconp KHaAwpA.

1, This is the truth!: the sacrificial works which

they (the poets) saw in the hymns (of the Veda)

have been performed in many ways in the Treta

age*, Practise* them diligently, ye lovers of truth,

this is your path that leads to the world of good

works #!

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

1 In the beginning of the second Khavda the lower knowledge

is first described, referring to the performance of sacrifices and

other good deeds. The reward of them is perishable, and therefore

a desire is awakened after the higher knowledge.

§ The Tret4 age is frequently mentioned as the age of sacrifices.

I should prefer, however, to take treta in the sense of trayi

vidy4, and santata as developed, because the idea that the Tret@

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.

Brahmava, is not frequently alluded to in the older Upanishads.

See Weber, Ind. Stud. J, p. 283.

§ The termination tha for ta looks suspiciously Buddhistic; see

‘Sanskrit Texts discovered in Japan, J. R. A.S. 1880, p. 180.

* Svakrita and sukrzta 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 Agya are sacrificed on the right and

left side of the Ahavanfya altar. The place between the two is
called the Avapasthana, and here the oblations to the gods are to
be offered. ‘There are two oblations in the morning to Sdrya and

Prag&pati, two in the evening to Agni and Prag&pati. Other sacri-

fices, such as the Darsa and Pfirvam4sa, and those mentioned in

verse 3, are connected with the Agnihotra.
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by the new-moon and full-moon sacrifices, by the

four-months’ sacrifices, and by the harvest sacrifice,

if it is unattended by guests, not offered at all, or

without the Vaisvadeva ceremony, or not offered

according to rule, then it destroys his seven worlds},

4. Kali (black), Kard4li (terrific), Manogava (swift

as thought), Sulohita (very red), Sudhimravarzé

(purple), Sphulingint (sparkling), and the brilliant

Visvardpi ? (having all forms), all these playing about

are called the seven tongues (of fire).

5. If a man performs his sacred works when these

flames are shining, and the oblations follow at the

right time, then they lead him as sun-rays to where

the one Lord of the Devas dwells.

6. Come hither, come hither! the brilliant obla-

tions say to him, and carry the sacrificer on the rays

of the sun, while they utter pleasant speech and

praise him, saying: ‘ This is thy holy Brahma-world

(Svarga), gained by thy good works,’

7. But frail, in truth, are those boats, the sacri-

fices, the eighteen, in which this lower ceremonial

has been told’. Fools who praise this as the highest

good, are subject again and again to old age and

death.

1 The seven worlds form the rewards of a pious sacrificer, the

first is Bhud, the last Satya. The seven worlds may also be ex-

plained as the worlds of the father, grandfather, and great-grand-

father, of the son, the grandson, and great-grandson, and of the
sacrificer himself.

9 Or Visvarudi, if there is any authority for this reading in Mahi-

dhara’s commentary to the VAgas. Samhita XVII, 79. The Rajah

of Besmah’s edition has visvaraki, which is also the reading adopted

by Rammohun Roy, see Complete Works, vol. i, p. 879.

* The commentator takes the eighteen for the sixteen priests,

the sacrificer, and his wife. But such an explanation hardly yields

a satisfactory meaning, nor does plava mean perishable,
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8. Fools dwelling in darkness, wise in their own

conceit, and puffed up with vain knowledge, go round

and round staggering to and fro, like blind men led

by the blind.

9. Children, when they have long lived in igno-

rance, consider themselves happy. Because those

who depend on their good works are, owing to their

passions, improvident, they fall and become miserable

when their life (in the world which they had gained

by their good works) is finished.

“ 10, Considering sacrifice and good works as the

best, these fools know no higher good, and having

enjoyed (their reward) on the height of heaven,

gained by good works, they enter again this world

or a lower one.

11. But those? who practise penance and faith

in the forest, tranquil, wise, and living on alms,

depart free from passion through the sun to where

that immortal Person dwells whose nature is impe-

rishable’.

12. Let a Brahmaza, after he has examined all

these worlds which are gained by works, acquire

freedom from all desires. Nothing that is eternal

(not made) can be gained by what is not eternal

(made), Let him, in order to understand this, take

1 Ch Kash. Up. Il, 5.

9 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 Vanaprasthas

and Samny4sins, practising tapas, i.e. whatever is proper for their

state, and sraddha, i.e. a knowledge of Hiramyagarbha. The wise

are the learned Grihasthas, while those who live on alms are those

who have forsaken their family.

§ That person is Hiraryagarbha. His immortality is relative

only, it lasts no longer than the world (samsfra).
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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.
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SECOND MUNDPAKA.

Firsr KuaAnba.

t, 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 rind, pure, higher than the high

imperishable *.

3. From him (when entering on creation) is born

breath, mind, and all organs of sense, ether, air, light,

water, and the earth, the support of all.

4. Fire (the sky) is his head, his eyes the sun and

the moon, the quarters his ears, his speech the Vedas

disclosed, the wind his breath, his heart the universe:

from his feet came the earth’ he is indeed the inner

Self of all things *,

5. From him comes Agni (fire)4, 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 beings are begotten from the

Person (purusha),

6. From him come the Azsé, the SAman, the

1 Cf. Brdh. Ar. I, 1, 20.
* The high Imperishable is here the creative, the higher the non-

creative Brahman,

* Called Vishvu and Virig by the commentators.

* There are five fires, those of heaven, rain, earth, man, and

woman, Comm.
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Yagush, the Diksha (initiatory rites), all sacrifices

and offerings of animals, and the fees bestowed on

priests, the year too, the sacrificer, and the worlds,

in which the moon shines brightly and the sun.

7. From him the many Devas too are begotten,

the SAdhyas (genii), men, cattle, birds, the up and

down breathings, rice and corn (for sacrifices), penance,

faith, truth, abstinence, and law.

8. The seven senses (praza) 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 (resultsof sensation), these seven

worlds (the places of the senses, the worlds deter-

mined by the senses) iy 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.

2) Nv
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Seconp Kanna.

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.

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 tobe hit. Hit it, O friend!

3. Having taken the Upanishad as the bow, as

the great weapon, let him place on it the arrow,

sharpened by devotion! Then having drawn it with

a thought directed to that which is, hit the mark, O

friend, viz. that which is the Indestructible!

4. Om is the bow, the Self is the arrow, Brahman

is called its aim. It is to be hit by a man who is

not thoughtless ; and then, as the arrow (becomes one

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

5. In him the heaven, the earth, and the sky are

woven, the mind also with all the senses. Know

him alone as the Self, and leave off other words!

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) '.

g. 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,

ro, 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 hghted*.

t1, That immortal Brahman is before, that Brah-

man is behind, that Brahman is right and left. [t

has gone forth below and above; Brahman alone is

all this, it is the best.

1 Cf. Katt, Up. VI, 15. * Kash. Up. V, 15.

® Svet. Up. VI, 14; Bhag. Gita IX, 15, 6.

Til] MUNDAKA, 1 KHANDA, ¥O
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THIRD MUNDAKA.

First Kuyawpa.

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-isd). But when

he sees the other lord (isa) contented and knows his

glory, then his grief passes away’.

3. When the seer sees the brilliant maker and

lord (of the world) as the Person who has his source

in Brahman, then he is wise, and shaking off good

and evil, he reaches the highest oneness, free from

passions ;

4. For he is the Breath shining forth in all beings,

and he who understands this becomes truly wise,

not a talker only. He revels in the Self, he delights

in the Self, and having performed his works (truth-

fulness, penance, meditation, &c.) he rests, firmly

established in Brahman, the best of those who know

Brahman,

1 Cf, Rv. I, 164, 20; Nic. XIV, 30; Svet. Up. IV, 6; Kass. Up.

III, 1.

2 Cf. Svet. Up. IV, 7.

* The commentator states that, besides Atmaratié kriy4van, there

was another reading, viz. atmaratikriyfvin. This probably owed

its origin to a difficulty felt in reconciling kriydvin, performing

acts, with the brahmavidam varishfAa4, the best of those who know

Brahman, works being utterly incompatible with a true knowledge

of Brahman. Kriyavin, 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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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 Vedanta’, and having purified their nature

by the Yoga? of renunciation, all anchorites, enjoying

the highest immortality, become free at the time of

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

7, Their fifteen parts" enter into their elements,

their Devas (the senses) into their (corresponding)

Devas'. Their deeds and their Self with all his

knowledge become all one in the highest Imperish-

able.

8. As the flowing rivers disappear in the sea 5,

losing their name and their form, thus a wise man,

freed from name and form, goes to the divine Person,

who is yreater 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 Azs-

verse: ‘Let a man tell this science of Brahman to

those only who have performed all (necessary) acts,

who are versed in the Vedas, and firmly established

in (the lower) Brahman, who themselves offer as

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

® By the Yoga system, which, through restraint (yoga), leads a

man to true knowledge.

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

5 Cf, Prasna Up. VI, 5.

* Greater than the conditioned Brahman. Comm.
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an oblation the one A7shi (Agni), full of faith, and

by whom the rite of (carrying fire on) the head

lias been performed, according to the rule (of the

Atharvazas),’

11. The Ashi Angiras formerly told this true

(science'); a man who has not performed the

(proper) rites, does not read it. Adoration to the

highest /téshis! Adoration to the highest Azshis!

? To Saunaka, cf. I, 1, 3.
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TAITTIRIVYAKA-UPANISHAD.

FIRST VALLY,

Ox, THE CuapTer on Sixsud (PRONUNCIATION).

Finst Anuvakal

1. Hani, Om! May Mitra be propitious to us,

and Varuva, Aryaman also, Indra, Brzhaspati, and

the wide-striding Vishzu *.

Adoration to Brahman! Adoration to thee, O

Vayu (air)! Thou indeed art the visible Brahman.

{ 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 Anuvaka; see Taitt.

Ar., ed. Rajendralul Mitra, p. 725.
2 This verse is taken from Rig-veda-samhita I, go, 9. The deities

are variously explained by the commentators: Mitra as god of the

Prana (forth-breathing) and of the day; Varuza as god of the

Apana (off-breathing) and of the night. Aryaman is supposed to

represent the eye or the sun; Indra, strength ; TByrhaspati, speech

or intellect; Vishwu, 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 Anuvdkas also, and are counted

separately.
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Sreconp ANUVAKA,

1. Om?! Let us explain Sikshd, 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.

Touirp ANuUVAKA.

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 (samzhita)’, under five heads,

with revard to the worlds, the heavenly lights, know-

ledge, offspring, and self (body). People call these

the great Sawzhitas.

First, with regard to the worlds. The earth is

the former clement, heaven the latter, ether their

union;

2. That union takes place through Vayu (air). So

much with regard to the worlds.

Next, with regard to the heavenly lights. Agni

(fire) is the former clement, 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 takes place through the recitation of the

Veda. So much with regard to knowledge.

Next, with regard to offspring. The mother is

' Cf. Rig-veda-pratisikhya, ed. M. M., p. iv seq.

* Cf Aitareya-dramwyaka IT, 1, 1 (Sacred Books, vol. i, p. 247).
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the former element, the father the latter, offspring

their union. That union takes place through pro-

creation. So much with regard to offspring.

4. Next, with regard to the self (body). The

lower jaw is the former element, the upper jaw the

latter, speech their union, That union takes place

through speech. So much with regard to the Self.

These are the great Sawhitas. He who knows

these Sawhitds (unions), as here explained, becomes

united with offspring, cattle, Vedic light, food, and

with the heavenly world.

Fourtu 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 1,O God, become an upholder

of the Immortal!

May my body be able, my tongue sweet, may

1 hear much with my ears! Thou (Om) art the

shrine (of Brahman), 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 Sti (happiness) hither to me, the woolly, with

' The next verses form the prayer and oblation of those who

wish for wisdorn 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 AAind. 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?! Svaha2! May the Brahman-students
come to me, Svaha! May they come from all

sides, Svaha! May they come forth to me, Sv4h4!
May they practise restraint, Svaha! May they enjoy
peace, Svdha!

3. May I be a glory among men, Svaha! May
I be better than the richest, Svaha! May I enter
into thee, O treasure (Om), Svah4! Thou, O

treasure *, enter into me, Sva4ha! In thee, con-

sisting of a thousand branches, in thee, O treasure,

T am cleansed, Svah4! As water runs downward, as
the months go to the year, so, O preserver of the
world, may Brahman-students always come to me

from all sides, Svaha !

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

Firti, ANUVAKA.,

1. Bhd, Bhuvas, Suvas+, these are the three sacred
interjections (vydhviti). Maha/amasya taught a

fourth, viz. Mahas, whichis. Brahman, which is the
Self. The others (devatds) are its members.

Bhtt is this world, Bhuvas is the sky, Suvas is
the other world.

2. Mahasis the sun. All the worlds are increased
by the sun. Bhd is Agni (fire), Bhuvas is Vayu

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

' The construction is not right. Woolly, lomasa, is explained
as ‘ possessed of woolly sheep.’

2 With the interjection Svaha each oblation is offered.

° Bhaga, here explained as bhagavat.

* The text varies between Bha, Bhuvas, Suvas, Mahas, and Bhi,
Bhuvar, Suvar, Mahar.
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Bhd is the A7é-verses, Bhuvas is the SAman-verses,

Suvas is the Yagus-verses.

3. Mahas is Brahman. All the Vedas are increased

by the Brahman.

(1-2) Bhi is Prdza (up-breathing), Bhuvas is

Apdna (down-breathing), Suvas is Vydna (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.

Sixt AnuvAKA.

i. There is the ether within the heart, and in it

there is the Person (purusha) consisting of mind,

immortal, golden.

Between the two palates there hangs the uvula,

like a nipple—that is the starting-point of Indra (the

lord), Where the root of the hair divides, there

he opens the two sides of the head, and saying Bhd,

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 (prava), delighted in the mind,

perfect in peace, and immortal.

(1) Worship thus, O Pratinayogya !

1 CET, 4, 1.

[15] E
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SeventH ANUVAKA.

1. ‘The earth, the sky, heaven, the four quarters,

and the intermediate quarters, —‘ Agni (fire), Vayu

(air), Aditya (sun), Aandramas (moon), and the
stars, —‘ Water, herbs, trees, ether, the universal Self

(virdg),’—so much with reference to material objects

(bhadta).

Now with reference to the self (the body): ‘Praza

(up-breathing), Apna (down-breathing), Vy4na (back-

breathing), Udana (out-breathing), and Samawa (on-

breathing),—‘ The eye, the ear, mind, speech, and

touch,—‘ The skin, flesh, muscle, bone, and marrow.’

Having dwelt on this (fivefold arrangement of the

worlds, the gods, beings, breathings, senses, and

elements of the body), a Rishi said: ‘Whatever

exists is fivefold (pankta)!’

(1) By means of the one fivefold set (that referring

to the body) he completes the other fivefold set.

Ercutu. Anuvdéka,

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 Sdmans. 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 Brahmava is

going to begin his lecture, he says, 10. ‘Om, may

I acquire Brahman (the Veda)’ He thus acquires

the Veda.

2 Cf Brch. Ar. Up. I, 4, 14.
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Ninto Anvuvaxa},

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 sacrifice,

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.

Satyavaéas Rathitara thinks that the true only

is necessary. Taponitya Paurasish/i thinks that
penance only is necessary. Naka Maudgalya thinks

that learning and practising the Veda only are neces-

sary,—for that is penance, that is penance,

Tentu ANUVAKA,

1. ‘Iam he who shakes the tree (i.e. the tree of

the world, which has to be cut down by knowledge).

2, My glory is like the top ofa 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. Iam the brightest treasure. 5. I am wise, im-

mortal, imperishable.’ 6. This is the teaching of

the Veda, by the poet Trisanku.

Exveventu ANUVAKA.

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

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

Do not neglect the study of the Veda! After

having brought to thy teacher his proper reward,

do not cut off the line of children! Do not swerve

from the truth! Do not-swerve from duty! Do not

neglect what is useful! Do not, neglect greatness!

Do not neglect the learning and teaching of the

Veda!

2. ‘Do not neglect the (sacrificial) works due to the

Gods and Fathers! Let thy mother be to thee like

unto a god! Let thy father be to thee like unto a

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

Whatever actions are blameless, those should be

regarded, not others. Whatever good works have

been performed by us, those should be observed by

thee,—

3. ‘Not others. And there are some Brahmazas

better than we. They should be comforted by thee by

giving them a seat. Whatever is given should be

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

modesty, with fear, with kindness. If there should

1 This verse has been translated as the commentator wishes it

to be understood, in praise of that knowledge of Self which is only

to be obtained after all other duties, and, more particularly, the

study of the Veda, have been performed. The text is probably

corrupt, and the interpretation fanciful.
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be any doubt in thy mind with regard to any sacred

act or with regard to conduct,—

4. ‘In that case conduct thyself as Brahmazas 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 Brahmazas who possess good judgment conduct

themselves therein, whether they be appointed or

not, as long as they are not too severe, but devoted

to duty,

(1~7) Thus conduct thyself. ‘This is the rule.

This is the teaching. This is the true purport

(Upanishad) of the Veda. This is the command.

Thus should you observe. Thus should this be

observed.” .-

TwetrtH 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. I proclaimed thee alone as the visible

Brahman.

(1-5) I proclaimed the right. I proclaimed the

true. It protected me. It protected the teacher.

Yes, it protected me, it protected the teacher. Om!

Peace! peace! peace!

? Aparaprayuktd iti svatantri#, For other renderings, see Weber,

Ind. Stud. H, p. 216.
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SECOND VALLI,

Or, THE CyarTeR on ANANDA (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 ANuUVAKA.

He who knows the Brahman attains the highest

(Brahman). On this the following verse is recorded :

‘He who knows Brahman, which is (i.e. cause,

not effect), which is conscious, which is without

end, as hidden in the depth (of the heart), in the

highest ether, he enjoys all blessings, at one with

the omniscient Brahman.’

From that Self? (Brahman) sprang ether (akésa,

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 Anuvaka. The other Anuvakas are

divided into a number of small sentences.

* Compare with this srésh/ikrama, AAdnd. Up. VI, 2; Ait. Ar.

I, 4,1.
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this his right arm, this his left arm, this his trunk

(atman), this the seat (the support)?

On this there is also the following Sloka :

Seconp ANUVAKA.

‘From food? are produced all creatures which

dwell on earth. Then they live by food, and in the

end they return to food. For food is the oldest of

all beings, and therefore it is called panacea (sar-

vaushadha, i.e, consisting of all herbs, or quieting

the heat of the body of all beings).’

They who worship food as Brahman’, obtain all

food. For food is the oldest. of all beings, and

therefore it is called panacea. From food all crea-

tures are produced ; by food, when born, they grow.

Because it is fed on, or because it feeds on beings,

therefore it is called food (anna).

Different from this, which consists of the essence

of food, is the other, the inner Self, which consists

of breath. The former is filled by this. It also

has the shape of man. Like the human shape

of the former is the human shape of the latter.

Prava (up-breathing) is its head. Vydna (back-

breathing) is its right arm. Ap4na (down-breathing)

is its left arm. Ether is its trunk. The earth

the seat (the support).

On this there is also the following Sloka :

4° The text has ‘the tail, which is his support.” But pratish#a

seems to have been added, the Anuvika ending originally with

pu&éha, which is explained by ndbher adhastad yad angam. In the

Persian translation the different members are taken for members

of a bird, which is not unlikely.

* Anna is sometimes used in the more general sense of matter,

® Worship consisting in the knowledge that they are born of

food, live by food, and end in food, which food is Brahman.
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Trirp AnuvdAKa,

‘The Devas breathe after breath (préva), so do

men and cattle, Breath is the life of beings, there-

fore it is called sarvayusha (all-enlivening),’

They who worship breath as Brahman, obtain

the full life. For breath is the life of all beings, and

therefore it is called sarvayusha. The embodied

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

of the former (consisting of food).

Different from this, which consists of breath, is the

other, the inner Sclf, which consists of mind. The

former is filled by this. It also has the shape of

man. Like the human shape of the former is the

human shape of the latter. Yagus is its head. Az&é

is its right arm, S4man is its left arm. The doctrine

(Adesa, i.e. the Brahmama) is its trunk, The Athar-

vAngiras (Atharva-hymns) the seat (the support).

On this there is also the following Sloka :

FourtH ANUVAKA},

‘He who knows the bliss of that Brahman, from

whence all speech, with the mind, turns away unable

to reach it, he never fears.” The embodied Self of

this (consisting of mind) is the same as that of the

former (consisting of breath),

Different from this, which consists of mind, is the

other, the inner Self, which consists of understanding.

The former is filled by this, It also has the shape

of man, Like the human shape of the former is the

human shape of the latter, Faith is its head. What

is right is its right arm. What is true is its left arm.

CE IL, 9.
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Absorption (yoga) is its trunk. The great (intellect ?)

is the seat (the support).

On this there is also the following Sloka:

Firty Anuvaka,

‘Understanding performs the sacrifice, it performs

all sacred acts. All Devas worship understanding

as Brahman, as the oldest. If a man knows

understanding as Brahman, and if he does not

swerve from it, he leaves all evils behind in the

body, and attains all his wishes.’ The embodied Self

of this (consisting of understanding) is the same as

that of the former (consisting of mind).

Different from this, which consists of understand-

ing, is the other inner Self, which consists of bliss.

The former is filled by this. It also has the shape

of man. Like the human shape of the former is the

human shape of the latter, Joy is its head. Satisfac-

tion its right arm. Great satisfaction is its left arm.

Bliss is its trunk. Brahman is the seat (the support).

On this there is also the following Sloka:

SrxtH ANuvAKA.

‘He who knows the Brahman as non-existing,

becomes himself non-existing. He who knows the

Brahman as existing, him we know himself as exist-

ing.” The embodied Self of this (bliss) is the same

as that of the former (understanding).

Thereupon follow the questions of the pupil:

‘Does any one who knows not, after he has departed

this life, ever go to that world? Or does he who

knows, after he has departed, go to that world???’

1 As he who knows and he who knows not, are both sprung

from Brahman, the question is supposed to be asked by the pupil,

whether 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*, 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-made*,) 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-_

In the AAandogya-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. Breh.

Ar. Up. vol. ii, p. 52.)
? What appears as real and unreal to the senses, not the really

real and unreal,

° Cf Ait. Up. I, 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, g; 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:

Eicuty, 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*’

Now this is an examination of (what is meant by)

Bliss (Ananda):

Let there be a noble young man, who is well

read (in the Veda), very swift, firm, and strong, and

let the whole world be full of wealth for him, that is

one measure of human bliss.

One hundred times that human bliss (2) is one

measure of the bliss of human Gandharvas (genii),

! 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 I read manvanasya, the commentator amanvanasya.

5 Kash, Up. VU 3.
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and likewise of a great sage (learned in the Vedas)

who is free from desires.

One hundred times that bliss of human Gan-

dharvas is one measure of the bliss of divine

Gandharvas (genii), and likewise of a great sage

who is free from desires,

One hundred times that bliss of divine Gandharvas

is one measure of the bliss of the Fathers, enjoying

their long estate, and likewise of a great sage who is

free from desires.

One hundred times that bliss of the Fathers is

one measure of the bliss of the Devas, born in the

AgAna 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 Agana 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 Brzhaspati is one

measure of the bliss of PragApati, and likewise of

a great sage who is free from desires.

One hundred times that bliss of Pragapati is one



Il VALLI, 8 ANUVAKA, 5. 61

measure of the bliss of Brahman, and likewise of

a great sage who is free from desires.

(5) He! who is this (Brahman) in man, and he who

is that (Brahman) in the sun, both are one?

1 Cf UL, 10, 4.

2 In giving the various degrees of happiness, the author of the

Upanishad gives us at the same time the various classes of human

and divine beings which we must suppose were recognised in his

time. We have Men, human Gandharvas, divine Gandharvas,

Fathers (pitaras Airalokalokaa), born Gods (Avanagé devas), Gods

by merit (karmadevis), Gods, Indra, Brzhaspati, Pragapati, 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-brdhmawa, Madhyandina-sikha XIV,

4,1,31, Kanva-sakha (Brzh. Av. Up. 1V, 3; 32). Here, too, the highest

measure of happiness is ascribed to the Brahmaloka, and other

beings are supposed to share a certain measure only of its supreme

happiness. The scale begins in the Madhyandina-sakha with men,

who are followed by the Fathers (pitato gitaloka’), the Gods by

merit (karmadeviA), the Gods by birth (Aganadevaz, with whom

the Srotriya is joined), the world of Gods, the world of Gandharvas,

the world of Pragapati, the world of Brahman. In the Brshad-

Aranyaka-upanishad we have Men, Fathers, Gandharvas, Gods by

merit, Gods by birth, PragApati, and Brahman. If we place the

three lists side by side, we find-—

TAITTIRIVA-UPAN, SATAPATHA-BRAH. BRIHADARAN.-UPAN,

Men Men Men

Human Gandharvas - _

(and Srotriya)

Divine Gandharvas _ —_

Fathers (Airaloka) 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 _

Brrhaspati _— —_

PragApati Pragdpati Pragapati

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:

tiyaka-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 Miraloka,
because they remain long, though not for ever, in their world. The
agdnaga Gods are explained as born in the world of the Devas
through their good works (smArta), while the Karmadevas are ex-
plained as born there through their sacred works (vaidika). The
Gods are the thirty-three, whose lord is Indra, and whose teacher
Brthaspati, Pragdpati is Virdg, Brahman Hiranyagarbha, Dvive-
daganga, in his commentary on the Satapatha-brahmawa, explains
the Fathers as those who, proceeding on the Southern path, have
conquered their world, more particularly by having themselves
offered in their life sacrifices to their Fathers. The Karmadevas,
according to him, are those who have become Devas by sacred
works (srauta), the Agdnadevas those who were gods before there
were men. The Gods are Indra and the rest, while the Gandharvas
are not explained. Pragapati is Virag, Brahman is Hiranyagarbha,
Lastly, Sankara, in his commentary on the Brthadaranyaka-
upanishad, gives nearly the same explanation as before; only that
he makes AgfnadevaA still clearer, by explaining them as gods
Aganata, i.e. utpattitah, 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-bréhmama (Satapatha-
brahmana XIV, 6, 6, 1) the following succession : Water, air, ethers,
the worlds of the sky, heaven, sun, moon, stars, gods, Gandharvas¢,
Pragfpati, Brahman. In the Kaushttaki-upanishad I, 3 (Sacred
Books of the East, vol. i, p. 275) there is another series, the worlds
of Agni, Vayu, Varuma, Indra, Pragdpati, and Brahman. Sec Weber,
Ind, Stud. If, p. 224,

a Deest in Kanva-sikha,

» Between sky and sun, the KAgva-cikha places the Gandharvaloka (Brih, Ar,
Up. TH, 6,1, p. 609), .

© Instead of Gandharvas, the Brih. Ar, Up. places Indra,
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Ninto 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 ®,’

He does not distress himself with the thought,

Why did I not do what is good? Why did I do

what is bad? He who thus knows these two (good

and bad), frees himself. He who knows both, frees

himself’, ‘This is the Upanishad *.

1 Cf I, 4.

2 Even if there is no fear from anything else, after the knowledge

of Self and Brahman has been obtained, it might be thought that

fear might still arise from the commission of evil deeds, and the

omission of good works. Therefore the next paragraphs have been

added.

$ The construction of these two sentences is not clear to me,

* Here follows the Anukramavi, and in some MSS. the same

invocation with which the next Valli begins.
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THIRD VALLI,

Or, THE Carter OF Buricu.

Hari#, 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.

Bhrigu Varuzi went to his father Varuva, saying:

‘Sir, teach me Brahman.’ He told him this, viz.

Food, breath, the eye, the ear, mind, speech.

Then he said again to him; ‘That from whence

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

they live, that into which they enter at their death,

try to know that. That is Brahman.’

He performed penance. Having performed

penance—

Seconp 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

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—

1 The same paragraph, as before (II, 1), occurs at the end of the

Karha-upanishad, and elsewhere.
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Tinrp ANUVAKA,

Hie perceived that breath! is Brahman, for from

breath these beings are born; by breath, when born,

they live; into breath they enter at their death.

Having perceived this, he went again to his father

Varuma, 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 —

Fourri 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

Varuma, 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 penatces) Having performed

penance-—

Fretu ANuUVAKA,

He perceived that understanding (vig#ana) was

Brahman, for from understanding these beings are

born; by understanding, when born, they live ; into

understanding they enter at their death.

Having perceived this, he went again to his father

Varuna, saying: ‘Sir,teach me Brahman.’ He said

to him: ‘Try to know Brahman by penance, for

penance is (the means of knowing) Brahman.’

1 Or life; see Brsh. Ar, Up. IV, 4, 3.

[15] F
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He performed penance. Having performed

penance —

SixtH ANUVAKA.

He perceived that bliss is Brahman, for from bliss

these beings are born; by bliss, when born, they

live; into bliss they enter at their death.

This is the knowledge of Bhrzgu and Varuza',

exalted in the highest heaven (in the heart). He

who knows this becomes exalted, becomes rich in

food, and able to eat food (healthy), becomes great

by offspring, cattle, and the splendour of his know-

ledge (of Brahman), great by fame. +”

Seventh ANUVAKA.

Let him never abuse food, that is the rule.

Breath is food?, 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.

EicutH ANuUVAKA.

Let him never shun food, that is the rule, Water

is food, the light eats the food. The light rests on

water, water rests on light. This is the food resting

1 Taught by Varuna, learnt by Bhrigu Varuzi.

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

8 The interdependence of food and breath. The object of this

discussion is to show (sce 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,



Il VALLI, 10 ANUVAKA, 2. 67

on food? He who knows this food resting on food,

rests exalted, becomes rich in food, and able to eat

food (healthy), becomes great by offspring, cattle, and

the splendour of his knowledge (of Brahman), great

by fame.

Ninth ANUVAKA.

Let him acquire much food, that is the rule. Earth

is food, the ether eats the food. The ether rests

on the earth, the earth rests on the ether. This is

the food resting on food. He who knows this food

resting on food, rests exalted, becomes rich in food,

and able to eat food (healthy), becomes great by

offspring, cattle, and the splendour of his knowledge

(of Brahman), great by fame,

TENTH ANUVAKA.

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

house, that is the rule. Therefore a man should

by all means acquire much food, for (good) people

say (to the stranger): ‘There is food ready for him.’

If he gives food amply, food is given to him amply.

Ifhe 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 (praza) and down-

breathing (apdna); as action inthe hands; as walking

in the feet; as voiding in the anus. These are the

human recognitions (of Brahman as manifested in

human actions), Next follow the recognitions (of

1 The interdependence of water and light.

? Brahmava updsanaprakaraf.

F 2



68 TAITTIRIVAKA-UPANISHAD,

Brahman) with reference to the Devas, viz. as satis-

faction in rain; as power in lightning ;

3. As glory in cattle; as light in the stars; as

procreation, immortality, and bliss in the member ;

as everything in the ether. Let him worship that

(Brahman) as support, and he becomes supported.

Let him worship that (Brahman) as greatness (maha4),

and he becomes great. Let him worship that (Brah-

man) as mind, and he becomes endowed with mind.

4. Let him worship that (Brahman) as adoration,

and all desires fall down before him in adoration,

Let him worship that (Brahman) as Brahman, and

he will become possessed of Brahman. Let him

worship this as the absorption of the gods? in Brah-

man, and the enemies who hate him will die all

around him, all around him will die the foes whom

he does not love.

He? who is this (Brahman) in man, and he who is

that (Brahman) in the sun, both are one.

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

world, after reaching and comprehending the Self

which consists of food, the Self which consists of

breath, the Self which consists of mind, the Self

which consists of understanding, the Self which con-

sists of bliss, enters and takes possession of these

worlds, and having as much food as he likes, and

assuming as many forms as he likes, he sits down

singing this, S4man (of Brahman): ‘Havu, havu,

havu!

1 Cf. Kaush. Up, Il, 12. Here the absorption of the gods of fire,

sun, moon, and lightning in the god of the air (vayu) is described.

Sankara adds the god of rain, and shows that air is identical with

ether.

2 Cf Il, 8
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6. ‘lam food (object), lam food, I am food! Tam

the eater of food (subject), I am the eater of food,

Tam the cater of food! Iam the poet (who joins

the two together), 1 am the poct, Iam the poet!

Lam the first-born of the Right (zta). Before the

Devas [ 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.

‘T overcome the whole world, I, endowed with

golden light. He who knows this, (attains all this).’

This is the Upanishad *.

' Ifwe read suvarmagyotiZ, ‘The commentator reads suvar a

gyotif, 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,’ &.





BRJHADARANVYAKA-

UPANISHAD.





BRJHADARANYAKA-

UPANISHAD.

FIRST ADHYAYA.

First BrAuMmana.

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

* Tt is the third Adhydya of the Avanyaka, but the first of the
Upanishad.

* This Bidhmaza is found in the Madbyandina text of the Sata-

patha, ed. Weber, X, 6, 4. Ils object is there explained by the

commentary to be the meditative worship of Virfg, as represented

metaphorically in the members of the horse. SAyaza dispenses with

its explanation, because, as part of the Brzhaddranyaka-upanishad,

according to the Kaxva-sikha, it had been enlarged on by the

Varttikakaéra and explained.

* Agni or fire, as pervading everything, as universally present

in nature.

4 Pagasya is doubtful. The commentator suggests pad-asya, the

place of the feet, ie. the hoof The Greek Pégasos, or inoe myyoi,

throws no light on the word. The meaning of hoof would hardly

be appropriate here, and I prefer chest on account of uras in

T, 2,3. Deussen (Vedinta, p. 3) 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.

Asa 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.

Srconp BrAnmMana®,

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

1 Guda, being in the plural, is explained by ndd¢i, channel, and

sira#; for we ought to read siré or hiragrahame for sird, p. 22,1, 16.

2 Klomfnaé is explained as a plurale tantum (nityam bahuva-

danam 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.

® 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. Vagas. Samhita XXIII, 2.

® Called the Agni-brahmava, 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 (arZate), water (ka).’ This is why water is

called ar-ka. 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 (Virag) proceeded,

full of light.

3. That being divided itself threefold, Aditya (the

sun) as the third, and Vayu (the air) as the third’,

That spirit (praza)* became threefold. The head was

the Eastern quarter,and the arms this and that quarter

Agni, the fire, which is heré used for the Horse-sacrifice. It is

found in the Satapatha-brahmana, Madhyandina-sikha X, 6, 5, and

there explained as a description of Hiravyagarbha.

' We ought to read arkasyarkatvam, as in Poley’s edition, or

ark-kasyarkkatvam, to make the etymology still clearer. The com-

mentator takes arka in the sense of fire, more especially the sacti-

ficial fire employed at the Horse-sacrifice. Jt may be so, but the

more natural interpretation seems to me to take arka here as water,

_fram.which indirectly fire is produced. From water springs the

earth; on that earth he (Mretyu or Pragdpati) rested, and from

him, while resting there, fire (Virfg) was produced, That fire

assumed three forms, fire, sun, and air, and in that threefold form

it is called praza, spirit.

2 As Agni, Vayu, and Aditya.
1 Here Agni (Virag) is taken as representing the fire of the altar

at the Horse-sacrifice, which is called Arka, The object of the

whole Brabmava 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 (Mr7tyu, 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, 1 shall have but little

food. He therefore brought forth by that speech

and by that body (the year) all whatsoever exists,

the Azs, the Yagus, the Saman, the metres, the

sacrifices, men, and animals,

And whatever he (Death) brought forth, that

he resolved to eat (ad). Verily because he eats

everything, therefore is Aditi (Death) called Aditi.

He who thus knows why Aditi is called Aditi,

becomes an eater of everything, and everything

becomes his food‘.

? He is the same as what was before called mvityu, 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 Pragapati, (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 ts his Self, he becomes

one of those deities.

1 Or glory (senses) and power. Comm,

2 Je considered himself as the horse, Roer.
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Tuirp BrAumManal

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 ones’.

The Devas, who were struggling in these worlds,
said : ‘Well, let us overcome the Asuras at the sacri-
fices (the Gyotish¢oma) by means of the 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

pavamanas); but that she pronounced well (in the

other nine pavam4nas), 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-brahmava. In the Madhyandina-sikhd,
the Upanishad, which consists of six adhydyas, begins with this
Brahmaza (cf. Weber’s edition, p. 1047; Commentary, p, 1109).

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

* According to the commentator, the Devas were the less
numerous and Jess strong, the Asuras the more numerous and
more powerful,
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pierced him with evil. That evil which consists in

smelling what is bad, that is that evil.

4. Then they said to the eye: ‘Do thou sing out

for us.’ ‘Yes,’ said the eye, and sang. Whatever

delight there is in the eye, that he obtained for the

Devas by singing; but that he saw well, that was

for himself. The Asuras knew: ‘ Verily, through this

singer they will overcome us,’ They therefore rushed

at the singer, and pierced him with evil. That evil

which consists in seeing what is bad, that is that evil.

5. Then they said to the ear: ‘Do thou sing out

for us” ‘Yes, said the ear, and sang. Whatever

delight there is in the ear, that. he obtained for the

Devas by singing ; but that he heard well, that was

for himself. The Asuras knew: ‘Verily, through this

singer they will overcome us. They therefore rushed

at the singer, and pierced him with evil. That evil

which consists in hearing what is bad, that is that evil.

6. Then they said to the mind: ‘Do thou sing out

for us. ‘Yes,’ said the mind, and sang. Whatever

delight there is in the mind, that he obtained for the

Devas by singing; but that he thought well, that

was for himself. The Asuras knew: ‘Verily, through

this singer they will overcome us.’ They therefore

rushed at the singer, and pierced him with evil. That

evil which consists in thinking what is bad, that is

that evil.

Thus they overwhelmed these deities with evils,

thus they pierced them with evil.

7. Then they said to the breath in the mouth?:

‘Do thou sing for us.’ ‘Yes, said the breath, and

sang. The Asuras knew: ‘Verily, through this singer

1 This is the chief or vital breath, sometimes called mukhya.
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they will overcome us. They therefore rushed at

him and pierced him with evil. Now as a ball of

earth will be scattered when hitting a stone, thus

they perished, scattered in all directions. Hence

the Devas rose, the Asuras fell, He who knows

this, rises by his self, and the enemy who hates

him falls.

8. Then they (the Devas) said: ‘Where was he

then who thus stuck to us??’ It was (the breath)

within the mouth (asye ‘ntar*), and therefore called

Ayasya; he was the sap (rasa) of the limbs (anga),

and therefore called Angirasa.

g. That deity was called Dir, because Death was

far (dtiran) 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

ideposited 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

1 Asakta from safig, to embrace; cf. Rig-veda I, 33, 3. Here

it corresponds to the German anhanglich,

? See Deussen, Vedanta, p. 359.

5 To distant people.
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Vayu (air). That Vayu, after having stepped beyond

death, blows.

14. Then he carried the eye across. When the

eye had become freed from death, it became Aditya
(the sun). That Aditya, after having stepped beyond

death, burns,

15. Then he carried the ear across. When the

ear had become freed from death, it became the

quarters (space), These are our quarters (space),

which have stepped beyond death.

16. Then he carried the mind across. When the

mind had become freed-from death, it became the

moon (A’andramas), That moon, after having stepped

beyond death, shines. Thus does that deity carry

him, who knows this, across death.

17. Then breath (vital), by singing, obtained for

himself eatable food. For whatever food is eaten,

is eaten by breath alone, and in it breath 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 Pavam4nas, while the first three

were used for obtaining the reward common to all the prdzas.

2 Here anndda is well explained by andmay4vin, and vy4dhirahita,

free from sickness, strong.

® Read pratiprati£ ; see Poley, and Weber, p. 1180,

[15] 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 (afga), 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

Brzhatt (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 Saman (the Udgitha), for

speech is Saman (SAma-veda), and that is both

speech (sa) and breath (ama)'. This is why SAman

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

SAaman. He who thus knows this SAman, obtains

union and oneness with Saman.

23. He (breath) is Udgitha* Breath verily is Ut,

for by breath this universe is upheld (uttabdha) ; and

speech is Githa, song. And because he is ut and

githa, therefore he (breath) is Udgitha.

+ Cf. Ahand. Up. V, a, 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 aikitdneya (the

grandson of Aikiténa), while taking Soma (ragan),

said: ‘May this Soma strike my head off, if Aydsya

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 Saman,

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

Saman, obtains gold.

27. He who knows what is the support of that

Saman, he is supported. Now verily its support

is speech only. For, as supported in speech, that

breath is sung as that Saman. Some say the

support is in food.

Next follows the Abhy4roha! (the ascension) of

the Pavamana verses. Verily the Prastotrz begins

to sing the Sdman, and when he begins, then let him

(the sacrificer) recite these (three Yagus-verses) :

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

1 The ascension is a ceremony by which the performer reaches

the gods, or becomes a god. It consists in the recitation of three

Yagus, and is here enjoined to take place when the Prastotr? priest

begins to siag 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 Udgatré:priest who knows this obtains

by his singing whatever desire he may desire either

for himself or for the saerificer. This (knowledge) in-

deed is called the conqueror of the worlds. He who

thus knows this SAman®%, for him there is no fear of

his not being admitted to the worlds’,

t See Deussen, Vedanta, p, 86.

2 He knows that he is the Prana, which Préza is the Sdman.

That Prava 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

Prana is the Self ofall things, also of speech (A/g-yagud-sdmodgttha),

and of the Saman that has to be sung and well sung. The Prana

pervades all creatures, and he who identifies himself with that

Prava, obtains the rewards mentioned in the Brahmaza. Comm.

* In connection with lokagit, lokyat@ is here explained, and

may probably have been intended, as worthiness to be admitted to

the highest world. Originally lokyata and alokyata meant right

and wrong. See also I, 5, 17.
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Fourtnu BrAaumanal,

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 1;’ 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 (pfirva) 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

Yagfavalkya said: ‘We two? are thus (each of us)

like half a shell*’ Therefore the void which was

’ Called Purushavidhabrahmava (MAdbyandina-sakha, p. 1050).

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

2 The Comm. explains sva# by dtmana/, of himself. But see

Boehtlingk, Sanskrit Chrestomathie, p. 357.

3 Roer translates: ‘Therefore was this only one half of himself, as

a split pea is of a whole.” Brégala is a half of anything, Muir

(Orig. Sansk. Texts, vol. i, p. 25) translates : ‘ Yagfavalkya 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 (sva4)

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 ewe!, the other a ram. He em-
braced her, and hence goats and sheep were born.
And thus he created everything that exists in pairs,
down to the ants.

5. He knew, ‘I indeed am this creation, for I

created all this,’ Hence he became the creation,

and he who knows this lives in this his creation.

6. Next he thus produced fire by rubbing, From
the mouth, as from the fire-hole, and from the hands
he created fire®, 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. itard u, is not found in the Kanva
text. See Boehtlingk, Chrestomathie, p. 357-

* He blew with the mouth while he rubbed with the hands.
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man, when he created the gods from his better 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 one.’ Therefore at

present also all this is developed by name and form, so

that one can say,‘ He, called so and so, is such a one.’

He (Brahman or the Self) entered thither, to the

very tips of the finger-nails, as a razor might be

fitted in a razor-case, or_as fire in a fire-place +

He cannot be scen, 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 hii, 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.

2 As man and sacrificer. Comm.

5 The Comm. takes asau-némd as a compound, instead of idaz-

naimé, I read asau nama, he is this by name, viz. Devadatta, &c.

Dr. Boehtlinzk, 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 asati n@ma.

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

5 «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 Brahman know, from whence all this

sprang ?’

10. Verily in the beginning this was Brahman, that

Brahman knew (its) Self only, saying, ‘I am Brah-

man. From it all this sprang. Thus, whatever

Deva was awakened (so as to know Brahman), he

indeed became that (Brahman); and the same with

Rishis and men. The Aéshi 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.

rt. Verily in the beginning this was Brahman, one

1 On rudh, to lose, see Taitt. Samh, II, 6, 8, 5, pp. 765, 771, as

pointed out by Dr. Boehtlingk. On fsvaro (yat) tathaiva syat, 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, Mrétyu, Isana. Therefore there is nothing
beyond the Kshatra, and therefore at the Ragasfya

sacrifice the Brahmaza sits down belowthe Kshatriya.

He confers that gloryon the Kshatra alone. But Brah-

man is (nevertheless) the birth-place of the Kshatra.

Therefore though a king is exalted, he sits down at

the end (of the sacrifice) below the Brahman, as his

birth-place. He who injures him, injures his own

birth-place. He becomes worse, because he has

injured one better than himself.

12. He! was not strong enough. Ile 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

Sddra colour (caste), as Piishan (as nourisher). This

earth verily is Pfishan (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.

1 Observe the change from tad, it, to sa, he.

- ? More powerful than the Kshatra or warrior caste. Comm.
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15, There are then this Brahman, Kshatra, Vis,

and Sidra. Among the Devas that Brahman existed

as Agni (fire) only, among men as Brahmaza, as

Kshatriya through the (divine) Kshatriya, as Vaisya

through the (divine) Vaisya, as Stidra through the

(divine) Sidra. Therefore people wish for their

future state among the Devas through Agni (the

sacrificial fire) only; and among men through the

Brahmaza, 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. Ifa 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 Azshis; 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,

* Ts 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. Inthe beginning this was Self alone, one only.

He desired, ‘Let there be a wife for me that I may

have offspring, and let there be wealth for me that I

may offer sacrifices.’ Verily this is the whole desire,

and, even if wishing for more, he would not find it.

Therefore now also a lonely person desires, ‘Let

there be a wife for me that I may have offspring, and

let there be wealth for me that I may offer sacrifices,’

And so long as he does not obtain either of these

things, he thinks he is incomplete. Now his com-

pleteness (is made up as follows): mind is his self

(husband); speech the wife; breath the child; the

eye all worldly wealth, for he finds it with the eye;

the ear his divine wealth, for he hears it with the

ear. The body (Atman) is his work, for with the

body he works. This is the fivefold! sacrifice, for

fivefold is the animal,;-fivefold man, fivefold all this

whatsoever. He who knows this, obtains all this. _

Firrns BrAumana®,

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 consisting of mind, speech, breath, eye, and ear.

See Taitt. Up. 1, 7, 4

* 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 ghvzta

(butter), or they make it take the breast. And

they call a new-born creature ‘atr7n4da,’ 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 Brahmama), 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 cn 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 mind% Desire, representa-

tidn, doubt, faith, want of faith, memory®, forgetful-

ness, shame, reflexion, fear, all this is mind. There-

fore even if a man is touched on the back, he knows

it through the mind.

Whatever sound there is, that is specch. Speech

indeed is intended for an end or object, it is nothing

by itself.

' Those who enjoy the food, become themselvcs creators. Comm.

® See Deussen, Vedanta, 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 (prava) 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 Sama-veda breath.

6. These are the Devas, Fathers, and men: the

Devas are speech, the Fathers mind, men breath,

7, These are father, mother, and child: the father

is mind, the mother speech, the child breath.

8. These are what is known, what is to be known,

and what is unknown,

What is known, has the form of speech, for speech

is known. Speech, having become this, protects

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?’ .

rt. Of that speech (which is the food of Praga-

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 the body, light

the form, viz. this sun. And so far as this mind

1 «The food (speech), having become known, can be consumed.’

Comm.

® 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 Pragdpatiis 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 (pigartham) of that deity.

15. Now verily that Pragapati, consisting of six-

teen digits, who is the year, is the same as a man

who knows this. His wealth constitutes the fifteen

digits, his Self the sixteenth digit. He is increased

and decreased by that wealth. His Self is the nave,

his wealth the felly. Therefore even if he loses

everything, if he lives but with his Self, people say,

he lost the felly (which can be restored again).

16. Next there are verily three worlds, the world

of men, the world of the Fathers, the world of the

Devas. The world of men can be gained by a son

1 Meant for nychthemera.

? 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:

‘Iam 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 calla 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, son’.

By help of his son the father stands firm in this

world*, Then these divine immortal spirits (speech,

mind, and breath) enter into him,

1 Roer seems to have read samnaya, ‘all this multitude.’ I read,

etan m4 sarvam sann ayam ito ’bhunagad iti.

2 The Comm. derives putra from pu (pfir), to fill, and tra (tra), to

deliver, a deliverer who fills the holes left by the father, a stop-

gap. Others derive it from put, a hell, and tra, to protect; cf.

Manu IX, 138.

’ « The manushya-loka, not the pitr7-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. rom 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 (Hirazyagarbha) 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). PragApati 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 upasana or meditative worship.

(t5] 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; A’andramas (the moon) held,

I shall shine; and thus also the other deities, each

according to the deity. And as it was with the

central breath among the breaths, so it was with

Vayu, the wind among those deities. The other

deities fade, not Vayu. Vayu is the deity that

never sets.

23, And here there is this Sloka:

‘He from whom the sun rises, and into whom it

sets’ (he verily rises from the breath, and sets in

the breath)

‘Him the Devas made the law, he only is to-day,

and he to-morrow also’ (whatever these Devas de-

termined then, that they perform to-day also’).

Therefore let a man perform one observance only,

Jet him breathe up and let him breathe down, that

the evil death may not reach him. And when he

performs it, let him try to finish it Then he ob-

tains through it union and oneness with that deity

(with praza).

1 The prdva-vrata and vayu-vrata. Comm.
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Srxtu BrAuManal,

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

Of these names, that which is called Speech is the

Uktha (hymn, supposed to mean also origin), for

from it all names arise. It is their SAman (song,

supposed to mean also sameness), for it is the same

as all names. It is their Brahman (prayer, supposed

to mean also support), for it supports all names.

2, Next, of the forms, that which is called Eye is

the Uktha (hymn), for from it all forms arise, It is

their SAman (song), for itis the same as all forms, It

is their Brahman (prayer), for it supports all forms,

3. Next, of the works, that which is called Body is

the Uktha (hymn), for from it all works arise. It is

their SAman (song), for it is the same as all works. It

is their Brahman (prayer), for it supports all works.

That being a triad is one, viz. this Self; and the

Self, being one, is that-triad. This is the immortal,

covered by the true. Verily breath is the immortal,

name and form are the true, and by them the im-

mortal is covered.

* Madhyandina text, p. 1038.
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SECOND ADHYAYA!.

First BrAumana?.

1, There® was formerly the proud Gargya Balaki‘4,

aman of great reading. He said to AgAtasatru of

Kasi, ‘Shall I tell you Brahman?’ AgaAtasatru said:

‘We give a thousand (cows) for that speech (of

yours), for verily all people run away, saying, Ganaka

(the king of Mithila) is our father (patron),

2. Gargya said: ‘The person that is in the sun®,

that I adore as Brahman.’ Agdtasatru said to him:

‘No, no! Do not speak to me on this. I adore him

} Madhyandina 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

avidya, ignorance. Now, however, vidy4, the highest knowledge,

is to be taught, and this is done, first of all, by a dialogue between

Gargya Driptabalaki and king Agatasatru, the former, though a

Brahmaza, representing the imperfect, the laiter, though a Kshatriya,

the perfect knowledge of Brahman. While Gargya worships the

Brahman as the sun, the moon, &c., as limited, as active and passive,

Agitasatra knows the Brahman as the Self.

® Compare with this the fourth Adhy4ya of the Kaushttaki-

upanishad, Sacred Books of the East, vol. i, p. 30¢; Gough,

Philosophy of the Upanishads, p. 144.

* Son of Balika, 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 Agatasatru 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 Vedanta doctrines. Thus he adds
that the person in the stn is at the same time the person in the eye,

who is both active and passive in the heart, &c.
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verily as the supreme, the head of all beings, the

king. Whoso adores him thus, becomes supreme,

the head of all beings, a king.’

3. Gargya said: ‘The person that is in the moon

(and in the mind), that I adore as Brahman.’ Agé-

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. Gargya said: ‘The person that is in the light-

ning (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 verily as the luminous.’

Whoso adores him thus, becomes luminous, and his

offspring becomes Juminous.

5. Gargya said: ‘The person that is in the ether

(and in the ether of the heart), that I adore as Brah-

man, AgdAtasatru said to him: ‘No, no! Do not

speak to me on this, L adore him as what is full,

and quiescent. Whoso adores him thus, becomes

filled with offspring and cattle, and his offspring does

not cease from this world.

6. Gargya said: ‘The person that is in the wind

{and in the breath), that I adore as Brahman.’ Agé-

tasatru said to him: ‘No, no! Do not speak to me

on this. I adore him as Indra Vaikuz//a, as the

unconquerable army (of the Maruts).’ Whoso adores

him thus, becomes victorious, unconquerable, con-

quering his enemies.

+ We miss the annasy4tm4, the Sclf 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, AygAtasatru

saidto 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?

g. Gargya said: “The person that is in the

mirror, that I adore as Brahman. AgAtasatru 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.

to. Gargya said: ‘The sound that follows a man

while he moves, that I adore as Brahman. Agdata-

satru said to him: ‘No, no! Do not speak to me

on this, I adore him verily as life. Whoso adores

him thus, he reaches his full age in this world, breath

does not leave him before the time.

11, Gargya said: ‘The person that is in space,

that I adore as Brahman. AgAtasatru said to him:

‘No, no! Do not speak to me on this. I adore

him verily as the second ‘who never leaves us.’

1 Here the Kaush. Up. has the Self of the name, instead of

pratirdpa, likeness. The commentator thinks that they both mean

the same thing, because a name is the likeness of athing. Another

text of the Kaush. Up. gives here the Self of light. Pratirfipa 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.’ Agdtasatru said

to him: ‘No, no! Do not speak to me on this,

I adore him verily as death.’ Whoso adores him

thus, he reaches his whole age in this world, death

does not approach him before the time.

13. Gargya said: ‘The person that is in the body},

that I adore as Brahman.’ Agatasatru 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 *.

Then Gargya became silent.

14. AgAtasatru said: ‘Thus far only?’ ‘Thus far

only, he replied. Agatasatru said: ‘This does not

suffice to know it (the true Brahman). Gargya

replied : ‘Then let me come to you, as a pupil’

15. Agatasatru said: ‘ Verily, it is unnatural that

a Brahmava 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*’ He

1 «Tn the Atman, in Pragapati, in the Buddhi, and in the heart.’

Comm.

2 Tt is difficult to know what is meant here by 4tman and dtman-

vin. In the Kaush. Up, AgAtasatru refers to Pragapati, and the

commentator here docs the same, adding, however, buddhi and

hr7d. Gough translates dtmanvin by ‘having peace of mind.’

Deussen, p. 195, passes it over.

8 These names are given here as they occur in the Kaushitaki-

upanishad, not as in the Br/haddramyaka-upanishad, where the
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did not rise. Then rubbing him with his hand, he
woke him, and he arose.

16, Agatasatru said: ‘When this man was thus

asleep, where was then the person (purusha), the in-

telligent ? and from whence did he thus come back?’

GAargya did not know this ?

17, Agatasatru said: ‘When this man was thus

asleep, then the intelligent person (purusha), having

through the intelligence of the senses (pravas) 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 car is kept in, the

eye is kept in, the mind ts 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 Brahmaza ; 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 (prazas) 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/h4A sarveshiam bhitanam mfrdha raga. This

throws an important light on the composition of the Upanishads.

1 The cther in the heart is meant for the real Self. He has

come to himself, to his Self, i.e. to the true Brahman.

2 Svapiti, he sleeps, is explained as sva, his own Self, and

apiti for apycti, he goes towards, so that ‘he slecps’ 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 asa young man, ora
great king, or a great Brahmaza, 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 Sclf is ‘the True of the True,’ Verily the
senses are the true, and he is the true of the true.

Srconb \BRATMAWA 2,

1. Verily he who knows the babe? with his place‘,

his chamber }, his post §, and his rope 7, 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 thevred lines in the eye, and by
them Rudra clings to him. There is the water
eee See —— —— —--

* Not the pericardium only, but the whole body.’ Comm,
* Madhyandini text, p. 1061,

* The lingAtman, or subtle body which has entered this body in
five ways. Comin.

* The body. ° The head. * The vital breath,

* Food, which binds the subtle to the coarse body.

* The seven organs of the head throush 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

(pazipeshapratibodhanena),

* See before, 1,5, 1, 2. They are called imperishable, because
they produce impcrishableness by supplying food for the prAza,
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 /tzshis, 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 /shis sit on its lip, the Avshis 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 /shis Gau-

tama and Bharadvaga; the right Gautama, the left

Bharadvaga. These two (the eyes) are the Azshis

Visvamitra and Gamadagni; the right Visvamitra,

the left Gamadagni. These two (the nostrils) are

the Azshis Vasish/Za and Kasyapa; the right Va-

sish¢fa, 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.

1 Cf. Atharva-veda-samh. X, 8, 9.
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Tuirp BraAumManal,

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), (ie.

sat-tya, true)?

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 aré 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 Lye, 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 Madhyandina 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 this,

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,

Fourtu BraAnmayva2,

1. Now when Yagiiavalkya was going to enter

upon another state, he said: ‘ Maitreyt, verily I am

going away from this my house (into the forest*),

Forsooth, let me make a settlement between thee

and that Katydyani (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 it®?’

1 See IIL, 9, 26; IV, 2,4; IV, 4, 22; IV, 5, 1.

? Madhyandina text, p. re62, To the end of the third Brahmana

of the second Adhyaya, all that has been taught does not yet impart

the highest knowledge, the identity of the personal and the true Self,

the Brahman. In the fourth Brahmaza, in which the knowledge

of the true Brahman is to be set forth, the Samny4sa, the retiring

from the world, is enjoined, when all desires cease, and no duties

are to be performed (Samnydsa, parivr4gya). The story is told again

with slight variations in the Brzhaddramyaka-upanishad IV, 5. The

more important variations, occurring in IV, 5,are added here, marked

with B. There are besides the various readings of the Madhyandina-
sakha of the Satapatha-brdhmama. See also Deussen, Vedanta, p.185.

* In Brth. Up. IV, 5, the story begins: Vagéiavalkya had two wives,

Maitrey? and Katyayant. Of these Maitreyt was conversant with

Brahman, but Katydyant possessed such knowledge only as women
possess.

* Instead of udydsyan, B. gives ptavragishyan, the more
technical term.

> Should I be immortal by it, or no? B.
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‘No, replied Yag#avalkya; ‘like the life of rich

people will be thy life. But there is no hope of

immortality by wealth.’

3. And Maitreyt 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. Yagfavalkya replied : ‘Thou who art truly dear

to me, thou speakest dear words*. 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.

' Tell that clearly to me. B.

2 Thou who art dear to me, thou hast increased what is dear (to

me in this) B.

5 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 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

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.

When the Self has been seen, heard, perceived, and known. B.

The commentator translates, ‘should be abandoned.’

B. inserts, Whosoever looks for the Vedas, &c.

B. adds, these Vedas. 5 B. has, all these creatures.

I construe sa yatha with evam vai in § 12, looking upon
ao oo 2 @© DO
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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 ;

g. ‘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 Maitreyi, has been breathed forth from

this great Being what we have as Avg-veda, Yagur-

veda, SAma-veda, Atharvangirasas, Itihdsa (legends),

Puréwza (cosmogonies), Vidya (knowledge), the Upa-

nishads, Slokas (verses), Sttras (prose rules), Anu-

vyakhyanas (glosses), Vyakhydnas (commentaries)+.

From him alone all these were breathed forth.

rx. ‘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, ‘Asa lump of salt*, when thrown into water,

becomes dissolved into water, and could not be taken

§ rz as probably a later insertion. The sa is not the pronoun, but

a particle, as in sa yadi, sa et, &c.

1 B. adds, what is sacrificed, what is poured out, food, drink, this

world and the other world, and all creatures.

* See Kind. Up. VI, 13.
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out again, but wherever we taste (the water) it is
salt,—thus verily, O Maitreyi, does this great Being,
endless, unlimited, consisting of nothing but know-
ledge’, rise from out these elements, and vanish again
in them. When he has departed, there is no more
knowledge (name), I say, O Maitreyi.’ Thus spoke
Yagtavalkya.

13. Then Maitreyt said: ‘Here thou hast be-
wildered me, Sir, when thou sayest that having
departed, there is no more knowledge2’

But Yag#avalkya replied: ‘O Maitreyt, Isay nothing
that is bewildering. This is enough, O beloved, for
wisdom®.

‘For when there is as it were duality, then one
sees the other, one smells the other, one hears the
other 4, 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 TM another, how should he perceive
another’, 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’ 3B.

® 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, * See, B.
® Smell, B. ® B. inserts taste.
9 Salute, B. TM Bear, B.
? B, inserts, how should he touch another?
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How, © beloved, should he know (himself), the

Knower!?’

Firti BRAHMANA 2,

1. This earth is the honey * (machu, 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 (LV, 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. Flow, O beloved, should he know the

Knower? Thus, O Maitreyi, thou hast been instructed. Thus

far goes immortality.’ Having said so, Vagfiavalkya went away

(into the forest), 15. See also KAdnd, Up. VU, 24,1.

® Madhyandina text, p. 1064.

’ Madhu, honey, seems to be taken here as an instance of some-

thing which is both cause and effect, or rather of things which are

muiually dependent on each other, or cannot exist without one

other. As the bees make the honey, and the honey makes or

supports the bees, bees and honey are both cause and effect,

or at all events are mutually dependent on one other. In the same

way the earth and all living beings are looked upon as mutually

dependent, living beings presupposing the earth, and the earth

presupposing living beings. This at all events seems to be the

general idea of what is called the Madhuvidya, the science of honey,

which Dadhyaé communicated to the Asvins.

[75] 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 (disak, 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.

4, 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.

g. 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 All.

10. This ether is the honey of all beings, and all

beings are the honey of this ether. Likewise this

bright, immortal person in this ether, and that bright,

immortal person existing as heart-cther in the body

(both are madhu). He indeed is the same as that

Self, that Immortal, that Brahman, that All.

it. This Jaw (dharma#) is the honey of all beings,

and all beings are the honey of this law. Likewise

this bright, immortal person in this Jaw, 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

1 Stanayitnu, thunder, is explaincd by the commentator as

Parganya.

2 Satyam, the true, the real, not, as it is generally translated, the

truth.

12
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this bright, immortal person in mankind, and that

bright, immortal person existing as man in the body

(both are madhu). He indeed is the same as that
Self, that Immortal, that Brahman, that All.

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-vidya) to the two Asvins, and a
Rishi, seeing this, said (Rv. J, 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-vidya) which Dadhyaé

Atharvawa proclaimed to you through the head of
a horse’...

17. Verily Dadhyaé& Atharvana® proclaimed this
honey to the two Asvins, and a Rishi, seeing this,

said (Rv. 1,117, 22):

‘O Asvins, you fixed a horse’s head on Atharvana
Dadhyaé, and he, wishing to be true (to his promise),

} The translation here follows the commentary,
* Tanyatu, here explained as Parganya.
§ Sankara distinguishes here between Atharvana and Atharvana,

if the text is correct.
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proclaimed to you the honey, both that of Tvash¢r7?

and that which is to be your secret, O ye strong

ones,

18, Verily Dadhya& Atharvama proclaimed this

honey to the two Asvins, and a Azshi, 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, ie. he who lies in the body (and is therefore

called purusha). Theresis nothing that is not

covered by him, nothing that is not filled by him.

19. Verily Dadhyaé Atharvaza proclaimed this

honey to the two Asvins, and a Avshi, 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 Mayas (appearances), for his horses (senses) are

yoked, hundreds and ten,’

This (Atman) is the horses, this (Atman) is the

ten, and the thousands, many and endless, This is

the Brahman, without cause and without effect, with-

out anything inside or outside ; this Self is Brahman,

omnipresent and omniscient. This is the teaching

(of the Upanishads).

1 Sankara explains T'vash¢r7 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 Tvashé?. The other honey which is to be kept secret is the

knowledge of the Self, as taught before in the Madhu-brahmana.

2 He assumed all forms, and such forms, as two-footed or four-

footed animals, remained permanent. Comm.
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Sixty BrAuMana.

Now follows the stem?:

Pautimashya from Gaupavana,

Gaupavana from Pautimashya,

3. Pautimashya from Gaupavana,

4. Gaupavana from Kausika,

5. Kausika from Kauzdinya,

6. Kaurdinya from Sazdilya,

SAndilya from Kausika and Gautama,

8, Gautama

. from Agnivesya,

9. Agnivesya from SAxzdilya and Anabhimlata,
10. Sandilya and Anabhimlata from Anabhimlata,

rr, Anabhimlata from Anabhimlata,

12, Anabhimlata from Gautama,

13. Gautama from Saitava and Prafinayogya,

14. Saitava and Pra#inayogya from Parasarya,

15. Parasarya from Bharadvaga,

16. Bhdradvaga from Bharadvaga and Gautama,

17, Gautama from Bharadvaga,

7

1 The line of teachers and pupils by whom the Madhukdzda

(the fourth Brdhmava) was handed down. The Madhyandina-sakha

begins with ourselves, then 1. Saurpamdyya, 2, Gautama, 3. Vatsya,

4. Vatsya and ParAsarya, 5. Sankritya and Bharadvaya, 6. Auda-

vahi and Sdndilya, 7. Vaigavapa and Gautama, 8. Vaigavipdyana

and Vaish/apureya, g. Sdudilya and Ranhi#dyana, ro. Saunaka,

Atreya, and Raibhya, 11. Pautim4shyayava and Kaun diny dyana,

12, Kaundinya, 13. Kauadinya, 14. Kaugdinya and Agnivesya,
15. Saitava, 16. Pardsarya, 17. GAtukarnya, 18. Bhéradvaga, 19. Bha-

radvaga, Asuriyana, and Gautama, 20. Bharadvaga, 21. Vaigavapa-

yana. Then the same as the Kanvas to Gatukarzya, who learns

from Bharadvaga, who learns from Bharadvaga, Asurayana, and
Yaska. Then Traivani &c. ag in the Kanva-vamsa.
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18.

19,

20.

2i',

from Ghreztakausika,oo

45:

Bharadvaga from PArdsarya,

Parasarya from Vaigavadpdyana,

Vaigavapayana from Kausikayani,

Kausikayani

Ghrvtakausika from Pardsaryayana,

Pardsarydyaza from Pardsarya,

Parasarya from Gathkarnya?’,

Gattikarwya from Asurdyawa and Yaska °,

Asurdyaza and Yaska from Traivavi,

Traivawi from Aupagandhani,

Aupagandhani from Asuri,

. Asuri from Bharadvaca,

Bharadvaga from Atreya,

Atreya from MAvzdéi,

Mazi from Gautama,

Gautama from Gautama,

Gautama from Vatsya,

Vatsya from Savailya,

Saudilya from Kaisorya KApya,

Kaisorya Kapya from Kumarahdrita,

Kuméaraharita from Gdlava,

Galava from Vidarbhi-kauzdinya,

Vidarbhi-kauzdinya from Vatsanapat Ba-

bhrava,

Vatsanapat Babhrava from Pathi Saubhara,

Pathi Saubhara from Ayasya Aigirasa,

Ayasya Angirasa from Abhati Tvash¢ra,
Abhbati Tvashéra from Vi isvaripa Tvash/éra,

Visvardpa TvAshéra from Asvinau,

? From here the Vasa agrees with the Vamisa at the end of
IV, 6.

* Bharadvaga, in. Madhy andina text.

® Bhdradvaga, Asuradyaa, and Yaska, in MAdhyandina text,
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46,

47.

48.

49.

50.

51.

52.

53:

54:

55:

56.

37:

58.

Asvinau from Dadhyaé Atharvaza,

Dadhyaé Atharvaza from Atharvan Daiva,

Atharvan Daiva from Mrityu Pradhvamsana,

Mrityu Pradhvamsana from Pradhvassana,

Pradhvawsana from Ekarshi,

Ekarshi from Vipraditti?,

Vipraditti from Vyashéi,

Vyashéi from Sanaru,

Sandru from Sanatana,

Sandtana from Sanaga,

Sanaga from Paramesh/fin,

Paramesh¢Ain from Brahman,

Brahman is Svayambhu, self-existent.

Adoration to Brahman *.

1 Vipragitti, in Midhyandina text.

2 Similar gencalogies are found Brzh. Ar. Up. IV, 6, and VI, 5.
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THIRD ADHYAYA.

First BrAumana |.

Adoration to the Highest Self (Paramdtman)!

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). Brahmazas

of the Kurus and the Pazsdlas had come thither,

and Ganaka Vaideha wished to know, which of those

Brahmazas was the best read. So he enclosed a

thousand cows, and ten padas (of gold)? were fastened

to each pair of horns,

2, And Canaka spoke to them: ‘Ye venerable

Braéhmazas, he who among you is the wisest, let

him drive away these cows,’

Then those Brahmavas durst not, but Yagwavalkya

said to his pupil: ‘Drive them away, my dear.’

He replied: ‘O glory of the Saman’, and drove

them away.

The Brahmavzas became angry and said: ‘How

could he call himself the wisest among us ?’

Now there was Asvala, the Hot? priest of Ganaka

Vaideha. He asked him: ‘Are you indeed the

} Madhyandina text, p. 1067.

* Paladaturbhagah pidad suvarmasya. Comm,

* One expects iti after udaga, but Simasravas is applied to

Vagfiavalkya, and not to the pupil. YiAgmavalkya, as the com-

mentator observes, was properly a teacher of the Yagur-veda, but

as the pupil calls him Simasravas, he shows that Yagfavalkya

knew all the four Vedas, because the Sdmans 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,

‘O toi qui apprends le SAma-veda.’
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wisest among us, O Yag#iavalkya?’ He replied: ‘1

bow before the wisest (the best knower of Brahman),

but I wish indeed to have these cows.’

Then Asvala, the Hotv? priest, undertook to

question him,

3. ‘ Vagiiavalkya,’ 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 ?’

Yagviavalkya said: ‘By the Hotvz priest, who is

Agni (fire), who is speech. For speech is the Hotvz

of the sacrifice (or the sacrificer), and speech is

Agni, and he is the Hot¢. This constitutes free-

dom, and perfect freedom (from death).’

4. ‘ Yaowiavalkya, 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 ?’

Yagiavalkya 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. ‘Yagiavalkya, 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?’

Yagwiavalkya said: ‘By the Udgatrz priest, who

is Vayu (the wind), who is the breath. For the

1 One expects Adityena Aakshusha, instead of 4akshushddityena,

but see § 6.
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breath is the Udgatr7 of the sacrifice, and the breath

is the wind, and he is the Udgatvz. This constitutes

freedom, and perfect freedom,’

6. ‘ Yagziavalkya,’ he said, ‘this sky is, as it were,

without an ascent (staircase.) By what approach

does the sacrificer approach the Svarga world?’

Yaewavalkya 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. ‘ Yagfavalkya, he said,‘how many 7% verses

will the Hots7 priest employ to-day at this sacrifice?’

‘Three, replied Ydgvavalkya.

‘And what are these three?’

‘ Those which are called Puronuvakyé, Yagya, and,

thirdly, Sasya

‘What does he vain by them ?’

‘Al whatsoever has breath.’

8. ‘ Vagiiavalkya, he said, ‘how many oblations

(Ahuti) will the Adhvaryu priest employ to-day at

this sacrifice?’

‘Three,’ replied Yag#avalkya.

‘And what are these three?’

‘Those which, when offered, flame up; those which,

when offered, make an excessive noise; and those

which, when offered, sink down *’

1 The Puronuvaéky&s are hymns employed before the actual

sacrifice, the Yagy4s accompany the sacrifice, the Sasy4s are used

for the Sastra. All three are called Stotriyas.

2 These oblations are explained as consisting of wood and oil,

of flesh, and of milk and Soma, The first, when thrown on the
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‘What does he gain by them?’

‘By those which, when offered, flame 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 Pits? (father) world,

for the Pitrz 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. ‘YAgfavalkya,’ he said, ‘with how many deities

does the Brahman priest on the right protect to-day

this sacrifice ?’

‘By one,’ replied Yagw#avalkya.

‘And which is it?’

‘The mind alone; for the mind is endless, and the

Visvedevas are endless, and he thereby gains the

endless world.’

to. ‘Yagiiavalkya,’ he said, ‘how many Stotriya

hymns will the Udgatrz priest employ to-day at this

sacrifice ?’

‘Three,’ replied Yagviavalkya.

‘And what are these three ?’

‘Those which are called Puronuvakya, Yagya, and,

thirdly, Sasy&.’

‘And what are these with regard to the body

(adhyatmam) ?’

‘The Puronuvakyé is Praza (up-breathing), the

Yagya the Apana (down-breathing), the Sasy4 the

Vyana (back-breathing).’

fire, flame up. The second, when thrown on the fire, make a

loud hissing noise. The third, consisting of milk, Soma, &c., sink

down into the earth,

' 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 Yagyd, heaven by the Sasya.’

After that Asvala held his peace,

Seconn BrAumanal.

1. Then Garatk4rava Artabhaga® asked, ‘Yag#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. ‘Prava (breath) is one Graha, and that is seized

by Apana (down-breathing) as the Atigr4ha ‘, for one

smells with the Apdna’

3. ‘Speech (v4£) is one Graha, and that is seized

by name (naman) as the Atigrdiha, for with speech

one pronounces names,

4. ‘The tongue is one Graha, and that is seized

by taste as the Atigraha, for with the tongue one

perceives tastes.’

5. ‘The eye is one Graha, and that is seized by form

as the Atigraha, for with the eye one sees forms.’

6. ‘The ear is one Graha,and that is seized by sound

as the Atigraha, for with the ear one hears sounds.’

7. ‘The mind is one Graha, and that is seized by

! Madhyandina text, p. 1069.

* A descendant of Aitabhdga of the family of Garatkaru.

5 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, A#andasatvat.
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desire as the Atigraha, for with the mind one desires

desires,’

8. ‘The arms are one Graha, and these are seized

by work as the Atigraha, for with the arms one

works work.’

g. ‘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, ‘ Yagiiavalkya,’ 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. ‘ Yag#avalkya, he said, ‘when such a person

(a sage) dies, do the vital breaths (prazas) move out

of him or no?’

‘No, replied Yagfavalkya; ‘they are gathered up

in him, he swells, he is inflated, and thus inflated the

dead lies at rest.’

12, ‘Vagiiavalkya,’ he said, ‘when such a man

dies, what does not leave him 2’

‘The name,’ he replied; ‘for the name is endless,

the Visvedevas are endless, and by it he gains the

endless world.’

13. ‘Vagtavalkya, 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. 409, and p. 399, note,
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blood and the seed are deposited in the water, where

is then that person ?’

Yagiiavalkya 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 GAratkdrava Arta-

bhaga held his peace.

Tuirp BréAnMana 2.

1, Then Bhugyu Lahyayaniasked. ‘Yagéiavalkya,’

he said, ‘we wandered about as students?, and came to

the house of Patasiéala Kapya. He had a daughter

who was possessed by a Gandharva. We asked

him, ‘Who art thou?’ and he (the Gandharva) replied:

‘I am Sudhanvan, the Angirasa.’ And when we

asked him about the ends of the world, we said to

him, ‘Where were the Parikshitast? Where then

were the Parikshitas, bask thee, Yag#avalkya, where

were the Parikshitas ?’

2. YAagviavalkya said: ‘ He said to thee, I suppose,

that they went where those go who have performed

a horse-sacrifice,’

He said: ‘And where do they go who have per-

formed a horse-sacrifice ?’

1 What is intended is that the sags4ra continues by means of

karman, while karman by itself never leads to moksha.

® Madhyandina text, p. 1070.

* The commentator explains 2arak4A as adhyayandartham vrata-

karanAk karakah, allhvaryavo va. 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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Yagfavalkya 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 Vayu (the air), and Vayu (the air), holding

them within himself, conveyed them to where they

dwel] 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 Lahydyani held his

peace.

Fourtu BRAHMANA 2.

1. Then Ushasta Aakriyava asked. ‘ YVAgfaval-

kya,’ he said, ‘tell me the Brahman which is visible,

not invisible’, the Self (atman), who is within all.’

Yag#avalkya replied: ‘This, thy Self, who is

within all’

‘Which Sclf, O Yag#avalkya, is within all ?’

Yaeg#avalkya replied: ‘He who breathes in the

up-breathing, he is thy Self, and within all. He who

breathes in the down-breathing, he is thy Self, and

within all, He who breathes in the on-breathing,

he is thy Self, and within all. He who breathes in

1 The commentator explains that this small space or hole is

between the two halves of the mundane egg.

2 Madhyandina text, p. roy1. It follows after what is here

the fifth Brahmana, treating of Kahoda Kaushitakeya.

3 Deussen, Vedanta, p. 163, translates, ‘das immanente, nicht

transcendente Brahinan,’ 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 Kakrayava 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.’

Yag#avalkya replied: ‘This, thy Self, who is

within all,’

‘Which Self, O Yagaavalkya, is within all ?’

Yagtavalkya 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 Aakrayava held his peace.

Firra Brasmanal,

1. Then Kahola Kaushitakeya asked. ‘ YAg#a-

valkya,’ he said, ‘tell me the Brahman which is visible,

not invisible, the Self (Atman), who is within all.’

Vagiiavalkya replied: ‘This, thy Self, who is

within all’

‘Which Self, O V4géavalkya, is within all ?’

VAgdiavalkya replied: ‘He who overcomes hunger

and thirst, sorrow, passion, old age, and death.

When Brahmazas know that Self, and have risen

above the desire for sons’, wealth, and (new) worlds 8,

they wander about as mendicants. For a desire for

sons is desire for wealth, a desire for wealth is desire

for worlds. Both these are indeed desires. There-

fore let a Brahmavya, after he has done with learning,

1 MAdhyandinz text,p. 1071, standing before the fourth Brahmaza.

4 See Bréh. Ar. Up. IV, 4, 22.

8 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 Brahmaza. By what-

ever means he has become a Brahmawa, he is such

indeed?, Everything else is of evil’ After that

Kahola Kaushitakeya held his peace.

SixtH BraAnmana’,

1. Then Gargit Va#aknavi asked. ‘ Yag#avalkya,’

she said, ‘everything here is woven, like warp and

woof, in water. What then is that in which water is

woven, like warp and woof?’ _

‘In air, O Gargt,” 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 GAargi,’ he

replied,

* Knowledge of the Self, which enables us to dispense with all

other knowledge.

* Mr. Gough proposes as an alternative rendering: ‘Let a

Brahmava 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 Brahmava, a Brihmama 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, §0, which are strangely at

variance with his commentary here. Possibly the text may be cor-

rupt, for tish/Adset too is a very peculiar form. We might conjecture

balyena, as we have abalyam, in IV, 4,1. In Kaush. Up. III, 3,

Abalyam stands for abilyam, possibly for abalyam. The construc-

tion of kena sydd yena syat tenedrisa eva, however, is well known.

® 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 Gargi,’ he replied.

‘In what then are the worlds of Aditya (sun)

woven, like warp and woof?’

‘In the worlds of A’andra (moon), O Gargi, he

replied.

‘In what then are the worlds of A’andra (moon)

woven, like warp and woof?’

‘In the worlds of the Nakshatras (stars), O Gargi,

he replied.

‘In what then are the worlds of the Nakshatras

(stars) woven, like warp and woof ?’

‘In the worlds of the Devas (gods), O Gargi, he

replied.

‘In what then are the worlds of the Devas (gods)

woven, like warp and woof?’

‘In the worlds of Indra, O Gargi,’ he replied.

“In what then are the worlds of Indra woven, like

warp and woof?’

‘In the worlds of Pragdpati, O Gargi, he replied.

‘In what then are the worlds of Pragapati woven,

like warp and woof?’

‘In the worlds of Brahman, O GArgi, he replied.

‘In what then are the worlds of Brahman woven,

like warp and woof?’

Vagavalkya said: ‘O Gargi, 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 Gargi.

After that Gargi Vadéaknavi held her peace.

,

1 According ro the commentator questions about Brahman are

to be answered from the Scriptures only, and not to be settled by

argument,

K 2



132 BRIITADARANYAKA-UPANISUAD.

SEVENTH BRAHMANA},

1. Then Uddalaka Arumi? asked. ‘ VAg#avalkya,’

he said, ‘we dwelt among the Madras in the houses

of Patawéala KApya, studying the sacrifice. His

wife was possessed of a Gandharva, and we asked

him: “Who art thou?” He answered: “1 am

Kabandha Atharvaza.” And he said to Pataf@sala

Kapya and to (us) students : “ Dost thou know, Kapya,

that thread by which this world and the other world,

and all beings are strung-together?” And Pataasala

Kapya replied: “Ido not know it, Sir.” He said

again to Pata#éala Kapya and to (us) students:

“Dost thou know, Kapya, that puller (ruler) within

(antary4min), who within pulls (rules) this world and

the other world and all beings?” And Patasiéala

Kapya replied: “1 do not know it, Sir.” He said

again to Pataddala Kapya and to (us) students:

“He, O Kapya, who knows that thread and him who

pulls (it) within, he knows; Brahman, he knows the

worlds, he knows the Devas, he knows the Vedas,

he knows the Bhatas (creatures), he knows the Self,

he knows everything.” Thus did he (the Gandharva)

say to them, and I know it. If thou, O Yagiiavalkya,

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’

Yagaavalkya said: ‘O Gautama, I believe I know

that thread and the puller within,’

} Madhyandina text, p. 1072.

2 Afterwards addressed as Gautama; sce before, p. 1, note.
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The other said: ‘Anybody may say, I know, I

know. ‘Tell what thou knowest.’

2, Yagiiavalkya 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

ofa 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 Yag#avalkya. Tell

now (who is) the puller within.’

3. Yagfavalkya 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. ‘Fle who dwells in the fire, and within the fire,

whom the fire does not know, whose body the fire

is, and who pulls (rules) the fire within, he is thy

Self, the puller (ruler) within, the immortal.

6. ‘He who dwells in the sky, and within the

sky, whom the sky does not know, whose body the

sky is, and who pulls (rules) the sky within, he is thy

Self, the puller (ruler) within, the immortal.’

7. ‘He who dwells in the air (vayu), and within the

air, whom the air does not know, whose body the

1 T translate antara by ‘within,’ according to the commentator,

who explains it by abhyantara, but IJ must confess that 1 should

prefer to translate it by ‘ different from,’ as Deussen does, |. c. p. 160,

particularly as it governs an ablative.
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air is, and who pulls (rules) the air within, he is thy

Self, the puller (ruler) within, the immortal.’

8, ‘ He who dwells in the heaven (dyu), and within

the heaven, whom the heaven does not know, whose

body the heaven is,and who pulls (rules) the heaven

within, he is thy Self, the puller (ruler) within, the

immortal.’

g. ‘He who dwells in the sun (Aditya), and within

the sun, whom the sun does not know, whose body

the sun is, and who pulls (rules) the sun within, he

is thy Self, the puller (ruler) within, the immortal.’

10. ‘He who dwells in the space (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 (Aan-

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 (Akasa), 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 (adhibhadtam).

15. Yagéavalkya said: ‘Tle 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 Sclf, 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 breatly is, and who pulls (rules) the

breath within, he is thy Self, the puller (ruler) within,

the immortal,’

17. ‘Fle who dwells in the tongue (va4), 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 body the

eye is, and who pulls (rules) the eye within, he is thy

Self, the puller (ruler) within, the immortal.’

tg. ‘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 car 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 docs not know, whose body

the mind is, and who pulls (rules) the mind within,

he is thy Self, the puller (ruler) within, the immortal.’

at. ‘He who dwells in the skin, and within the

skin, whom the skin does not know, whose body the



136 BRIHADARANYAKA-UPANISHAD.

skin is, and who pulls (rules) the skin within, he is

thy Self, the puller (ruler) within, the immortal.’

92. ‘He who dwells in knowledge?, and within

knowledge, whom knowledge does not know, whose

body knowledge is, and who pulls (rules) knowledge

within, he is thy Self, the puller (ruler) within, the

immortal.’

23. ‘He who dwells in the seed, and within

the seed, whom the seed does not know, whose

body the seed is, and who pulls (rules) the seed

within, he is thy Self, the puller (ruler) within,

the immortal; unseen, but seeing; unheard, but

hearing ; unperceived, but perceiving ; unknown, but

knowing. There is no other seer but he, there

is no other hearer but he, there is no other per-

ceiver but he, there is no other knower but he.

This is thy Self, the ruler within, the immortal.

Everything else is of evil.’ After that Uddalaka

Arumi held his peace.

Eicuti BrAuMawa 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’

Yagziavalkya said: ‘Ask, O Gargt’

2. She said: ‘O Yagziavalkya, as the son of a

warrior from the Ka4sis 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.

+ Garet, not the wife of Yagviavalkya.
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fight thee with two questions. Answer me these

questions,’

Yagwavalkya said: ‘Ask, O Gargt’

3. She said: ‘O YAgiiavalkya, 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. Yagviavalkya 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 (akasa),’

5. She said: ‘1 bow-to thee, O Yag#avalkya, who

hast solved me that question. Get thee ready for

the second.’

Yag#avalkya said*: ‘Ask, O Gargi,’

6, She said: ‘O Yag#iavalkya, 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?’

y. Yagfavalkya said; ‘That of which they say

that it 1s above the heavens, beneath the earth,

embracing heaven and earth, past, present, and future,

that is woven, like warp and woof, in the ether.’

Garg? said; ‘In what then is the ether woven, like

warp and woof?’

8. He said: ‘O Giargi, the Brahmawas call this

the Akshara (the imperishable). It is neither coarse

nor fine, neither short nor long, neither red (like fire)

nor fluid (like water); it is without shadow, with-

out darkness, without air, without ether, without

1 Deussen, p. 143, translates, ‘between heaven and earth,’ but

that would be the antariksha.

2 This repetition docs 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 Gargi, 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 Gargi, what are called moments

(nimesha), hours (muhtirta), days and nights, half-

months, months, seasons, years, all stand apart.

By the command of that Akshara, O Gargi, 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 Gargi, men praise

those who give, the gods follow the sacrificer, the

fathers the Darvi-offering.’

10. ‘Whosoever, O Gargi, 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 GArei, without knowing this Akshara, departs this

world, he is miserable (like a slave), But he, O

Gargt, who departs this world, knowing this Akshara,

he is a Brahmaza,’

ir. ‘That Brahman, O Gargt, ‘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.

3 Each follows its own course.

* «He stores up the effects from work, like a miser his riches,’

Roer. ‘He is helpless,’ Gough. ,
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that sees but it, nothing that hears but it, nothing

that perceives but it, nothing that knows but it. In

that Akshara then, O Gargt, the ether is woven,

like warp and woof.’

12. Then said Gargt: ‘Venerable Brahmans, you

may consider it a great thing, if you get off by bowing

before him. No one, I believe, will defeat him in

any argument concerning Brahman,’ After that

Vasaknavi held her peace.

Ninty BrAnmayal

1, Then Vidagdha Sakalya.asked him?: ‘How many

gods are there, O Yagiiavalkya?’ He replied with

this very Nivid*: ‘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 thonsand*’

‘Yes, he said, andasked again: ‘ Now many gods

are there really, O Yagdiavalkya ?’

‘Thirty-three, he said.

1 Madhyandina text, p. 1076,

2 "This disputation between Yagfavalkya and Vidagdha Sakalya

occurs in a simpler form in the Satapatha~brahmaza, XT, p. 873.

He is here represented as the first who defies Yagfiavalkya, and

whom Yagiiavalkya asks at once, whether the other Brahmans

had made him the ulmukavakshayana, the cat’s paw, literally one

who has to take « burning picce of wood out of the fire (ardha-

dagdhakish/jim ulmukam; tasya vahirnirasanam avakshayawam

vindsaz). The end, however, is different, for on asking the nature

of the one god, the Prdva, he is told by Yag@avalkya that he has

asked for what. he ought not to ask, and that therefore he will die

and thieves will carry away his bones.

8 Nivid, old and short invocations of the gods ; devatdsankhya-

vidakani mantrapadani kanifid vaisvadeve sastre sasyante. Sankara

and Dvivedaganga,

4 This would make 3306 devatas.
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‘Yes, he said, and asked again : ‘ How many gods

are there really, O Yag#avalkya?’

‘Six,’ he said.

‘Yes,’ he said, and asked again :‘ How many gods

are there really, O Yag#avalkya?’

‘Three, he said.

‘Yes, he said, and asked again: ‘How many gods

are there really, O Yag#avalkya ?’

‘Two,’ he said.

‘Yes,’ he said, and asked again : ‘ How many gods

are there really, O Yag#avalkya?’

‘One and a half (adhyardha),’ he said.

‘Yes, he said, and asked again : ‘How many gods

are there really, O Yagiavalkya?’

‘One,’ he said.

‘Yes, he said, and asked: ‘Who are these three

and three hundred, three and three thousand?’

2. Yagiavalkya replied: ‘They are only the

various powers of them, in reality there are only

thirty-three gods!

He asked: ‘Who are those thirty-three?’

YVagdavalkya replied ; ‘The eight Vasus,the eleven

Rudras, the twelve Adityas. They make thirty-one,

and Indra and Pragdpati make the thirty-three *’

3. He asked: ‘Who are the Vasus.’

Yagiavalkya replied: ‘Agni (fire), Prthivi

(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)? rests; and therefore they are

called Vasus.’

+ «The glories of these are three and thirty.” Gough, p. 172.

* Trayastrimeau, ie. trayastrimsatah poranau.

® The etymological explanation of Vasu is not quite clear, and
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4. He asked: ‘Who are the Rudras ?’

Yagfiavalkya replied: ‘These ten vital breaths

(pranas, the senses, i.e, the five g#Anendriyas, 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.’

s. He asked: ‘Who are the Adityas ?’
Yagfavalkya replied: ‘The twelve months of the

year, and they are Adityas, because they move along

(yanti), taking up everything ? (Adad4na4). Because

they move along, taking up everything, therefore

they are called Adityas,’

6. He asked: ‘And who is Indra, and who is

Pragapatir’

Yagfavalkya replied: ‘Indra is thunder, Pragdpati

is the sacrifice.’

He asked : ‘And what is the thunder?’

YAgfavalkya replied : ‘The thunderbolt,’

He asked : ‘And what is the sacrifice?’

Vagfiavalkya replied: ‘The (sacrificial) animals,’

7. He asked: ‘Who are the six ?’

YVagwiavalkya replied : ‘Agni (fire), Przthivt (earth),

Vayu (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. Brah. p. 1077, ete hidam sarvam vasayante

tadyad idam sarvam vasayante tasm4d 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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YAgfavalkya replied: ‘These three worlds, for in

them all these gods exist.’

He asked ; ‘Who are the two gods?’

Yag#iavalkya replied ; ‘Food and breath.’

He asked : ‘Who is the one god and a half?’

YAgiavalkya 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?’

YAagiiavalkya replied: ‘Breath (praza), and he is

Brahman (the Sftr4tman), and they call him That

(tyad),’

10. Sakalya 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 Sakalya, who is still the questioner,

and not Yagfavalkya; but I am not quite satisficd 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

va aham tam purusham sarvasyatmana/ pardyavam yam attha, must

belong to Vagfiavalkya, because he refers to the words of another

speakcr. Lastly, the sentence vadaiva has to be taken as addressed

to Sikalya. The commentator remarks that, he being the ques-

tioner, one expects pri#éAa instead of vada. But Ydgiiavalkya

may also be supposed to turn round on Siikalya and ask him a

question in turn, more difficult than the question addressed by

S4kalya to Vagfiavalkya, and in that case the last sentence must

be taken as an answer, though an imperfect one, of SAkalya’s.

The commentator scems to think that after Vagfavalkya told

Sakalya to ask this question, Sakalya was frightened and asked

it, and that then Vagfiavalkya answered in turn.

* The MAdhyandina text varies considerably, It has the first

time, Aashur loka’ for agnir loka#, I keep to the same construc-

tion throughout, taking mano gyotiA, not as a compound, but like

agnir loko yasya, aS a sentence, i.e. mano gyotir yasya.



ll ADHYAYA, 9 BRAHMANA, 13. 143

ciple of every (living) self, he indeed is a teacher,

O Yagiiavalkya’

Yagiiavalkya said: ‘T know that person, the prin-

ciple of every self, of whom thou speakest. This

corporeal (material, earthy) person, “he is he.” But

tell me ', Sakalya, who is his devata? (deity) ?’

Sakalya replied: ‘The Immortal®’

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 Yagiiavalkya.’

Yagiavalkya 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,

Sakalya, who is his devata ?’

Sakalya replied : ‘The women *.’

19, SAkalya said : ‘Whosoever knows that person

whose «lwelling are the colours, whose sight is the

eye, whose mind is light,—the principle of every self,

he indeed is a teacher, O YAg#avalkya,’

Yagfavalkya replied: ‘I know that person, the

principle of every self, of whom thou speakest, That

person in the sun, “he is he.” But tell me, Sakalya,

who is his devata ?’

Sakalya replied: ‘The True >.

13. Sakalya said : ‘Whosoever knows that person

? Ask me. Comm.

2 That from which he is produced, that is his devata. Comm.

§ 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, who e

mind is light,—the principle of every self, he indeed

is a teacher, O Yagzavalkya.’

Yagiiavalkya 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, SAkalya, 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 Yagiiavalkya.’

Yagiiavalkya replied: ‘I know that person, the

principle of every self, of whom thou speakest. The

shadowy? person, “he is he.” But tell me, Sakalya,

who is his devata?’

Sakalya replied: ‘Death,’

15. Sakalya said: ‘Whosoever knows that person

whose dwelling are (bright) colours, whose sight is

the eye, whose mind is light,—the principle of every

self, he indeed is a teacher, O Yag#avalkya.’

YAgiavalkya replied: ‘I know that person, the

ptinciple of every self, of whom thou speakest. The

person in the looking-glass, “he is he.” But tell

me, Sadkalya, who is his devata?’

Sakalya replied: ‘Vital breath’ (asu),

16, Sakalya said: ‘Whosoever knows that person

whose dwelling is water, whose sight is the heart,

whose mind is light,—the principle of every self, he

indeed is a teacher, O Yag#avalkya,’

’ Read srautra instead of srotra; sce Brth. Ar. Up. IL, 5, 6.
2 Shadow, 4Aayd, is explained here by agiiana, ignorance, not

by giana, knowledge,
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YAgvavalkya replied: ‘I know that person, the

principle of every self, of whom thou speakest. The

person in the water, “he is he.” But tell me, Sakalya,

who is his devata?’

Sakalya replied: ‘ Varuza.’

17. Sakalya said: ‘Whosoever knows that person

whose dwelling is seed, whose sight is the heart,

whose mind is light,—the principle of every self, he

indeed is a teacher, O Yagiiavalkya.’

Yagiiavalkya replied: ‘I know that person, the

principle of every self, of whom thou speakest. The

filial person, “he is he.” But tell me, Sakalya, who

is his devata ?’

Sakalya replied » ‘ Pragdpati.’

18. Yag#avalkya said: ‘Sakalya, did those Brah-

mazas (who themselves shrank from the contest)

make thee the victim!?’

Sakalya said: ‘Yagi#avalkya, because thou hast

decried the Brahmavzas of the Kuru-PafZdlas, what ?

Brahman dost thou know?’

19. Yag#iavalkya said: ‘I know the quarters with

their deities and their abodes.’

* Angaravakshayana is explained as a vessel in which coals are

extinguished, and Anandagiri adds that Yaggiavalkya, in saying that

Sakalya was made an angdrdvakshayawa by his fellow Brahmans,

meant that he wis given up by them as a victim, in fact that

he was being burnt or consumed by Yagwiavalkya. I should prefer

to take angaravakshayana in the sense of ulmukivakshayawa, 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 agarivakshayawa a cat’s paw. The Braéhmanas used Sakalya

as a cat’s paw.

3 It seems better to take kim as the intcrrogative pronoun than

as an interrogative particle.

L'a! L
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Sakalya said: ‘If thou knowest the quarters with

their deities and their abodes,

20. ‘Which is thy deity in the Eastern quarter?’

VaAgiiavalkya said; ‘Aditya (the sun),’
Sakalya said: ‘In what does that Aditya abide?’
Yagfavalkya said: ‘In the eye.’

Sdkalya said: ‘In what does the eye abide?’

Yagfavalkya said: ‘In the colours, for with the

eye he sees the colours.’

SAkalya said: ‘And in what then do the colours

abide?’

Yag#avalkya said: ‘In the heart’, for we know

colours by the heart, for colours abide in the heart?’

Sakalya said: ‘So it is indeed, O Yagéavalkya.’

21, SAkalya said: ‘Which is thy deity in the

Southern quarter ?’

Yagiavalkya said: ‘Yama.’

SAkalya said: ‘In what does that Yama abide?’

Yagfavalkya said: ‘In the sacrifice.’

SAkalya said: ‘In what does the sacrifice abide?’

Yagéiavalkya said: ‘In the Dakshiz4 (the gifts to

be given to the priests),’

Sakalya said : ‘In what does the Dakshiza abide ?’

Vagiavalkya said: ‘In Sraddhaé (faith), for if a

man believes, then he gives Dakshiv4, and Dakshiwa

truly abides in faith,’

SAkalya said: ‘And in what then does faith abide?’

Yagiiavalkya said: ‘In the heart, for by the heart

faith knows, and therefore faith abides in the heart.’

Sakalya said: ‘So it is indeed, O Yag#avalkya.’

1 Heart stands here for buddhi and manas together. Comm.

2 In the text, published by Dr. Roer in the Bibliotheca Indica, a

sentence is left out, viz. hrzdaya ity uvdéa, hridayena hi rapaai

ganati, hr7daye hy eva riip4zi pratish/Aitani bhavantity,
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22, Sakalya said: ‘Which is thy deity in the

Western quarter ?’

YAgaavalkya said : ‘Varusa.’

Sdkalya said: ‘In what does that Varuza abide?’
Yagtavalkya said; ‘In the water.’

Sakalya said: ‘In what does the water abide ?”

Yagiiavalkya said: ‘In the seed.’

Sakalya said: ‘And in what does the seed abide?’

YVagfavalkya said: ‘In the heart. And therefore

also they say of a son who is like his father, that he

seems as if slipt from his heart, or made from his

heart; for the seed abides in the heart.’

Sakalya said: ‘So itis indeed, O Vagiiavalkya.’

23, Sikalya said: ‘Which is thy deity in the

Northern quarter?’

Yagiiavalkya said: ‘Soma.’

SAkalya said: ‘In what does that Soma abide?’

YaAgiiavalkya said : ‘In the Diksha’

Sakalya said : ‘In what does the Diksha abide?’

Vagfiavalkya said: ‘In the True; and therefore

they say to one who has performed the Diksha,

Speak what is true, for in the True indeed the

Diksha abides.’

Sakalya said: ‘And in what does the True abide?’

Yagviavalkya said : ‘In the heart, for with the heart

do we know what is true, and in the heart indeed

the True abides.’

Sakalya said: ‘So it is indeed, O Yagiavalkya.’

24. SAkalya said: ‘Which is thy deity in the

zenith ?’

1 Diksha 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 Sorna.

L 2
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Yagiavalkya said: ‘Agni.’

Sakalya said : ‘In what does that Agni abide.’

Yagiavalkya said : ‘In speech.’

Sakalya said: ‘And in what does speech abide ?’

Yagiavalkya said: ‘In the heart,’

Sakalya said: ‘And in what does the heart abide?’

25. Yag#avalkya said: ‘O Ahallika!, when you

think the heart could be anywhere else away from

us, if it were away from us, the dogs might eat it,

or the birds tear it?

26, Sdkalya said: ‘And in what dost thou (thy

body) and the Self (thy heart) abide?’

Yagiiavalkya said: ‘In the Prava (breath).’

Sadkalya said: ‘In what does the Prawa abide ?’

Yagiiavalkya said: ‘In the Apdna (down-

breathing)®’

Sadkalya said: ‘In what does the Apana abide >?’

Yagdiavalkya said: ‘In theVyana(back-breathing)*.’

Sakalya said: ‘In what does the VyAna abide >’

Yagiiavalkya said: ‘In the Udana (the out-breath-

ing)*

Sakalya said: ‘In what does the Udana abide ?’

Yagviiavalkya said: ‘In the Samdna® That Self

* A term of reproach, it may be a ghost or preta, because ahani

liyate, it disappears by day.

* Because the priva would run away, if it were not held back by

the apana.

* Because the apdna would run down, and the prava up, if they

were not held back by the vydna.

* Because all three, the prava, apana, and vy4na, would run

away in all directions, if they were not fastened to the udana.

* The Samana can hardly be meant here for one of the five

prazas, generally mentioned before the udana, but, as explained by

Dvivedagaiiga, stands for the Sitratman. This SAtritman abides

in the Antaryamin, and this in the Brahman (K@/astha), which is
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(Atman) 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 Samana), that person, taught in

the Upanishads, I now ask thee (to teach me).

If thou shalt not explain him to me, thy head

will fall.’

Sakalya did not know him, and his head fell, nay,

thieves took away his bones, mistaking them for

something else.

27. Then Ydeviavalkya said: ‘Reverend Brah-

mawzas, 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 J shall question all of you.

But those Brdhmazas durst not (say anything).

28. Then YAgiiavalkya questioned them with

these Slokas :

1, ‘As a mighty tree in the forest, so in truth is

man, his hairs are the leaves, his outer skin is

the bark.

2. ‘From his skin flows forth blood, sap from

the skin (of the tree); and thus from the wounded

therefore described next. Could Samdna be here the same as in

IV, 3,7?
1 See before, II, 3, 6; also LV, 2, 43; IV, 4, 22; IV, 5, 15.

2 Dividing them according to the different abodes, worlds, and

persons, and uniting them at last in the heart.
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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®?’

2 In the Madhyandina-sakhé, p. 1080, tasmat taddtunnat, instead

_ of tasmat tadatrznnat,

2 Sankara seems to have read snfvavat, instead of snéva tat

sthiram, as we read in both Sakhds.

? Here the MAdhyandinas (p. 1080) add, gata eva na gayate, ko

nv enam ganayet puna, which the Kazvas place later.

* Instead of afigasd, the Madhyandinas have anyata/.

’ The MAdhyandinas have dhandaruha u vai, which is better than

iva vai, the iva being, according to Sahkara’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-bhava, means life after death, and pretyasam~-

bhava, as an adjective, means coming to life after death.

6 This line too is taken in a different sense by the commentator.

According to him, it would mean; ‘If you say, He has been born
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‘Brahman, who is knowledge and bliss, he is the

principle, both to him who gives giftst, 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 Madhyandina-sakha is better on the

whole, leading up more naturally to the question, ‘From what root

then does a mortal grow up, after he has been felled by death ?’

When the Brahmans cannot answer, Yagiavalkya answers, or the

Sruti declares, that the root from whence a mortal springs again,

after death, is Brahman.

1 Sankara explains ratir datué as rater ditu#, a reading adopted

by the Médhyandinas, 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) Pintelligence, le bonheur, la

richesse, le but supréme de celui qui offre (des sacrifices), et de

celui qui réside (en Jui), de celui qui connait.’
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FOURTH ADHYAYA.

First BrAHMana.

t. When Ganaka Vaideha was sitting (to give

audience), Yag#iavalkya approached, and Ganaka

Vaideha said: ‘ YAg#avalkya, for what object did

you come, wishing for cattle, or for subtle ques-

tions ??’

Vagiiavalkya replied: ‘For both, Your Majesty ;

2. ‘Let us hear what anybody may have told you.’

Ganaka Vaideha replied: ‘ Gitvan Sailini told me

that speech (vA4) is Brahman.’

Yagfiavalkya 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 (ayatana) and the resting-place (pra-

tish¢#a) of that Brahman?’

Ganaka Vaideha said: ‘He did not tell me.’

Yagfavalkya said: ‘ Your Majesty, this (Brahman)

stands on one leg only®,’

Ganaka Vaideha said: ‘Then tell me, Yag#avalkya,

1 Anv-anta, formed like Sfitranta, Siddhanta, and probably Ve-

danta, means subtle questions.

2 Roer and Poley give here Sailina; Weber also (pp. 1080 and

1081) has twice Sailina (Silinasyapatyam).

§ This seems to mean that Gitvan’s explanation of Brahman is

lame or imperfect, because there are four padas of that Brahman,

and he taught one only. The other three are its body, its place,

and its form of worship (pragfetiyam upanishad brahmamas Aatur-

thahk padaz), See also Maitr, Up. VII, p. 221.
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Yadgviavalkya 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 ?’

Yagiiavalkya 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 Atharvangi-

rasas, the Itihdsa (tradition), Purdza-vidya (know-

ledge of the past), the Upanishads, Slokas (verses),

Satras (rules), Anuvyakhyanas and Vyakhyanas

(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: ‘IT shall give you (for

this) a thousand cows with a bull as big as an

elephant.’

YAgvavalkya said: ‘My father was of opinion that

one should not accept a reward without having fully

instructed a pupil,’

3. Yaviiavalkya said: ‘Let us hear what anybody

may have told you.

Ganaka Vaideha replied: ‘Udanka Saulbadyana

told me that life (praza)? is Brahman,

Yagéiavalkya said: “As one who had (the benefit of

a good) father, mother, and teacher might tell, so did

1 See before, II, 4, 10; and aflerwards, IV, 5, 11.

* See Taitt. Up. ITI, 3.
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Udanka Saulbayana tell you that life is Brahman ;

for what is the use of a person without life? But

did he tell you the body and the resting-place of

that Brahman?’

Ganaka Vaideha said: ‘He did not tell me.’

Yagflavalkya said; ‘ Your Majesty, this (Brahman)

stands on one leg only.’

Ganaka Vaideha said: ‘Then tell me, YAgéa-

valkya.’

Yagfavalkya 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?’

Yagiavalkya 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.’

YAgiiavalkya said: ‘My father was of opinion that

one should not accept a reward without having fully

instructed a pupil.’

4. Yagnavalkya 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 Varsha told me

that sight (¢4akshus) is Brahman,’

Yagfiavalkya 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.’

Yagiavalkya said: ‘ Your Majesty, this (Brahman)

stands on one leg only.’

Ganaka Vaideha saids‘ Then tell me, Yagia-

valkya,’

Yagvavalkya 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?’

YAg#avalkya 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,Q 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.’

Yagfavalkya said: ‘My father was of opinion that

one should not accept a reward without having fully

instructed a pupil.’

5. YAgfavalkya said: ‘Let us hear what anybody

may have told you.’

Ganaka Vaideha replied: ‘Gardabhivibhita Bha-

radvaga told me that hearing (srotra) is Brahman.’
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Yagiavalkya said: ‘As one who had (the benefit

of a good) father, mother, and teacher might tell, so

did Gardabhivibhita Bharadvaga tell you that hear-

ing is Brahman; for what is the use of a person who

cannot hear? But did he tel] you the body and the

resting-place of that Brahman?’

Ganaka Vaideha said: ‘ He did not tell me.’

Yagaiavalkya said : ‘ Your Majesty, this (Brahman)

stands on one leg only.’

Ganaka Vaideha said: ‘Then tell me, Yagia-

valkya,

Yagiiavalkya said: ‘The.ear is its body, ether its

place, and we should worship itas what is endless.’

Ganaka Vaideha said; ‘What is the nature of that

which is endless ?’

Yagiavalkya replied: ‘Your Majesty, space

(disa4) 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 4, 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.’

Yagvavalkya said: ‘My father was of opinion that

one should not accept a reward without having fully

instructed a pupil.’

6. Yagiiavalkya said: ‘Let us hear what anybody

may have told you.’

1 Dvivedaganya states, digbhigo hi parthivadhish/fdndvasédin-

na# srotram ity udyate, alas tayor ekatvam,
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Ganaka Vaideha replied: ‘SatyakAma Gabala told
me that mind? (manas) is Brahman.’

Yagfavalkya said: ‘As one who had (the benefit
of a good) father, mother, and teacher might tell, so
did Satyakama Gabala 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,’
Vagéiavalkya said : ‘Your Majesty, this (Brahman)

stands on one leg only,’

Ganaka Vaideha said: ‘Then tell me, YVagiiavalkya,’
Yagziavalkya 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 ?’

Yaevavalkya 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: ‘J shall give you (for this)

a thousand cows with a bull as big as an elephant.’

Yagiavalkya said: ‘My father was of opinion that

one should not accept a reward without having fully

instructed a pupil.’

7. Yagfavalkya said: ‘ Let us hear what anybody
may have told you.’

Ganaka Vaideha replied: ‘Vidagdha Sakalya told

me that the heart (hyzdaya) is Brahman,’

Yagaavalkya said: ‘As one who had (the benefit

Sce also Taitt. Up. TIL, 4.
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of a good) father, mother, and teacher might tell, so

did Vidagdha Sfkalya 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.’

Yagavalkya said: ‘Your Majesty, this (Brahman)

stands on one leg only.’

Ganaka Vaideha said: ‘Then tell me, Yag#avalkya.’

YAgiavalkya 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 ?’

Yagravalkya 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.’

Yagiavalkya said: ‘My father was of opinion

that one should not accept a reward without having

fully instructed a pupil.’

Srconp BRAHMANA.

1, Ganaka Vaideha, descending from his throne,

said: ‘I bow to you, O Yag#avalkya, teach me,’

Yagiavalkya 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.’

YAgfavalkya said: ‘Then I shall tell you this,

whither you will go.

Ganaka Vaideha said: ‘ Tell it, Sir’

2, YAgfiavalkya said: ‘That person who is in the

right eye’, 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, Virag+. 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 upasanas

of Brahman as knowledge, dear, true, endless, bliss, and certainty.

2 See also Maitr. Up. VIL, p. 216.

5 The Madhyandinas read parokshescva, but the commentator

explains iva by eva. See also Ait. Up, I, 3, 14.

* Indra is called by the commentator Vaisvanara, and his wife

Virag. This couple, ina waking state, is Visva; in sleep, Taigasa.

5 Samstdva, lit. the place where they sing praises together, that

is, where they mect.

6 Prdvarana may also mean hiding-place, retreat.

” Hita, a name frequenily given to these nddis; see 1V, 3, 20;

Khand. Up. VI, 5, 3, comm.; Kaush.Up. IV, 20. See also Katha

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

Vaisvanara).

4. ‘His (the Taigasa’s) Eastern quarter are the

prazas (breath) which go to the East;

‘His Southern quarter are the prazas which go

to the South ;

‘His Western quarter are the prazas which go to

the West;

‘His Northern quarter are the prazas which go to

the North;

‘His Upper (Zenith) quarter are the prazas which

go upward ;

‘His Lower (Nadir) quarter are the prazas which

go downward ;

‘All the quarters are all the prazas. 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 Yag#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).’

1 Dvivedaganga explains that food, when it is eaten, is first of

all changed into the coarse food, which goes away downward, and

into the subtler food. This subtler food is again diviced into the

middle juice that feeds the body, and the finest, which is called

the red lump. :

? See Brth. Up. II, 3, 6; 1V, 9, 26.
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THirp BrAluMama,

1. Yagfavalkya came to Ganaka Vaideha, and he

did not mean to speak with him’, But when formerly

The introduction to this Brahmaza 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 Yiigiavalkya are leading characters in the Brzhada-

ranyaka-upanishad, and whenever they mcet they seem to converse

quite freely, though each retains his own character, and Yagiia-

valkya honours Ganaka as king quite as much as Ganaka honours

YVagfavalkya as a Brdhmava,. Now in our chapter we read that

Yavfavalkya did not wish to enter on a discussion, but that Ganaka

was the first to address him (pfirvam papradéfa). This was evi-

dently considered. not quite correct, und an explanation is given,

that Ganaka 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 seme of the later commentators tried to avoid the diffi-

culty by dividing the words sa mene na vacishya iti, into sam enena

vadishya iti, so that we should have to translate, ‘ Yigfavalkya came

to Ganaka intending to speak with him.’ (See Dvivedaganga's

Comm. p.t1r4t.) This is, no doubt, a very ingenious conjecture,

which might well rouse the envy of uropean 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 padaddheda, ig that the tmesis, sam enena

vadishye, does vot occur again, while sa mene is a common phrase.

But the most mteresting point, as [ remarked before, is that this

former disputation between Ganaka and Yagiavalkya and the per-

mission granted to the King to ask any question he liked, is not a

mere invention to account for the apparent rudencss by which

VAgnavalkya is forced to enter on a discussion against his will,

but actually occurs in a former chapter. In Satap. Br, XT, 6, 2, ro,

we read: tasmai ha Yagfavalkyo varam dadau; sa hovasu, kama-

{t5] M
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Ganaka Vaideha and Yag#avalkya had a disputation

on the Agnihotra, Yag#avalkya had granted him a

boon, and he chose (for a boon) that he might be

free to ask him any question he liked. YAg#a-

valkya granted it, and thus the King was the first to

ask him a question.

2. ‘Yagfavalkya, he said, ‘what is the light of

man !?’

Yag#avalkya 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 Yag#ia-

valkya,’

3. Ganaka Vaideha said: ‘When the sun has set,

O Yag#avalkya, what is then the light of man?’

YAgfavalkya 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 Yaga-

valkya,’

4. Ganaka Vaideha said: ‘When the sun has set,

O YAagiavalkya, and the moon has set, what is the

light of man ?’

Yagfavalkya replied: ‘Fire indeed is his light;

pras#a eva me tvayi Vagfiavalkyasad iti, tato brahma Ganaka dsa.

This would show that Ganaka was considered almost like a Brah-

maya, or at all events enjoyed certain privileges which were sup-

posed to belong to the first caste only. See, for a different view,

Deussen, Vedanta, p. 203; Regnaud (Matériaux pour servir 4 Phis-

toire de la philosophie de PIndc), Errata; and Sacred Books of

the East, vol. i, p. Ixxiii,

1 Read kimgyotir as a Bahuvrthi. Purusha is difficult to trans-

late. It means man, but also the true essence of man, the soul,

as we should say, or something more abstract still, the person, as

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 Yagfavalkya, and the moon has set, and the fire

is gone out, what is then the light of man?’

Vagiiavalkya 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 Yagzia-

valkya.’

6. Ganaka Vaideha said: ‘When the sun has set,

O Yagiiavalkya, and the moon has set, and the fire

is gone out, and the sound hushed, what is then the

light of man ?’

Yagfavalkya said: ‘ The Self indeed is his light;

for, having the Self alone as his light, man sits,

moves about, does his work, and returns,’

%. Ganaka Vaideha said; ‘Who is that Self?’

Yagfiavalkya 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,

¥ Sdmipyalakshana saptamt, Dvivedaganga. See Brzh. Up. IV,

4, 22,

* In this world, while awake or dreaming; in the other world,

while in deep sleep.

® The world thinks that he thinks, but in reality he does not, he

only witnesses the acts of buddhi, or thought.

M 2
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becomes united with all evils; when he departs and

dies, he leaves all evils behind.

9. ‘And there are two states for that person, the

one here in this world, the other in the other world,

and as a third! an intermediate state, the state of

sleep. When in that intermediate state, he sees

both those states together, the one here in this

world, and the other in the other world. Now what-

ever his admission to the other world may be,

having gained that admission, he sees both the evils

and the blessings *.

‘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

1 There are really two sth4nas or states only; the place where

they mect, like the place where two villages meet, belongs to both,

but it may be distinguished as a third, Dvivedagaiga (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,

2 By works, by knowledge, and by remembrance of former

things; sce Brzh. Up. IV, 4, 2.

® Dividing and separating the material, i.e. the impressions

received from this world. ‘The commentator explains métra as a

portion of the impressions which are taken away into sleep.

‘Destroying’ he refers to the bady, which in slecp becomes scnse-

less, and ‘building up’ to the imaginations of dreams.
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are no tanks there, no lakes, no rivers, but he him-

self sends forth (creates) tanks, lakes, and rivers.

He indeed is the maker.

11. ‘On this there are these verses:

‘After having subdued by sleep all that belongs

to the body, he, not asleep himself, looks down

upon the sleeping (senses), Having assumed light,

he goes again to his place, the golden person!, the

lonely bird. (1)

12, ‘Guarding with the breath (prava, 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. ‘CGroing up and down in-his dream, the god

makes manifold shapes for hiniself, 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 MAadhyandinas read paurusha, as an adjective to ekahamsa,

but Dvyivedagahga explains paurusha as a synonym of purusha,

which is the reading of the Kazvas.

2 Ch Susruta UI, 7,1.

3 T have translated this according to the commentator, who says:

‘Therefore the Self is sclf-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 {rom 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. YAgfavalkya said: ‘That (person) having en-

joyed himself in that state of bliss (samprasdda, 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, Yagéia-

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 sec dreams. Therefore there is no

necessity for admitting another light in sleep, but only the light

inherent in the Self. This has been proved by all that went before.’

Dr, Roer takes the same view in his translation, but Deussen (Ve-

danta, p. 205) takes an independent. view, and translates: ‘ There-

fore it is said: It (sleep) is to him a place of waking only, for

what he sees waking, the same he sees in sleep. Thus this spirit

serves there for his own light’ Though the interpretations of

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 Ydgviavalkya’s side. See also note to paragraph 9,

before.

1 The Madhyandinas speak only of his return from svapndnta

to buddhinta, from sleep to waking, instead of his going from

samprasida (deep sleep) to svapn4 (dream), from svapna to bud-

dhanta, and from buddhanta again to svapndnta, as the KAézvas

have it. In §18 the Kavvas also mention svapnanta and buddhanta

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. YAgd#iavalkya 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, Yagia-

valkya. I give you, Sir, a thousand. Speak on for

the sake of emancipation,’

17. Yag#avalkya said :*That (person) having en-

joyed himself in that state of waking, having moved

about and seen both good and evil, hastens back

again as he came, to the place from which he started,

to the state of sleeping (dream).

18. ‘In fact, as a large fish moves along the two

banks of a river, the right and the left, so does that

person move along these two states, the state of

sleeping and the state of waking.

19. ‘And as a falcon, or any other (swift) bird,

after he has roamed about here in the air, becomes

tired, and folding his wings is carried to his nest, so

does that person hasten to that state where, when

asleep, he desires no more desires, and dreams no

more dreams.

20. ‘ There are in his body the veins called Hita,

which are as small as a hair divided a thousandfold,

full of white, blue, yellow, green, and red'. Now

1 Dvivedagunga 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 “Tam this altogether,” that is his

highest world *%.

21. ‘This indeed is his (true) form, free from

desires, free from evil, free from fear®, Nowasa

man, when embraced by a beloved wife, knows

nothing that is without, nothing that is within, thus

this person, when embraced by the intelligent (prag#a)

Self, knows nothing that is without, nothing that is

within. This indeed is his (true) form, in which

his wishes are fulfilled, in which the Self (only) is

predominate, with little bile only, it is green; and if the three ele-

ments are equal, it is red. See also Anandagiri’s gloss, where
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,

* 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 sarvad, i. e. ida sarvam, see Sahkara, p. 873, 1. 1 1)
is represented as the highest and real state. But it 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 ragan as steps leading to the sarvatmatva,

* The Madhyandinas repeat here the sentence from yatra supto
to pasyati, from the end of § 19.

* The Kazva text reads atié@fandd apahatapapma. Sankara
explains atidddandd by atiddzandam, and excuses it as svadhyaya-
dharma pa/iah. The Madhyandinas read ati#ésando, but place
the whole sentence where the Kamvas put 4ptakdmam &c., at the

end of § 21.
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his wish, in which no wish is left,—free from any

sorrow |,

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 nota murderer’, a Kaudala$ not a Kandala,

a Paulkasa‘ not a Paulkasa, a Sramaza*® not a Sra-

maza, a TApasa* not a Tapasa. Ile 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

1 The Kanvas read sokdntaram, the Madhyandinas asokantaram,

but the commentators arrive at the same result, namely, that it

means sokastinyam, free from griel Sankara says: sokdntaram

sokakthidram sokastinyam ityeta#, Adokamadhyaman iti va; sar-

vathipy asokam. Dvivedaganga says: na vidyate soko ’ntare

madhye yusya tad asokdntaram (ra, Weber) sokasGinyam.,

? Bhriiwahan, varish//abrahmahanta.

The son of a Sidra father anda Brihmava mother.

The son of a Stdra father and a Kshatriya mother,

A mendicant.

A Vanaprastha, who performs penances.

I have translated as if the text were ananvagatad puvyena

ananvigataz papena. We find anvigata used in a similar way in

$§ 15,16, &c, But the Kanvas read ananvagatam purzyena anan-

vagatam papena, and Sankara explains the neuter by referring it

to ripam (rfipaparatvan napumsakalingam). The Madhyandinas, if

we may trust Weber’s cdition, read ananvigatad puayendnvaga-

tak pipena. ‘The second anvagataéA may be a mere misprint, but

Dvivedaganga seems to have read ananvigatam, like the Kanvas,

for he says: ananvagatam iti rapavishayo napumsakanirdesad.

® 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



170 BRIHADARANVAKA-UPANISHAD.

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 thinking,

though he does not think, For thinking is inse-

parable from the thinker, because it cannot perish.

of seeing, as little as the fire can lose its character of burning, so

long as it is fire. The Self sees by its own light, like the sun, even

where there is no second, no object but the Self, that could be seen.
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But there is then no second, nothing else different

from him that he could think.

29. ‘And when (it is said that) there (in the

Sushupti) he does not touch, yet he is touching,

though he does not touch. Tor 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) thatsone seer, without any

duality; this is the Brahma-world*,O King. Thus

did Yagfiavalkya teach him. This is his highest

goal, this is his highest success, this is his highest

world, this is his highest bliss. All other creatures

live on a small portion of that bliss,

33. ‘If a man is healthy, wealthy, and lord of

others, surrounded by all human enjoyments, that

1 Salila is explained as salilavat, like the ocean, the seer being

one like the ocean, which is one only, Dr, Deussen takes salila as

a locative, and translates it ‘In dem Gewoge,’ referring to Sveta-

svatara-upanishad VI, 15.

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

Srotriyat who is without sin, and not overcome by

desire. A hundred blessings of the Devas by birth

make one blessing in the world of Pragapati, also

(of) a Srotriya who is without sin, and not overcome

by desire. A hundred blessings in the world of

Pragdpati 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 ®.

‘This is the Brahma-world, O king,’ thus spake

Yagiiavalkya.

Ganaka Vaideha said: ‘I give you, Sir, a thousand.

Speak on for the sake of (my) emancipation,’

Then Yagfiavalkya was afraid lest the King,

having become full of understanding, should drive

him from all his positions *

34. And Yagfavalkya said: ‘That (person), having

enjoyed himself in that state of sleeping (dream),

' An accomplished student of the Veda.

® See Taitt. Up. I, 8, p. 59; A’¥vand. Up. VIIL, 2,1-10; Kaush.

Up. I, 3-5; Regnaud, II, p. 33 seq.

8 Sankara explains that Vagfavalkya 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 asa 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 %

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 vather round a king who is departing,

thus do all the senses (pr4zas) gather round the Self

at the time of death, when a man is thus going to

expire.’

Fourtn BrAimMana,

1. Yagiiavalkya continued: ‘ Now when that Self,

having sunk into weakness, sinks, as it were, into

1 Sce § 17, before.

2 Sankara seems to take uss/vist as a noun. He writes:

yatraitad bhavati; etad iti kriydviseshavam drdhvossAvast yatror-

dhvokfsAvasitvain asya bhavatityarthad.

® In the Kaush, Up. HI, 3, we read yatraitat purusha arto
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unconsciousness, then gather those senses (prdzas)

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, or through other places of the body. And

when he thus departs, life (the chief praza) departs

after him, and when life thus departs, all the other

marishyan abalyam etya sammohati. Here abilyam should cer-

tainly be abailyam, as in the commentary; but should it not be

abalyam, as here. See also Brzh. Up. HI, 5, 1, note.

1 Kakshusha 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.

® Ekibhavati is probably a familiar expression for dying, but it

is here explained by Sankara, and probably was so intended, as

meaning that the organs of the body have become one with the

Self (lihg4tman). ‘The same thoughts are found in the Kaush. Up.

ITI, 3, praéva ekadha bhavati.

® The point where the nédis 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.



IV ADHVAVA, 4 BRAHMANA, 4. 175

vital spirits (pravas) 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 %
3. ‘And as a caterpillar, after having reached the

end of a blade of grass, and after having made another

approach (to another blade) %, 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
Madhyandinas shows that the obscurity was felt at an early time.
The Madhyandinas read: Sampfinam anvavakrAmati sa esha ghah
savigiano bhavati. This would mean, ‘Consciousness departs
after. He the knowing (Self) is self-conscious.’ The K4nvas read:
Savigiiano bhavati, savigfinam evanvavakramati. Roer translates:
‘Tt is endowed with knowledge, endowed with knowledge it departs ;’
and he expleins, 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 Secle) ist von Erkenntnissart, und was von Erkenntnissart
ist, ziehet thr nach.’ The Persian translator evidently thought that
self-consciousness was implied, for he writes : “Cum quovis corpore
addictionem sumut ... . in illo corpore aham est, id est, ego sum,

* This acquaintance with former things is necessary to explain
the peculiar talents or deficiencies which we observe in children,
The three words vidya, karman, and pirvapragité often go toge-
ther (see Sankara on Breh. Up, IV, 3, 9). Deussen’s conjecture,
apfirvapragid, is not called for.

* See Brzh. 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, Pp. 245.

* See Brth. Up. IV, 3, 9, and IV, 3, 13.
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and dispelled all ignorance, make unto himself an-

other, newer and more beautiful shape, whether it be

like the Fathers, or like the Gandharvas, or like the

Devas, or like PragApati, 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. deed; and having

obtained the end (the last results) of whatever deed

he does here on earth, he returns again from that

world (which is the temporary reward of his deed) to

this world of action.”

‘So much for the man who desires. But as to

the man who does not desire, who, not desiring,

freed from desires, is satisfied in his desires, or

desires the Self only, his vital spirits do not depart

elsewhere, being Brahman, he goes to Brahman.

7, ‘On this there is this verse: “ When all desires

! The iti after adomaya is not clear to me, but it is quite clear

that a new sentence begins with tadyadetat, which Regnaud, I,

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 (préza, life) is Brahman

only, is only light.’

Ganaka Vaidcha said: ‘Sir, I give you a thousand.’

81. ‘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 %

g. ‘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.

to. ‘All who worship what is not knowledge

(avidya) enter into blind darkness: those who delight

in knowledge, enter, as it were, into greater darkness®,

11, ‘There are® indced those unblessed worlds,

* This may be independent matter, or may be placed aguin into

the mouth of Yigfavatkya.

2 Instead of vitata#, which perhaps seemed to be in contradiction

with au, there is a MAdhyandina teading vitara, probably intended

originally to mean leading across. The other adjective maz-

sprishfa Lcemnot explain, Sankara explains it by maim spr7sh/ad,

maya labdhaA,

* That this is the true meaning, is indicated by the various

readings of the Madhyandinas, tena dhird apiyanti brahmavida

utkramya svargiva lokam ito vimukta4#. The road is not to lead

to Svarga only, bul beyond.

* See the colours of the veins as given before, IV, 3, 20.

® See Vaz. Up. g. Satikara in our place explains avidyé by

works, and vidyii by the Veda, excepting the Upanishads.

© Sec Vac. Up. 3; Kasha 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. ‘Ifa 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

itself 8,

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 ts 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

1 That he should be willing to suffer once more the pains

inherent in the body. The Madhyandinas read sarfram anu

samaret, instead of saigvaret.

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

Kaava reading. The Madhyandinas read samdehe, Gahane might

be taken as an adjective also, referring to samdehe.

% Sankara takes loka, world, for atm, self.

* T have followed Safkara in translating avedi# by ignorant, but

the text seems corrupt,

’ The five ganas, i.e. the Gandharvas, Pitr7s, Devas, Asuras, and

Rakshas; or the four castes with the Nishidas; or breath, eye,

eat, food, and mind.
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know, believe him to be Brahman; I who am im-

mortal, beheve 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 perccived *,

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.

2t. ‘Let a wise Brahmazva, after he has discovered

him, practise wisdom» Let hint not scck 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 Prazas, the ether

within the heart*. In it there reposes the ruler of all,

the lord of all, the king of all) He does not become

greater by vood works, nor smaller by evil works.

He is the lord of all, the king of all things, the pro-

tector of all things. Ile is a bank ® and a boundary,

so that these worlds may not be confounded. Brah-

mazas seek to know him by the study of the Veda, by

sacrifice, by yifts, 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. Tf, 2.

7 See Ka‘4a Up, IV, ro-11.

§ Let him practise abstinence, patience, &c., which are the means

of knowledge.

* See Brrh. Up. TV, 3, 7. > Sce KAand. Up. VIL, 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 incomprchensible, 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 (Az£): “ This

eternal greatness of the Brahmawza docs 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) Brahmaza ; this

is the Brahma-world, O King,’—thus spoke Yagiia-

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. Brzh. Up. Ill,5,1. * See Brzh. Up. IIL, 9, 26; IV, 2, 4.

5 See Deussen, Vedanta, p. 85.

* As described in the dialoguebetween Ganaka and Yagiiavalkya.
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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.

Firty BrAumawa®

1. Yag#avalkya had two wives, Maitreyt and

Katydyani. Of these Maitreyi was conversant with

Brahman, but KatyAyant possessed such knowledge

only as women possess... And Yag#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, ‘Maitreyi, verily Tam going away from

this my house (into the forest). Forsooth, let me

make a settlement between thee and that Katydyani.’

3. Maitreyi 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 Yag“avalkya, ‘like the life of rich

people will be thy life. But there is no hope of

immortality by wealth.’

4. And Maitreyi said: ‘What should I do with

that by which I do not become immortal? What

my Lord knoweth * (of immortality), tell that clearly

to me.’

5. YAgzavalkya replied: ‘Thou who art truly dear

to me, thou hast increased what is dear (to me in

1 Anndda is here explained as ‘dwelling in all beings, and eating

all food which they eat.’

2 See before, Hf, 4.

+ The Kazva 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 J 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, thercfore

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.

1 The Kava text has av-fdhat, which Satkara explains by

vardhitavatt nirdhdritavaty asi. The Mdadhyandinas 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 arc 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

perccived, 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 celse-

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

clsewhere than in the Self, was abandoned by the

worlds. Whosocver looks for the Devas elsewhere

than in the Self, was abandoned by the Devas.

Whosoever looks for the Vedas elsewhere than in

the Sclf, was abandoned by the Vedas. Whosoever

looks for the creatures elsewhere than in the Self,

was abandoned by the creatures. Whosoever looks

for anything clscwhere 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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g. ‘And as the sounds ofa conch-shell, when blown,

cannot be seized externally (by themsclves), 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 scized externally (by themsclves), 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 Maitreyi, has been breathed forth from

this great Being what we have as Azg-veda, Yagur-

veda, SAma-veda, Atharvangirasas, Itihdsa, Purdza,

Vidya, the Upanishads, Slokas, Sfitras, Anuvya-

khyanas, Vyakhydnas, 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 Maitreyi,- -thus spoke Yag#avalkya.

} Explained by annadinanimittam and peyadananimittam dhar-

magatam. See before, IV, 1, 2.-



IV ADHYAVA, 6 BRAUMANA, I, 185

14. Then Maitreyi said: ‘Here, Sir, thou hast

landed me in utter bewilderment. Indeed, I do not

understand him,’

But he replied: ‘O Maitreyi, I say nothing that is

bewildering. Verily, beloved, that Sclf is imperish-

able, andl of an indestructible nature.

15. ‘lor when there is as it were duality, then

one sces the other, one smells the other, one tastes

the other, one salutes the other, one hears the other,

one perceives the other, one touches the other, one

knows the other; but when the Self only ts all this,

how should he see another, how should he smell

another, how should he taste another, how should

he salute another, how should he hear another, how

should he touch another, how should he know

another? How should he know Him by whom he

knows all this? That Selfis 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. low, O beloved, should he know the Knower ?

Thus, © Maitreyi, thou hast been instructed. Thus

far goes immortality.” Having said so, Yag#avalkya

went away (into the forest).

Sivtip BRAWMAMA.

t. Now follows the stem ?:

1. (We) from Pautimashya,

2. Pautimashya from Gaupavana,

3. Gaupavana from Pautimashya,

' See Leh. Up. III, 9, 26; IV, 2, 4; 1V, 4, 22.

2 The line of teachers and pupils by whom the Yagtiavalkya-



186 BRITIADARANYAKA-UPANISHAD,

Pautimashya from Gaupavana,

Gaupavana from Kausika,

Kausika from Kauzdinya,

Kauzdinya from Sazdilya,

Sazdilya from Kausika and Gautama,

. Gautama

“from Agnivesya,
10. Agnivesya from Gargya,
11. Gargya from Giargya,

12. Gargya from Gautama,

13. Gautama from Saitava,

14. Saltava from ParasaryAyaza,

15. Pardsaryayava from Gargydyana,

16. Gargyayava from Uddalakayana,

17. Uddalakayana from Gabalayana,

18. Gabalayana from Madhyandinayana,

1g. Madhyandindyana from Saukarayaza,

20. Saukardyava from Nashayaza,

23. Nashayazva from Sayakayana,

22. Sayakayana from Kausikaéyani},

23. Kausikayani

3. from Ghyetakausika,

24. Ghretakausika from Pardsaryayana,

CNA

kanda was handed down. Vrom 1-10 the Vamea agrees with the
Vamsa at the end of II, 6.

‘The Madhyandina text begins with vayam, we, and proceeds to

1. Saurpawadyya, 2. Gautama, 3. Vatsya, 4. Parasarya. &c., as in the

Madhukind, p. 118, except in ro, where it gives Gaivantayana for
Atreya. ‘hen after 12. Kaundinyayana, it gives 13. 14, the two

Kausdinyas, 15. the Aurzavabhas, 16. Kaundinya, 17. Kaundinya,

18. Kauadinya and Agnivesya, 1g. Saitava, 20. Pirasaryva, 21. Gatu-
karvya, 22. Bharadvaga, 23. Bharadvaga, Asura ayava, and Gautama,
24. Bharadvaga, 25. Valakakausika, 26. Kashdyama, 27. Saukard-

yana, 28. Traivami, 29. Aupagandhani, 30. Sdyakdyana, 31. Kausi-

kayani, &c., as in the Mauva text, from No. 22 to Brahman.

1 From here the Vawsa agrees again with that given at the end

of II, 6,
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34.

37:

44.

45-

46.

47:

48,

49.

50.

St.

52.

53-

54-

Parasarydyauza from Parasarya,

Parasarya from Gatukarzya,

Gatukarzya from Asurayava and Vaska!,

Asurayaza from Travani,

Travazi from Aupagandhani,

Aupagandhani from Asuri,

Asuri from Bharadvaga,

Bharacvaga from Atreya,
Atreya from MaxAi,
Maxdi from Gautama,

Gautaina from Gautama,

Gautama from VAtsya,

Vatsya from Sazilya,

Saudilya from Kaisorya Kapya,

Kaisorya Kapya from Kumaraharita,

Kumdaraharita from Galava,

Galava from Vidarbht-kauzdinya,

Vidarbhi-kauxdinya from Vatsanapat Ba-

bhrava,

. Vatsanapadt Babhrava from Pathi Saubhara,

Pathi Saubhara from Ayasya Angirasa,

Ayé asya Angirasa from Abhati Tvash¢éra,
Abhati Tvash/ra from Visvardpa Tvash/¢ra,
Visvartipa Tvaish/ra from Asvinau,

Asvinau from Dadhyat’ Atharvaza,

Dadhyaé Atharvava from Atharvan Daiva,
Atharvan Daiva from Mv/tyu Pradhvawsana,

Metyu Pradhvayesana from Pradhvawesana,

Pradhvasesana from Ekarshi,

Ekarshi from Vipraitti *,

Vipraditti from » Vyashii,

1 The Madhyandina text has, 1, Bharadvaga, 2. Bhdradviga,
\surdyana, and Yaska.

2 Vipragitti, Madhyandina text.
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55. Vyash¢i from Sanaru,

56. Sandru from Sanatana,

57. Sandtana from Sanaga,

58. Sanaga from Paramesh/¢din,

59. Paramesh¢/in from Brahman,

60. Brahman is Svayambhu, self-existent.

Adoration to Brahman.
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FIFTH ADHYAVA.

First BrAmmanal.

1, That (the invisible Brahman) is full, this (the

visible Brahman) is full, This full (visible Brah-

man) proceeds from that full (invisible Brahman).

On grasping the fulness of this full (visible Brah-

man) there is left that full (invisible Brahman)®.

Om (is) ether, (is) Brahman‘. ‘There is the old

ether (the invisible), and the (visible) ether of the

atmosphere, thus said Kauravydyaziputra. This

(the Om) is the Veda (the means of knowledge),

thus the Brahmazas know. One knows through it

all that has to be known.

SeconD BrAnumana.

1. The threefold descendants of Pragdpati, gods,

men, and Asuras (evil spirits), dwelt as Brahmaéa-

rins (students) with their father Pragapati. Having

finished their studentship the gods said: ‘Tell us

(something), Sir” He told them the syllable Da.

Then he said: ‘Did you understand?’ They said:

‘We did understand, You told us ‘“Damyata,” Be

subdued.’ ‘ Yes,’ he said, ‘you have understood.’

2. Then the men said to him: ‘Tell us something,

} This is called a Khila, or supplementary chapter, treating of

various auxiliary means of arriving at a knowledge of Brahman.

? Full and filling, infinite.

® On perceiving the true nature of the visible world, there remains,

i.e. there is perceived at once, as underlying it, or as being it, the

invisible world or Brahman. This and the following paragraph

are called Mantras,

“ This is explained by Sankara as meaning, Brahman is Kha, the

ether, and called Om, i.e. Om and Kha are predicates of Brahman.
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Sir.” He told them the same syllable Da, Then he

said: ‘Did you understand?’ They said: ‘We did

understand. You told us, “ Datta,” Give.’ ‘Yes,’ he

said, ‘you have understood.’

3. Then the Asuras said to him: ‘ Tell us some-

thing, Sir” He told them the same syllable Da.

Then he said: ‘ Did you understand ?’ They said:

‘We did understand. You told us,“ Dayadham,” Be

merciful.’ ‘ Yes,’ he said, ‘you have understood.

The divine voice of thunder repeats the same,

Da Da Da, that is, Be subdued, Give, Be merciful.

Therefore let that triad be taught, Subduing, Giving,

and Mercy.

Turrp BramMawa.

1. Pragapati is the heart, is this Brahman, isall this.

The heart, hvzdaya, consists of three syllables. One

syllable is hrz, and to him who knows this, his own

people and others bring offerings'. One syllable is

da, and to him who knows this, his own people and

others bring gifts. One syllable is yam, and he who

knows this, goes to heaven (svarga) as his world.

Pourtn BrauMana,

1, This (heart) indeed is even that, it was indeed

the truc® (Brahman). And whosoever knows this

great glorious first-born as the true Brahman, he

conquers these worlds, and conquered likewise may

that (enemy) be*! yes, whosoever knows this great

1 Sankara explains that with regard to the heart, i.e. buddhi, the

senses are ‘its own people,’ and the objects of the senses ‘the others.’

? The truce, not the truth; the truly existing. The commentator

explains it as it was explained in JI, 3, 1,as sat and tya, containing

both sides of the Brahman.

° An elliptical expression, as explained by the commentator:

‘May that one (his encmy) be conquered, just as that one was
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glorious first-born as the true Brahman; for Brahman

is the true.

Frrti BRrAuMANA.

r, In the beginning this (world) was water.

Water produced the truce}, and the true is Brahman.

Brahman produced Pragapati’, Pragapati the Devas

(gods), The Devas adore the true (satyam) alone.

This satyam consists of three syllables. One syl-

lable is sa, another t(i), the third* yam. The first

and last syllables are true, in the middle there is the

untrue4, This untrue is on both sides enclosed by

the true, and thus the-true preponderates. The

untrue does not hurt: him who knows this.

2, Now what is the true, that is the Aditya (the

sun), the person that dwells in yonder orb, and the

person in the right eye. These two rest on each

other, the former resting with his rays in the latter,

the latter with his prazas (senses) in the former.

When the latter is on the point of departing this life,

he sees that orb as white only, and those rays (of the

sun) do not return to him,

conquered by Brahman. If he conquers the world, how much

more his enemy!’ It would be better, however, if we could take

gita in the sense of vasiky/ta or dadnta, because we could then go

on with ya evam veda.

1 Here explained by the commentatoras Ptitratmaka Hiranyagarbha.

? Here explained as Virdy.

3 Satyam is often pronounced satiam, as trisyllabic, Sankara, how-

ever, takes the sccond syllable ast only, and explains the i after it as

an anubandha. The Kava text gives the three syllables as ga, ti, am,

which seems preferable; cf, A’Zand. Up. VIII, 3, 5; Taitt. Up. II, 6.

4 This is explained by a mere play on the letters, sa and ya

having nothing in common with mrityu, death, whereas t occurs in

mrityu and anvrta. Dvivedagahga takes sa and am as true, be-

cause they occur in satya and amrvta, and not in mrityu, while ti

is untrue. because the t occurs in mrityu and anrvta.
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3. Now of the person in that (solar) orb Bhas is

the head, for the head is one, and that syllable is

one; Bhuvad the two arms, for the arms are two,

and these syllables are two; Svar the foot, for the

feet are two, and these syllables are twot. Its

secret name is Ahar (day), and he who knows this,

destroys (hanti) evil and leaves (gahati) it.

4. Of the person in the right eye BhdZ is the head,

for the head is one, and that syllable is one; Bhuvas

the two arms, for the arms are two, and these sylla-

bles are two; Svar the foot, for the feet are two, and

these syllables are two. Its secret name is Aham

(ego), and he who knows: this, destroys (hanti) evil

and leaves (gahati) it.

Sixt BraAuMana,

1, That person, under the form of mind (manas),

being light indeed *, is within the heart, small like a

grain of rice or barley, He is the ruler of all, the

lord of all—he rules all this, whatsoever exists.

SEVENTH BRAIIMANA.

1. They say that lightning is Brahman, because

lightning (vidyut) is called so from cutting off

(vidanat)*, Whosoever knows this, that lightning

is Brahman, him (that Brahman) cuts off from evil,

for lightning indeed is Brahman.

1 Svar has to be pronounced suvar.

? Bhadésatya must be taken as one word, as the commentator

says, bha eva satyam sadbhiva/ svarfipam yasya so ’yam bhdAsatyo

bhasvara’.

* From do, avakhamdane, to cut ; the lightning cutting through the

darkness of the clouds, as Brahman, when known, cuts through

the darkness of ignorance.
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Erautit BRAUMANA.,

1. Let him meditate on speech asa cow. Her

four udders are the words Svahd, Vasha/, Hanta,

and Svadha?, The gods live on two of her udders,

the SvAh4 and the Vasha/, men on the Hanta, the

fathers on the Svadha. The bull of that cow is

breath (prava), the calf the mind.

Ninty BrAumMawa.

1, Agni Vaisvanara is the fire within man by

which the food that is eatensis cooked, ie. digested.

Its noise is that which one hears, if one covers one’s

ears. When he is on the point of departing this

life, he does not hear that noise.

TrentH BrauMana.

1. When the person goes away from this world,

he comes to the wind... Then the wind makes room

for him, like the hole of a carriage wheel, and

through it he mounts higher. He comes to the sun.

Then the sun makes room for him, like the hole

of a Lambara?, and through it he mounts higher.

He comes to the moon. Then the moon makes

room for him, like the hole of a drum, and through

it he mounts higher, and arrives at the world where

there is no sorrow, no snow’, There he dwells

eternal years.

1 There arc two udders, the Sva4h4 and Vasha/, on which the

gods feed, i.e words with which oblations are given to the gods.

With Hanta they are given to men, with Svadh4 to the fathers.

® A musical instrument.

‘ The commentator explains hima by bodily pain, but snow is

much more characteristic.

[15] 0
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EveventH BrAumana,

1. This is indeed the highest penance, if a man,

laid up with sickness, suffers pain'. He who knows

this, conquers the highest world.

This is indeed the highest penance, if they carry

a dead person into the forest. He who knows this,

conquers the highest world.

This is indecd the highest penance, if they place a

dead person on the fire’, He who knows this, con-

quers the highest world.

Twerrru BrAnmMana,

1. Some say that food is Brahman, but this is not

so, for food decays without life (praza), Others say

that life (praa) is Brahman, but this is not so, for life

dries up without food. Then these two deities (food

and life), when they have become one, reach that

highest state (i.e. are Brahman), Thereupon Pra-

trida said to his father: ‘Shall I be able to do any

good to one who knows. this, or shall I be able to do

him any harm4?’ The father said to him, beckoning

with his hand: ‘Not so, O Pratzzda; for who could

reach the highest state, if he has only got to the

oneness of these two?’ He then said to him: ‘Vi;

2 The meaning is that, while he is suffering pain from illness, he

should think that he was performing penance. If he does that,

he obtains the same reward for his sickness which be would have

obtained for similar pain inflicted on himself for the sake of per-

forming penance,

2 This is like the penance of leaving the village and living in

the forest.

’ This is like the penance of entering into the fire.

4 That is, is he not so perfect in knowledge that nothing can

harm him?
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verily, food is Vi, for all these beings rest (vishAini)

on food. He then said: ‘Ram; verily, life is Ram,

for all these beings delight (ramante) in life. All

beings rest on him, all beings delight in him who

knows this.’

TutrtTeentu BrAtMana.

1. Next follows the Uktha'. Verily, breath (praza)

is Uktha, for breath raises up (utthdpayati) all this.

From him who knows this, there is raised a wise son,

knowing the Uktha; he obtains union and oneness

with the Uktha.

2. Next follows the Yagus. Verily, breath is

Yagus, for all these beings are joined in breath’.

For him who knows this, all beings are joined to

procure his excellence; he obtains union and one-

ness with the Yagus.

3. Nest follows the Saman. Verily, breath is the

Saman, for all these beings meetin breath. For him

who knows this, all beings meet to procure his excel-

lence ; he obtains union and oneness with the SAman.

4. Next follows the Kshatra. Verily, breath is

the Kshatra, for breath is Kshatra, i.e. breath pro-

tects (trdyate) him from being hurt (kshawito’).

He who knows this, obtains Kshatra (power), which

requires no protection; he obtains union and one-

ness with Kshatra*,

1 Meditation cn the hymn called uktha, On the uktha, as the

principal part in the Mahavrata, see Kaush. Up. ILL, 3; Ait. Ar. II, 9,2.

The uktha, vagus, siman, &c. are here represevted as forms under

which pr4za or life, and indirectly Brahman, is to be meditated on.

? Without life or breath nothing can join anything else; there-

fore life is called yagus, as il were yugus.

§ Instead of Kshatram atram, another Sikha, ie. the Madhyan-

dina, reads Kshatramatram, which Dvivedaganga explains as, he

O 2
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Fourtrrrntu BrAumana,

1. The words Bhfimi (earth), Antariksha (sky), and

Dyu! (heaven) form eight syllables. One foot of the

Gayatri consists of eight syllables. This (one foot)

of it is that (i.e. the three worlds), And he who thus

knows that foot of it, conquers as far as the three

worlds extend.

2. The Azkas, the Yagtmshi, and the Samani form

eight syllables. One foot (the second) of the Gayatri

consists of eight syllables. This (one foot) of it is

that (i.e. the three Vedas, the /tze-veda, Yagur-veda,

and Sama-veda). And he who thus knows that foot

of it, conquers as far as that threefold knowledge

extends,

3. The Praza (the up-breathing), the Apana (the

down-breathing), and the Vyana (the back-breathing)

form eight syllables. One foot (the third) of the

Gayatri consists of eight syllables. This (one foot)

of it is that (1.e. the three vital breaths). And he who

thus knows that foot of it, conquers as far as there

is anything that breathes. And of that (Gayatri,

or speech) this indeed is the fourth (turtya), the

bright (darsata) foot, shining high above the skies”.

What is here called turfya (the fourth) is meant for

faturtha (the fourth); what is called darsatam

padam (the bright foot) is meant for him who is

as it were seen (the person in the sun);. and what

is called paroragas (he who shines high above the

obtains the nature of the Kshatra, or he obtains the Kshatra which

protects (Kshatram Atram),

! Dyu, nom. Dyaus, must be pronounced Diyaus.

* Paroragas, masc., should be taken as one word, like paroksha,

viz. he who is beyond all ragas, all visible skies.
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skies) is meant for him who shines higher and higher

above every sky. And he who thus knows that foot

of the Gayatri, shines thus himself also with hap-

piness and glory.

4. That Gayatri (as described before with its three

feet) rests on that fourth foot, the bright one, high

above the sky. And that again rests on the True (sa-

tyam), and the True is the eyc, for the eye is (known

to be) true. And therefore even now, if two persons

come disputing, the one saying, 1 saw, the other,

1 heard, then we should trust the one who says, I

saw. s\nd the True again rests on force (balam),

and force is life (prava), and that (the True) rests on

life’. Therefore they say, force is stronger than the

True. Thus does that Gayatri rest with respect to

the self (as life). That Gayatri protects (tatre) the

vital breaths (gayas); the gayas are the pravzas

(vital breaths), and it protects them. And because

it protects (tatre) the vital breaths (gayas), therefore

it is called Gayatri. And that Savitri verse which

the teacher teaches®, that is it (the life, the praza, and

indirectly the Gayatri) ; and whomsoever he teaches,

he protects his vital breaths.

5. Some teach that Savitri as an Anush/ubh§ verse,

saying that speech is Anush¢ubh, and that we teach

1 Sankara understood the True (satyam) by tad, not the balam,

the force.

2 The teacher teaches his pupil, who is brought to him when

eight years oid, the SAvitrt verse, making him repeat each word,

and each half verse, till he knows the whole, and by teaching him

that Savitri, he is supposed to teach him really the praa, the life,

as the self of the world.

8 The verse would be, Rig-veda V, 82,1:

Tat savitur vrévzimahe vayaw devasya bhoganam

Sresh/hum sarvadhdtamam turam bhagasya dhimahi.
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that speech. Let no one do this, but let him teach

the Gayatri as Savitri) And even if one who knows

this receives what seems to be much as his reward

(as a teacher), yet this is not equal to one foot of the

Gayatri.

6. Ifa man (a teacher) were to reccive as his fee

these three worlds full of all things, he would obtain

that first foot of the Gayatri. And if a man were to

receive as his fee everything as far as this threefold

knowledge extends, he would obtain that second

foot of the Gayatri. And ifa man were to receive

as his fee everything whatsoever breathes, he would

obtain that third foot of the Gayatri. But ‘that fourth

bright foot, shining high above the skics?’, cannot

be obtained by anybody— whence then could one

receive such a fee ?

7. The adoration® of that (Gayatrf) :

‘O Gayatri, thou hast one foot, two feet, three

feet, four feet Thou art footless, for thou art not

known. Worship to thy fourth bright foot above

the skies.’ If* one (who knows this) hates some

' Because Gayatri represents life, and the pupil receives life when

he learns the Gayatri.

2 See before, § 2.

8 Upasthina is the act of approaching the gods, pockuryers,

Angehen, with a view of obtaining a request. Here the application

is of two kinds, abhiéarika, imprecatory against another, and

abhyudayika, auspicious for oneself. The former has two formulas,

the lattcr one. An upasthdna is here represented as elfective, if

connected with the Gayatri,

* Consisting of the three worlds, the threefold knowledge, the

threefold vital breaths, and the fourth foot, as described before.

* Lhave translated this paragraph very freely, and differently

from Sankara. The question is, whether dvishydt with iti can be

used in the sense of abhifira, or imprecation. If not, I do not see

how the words should be construed, The expression yasma upa-
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one and says, ‘ May he not obtain this,’ or ‘ May this

wish not be accomplished to him,’ then that wish is

not accomplished to him against whom he thus prays,

or if he says, ‘May I obtain this.’

8. And thus Ganaka Vaideha spoke on this point

to Budila Asvatarasvit: ‘How is it that thou who
spokest thus as knowing the Gayatri, hast become

an elephant and carriest me?’ He answered: ‘Your

Majesty, I did not know its mouth. Agni, fire, is

indeed its mouth; and if people pile even what seems

much (wood) on the fire, it consumes it all. And

thus a man who knows this, even if he commits what

seems much evil, consumes it all and becomes pure,

clean, and free from decay and death.’

Firteentn BrAHMANA,

1. ?The face of the True (the Brahman) is covered

with a golden disk*, Open that, O Pdshan 4, that we

may see the nature of the True®.

2, O Piashan, only seer, Yama (judge), Siirya (sun),

son of Pragapati®, spread thy rays and gather them!

tish¢kate is rightly explained by Dvivedaganga, yadartham evam

upatish//ate,

' Asvatarasyasvasydpatyam, Sankara.

* These verses, which are omitted here in the Madhyandina

text, are found at the end of the Vayasancyi-upanishad 15-18.

They are supposed to be a prayer addressed to Aditya by a dying
person,

* Mahtdhara on verse 17: ‘The face of the true (purusha in the

sun) is covered by a golden disk.’ Sankara explains here mukha,

face, by mukhyaz svartipam, the principal form or nature.

* Pitshan is her: explained as a name of Savitr?, the sun; like-

wise all the names in the next verse.

® Cf. Maitr. Up. VI, 35.

¢ Of Isvara or Hiranyagarbha.
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The light which is thy fairest form, I see it. I am

what he is (viz. the person in the sun).

3. Breath to air and to the immortal! Then this

my body ends in ashes, Om! Mind, remember !

Remember thy deeds! Mind, remember! Remem-

ber thy deeds?!

4. Agni, lead us on to wealth (beatitude) by a good

path?, thou, O God, who knowest all things! Keep

far from us crooked evil, and we shall offer thee the

fullest praise! (Rv. I, 189, 1.)

» The Vagasaneyi-samhita reads: Om, krato smara, k/‘be smara,

kritam smara. Uva/a holds that Agni, fire, who has been wor-

shipped in youth and manhood, is here invoked in the form of

mind, or that kratu is meant for sacrifice. ‘Agni, remember me!

Think of the world!) Remember my deeds!’ Kérbe is explained

by Mahidhara as a dative of k//p, k/sp meaning loka, world, what

is made to be enjoyed (kalpyate bhogd4ya).

2 Not by the Southern path, the dark, from which there is a

fresh return to life.
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SIXTH ADHYAYA.

First BrAumManal,

HariZ, Om. He who knows the first and

the best, becomes himself the first and the best

among his people. Breath is indeed the first and

the best. He who knows this, becomes the first

and the best among his people, and among whom-

soever he wishes to be so.

He who knows. the richest?, becomes himself

the richest among his people. Speech is the richest.

He who knows this, becomes the richest among his

people, and among whomsoever he wishes to be so,

3. He who knows the firm rest, becomes himself

firm on even and uneven ground. The eye indeed

is the firm rest, for by means of the eye a man

stands firm on even and uneven ground. He who

knows this, stands firm on even and uneven ground.

4. He who knows success, whatever desire he

desires, it succeeds to him. The ear indeed is suc-

cess. For in the ear are all these Vedas successful.

He who knows this, whatever desire he desires, it

succecds to him.

5. Ile who knows the home, becomes a home

of his own people, a home of all men. The mind

1 This Brihmaza, also called a Khila (p. 1010, l 8; p. 1029,
1. 8), occurs in the M&dhyandina-sikha XIV, 9, 2. It should be

compared with the A’Aandogya-upanishad V, 1 (Sacred Books of

the East, vol i, p. 72); also with the Ait. Ar. IL, 4; Kaush. Up.

TI, 3; and the Prasfia Up. II, 3.

2 Here used as a feminine, while in the AAand. Up. V, 1, it is

vasishéha.
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indeed is the home. He who knows this, becomes

a home of his own people and a home of all men,

6. He who knows generation?, becomes rich in

offspring and cattle. Seed indeed is generation. He

who knows this, becomes rich in offspring and cattle.

7. These Prazas (senses), when quarrelling toge-

ther as to who was the best, went to Brahman?

and said: ‘ Who is the richest of us?’ He replied:

‘He by whose departure this body seems worst, he

is the richest.’

8. The tongue (speech) departed, and having

been absent for a year, it came back and said:

‘How have you been able to live without me ?’

They replied : ‘ Like unto people, not speaking with

the tongue, but breathing with breath, seeing with

the eye, hearing with the ear, knowing with the

mind, generating with seed. Thus we have lived.’

Then speech entered in.

9. The eye (sight) departed, and having been

absent for a year, it came back and said: ‘How

have you been able to live without me?’ They re-

plied: ‘Like blind people, not seeing with the eye,

but breathing with the breath, speaking with the

tongue, hearing with the ear, knowing with the

mind, generating with seed. Thus we have lived,’

Then the eye entered in,

10. The ear (hearing) departed, and having been

absent for a year, it came back and said: ‘How

have you becn able to live without me?’ They re-

plied: ‘Like deaf people, not hearing with the ear,

* This is wanting in the XAAnd. Up, Roer and Poley read Prag4pati

for pragati, MS. I. 0.375 has pragati, MS. 1 O. 1973 pragApati.

* Here we have PragApati, instead of Brahman, in the AAAnd.

Up.; also sreshéa instead of vasish/sa.
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but breathing with the breath, speaking with the

tongue, seeing with the eye, knowing with the mind,

generating with seed. Thus we have lived.’ Then

the ear entered in.

11. The mind departed, and having been absent

for a year, it came back and said: ‘ How have you

been able to live without me?’ They replied: ‘Like

fools, not knowing with their mind, but breathing

with the breath, seeing with the eye, hearing with

the ear, generating with seed. Thus we have lived.’

Then the mind entered in.

12. The seed departed, and having been absent

for a year, it came back and-said: ‘ How have you

been able to live without me?’ They replied:

‘Like impotent people, not generating with seed,

but breathing with the breath, seeing with the eye,

hearing with the ear, knowing with the mind. Thus

we have lived’ Then the seed entered in.

13. The (vital) breath, when on the point of de-

parting, tore up thesé senses, as a great, excellent

horse of the Sindhu country might tare up the pegs

to which he is tethered. They said to him: ‘Sir,

do not depart. We shall not be able to live without

thee. He said; ‘Then make me an offering.’

They said: ‘Let it be so,

14. Then the tongue said: ‘If I am the richest,

then thou art the richest by it’ The eye said:

‘If I am the firm rest, then thou art possessed of

firm rest by it. The ear said: ‘If I am success,

then thou art possessed of success by it.” The mind

said: ‘If [ am the home, thou art the home by

it. The seed said: ‘If lam generation, thou art

possessed of generation by it. He said: ‘What shall

be food, what shall be dress for me ?’
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They replied: ‘ Whatever there is, even unto dogs,

worms, insects, and birds’, that is thy food, and water

thy dress. He who thus knows the food of Ana (the

breath)?, by him nothing is eaten that is not (proper)

food, nothing is received that is not (proper) food.

Srotriyas (Vedic theologians) who know this, rinse

the mouth with water when they are going to eat, and

rinse the mouth with water after they have eaten,

thinking that thereby they make the breath dressed

(with water).’

Seconp BRAHMANA’.

1, Svetaketu Aruzeyawent to the settlement of

the Pafalas, He came near>to Pravahaza Gai-

vali#, who was walking about (surrounded by his

men). As soon as he (the king) saw him, he said :

‘My boy!’ Svetaketu replied: ‘Sir!’

Then the king said: ‘ Have you been taught by

your father!’ ‘Yes,’ he replied.

2, The king said: ‘Do you know how men, when

they depart from here, separate from each other ?’

‘No, he replied.

‘Do you know how they come back to this

world?’ ‘No, he replied’

1 Tt may mean, every kind of food, such as is eaten by dogs,

worms, insects, and birds.

2 We must read, with MS. I.O. 375, anasyannam, not annasyan-

nam, as MS. I.O. 1973, Roer, and Poley read. Weber has the right

reading, which is clearly suggested by KAdind. Up. V, 2, 1.

8 See Khand. Up. V, 3; Muir, Original Sanskrit Texts, L 433;

Deussen, Vedanta, p. 390. The commentator treats this chapter as

a supplement, to explain the ways that lead to the pitv/loka and

the devaloka,

4 The MSS. I. O. 375 and 1973 give Gaivali, others Gaibali.

He is a Kshatriya sage, who appears also in A’hand. Up. I, 8, 1, as

silencing Brahmawas.

* The same question is repeated in Roer’s edition, only substi-
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‘Do you know how that world does never become

full with the many who again and again depart

thither?’ ‘No,’ he replied.

‘Do you know at the offering of which libation

the waters become endowed with a human voice

and rise and speak ?’ ‘No,’ he replied.

‘Do you know the access to the path leading to

the Devas and to the path Icading to the Fathers,

i.e, by what deeds men gain access to the path lead-

ing to the Devas or to that leading to the Fathers ?

For we have heard even the saying of a Rishi: “1

heard of two paths for men, one leading to the

Fathers. the other leading to the Devas. On those
paths all that lives moves on, whatever there is be-

tween father (sky) and mother (earth).”’

Svetaketu said: ‘I do not know even one of all

these questions.’

3. Then the king invited him to stay and accept

his hospitality. But the boy, not caring for hospi-

tality, ran away, went back to his father, and said:

‘Thus then you called me formerly well-instrueted !’

The father said: ‘ What then, you sage?’ The son

replied: ‘That fellow of a Raganya asked me five

questions, and I did not know one of them.’

‘What were they ?’ said the father.

‘These were they,’ the son replied, mentioning

the different heads.

4. The father said: ‘You know me, child, that

whatever I know, I told you. But come, we shall

go thither, and dwell there as students.’

‘You may go, Sir,’ the son replied.

tuting sampadyante for Apadyante, The MSS. I. O. 375 and 1973

do not support this.



206 BRITIADARANYAKA-UPANISHAD,

Then Gautama went where (the place of) Prava-

hava Gaivali was, and the king offered him a seat,

ordered water for him, and gave him the proper

offerings. Then he said to him: ‘Sir, we offer a

boon to Gautama.’

5. Gautama said: ‘That boon is promised to

me; tell me the same speech which you made in

the presence of my boy,’

6. He said: ‘That belongs to divine boons, name

one of the human boons,’

7. He said: ‘You know well that I have plenty of

gold, plenty of cows, horses, slaves, attendants, and

apparel; do not heap on me! what I have already in

plenty, in abundance, and superabundance,’

The king said: ‘Gautama, do you wish (for in-

struction from me) in the proper way ?’

Gautama replied : ‘I come to you as a pupil.’

In word only have former sages (though Brah-

mans) come as pupils (to people of lower rank), but

Gautama actually dwelt as a pupil (of Pravahaza,

who was a Raganya) in order to obtain the fame of

having respectfully served his master *.

' Abhyavadanya is explained as niggardly, or unwilling to give,

and derived from vadanya, liberal, a-vadanya, illiberal, and abhi,

towards. This, however, is an impossible form in Sanskrit.

Vaddnya means liberal, and stands for avadinya, this being

derived from avadana, lit. what is cut off, then a morsel, a gift. In

abhyavadinya the original a reappears, so that abhyavadanya

means, nol niggardly, but on the contrary, liberal, i.e, giving more

than is required, Avadanya has never been met with in the sense

of niggardly, and though a rule of Pawini sanctions the formation of

a-vadinya, it does not say in what sensc. Abhyavadad in the sense

of cutting off in addition occurs in Satap. Br. II, 5, 2, 40; avadanam

karoti, in the sense of making a present, occurs Maitr. Up.VI, 33.

? The commentator takes the opposite view. In times of

distress, he says, former sages, belonging to a higher caste, have
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8. The king said: ‘Do not be offended with us,

neither you nor your forefathers, because this know-

ledge has before now never dwelt with any Brah-

mara’, But I shall tell it to you, for who could

refuse you when you speak thus?

g. ‘The altar (fire), O Gautama,.is that world

(heaven)?; the fuel is the sun itself, the: smoke his

rays, the light the day, the coals the quarters, the

sparks the intermediate quarters. On that altar

the Devas offer the sraddha libation (consisting of

water*), From that oblation rises Soma, the king

(the moon),

to. ‘ The altar, O'Gautama, is Parganya (the god

of rain); the fuel is the year itself, the smoke the

clouds, the light the lightning, the coals the thunder-

bolt, the sparks the thunderings. On that altar the

Devas offer Soma, the king (the moon). From that

oblation rises rain.

11. ‘The altar, O Gautama, is this world*; the

fuel is the earth itself, the smoke the fire, the light

the night, the coals the moon, the sparks the stars.

On that altar the Devas offer rain, From that

oblation rises food.

submitted to become pupils to teachcrs of a lower caste, not, how-

ever, in order to learn, but simply in order to live. Therefore

Gautama also becomes a pupil in name only, for it would be

against all law to act otherwise. See Gautama, Dharma-sftras

VII, 1, ed. Stenzler; translated by Buhler, p. 209.

1 Here, too, my translation is hypothetical, and differs widely

from Sankara.

2 Cf. Khind. Up. V, 4.

§ Deussen translates : ‘In diesem Feuer opfern die Gdtter den

Glauben

4 Here a distinction is made between ayam loka, this world, and

prihivi, earth, while in the A‘Aand. Up. ayam loka is the earth,

asau loka the heaven,
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12, ‘The altar, O Gautama, is man; the fuel the

opened mouth, the smoke the breath, the light the

tongue, the coals the eye, the sparks the ear. On

that altar the Devas offer food. From that oblation

rises seed,

13. ‘The altar, O Gautama, is woman'. On that

altar the Devas offer seed. From that oblation

rises man. He lives so long as he lives, and then

when he dies,

14. ‘ They take him to the fire (the funeral pile),

and then the altar-fire is indeed fire, the fuel fuel,

the smoke smoke, the light light, the coals coals, the

sparks sparks. In that very-altar-fire the Devas

offer man, and from that oblation man rises, brilliant

in colour.

15. ‘ Those who thus know this (even Grzhasthas),

and those who in the forest worship faith and the

True? (Brahman Hiramzyagarbha), go to light (ar-

kis), from light to day, from day to the increasing

half, from the increasing half to the six months

when the sun goes to the north, from those six

months to the world of the Devas (Devaloka), from

the world of the Devas to the sun, from the sun to the

place of lightning, When they have thus reached the

place of lightning a spirit’ comes near them, and leads

them to the worlds of the (conditioned) Brahman.

In these worlds of Brahman they dwell exalted for

ages, There is no returning for them.

' Tasyd4 upastha eva samil, lomani dhfimo, yonir aréir, yad

anta#karoti te ’hgiri, abhinandé visphulinga/.

2 Sankara translates, ‘those who with faith worship the True,

and this seems better.

® ¢ A person living in the Brahma-world, sent forth, i.e. created,

by Brahman, by the mind,’ Sankara, ‘Der ist nicht wie ein

Mensch,’ Deussen, p. 392.
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16. ‘But they who conquer the worlds (future

states) by means of sacrifice, charity, and austerity,

go to smoke, from smoke to night, from night to the

decreasing half of the moon, from the decreasing

half of the moon to the six months when the sun

goes to the south, from these months to the world

of the fathers, from the world of the fathers to the

moon, Having reached the moon, they become food,

and then the Devas feed on them there, as sacrificers

feed on Soma, as it increases and decreases!, But

when this (the result of their good works on earth)

ceases, they return again to that ether, from ether

to the air, from the-air to rain, from rain to the

earth. And when they have reached the earth, they

become food, they are offered again in the altar-fire,

which is man (see } 11), and thence are born in the

fire of woman, Thus they rise up towards the worlds,

and go the same round as before.

‘Those, however, who know neither of these two

paths, become worms, birds, and creeping things.’

Tuirp BrarMana 2.

1. Ifa man wishes to reach greatness (wealth for

performing sacrifices), he performs the upasad rule

during twelve days? (i.e. he lives on small quantities

of milk), beginning on an auspicious day of the light

half of the moon during the northern progress of the

sun, collecting at the same time in a cup or a dish

1 See note 4 on A’Zand. Up. V, to, and Deussen, Vedanta, p. 393.

Sankara guards against taking dpydyasvapakshiyasva as a Mantra,

A similar construction is gdyasva mréyasva, sce A#and, Up. V, 10, 8.

4 Madhyandina text, p. 1103; cf. AAand. Up. V, 2, 4-8; Kaush,

Up. HY, 3.

* Yasmin punyenukfile ’hni karma 4ikirshati tata# prdk puxya-

ham evdrabhya dvadaséham upasadvrati,

[15] P
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made of Udumbara wood all sorts of herbs, includ-

ing fruits. He sweeps the floor (near the house-

altar, Avasathya), sprinkles it, lays the fire, spreads

grass round it according to rule’, prepares the clari-

fied butter (A4gya), and on a day, presided over by a

male star (nakshatra), after having properly mixed

the Mantha? (the herbs, fruits, milk, honey, &c.),

he sacrifices (he pours Agya into the fire), saying *:

‘O GaAtavedas, whatever adverse gods there are in

thee, who defeat the desires of men, to them I offer

this portion; may they, being pleased, please me

with all desires. Svaha!

‘That cross deity who lies down ', thinking that

all things are kept asunder by her, I worship thee

as propitious with this stream of ghee. Svaha!

2. He then says, Svaha to the First, Sv4ha to

the Best, pours ghee into the fire, and throws what

remains into the Mantha (mortar).

He then says, Svah4 to Breath, Svaha to her who

is the richest, pours ghee into the fire, and throws

what remains into the Mantha (mortar).

He then says, Svaha to Speech, Svaha to the

Support, pours ghee into the fire, and throws what

remains into the Mantha (mortar).

He then says, Svaha to the Eye, Svaha to Success,

pours ghee into the fire, and throws what remains

into the Mantha (mortar).

He then says, Svaha to the Ear, Svaha to the
1 As the whole act is considered smiarta, not srauta, the order to

be observed (dvr/t) is that of the sthalipaka.

* Dravadravye prakshipt4 mathité# saktavaA is the explanation

of Mantha, given in Gaimin. N. M.V. p. 406.

5 These verses are not explained by Sankara, and they are

absent in the AAand., Up. V, 2, 6, 4.

‘ The Madhyandinas read nipadyase.
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Home, pours ghee into the fire, and throws what

remains into the Mantha (mortar).

He then says, Svaha to the Mind, Sv4ha to Off-

spring, pours ghee into the fire, and throws what

remains into the Mantha (mortar).

He then says, Svaha to Seed, pours ghee into the fire,
and throws what remains into the Mantha (mortar).

He then says, Svaha to Agni (fire), pours ghee

into the fire, and throws what remains into the

Mantha (mortar).

He then says, Svahd to Soma, pours ghee into

the fire, and throws what remains into the Mantha

(mortar).

He then says, BhiZ (earth), Svaha, pours ghee

into the fire, and throws what remains into the

Mantha (mortar).

He then says, Bhuvaz (sky), Svaha, pours ghee

into the fire, and throws what remains into the

Mantha (mortar).

He then says, Sva%# (heaven), Svaha, pours ghee

into the fire, and throws what remains into the

Mantha (mortar).

He then says, Bhir, Bhuvaé, Svat, svaha, pours

chee into the fire, and throws what remains into the

Mantha (mortar).

He then says, Svaha to Brahman (the priesthood),

pours ghee into the fire, and throws what remains

into the Mantha (mortar).

He then says, Svaha to Kshatra (the knighthood),

pours ghee into the fire, and throws what remains

into the Mantha (mortar).

He then says, Svaha to the Past, pours ghee into

the fire, and throws what remains into the Mantha

(mortar).
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He then says, SvAha to the Future, pours ghee

into the fire, and throws what remains into the

Mantha (mortar).

He then says, Svaha to the Universe, pours ghee

into the fire, and throws what remains into the

Mantha (mortar).

He then says, Svahd to all things, pours ghee into

the fire, and throws what remains into the Mantha

(mortar).

He then says, Svahd to Pragapati, pours ghee

into the fire, and throws what remains into the

Mantha (mortar).

4. Then he touches it (the Mantha, which is dedi-

cated to Praza, breath), saying: ‘Thou art fleet (as

breath), Thou art burning (as fire). Thou art full

(as Brahman). Thou art firm (as the sky). Thou

art the abode of all (as the earth). Thou hast been

saluted with Hin (at the beginning of the sacrifice

by the prastotvz). Thou art saluted with Hin (in

the middle of the sacrifice by the prastotvz). Thou

hast been sung (by the udgatrz at the beginning of

the sacrifice). Thou art sung (by the udgatrz in the

middle of the sacrifice). Thou hast been celebrated

(by the adhvaryu at the beginning of the sacrifice).

Thou art celebrated again (by the Agnidhra in the

middle of the sacrifice). Thou art bright in the wet

(cloud). Thou art great. Thou art powerful. Thou

art food (as Soma). Thou art light (as Agni, fire,

the eater). Thou art the end. ‘Thou art the ab-

sorption (of all things).’

3. Then he holds it (the Mantha) forth, saying :

‘Thou! knowest all, we know thy greatness. He is

A A

1 These curious words 4 mawsi 4 mamhi te mahi are not

explained by Sankara. Anandagiri explains them as I have trans-



VI ADIIYAYA, 3 BRAHMANA, 7. 213

indeed a king, a ruler, the highest lord. May that

king, that ruler make me the highest lord,’

6. Then he eats it, saying: ‘Tat savitur vare-

ayam? (We meditate on that adorable light)—The

winds drop honey for the rightcous, the rivers drop

honey, may our plants be sweet as honey! Bhas

(earth) Svaha!

‘Bhargo devasya dhimahi (of the divine

Savitr7)-—-May the night be honey in the morning,

may the air above the earth, may heaven, our father,

be honey! Bhuvas (sky) Svaha!

‘Dhiyo yo na profodayat (who should rouse

our thoughts)—May the tree he full of honey, may

the sun be full of honey, may our cows be sweet like

honey! Svaf# (heaven) Svaha!’

He repeats the whole Savitri verse, and all the

verses about the honey, thinking, May I be all this!

Bhar, Bhuvas, Svaz, Svaha! Having thus swal-

lowed all, he washes his hands, and sits down behind

the altar, turning his head to the East. In the

morning he worships Aditya (the sun), with the

hymn, ‘Thou art the best lotus of the four quarters,

may I become the best lotus among men.’ Then

returning as he came, he sits down behind the altar

and recites the genealogical list”

7, Uddalaka Aruzi told this (Mantha-doctrine) to

his pupil Vaeasancya Yagiiavalkya, and said: ‘If

a man were to pour it on a dry stick, branches would

grow, and leaves spring forth’

lated them. They correspond to ‘amo nimdsy ama hi te sarvam

idam’ in ithe AA#ind. Up. V, 2, 6,6. The Madhyandinas read:

Amo ‘sy amavz hi te mayi, sa hi rigd, &c. Dvivedaganga translates:

‘thou art the knower, thy knowledge extends to me.’

1 Ry. IIT, 62, 10.

® This probably refers to the list immediately following,
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8. Vagasaneya YAg#avalkya told the same to his

pupil Madhuka Paingya, and said: ‘If a man were to

pour it on a dry stick, branches would grow, and

leaves spring forth.’

9. Madhuka Paingya told the same to his pupil

Kila Bhagavitti, and said: ‘If a man were to pour

it on a dry stick, branches would grow, and leaves

spring forth.’

10. Kila Bhagavitti told the same to his pupil

Ganaki Ayasthdza, and said: ‘If a man were to

pour it on a dry stick, branches would grow, and

leaves spring forth.’

11. Ganaki Ayasthtiva told the same to his pupil

Satyakama G&bdla, and said; ‘If a man were to

pour it on a dry stick, branches would grow, and

leaves spring forth.’

12. SatyakAma Gabala. told the same to his pupils,

and said: ‘lf a man were to pour it on a dry stick,

branches would grow, and leaves spring forth.’

Let no one tell this! to any one, except to a son

or to a pupil 2,

13. Four things are made of the wood of the

Udumbara tree, the sacrificial ladle (sruva), the cup

(4amasa), the fuel, and the two churning sticks.

There are ten kinds of village (cultivated) seeds,

viz, rice and barley (brihiyavds), sesamum and kidney-

beans (tilamAshds), millet and panic seed (azupriyan-

gavas), wheat (godhtimas), lentils (masfiras), pulse

(khalvas), and vetches (khalakulas ‘), After having

' The Mantha-doctrine with the pramadarsana, Comm.
2 It probably means to no one except to one’s own son and

to one’s own disciple. Cf Svet, Up. VI, 22.

3 [have given the English names after Roer, who, living in India,

had the best opportunity of identifying the various kinds of plants

here mentioned. The commentators do nothelp us much. Sankara
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ground these he sprinkles them with curds (dadhi),

honey, and ghee, and then offers (the proper por-

tions) of clarified butter’ (4gya).

Fourtu BraAnMawva?’.

1. The earth is the essence of all these things,

water is the essence of the earth, plants of water,

flowers of plants, fruits of flowers, man of fruits,

seed of man.

2. And Pragapati thought, let me make an abode

for him, and he created a woman (Satartpa).

Tam® sr?sh¢vadha updsta, tasmat striyam adha

upasita. Sa etam prifvtkamz gravanam atmana eva

samudaparayat, tenaindm abliyasr eat.

says that in some places Priyangu (panic secd or millet) is called

Kangu; that Khalva, pulse, is also called Nishpava and Valla, and

Khalakula, velches, commonly Kulattha. Dvivedaganga adds that

Amu is called in Guzerat Moriya, -Priyangu Kangu, Khalva, as

nishpdva, Valla. and Khalakula Kulattha,

1 Accorling to the rules laid down in the proper Gr¢hya-sittras.

2 This Bralumana is inserted here because there is supposed

to be some similarity between the preparation of the Srimantha

and the Putramantha, or because a person who has performed the

Stimantha is fit to perform the Putramantha. Thus Sankara

says: Pr&wadarsina# srtmanthaw karma krztavatah putramanthe

‘dhikara&. Yada putramantham Aikirshali tada srimantham kriiva

ritukdlam patnyaA (brahmadaryeva) pratikshata iti.

’ [have given those portions of the text which did not admit of

translation into English, in Sanskrit. Tt was not easy, however, to

determine always the text of the KAnva-sikha. Poley’s text is not

always correct, and Roer seems simply to repeat it. Sankara’s com-

mentary, which is meant for the KAnva text, becomes very short

towards the end of the Upanishad. It is quite sufficient for the pur-

pose ofa translation, but by no means always for restoring a correct

text. MS. Wilson 369, which has been assigned to the Kazva-sikha,

and which ow Catalogue attributes to the same school, gives the

MAdhyand:na text, and so does MS, Mill 108. I have therefore col-

lated two MSS. of the India Office, which Dr, Rost had the kindness

to select for me, MS, 375 and MS. 1973, which I call A. and B.
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3. Tasya vedir upastho, lomani barhis, Zarma-

dhishavazxe, samiddho? madhyatas, tau. mushkau.
Sa yavaén ha vai vAgapeyena yagamanasya loko
bhavati tavan asya loko bhavati ya evaw vidvan
adhopahasam #araty A sa® strizAw sukritam vrinkte
‘tha ya idam avidvan adhopahdsaw karaty Asya
striyak sukr7tam vrifigate.

4. Etad dha sma vai tadvidvan Uddalaka Aruzir
Ahaitad dha sma vai tadvidvan Niko Maudgalya ahai-

tad dha sma vai tadvidvan K umdéraharita dha, bahavo
marya brahmazayana$ nirindriya visukzzto’smal lokat

prayanti* ya idam avidvAyso ‘dhopahdsam farantiti,

Bahu va° idaw suptasya vA gagrato va retad skandati,
5. Tad abhimzsed anu va mantrayeta yan me

‘dya retak prithivim askéntsid yad oshadhir apy
asarad yad apa, idam aham tad reta Adade punar

mim aitv indriyam punas tegad punar bhagaf, punar

agnayo® dhishwvya yathdsthanay kalpantdm, ity

anamikangushé#abhyam Addydntareva stanau va

bhruvau va nimrragyat *.

6. Ifa man see himself in the water 8 he should

* Roer reads samidho, but Sankara and Dvivedaganga clearly
presuppose samiddho, which is in A. and B.

® Roer has AsAm sa strivdm, Poley, A. and B. have Asam strivdm.
Sankara (MS. Mill 64) read 4 sa strizim, and later on Asya striyah,
though both Roer and Poley leave out the 4 here too (A asyeti Aeedaa),

® Brihmawiyanaé, the same as brahmabandhavaA, i.e. Brahmans
by descent only, not by knowledge.

* Narakam gakkhantityarthad. Dvivedaganga.
® Bahu va svalpaw vA,

* The MAdhyandina text has agnayo, and Dvivedagatya explains
it by dhishzya agnayah sarfrasthitaA, Poley and Roer have punar
agnir dhishaya, and so have A, and B,

* Nirmezgyat, Av; nimrvigyat, B,

* Dvivedaganga adds, retoyondy udake retafsiéas tatra svakeha-
yadarsane prayaskittam Aha.
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recite the following verse: ‘May there be in me

splendour, strength, glory, wealth, virtue.’

She is the best of women whose garments are

pure’, Therefore let him approach a woman whose

garments are pure, and whose fame is pure, and

address her.

7. 1f she do not give in’, let him, as he likes, bribe

her (with presents). And if she then do not give in,

let him, as he likes, beat her with a stick or with his

hand, and overcome her®, saying: ‘With manly

strength and glory I take away thy glory,—and

thus she becomes unglorions *.

8. If she give in, he says: ‘With manly strength

and glory 1 give thee glory,+-and thus they both

become glorious,

9g. Sa yam ikéffet kamayeta meti tasyAm artham

nishéaiya* mukhena mukhawe sandhayopastham asya

abhimvesya gaped angadangat sambhavasi hrzdayad

adhi gayase, sa tvam angakashayo * ’si digdhavid-

dham? iva madayemam amiim mayitt ®

10. Atha yam i#ffen na-garbhaw dadhiteti® tas-

yam arthaw nish¢dya mukhena mukhaw sandhaya-

bhiprazyipanydd indriyeza te retasd reta Adada ity

areta!® eva bhavati.

1 Trirdtravratam kevtwi Aaturtha “hni snatam.

* Instead of connecting kimam with dadyat, Dvivedaganga

explains it by yathdsakti,

8 Atikram, scil. maithuniya. * Bandhya durbhaga.

® Nishdiya, A. 1.5 nish/Aiya, Roer, Poley ; the same in § ro.

6 Sa tvan. angdind kashayo raso ’si.

7 Vishaliptasaraviddhim mrzgim iva.

® Madayeti is the reading of the Madhyandina text. Poley, Roer,

A.and B. read madayemém amfim mayiti. Anandagiri has mrégim

ivamfim madiyam striyam me midaya madvasam kurv ityarthad.

Dvivedaganga explains madayeti.

® Ripabliramsayauvanahanibhayat, © Agarbhint.
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11. Atha yam ikkhed garbham dadhiteti tasyam

artham nish/aya mukhena mukham sandhdydpa-

nyabhiprazyad indriyewa te retasA reta Adadhamiti

garbhizy eva bhavati.

12, Now again, if a man’s wife has a lover and

the husband hates him, let him (according to rule)!

place fire by an unbaked jar, spread a layer of arrows

in inverse order®, anoint these three arrow-heads*

with butter in inverse order, and sacrifice, saying :

‘Thou hast sacrificed in my fire, I take away thy up

and down breathing, I here 4’

‘Thou hast sacrificed.in-my fire, 1 take away thy

sons and cattle, I here?

‘Thou hast sacrificed in my fire, I take away thy

sacred and thy good works, I here.’

‘Thou hast sacrificed in my fire, I take away thy

hope and expectation, I here.’

He whom a Brihmaza who knows this curses, de-

parts from this world without strength and without

good works. Therefore let no one wish even for

sport with the wife of a .Srotriya® who knows this, for

he who knows this, is a dangerous enemy.

13. When the monthly illness seizes his wife, she

, Avasathyagnim’ eva pragvalya.
* Paskimagram dakshivigram va yatha syat tatha.

* Tisraf is left out by Rocr and Poley, by A. and B.

* I have translated according to the KAvva text, as far as it could

be made out. As there are four imprecations, it is but natural that

tisrak should be left out in the Kdmva text. It is found in the

Madhyandina text, because there the imprecations are only three in

number, viz. the taking away of hope and expectation, of sons and

caltle, and of up and down breathing. Instead of as4v iti, which is

sufficient, the Madhyandina text has as4v iti nima gr/hvati, and both

Anandagiri and Dvivedagaiiga allow the alternative, dtmanad satror
vi nama grthvati, though asau can really refer to the speaker oily.

® Roer reads dvirena; Poley, A. and B. dareva; the MAdhyan-
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should for three days not drink from a metal vessel,

and wear a fresh dress. Let no Vr7shala or Vr7shali

{a Sidra man or woman) touch her. At the end of

the three days, when she has bathed, the husband

should make her pound rice.

14. And if a man wishes that a white son should

be born to him, and that he should know one Veda,

and live to his full age, then, after having prepared

boiled rice with milk and butter, they should both

eat, being fit to have offspring.

15. And if a man wishes that a reddish? son with

tawny eyes should be born to him, and that he

should know two Vedas, and live to his full age,

then, after having prepared boiled rice with coagu-

lated milk and butter, they should both eat, being

fit to have offspring.

16. And if a man wishes that a dark son should

be born to him with red eyes, and that he should

know three Vedas, and live to his full age, then, after

having prepared boiled rice with water and butter,

they should both eat, being ft to have offspring.

17. And if a man wishes that a learned daughter

should be born to him, and that she should live to

her full age, then, aftcr having prepared boiled rice

with sesamum and butter, they should both eat,

being fit to have offspring. :

18. And if a man wishes that a lcarned son should

be born to him, famous, a public man, a popular

speaker, that he should know all the Vedas, and that

dinas gayéya. Sankara, according to Rocr, interprets dvdreza, but

it seems that ddreva is used here in the singular, instead of the

plural. See Paraskara Grehya-sittras I, re.

' To be used for the ceremony described in § 14 seq.

* Kapilo varwatad piigalah pingdkshad,
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he should live to his full age, then, after having pre-

pared boiled rice with meat and butter, they should

both eat, being fit to have offspring. The meat

should be of a young or of an old bull.

19. And then toward morning, after having, ac-

cording to the rule of the Sthalipdka (pot-boiling),

performed the preparation of the Agya (clarified

butter’), he sacrifices from the Sthalipaka bit by bit,

saying : ‘This is for Agni, Svaha! This is for Anu-

mati, Svaha! This is for the divine Savitr7, the true

cteator, Svaha!’ Having sacrificed, he takes out the

rest of the rice and cats it, and after having eaten,

he gives it to his wife. Then he washes his hands,

fills a water-jar, and sprinkles her thrice with it,

saying: ‘ Rise hence, O Visvavasu®, seek another

blooming girl, a wife with her husband.’

20. Then he embraces her, and says: ‘J am Ama

(breath), thou art Sa (speech)*, Thou art Sa (speech),

Iam Ama (breath). I am the SAman, thou art the

Rik*. Tam the sky, thou art the earth. Come, let

us strive together, that.a.male child may be

begotten §’

' Karum srapayitva,

* Name of a Gandharva, as godof love. See Rig-veda X, 85, 22.

Dvivedaganga explains the verse differently, so that the last words

imply, I come together with my own wife.

* Because speech is dependent on breath, as the wife is on the

husband. See KAdand. Up. I, 6, 1.

* Because the Sdma-veda rests on the Rig-veda.

® This is a verse which is often quoted and explained. It occurs

in the Atharva-veda XIV, 71, as ‘amo ’ham asmi sd tvaw, sima-

ham asmy rzk tvam, dyaur aham prethivi tvam; tdv iha sam

bhaviva pragim 4 ganaydvahai’

Here we have the opposition between amaf# and sa, while in

the Ait. Brihmava VIII, 27, we have amo ’ham asmi sa tvam,

giving amaé in opposition to sa. It seems not unlikely that this
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21. Athdsya firf vihApayati, vigihithaw dyAvapr7-

thivi iti tasy4m arthawe nish/4dya mukhena mukhas

sandhaya trir endm anulomam' anumarshdéi, Vishzur

yoni kalpayatu, Tvash¢4 rdpaxi pimsatu, Asi#Aéatu

PragApatir Dhat& garbhawe dadhatu te. Garbhaw

dhehi Siniv4li, garbham dhehi pv7thushduke, garbhaw

te Asvinau devav Adhattém pushkarasragau.

22, Hirawmayt araxt yabhydw nirmanthatam? asvi-

nau, tam te garbham havamahe* dasame miasi

sitave. Yathdgnigarbha przthivi, yatha dyaur in-

dreva garbhiwi, vayur disdaz yathd garbha evam

garbham dadhdmi te ’sdv iti.

23. Soshyantim®adbhirabhyukshati. Yatha vayuh?

pushkariviz samifigayati sarvata/, eva te garbha

egatu sahAvaitu garayuva. Indrasy4yam vragah

kritah sarga/ah® saparisrayaz®, tam indra nirgahi

garbheva sdvaraw '° saheti.

was an old proverbial formula, and that it meant originally no more

than ‘I am he, and thou art she’ But this meaning was soon for-

gotten. In the A#And, Up.l, 6,1, we find s& explained as earth,

ama as fire (Sacred Books of the East, vol. i, p.13). In the Ait,

Bréhmaza si is explained as 274, ama as SAman. I have therefore

in our passaze also followed the interpretation of the commentary,

instead of rendering it,‘I am he, and thou art she; thou art she,

and I am he,’

1 Anulomam, mfirdhdnam frabhya padantam.

2 Nirmathitavantau. * Asvinau devau, Midhyandina text.

4 Dadhimahe, MAdhyandina text. Instead of sfitave, A. has

silyate, 3. sftaye.

5 Ttindma grzhvdti, Madhyandina text. Sankara says, asdav iti

tasyak. Anandagiri says, as4v iti patyur v4 nirdesad; tasy4 ndma
grihattti pfirvera sambandhak, Dvivedaganga says, ante bhartdé-

sav aham iti svAtrnano nama grfhvAli, bharyaya va.

® See Paraskara Grthya-sitra I, 16 seq. 7 Vatad, M,

8 Argadayii nirodhena saha vartamdnaA sargadah, Dvivedaganga.

® SaparisrayaA, parisrayewa parivesh/anena gardyund sahitad,

Dvivedagahga.

10 Savarim is the reading given by Poley, Roer, A. and B.
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24, When the child is born, he prepares the fire,

places the child on his lap, and having poured py7-

shadagya, i.e. dadhi (thick milk) mixed with ghrzta

(clarified butter) into a metal jug, he sacrifices bit by

bit of that pr’shadagya, saying: ‘ May I, as I in-

crease in this my house, nourish a thousand! May

fortune never fail in his race, with offspring and

cattle, Svaha!’

‘1 offer to thee in my mind the vita] breaths which

are in me, Svaha!’

‘Whatever? in my work I have done too much,

or whatever I have here done too little, may the wise

Agni Svishfakrzt make this right and proper for us,

Svaha !’

25. Then putting his mouth near the child’s

right ear, he says thrice, Speech, speech*! After

Anandagiri explains: garbhaniAsarazdnantaram yA mfmsapest
nirgadghati sAvard, ti 4a nirgamayety arthad., Dvivedaganga (ed.

Weber) writes: nirgamyaminamamsapest s4-avarasabdavadya, tam

sivaram ka nirgamaya,

1 These as well as the preceding rules refer to matters generally

treated in the Grihya-stitras; see Asvalayana, Grihya-sttras J,
13 seq.; Paraskara, Grihya-sitras I, 11 seq.; Sinukhayana, Grvhya-

sitras I, 1g seq. It is curious, however, that Asvaldyana I, 13, 1,

refers distinctly to the Upanishad as the place where the pumsavana

and similar matters were treated. This shows that the Upanishads

were known before the composition of the Gr/hya-sfitras, and

explains perhaps, at least partially, why the Upanishads were con-

sidered as rahasya. Asvaldyana says, ‘ Conception, begetting of a

boy, and guarding the embryo are to be found in the Upanishad.

But ifa man does not read the Upanishad, let him know that he

should feed his wife, &c. Narayana explains that Asval4yana here

refers to an Upanishad which does not exist in his own SAkha, but

he objects to the conclusion that therefore the garbhddhana and

other ceremonies need not be performed, and adds that some hold

it should be performed, as prescribed by Saunaka and others,

2 Asvaldyana, Grrhya-sitra I, 10, 23.
* Trayflakshawd vik tvayi pravisatv iti gapato "bhiprayaz.
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that he pours together thick milk, honey, and clari-

fied butter, and feeds the child with (a ladle of)

pure gold!, saying: ‘I give thee Bhdd, I give thee

Bhuvad, I give thee Sva#*# Bhir, Bhuvad, Svad, I

give thee all 8

264, Then he gives him his name, saying: ‘Thou

art Veda:’ but this is his secret name®,

27, Then he hands the boy to his mother and

gives him her breast, saying: ‘O Sarasvati, that

breast of thine which is inexhaustible, delightful,

abundant, wealthy, generous, by which thou cherish-

est all blessings, make that to flow here %’

287, Then he addresses the mother of the boy:

1 Cf, Paraskara Grehyassttras T, 16, 4, andmikaya suvarsdntar-

hitaya; Sapkh4yana, Grzhya-shtras I, 24, prisayeg gatarupena.

® Bhar bhuvadé svak are explained by Dvivedaganga as the Rrg-

veda, Yagur-veda, and Sima-veda.. They might also be earth, air,

and heaven. See SAnkhdyana, Grzhya-stitras ], 24; Bhur regvedam

tvayi dadhdmi, &c.

® ‘The Madhyandinas add here another verse, which the father

recites while he strokes his bey: ‘Bea stone, be an axe, be pure

gold. Thou art my Self, called. my son ; live a hundred harvests.’

The same verse occurs in the Asvalyana Grrhya-sfitras I, 15, 3.
* The two ceremonies, here described, are the dyushya-karman

and the medhiganana. They are here treated rather confusedly.

Paraskara (Crzhya-sitras I, 16, 3) distinguishes the medha4ganana

and the dyushya. He treats the medh@ganana first, which consists

in feeding the boy with honey and clarified butter, and saying to

him bhfis tvayi dadhami, &c. The dyushya consists in repeating

certain verses in the boy’s ear, wishing him a long life, &c. In

Asvaldyana’s Grrhya-stitras, I, 15, 1 contains the Ayushya, I, 15, 2
the medhavanana. Sankhdyana also (I, 24) treats the dyushya first,

and the medh4ganana afterwards, and the same order prevails in

the Madhyan-dina text of the Brehaddramyaka-upanishad.

® In the MAdhyandina text these acts are differently arranged.

* Rig-veda I, 164, 49.

7 These verses are differently explained by various commentators.

Anandagiri explains i/4 as stutya, bhogya. He derives Maitravaruat
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‘Thou art IA Maitravaruvt: thou strong woman

hast born a strong boy. Be thou blessed with

strong children thou who hast blessed me with a

strong child.

And they say of such a boy: ‘Ah, thou art better

than thy father; ah, thou art better than thy grand-

father. Truly he has reached the highest point in

happiness, praise, and Vedic glory who is born as

the son of a Brahmaza that knows this.’

Kirti BramuMana.

1. Now follows the stem+:

1. Pautimashiputra from Katydyaniputra,

from Maitraévaruva, te. Vasishéka, the son of Mitravaruzau, and

identifies her with Arundhati. Dvivedagaiiga takes ida as bhogya,

or idipdtri, or prithiviripd, and admits that she may be called

Maitravarumt, because born of Mitrivaruzau. Vire is rightly taken

as a vocative by Dvivedaganga, while Anandagiri explains it as a

locative, mayi nimittabhfite. One expects agiganad instead of

agiganat, which is the reading of A. and B. The reading of the

Madhyandinas, ayiganath44, is right grammatically, but it offends

against the metre, and is a theoretical rather than a real form.

If we read agigana/, we must also read akarak, unless we are

prepared to follow the commentator, who supplies bhavati.

1 The Mddhyandinas begin with vayam, we, then 1, Bharadvig?-

putra, 2. Vatsimadaviputra, 3. Pérasariputra, 4. Gargiputra, 5. Pa-

rasart-kaundiniputra, 6. Gargiputra, 7. Gargiputra, 8. Badeyiputra,

g. Maushikiputra, 10. [larikarsiputra, 11, Bharadvdgiputra, 12.

Paingiputra, 13. Saunaktputra, 14. Kasyapt-balakyd-mashariputra,

1g. Kautsiputra, 16, Baudhiputra, 17. Salankayaniputra, 18. Varsha-

ganiputra, 19. Gaulamiputra, 20. Atreyiputra, 21, Gautamiputra,
22. Vatsiputra, 23. Bhaéradvagiputra, 24. PArfsariputra, 25, Varka-

rumipuira; then from No. zo as in the Kazva text.

. This stem is called by Sankara, Samastapravatanavamsa, and

Anandagiri adds, pfirvau vamsau purushaviseshitau, tratiyas tu

striviseshitak, stripridhanyat. Dvivedaganga writes, putramantha-

karmanad strisamskArarthatvenoktatvat tatsannidhinad ayam vamsah

stripradhanyenofyate.
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Katydyantputra from Gotamiputra,

Gotamiputra from Bhaéradvagiputra,

Bharadvagiputra from Pdrdsariputra,

Pardsariputra from Aupasvatiputra,

Aupasvatiputra from Pardsariputra,

Pardsartputra from KAtydyaniputra,

Katyayaniputra from Kausikiputra,

Kausikiputra from Alambiputra and Vaiy4-

ghrapadiputra,

10. Alambiputra and Vaiyaghrapadiputra from

Kaézviputra,

11. Kazviputra from Kapiputra,

12. Kapiputra

. from Atreytputra,

13. Atreyiputra from Gautamfputra,

14. Gautamiputra from Bharadvagiputra,

15. Bharadvagiputra from Pardsariputra,

16. Paérdsariputra from Vatsiputra,

17. VAtsiputra from Parasariputra,

18', PArdsartputra from Varkaruviputra,

19. Varkaruviputra from Varkaruziputra,

20, Varkaruviputra from Artabhagiputra,

21. Artabhagiputra from Saungiputra,

22, Saungiputra from Sanks?tiputra,

23%, SAnkrztiputra from Alambayaniputra,

24. Alambayaniputra from Alambiputra,

25. Alambiputra from Gayantiputra,

26. Giyantiputra from Mazdtkayaniputra,

27, Maxdikayaniputra from Mazdtkiputra,

28, Mazdikiputra from SAvdiliputra,

29. SAndiliputra from Rathitariputra,

30°, Rathitariputra from Bhalukiputra,

* .

CHW AKHKYE VP

1M. bus only one. * M. inverts 23 and 24.

5 Deest in M.

i15] Q
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31. Bhdlukiputra from Krau#éikiputrau,

2, Krauifikiputrau from Vai/éabhatiputra ',

33. Vai//abhattputra from Karsakeyiputra ’,

34. Karsakeyiputra from Praéinayogiputra,

35. Prafinayogiputra from Savgiviputra’,

36. Savgiviputra - from Prasziputra Asurivasin,
37. Pras#iputra Asurivasin from AsurAyaza,
38, Asurayana from Asuri,

39. Asuri
from Yagdavalkya,

40. Yagiiavalkya from Uddalaka,

41, Uddalaka from Aruza,

42. Arua from Upavesi,

43. Upavesi from Kusri,

44. Kusri from Vagasravas,

45. Vagasravas from Gihvavat Vadhyoga,

46. Gihvavat Vadhyoga from Asita Varshagaza,

47, Asita Varshagava from Harita Kasyapa,

48. Harita Kasyapa from Silpa Kasyapa,

49. Silpa Kasyapa from Kasyapa Naidhruvi,

so, Kasyapa Naidhruvi from Va4,

51. Vas from Ambhizi,

52. Ambhizi from Aditya, the Sun.

>:

. f .

As coming from Aditya, the Sun, these pure *

Yagus verses have been proclaimed by Yagia-

valkya Vagasaneya.

1 Vaidabhritiputra, M. * Bhdlukiputra, M.

® Karsakeytputra after 35 in M.

* They are called sukl4ni, white or pure, because they are not

mixed with Brdhmavas, avyAmisrani brahmavena (doshair asankir-

nani, paurusheyatvadoshadvarabhavad ityartha#). Or they are aya-

tayimini, unimpaired. Anandagiri adds, Pragfpatim drabhya

Sdfigiviputraparyantam (No. 36) Vagasaneyisdkhdsu sarvasv eko

vamea ityaha samanam iti, Dvivedaganga says: Vagisikhavadsdin-
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41. The same as far as Savgtviputra (No. 36), then

36.

37:

38.

39.

40.

4.

42.

43.

44.

45.

46.

47.

48.

S4zgiviputra from Manadtikayani,

MandikAyani from Mazdavya,

Mazndavya from Kautsa,

Kautsa from M4hitthi,

Mahitthi from Vamakakshayaza,

Vamakakshayaza from Sazdilya,

Sandilya from Vatsya,

Vatsya from Kusri,

Kusri from Yagiiavakas Ragastambayana,

Yaghavakas Ragastambayana from Tura

Kavasheya,

Tura Kavasheya from Pragdpati,

PragApati from Brahman,

Brahman is Svayambhu, self-existent.

Adoration to Brahman !

ninam yagushdimw Soryenopadishatvam Vigfavalkyena praptatvam

da puraixeshu prasiddham,

1 This last paragraph is wanting in the Madhyandina text, but a

very similar paragraph occurs in Satapatha-brahmana X, 6, 5, 9,

where, however, Vatsya comes before Savndilya.
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UPANISHAD.





SVETASVATARA-

UPANISHAD.

FIRST ADHYAYA.

1. The Brahma-students say: Is Brahman the

cause'? Whence are we born? Whereby do we

live, and whither do we go? O ye who know

Brahman, (tell us) at whose command we abide,

whether in pain or in pleasure ?

? This translation seems the one which Sankara himself prefers,

for on p. 277, when recapitulating, he-says, kim brahma karazam

Ahosvit kaladi. In comparing former translations, whether by

Weber, Roer, Gough, and others, it will be seen that my own differs

considerably from every one of them, and differs equally from

Sankara’s interpretation. It would oceupy too much space to criti-

cise former translations, nor would it seem fair, considering how

long ago they were made, and how imperfect were the materials

which were then accessible, All I wish my readers to understand

is that, if I differ from my predecessors, I do so alter having care-

fully examined their renderings. Unfortunately, Roer’s edition of

both the text and the commentary is often far from correct.

Thus in the very first verse of the Svetisvatara-upanishad, I think

we ought to read sampratish/#44, instead of sampratish/Aitaz. In

the commentary the reading is right. Vyavasy4m is a misprint for

vyavasthim. In the second verse we must separate kala# and

svabhavak, Yadrrkéha, no very unusual word, meaning chance,

was formerly taken for a name of the moon! Tustead of na tvatma-

bhavaét, both sense and metre require that we should read

anadtmabhivit, though the commentators take a different view.

They say, because there is a self, and then go on to say that even

that would not suffice. Such matters, however, belong to a critical

commentary on the Upanishads rather than to a translation, and I

can refer to them in cases of absolute necessity only, and where the

readings of the two MSS., A. and B, seem to offer some help,
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2. Should time, or nature!, or necessity, or chance,

or the elements be considered as the cause, or he

who is called the person (purusha, vig#anatma)? It

cannot be their union either, because that is not self-

dependent’, and the self also is powerless, because

there is (independent of him) a cause of good and

evil *.

3. The sages, devoted to meditation and concen-

tration, have seen the power belonging to God

himself4, hidden in its own qualities (gua). He,

being one, superintends all those causes, time, self,

and the rest’.

4°, We meditate on him who (like a wheel) has

one felly with three tires, sixteen ends, fifty spokes,

with twenty counter-spokes, and six sets of eight;

1 Svabhava, their own nature or independent character.

2 Union presupposes a uniter.

3 Atma is explained by Sankara as the givad, the living self, and

as that living self is in his present state determined by karman,

work belonging to a former existence, it cannot be thought of as

an independent cause.

4 Devdtmasakti is a very important term, differently explained

by the commentators, but meaning a power belonging to the Deva,

the Isvara, the Lord, not independent of him, as the Sdakhyas

represent Prakrzti or nature. Herein lies the important distinction

between Vedanta and Sahkhya,

5 Kalatmabhyam yuktani, kAlapurushasamyukténi svabhivadini.

Atman is here taken as synonymous with purusha in verse 2.
* It is difficult to say whether this verse was written as a summing

up of certain technicalities recognised in systems of philosophy exist-

ing at the time, or whether it is a mere play of fancy. I prefer the

former view, and subjoin the explanation given by Sankara, though

it is quite possible that on certain points he may be mistaken, The

fsvara or deva is represented as a wheel with one felly, which

would seem to be the phenomenal world. It is called trivrzt, three-

fold, or rather having three tires, three bands or hoops to bind the

felly, these tires being intended for the three gumas of the prakr sti,

the Sattva, Ragas, and Tamas, In the Brahmopanishad (Bibl. Ind.
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whose one rope is manifold, who proceeds on three

different roads, and whose illusion arises from two

causes.

p. 251) the trivrct sitram is mentioned. Next follows shodasintam,

ending in the sixteen. These sixteen are differently explained,

They may be meant for the five elements and the eleven indriyas

or organs (the five receptive and the five active senses, together with

manas, the common sensory); or for the sixteen kalas, mentioned

in the Prasfiopanishad, VI, 1, p. 283. Then follows a new inter-

pretation. The one felly may be meant for the chaos, the unde-

veloped state of things, and the sixteen would then be the two

products in a general form, the Virdg and the SGtratman, while the

remaining fourteen would be the individual products, the bhuvanas

or worlds beginning with Bhiz.

Next follows satardharam, having fifty spokes. These fifty

spokes are supposed to produce the motion of the mundane wheel,

and are explained by Sankara as follows:

1, The five Viparyayas, misconceptions, different kinds of igno-

rance or doubt, viz. Tamas, Moha, Mahdmoha, TAmisra, Andhata-

misra, or, according to Patafigali, ignorance, self-love, love, hatred,

and fear (Yoga-sitras I, 8; I, 2; Sankhya-siitras HI; 37).

2. The twenty-eight Asaktis, disabilities, causes of misconception,

(See Sankhya-shtras HS, 38:)

3. The nine inversions of the Tushfis, satisfactions. (Sdnkhya-

sftras ITI, 39.)

4. The eght inversions of the Siddhis, perfections, (Sankhya-

sfitras TL, 40.)

These are afterwards explained singly. There are 8 kinds of

Tamas, 8 kinds of Moha, ro kinds of Mahdmoha, 18 kinds of

Tamisra, and 18 kinds of Andhatémisra, making 62 in all. More

information on the Asaktis, the Tushvis, and Siddhis may be found

in the Sinkhya-siitras LL, 37-45; Sdnkhya-karik’ 47 seq.; Yoga-

siitras II, 2 seq.

Then follow the 20 pratyaras, the counter-spokes, or wedges to

strengthen the spokes, viz. the ro senses and their 10 objects.

The six ash/akas or ogdoads are explained as the ogdoads of

Prakriti, of substances (dhaiu), of powers (aisvarya), of states

(bhava), of gods (deva), of virtues (Atmaguaa).

The one, though manifold cord, is love or desire, Kama, whether

of food, children, heaven or anything else.

The three paths are explained as righteousness, unrighteousness,
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5’. We meditate on the river whose water con-

sists of the five streams, which is wild and winding

with its five springs, whose waves are the five vital

breaths, whose fountain head is the mind, the course

of the five kinds of perceptions. It has five whirl-

pools, its rapids are the five pains; it has fifty kinds

of suffering, and five branches.

6. In that vast Brahma-wheel, in which all things

live and rest, the bird flutters about, so long as he

thinks that the self (in him) is different from the

mover (the god, the lord) When he has been

blessed by him, then he gains immortality%

7. But what is praised (in the U panishads) is the

and knowledge, and the one deception arising from two causes is

ignorance of self, produced by good or bad works.

1 Here again, where the isvara is likened to a stream, the

minute coincidences are explained by Sankara in accordance with

certain systems of philosophy. The five streams are the five recep-

tive organs, the five springs are the five elements, the five waves

are the five active organs. The head is the manas, the mind, or

common sensory, from which the perceptions of the five senses

spring. The five whirlpools are the objects of the five senses, the

five rapids are the five pains of being in the womb, being born,

growing old, growing ill, and dying. The next adjective pafAa-

sadbhedaim is not fully explained by Sankara. He only mentions

the five divisions of the klesa (see Yoga-stitras I], 2), but does not

show how their number is raised to fifty. Dr. Roer proposes to

read paviZaklesa-bhedam, but that would not agree with the metre,

The five parvans or branches are not explained, and may refer to

the fifty kinds of suffering (klesa). The whole river, like the

wheel in the preceding verse, is meant for the Brahman as karya-

karazAtmaka, in the form of cause and effect, as the phenomenal,

not the absolutely real world.

2 If he has been blessed by the isvara, i.e. when he has been

accepted by the Lord, when he has discovered his own true self in

the Lord. Jt must be remembered, however, that both the {svara, the
Lord, and the purusha, the individual soul, are phenomenal only,

and that the Brahma-wheel is meant for the prapaZéa, the manifest,

but unreal world.
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Highest Brahman, and in it there is the triad’. The

Highest Brahman is the safe support, it is imperish-

able. The Brahma-students?, when they have known

what is within this (world), are devoted and merged

in the Brahman, free from birth 4,

8. The Lord (isa) supports all this together, the

perishable and the imperishable, the developed and

the undeveloped. The (living) self, not being a lord,

is bound’, because he has to enjoy (the fruits of

works); but when he has known the god (deva), he

is freed from all fetters.

9. There are two, one knowing (isvara), the other

not-knowing (giva), both unborn, one strong, the

other weak’; there is she, the unborn, through

whom each man receives the recompense of his

works*; and there is the infinite Self (appearing)

under al! forms, but himself inactive. When a man

finds out these three, that is Brahma’.

10, That which is perishable* is the Pradhdna?®

(the first}, the immortal and imperishable is Hara",

? The subject (bhoktr/), the object (bhogya), and the mover

(preritr#’}, see verse 12.

2 B. has Vedavido, those who know the Vedas.

® Tasmin. praliyate tv Atma samidhi2 sa udahritad.

4 Read badhyate for budhyate.

5 The form isantsau is explained as 244ndasa; likewise brah-

mam for brahma.

* Cf. Svet. Up. IV, 5, bhuktabhogydm,

7 The three are (1) the lord, the personal god, the creator and

ruler ; (2) the individual soul or souls ; and (3) the power of creation,

the devitmasakti of verse 3. All three ure contained in Brabman ;

see verses 7,12. So ’pi mdyi paramesvaro mayopddhisannidhes

tadvan iva,

§ See verse 8.

* The recognised name for Prakriti, or here Devatmasakti, in

he later Sankhya philosophy.

1° Hara, one of the names of Siva or Rudra, is here explained as
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The one god rules the perishable (the pradhana) and

the (living) self. From meditating on him, from

joining him, from becoming one with him there is

further cessation of all illusion in the end.

tz. When that god is known, all fetters fall off,

sufferings are destroyed, and birth and death cease.

From meditating on him there arises, on the disso-

lution of the body, the third state, that of universal

lordship?; but he only who is alone, is satisfied*,

12, This, which rests eternally within the self,

should be known; and beyond this not anything has

to be known. By knowing the enjoyer‘, the enjoyed,

and the ruler, everything has been declared to be

threefold, and this is Brahman.

13. As the form of fire, while it exists in the

under-wood *, is not seen, nor is its seed destroyed,

avidyader haramit, taking away ignorance. Ie would seem to be

meant for the fsvara or deva, the one god, though immediately after-

wards he is taken for the true Brahman, and not for its phenomenal

divine personification only.

* The self, 4tman, used here, as before, for purusha, the indi-

vidual soul, or rather the individual souls.

2 A blissful state in the Brahma-world, which, however, is not

yet perfect freedom, but may lead on to it. Thus it is said in the

Sivadharmottara :

Dhy4nad aisvaryam atulam aisvarydt sukham uttamam,

Giianena tat parityagya videho muktim Apnuyat.

8 This alone-ness, kevalatvam, is produced by the knowledge

that the individual self is one with the divine self, and that both the

individual and the divine self are only phenomenal forms of the

true Self, the Brahman.

* Bhokta, possibly for bhoktra, unless it is a A’Adndasa form,

It was quoted before, Bibl. Ind. p. 292,15. The enjoyer is the

purusha, the individual soul, the subject; the enjoyed is prakr ti,

nature, the object; and the ruler is the fsvara, that is, Brahman, as

god. I take brahmam etat in the same sense here as in verse 9.

® This metaphor, like most philosophical metaphors in Sanskrit,
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but it has to be seized again and again by means of

the stick and the under-wood, so it is in both cases,

and the Self has to be seized in the body by means

of the prawvava (the syllable Om).

14. By making his body the under-wood, and the

syllable Om the upper-wood, man, after repeating

the drill of meditation, will perceive the bright god,

like the spark hidden in the wood}.

15. As oil in seeds, as butter in cream, as water

in (dry) river-beds*, as fire in wood, so is the Self

seized within the self, if man looks for him by truth-

fulness and penance®;

16. (If he looks) forthe Self that pervades every-

thing, as butter is contained in. milk, and the roots

whereof are self-knowledge and penance. That is

the Brahman taught by the Upanishad.

is rather obscure al first sight, but very exact when once under-

stood. Fire, as produced by a fire drill, is compared to the Self.

It is not seen at first, yet it must be there all the time; its linga

or subtle body cannot have been destroycd, because as soon as the

stick, the indhana, is drilled in the under-wood, the yoni, the fire

becomes visible, In the same »way the Self, though invisible during

a state of ignorance, is there all the time, and is perceived when

the body has been drilled by the Pravava, that is, after, by a con-

stant repetition of the sacred syllable Om, the body has been sub-

dued, and the ecstatic vision of the Self has been achieved.

Indhana, the stick used for drilling, and yoni, the under-wood, in

which the stick is drilled, are the two aravis, the fire-sticks used for

kindling fire. See Tylor, Anthropology, p. 260.

1 Cf. Dhydnavindipan. verse 20; Brahmopanishad, p. 256.

* Srotas, a stream, seems to mean here the dry bed of a stream,

which, if dug inte, will yield water.

3 The construction is correct, if we remember that he who is

seized is the same as he who looks for the hidden Self, But the

metre would be much improved if we accepted the reading of the

Brahmopanishad, evam 4tma dtmani grzhyate ’sau, which is con-

firmed by B, The last line would be improved by reading, satye-

nainam ye ’nupasyanti dhira%.
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SECOND ADHYAYA.

1', Savitr2 (the sun), having first collected his

mind and expanded his thoughts, brought Agni (fire),

when he had discovered his light, above the earth.

2% With collected minds we are at the command of

the divine Savitrz, that we may obtain blessedness,

1 The seven introductory verses are taken from hymns addressed

to Savite7 as the rising sun. They have been so twisted by Sankara,

in order to make them applicable to the teachings of the Yoga

philosophy, as to become almost: nonsensical. I have given a few

specimens of Sankara’s renderings in the notes, but have translated

the verses, as much as possible, in their original character. As

they are merely introductory, I do not understand why the collector

of the Upanishad should have seen in them anything but an invo-

cation of Savitr7.

These verses are taken from various Samhitas. The first yufigdnah

prathamam is from Taitt. Savh. IV, 1,1, 1,13; Vag. Samh. XI, 1;

see also Sat. Br. VI, 3, 1, 12. The Taittiriya-text agrees with the

Upanishad, the Vagasaneyi-text has dhiyam for dhiyad, and agneA

for agnim. Both texts take tatviiya as a participle of tan, while the

Upanishad reads tattvdya, as a dative of taltva, truth. I have

translated the verse in its natural sense. Suikara, in explaining

the Upanishad, translates: ‘At the beginning of our meditation,

joining the mind with the Highest Self, also the other prazas, or

the knowledge of outward things, for the sake of truth, Savitrz,

out of the knowledge of outward things, brought Agni, after

having discovered his brightness, above the earth, in this body,’ He

explains it: ‘ May Savitr?, taking our thoughts away from outward

things, in order to concentrate them on the Highest Self, produce

in our speech and in our other senses that power which can lighten

all objects, which proceeds from Agni and from the other favour-

able deities.’ He adds that ‘by the favour of Savitr?, Yoga may

be obtained.’

? The second verse is from Taitt. Samh. 1V,1,1,1,3; Vag. Samh.

XI,2, The Vagasaneyi-text has svargydya for svargeydya,and saktya

for saktyai, Sankara explains: ‘With a mind that has been joined
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33. May Savitr?7, after he has reached with his

mind the gods as they rise up to the sky, and with

his thoughts (has reached) heaven, grant these gods

to make a great light to shine.

4%. The wise sages of the great sage collect their

mind and collect their thoughts. He who alone

knows the law (Savitz?) has ordered the invocations ;

great is the praise of the divine Savitre.

by Savitr7 to the Highest Self, we, with the sanction of that Savitr7,

devote ourselves to the work of meditation, which leads to the

obtainment of Svarga, according to our power. He explains

Svarga by Paramaétman. Siyava in his commentary on the Taitti-

riya-sawhitd explains svargeyaya by svargaloke gtyamdinasydgnez

sampddandya; Sankara, by svargapraptihetubhiitdya dhydnakar-

maze. Saktyai is explained by Sankara by yathAsAmarthyam; by

Sdyana, by sakt€ bhQydsma. Mahidhara explains saktya by svasd-

marthyena. I believe that the original reading was svargydya

saktyai, and that we must take saktyai as an infinitive, like ityai,

construed with a dative, like drvsaye sirydya, for the seeing of the

sun. The two attracted datives would be governed by save, ‘we

are under the command of Savitrz’ svargydya saktyai, ‘that we

may obtain svargya, life in Svarga or blessedness.’

1 The third verse is from Taitt: Sah. [V,1,1,1,2; Vag. Samh.

XI,3. The Taitiiriyas read yuktvaya manasé; the Vagasaneyins,

yuktvaya saviti. Sankara translates: ‘Again he prays that Savitr?,

having directed the devas, i.e. the senses, which are moving towards

Brahman, and which by knowledge are going to brighten up the

heavenly light of Brahman, may order them to do so; that is, he

prays that, by the favour of Savitr/, our senses should be turned

away from outward things to Brahman or the Self’? Taking the

hymn as addressed to Savityy, T have translated deva by gods, not

by senses, suvaryata/ by rising to the sky, namely, in the morning.

The opposition between manasa and dhiy4 is the same here as in

verse 1, and ayain in verse 4.

2 This verse is from Taitt. Samah. IV, 1, 5,1, 45 1, 2, 13, 1, 05

Vag. Samh. V, 145 XI, 4; XXXVI, 2; Rig-veda V, 81,1; Sat.

Br, IU, 8,3, 11; VI, 3, 1,16. Sankara explains this verse again in

the same manner as he dic the former verses, while the Satapatha-

brahmawa supplies two different ritual explanations.
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51. Your old prayer has to be joined? with praises.

Let my song go forth like the path of the sun! May

all the sons of the Immortal listen, they who have

reached their heavenly homes.

6. Where the fire is rubbed ®, where the wind is

checked, where the Soma flows over, there the mind

is born,

1 For this verse, see Taitt. Samh. 1V, 1,1, 2,1; Vag. Samh. XI, 55

Atharva-veda XVIII, 3, 39; Rig-veda X, 13, 1. The Vagasaneyins

read vi sloka etu for vi slokA yanti; stireé for sira4; srizvantu for

srinvanti; and the Rig-veda agrees with them. The dual vim is

accounted for by the verse belonging to a hymn celebrating the

two sakatas, carls, bearing the offerings (havirdhdne); most likely,

however, the dual referred originally to the dual deities of heaven

and earth. I prefer the text of the Rig-veda and the Vagasaneyins

to that of the Taittirtyas, and have translated the verse accordingly.

In the Atharva-veda XVIII, 39, if we may trust the edition, the

verse begins with svdsasthe bhavatam indave naA, which is really

the end of the next verse (Rv. X, 13, 2), while the second line is,

vi sloka eti pathyeva sfri# srénvantu visve amrztisa etat. I see no

sense in pathyeva sfir44. Sankara explains pathyeva by pathi san-

marge, athava pathyd kirtt#, while his later commentary, giving

sriavantu and putraA sfirdtmano hirazyagarbhasya, leads one to sup-

pose that he read sfreA srmvantu, “Siyaza (Taitt. Sawh. IV, 1, 1,

2) explains pathyd sfrd iva by gtrvdzamdrga antarikshe sfryara-

smayo yatha prasaranti tadvat, The same, when commenting on

the Rig-veda (X, 13, 1), says: pathy4é-iva sire, yatha stotu# sva-

bhfitd pathya parizamasukhavahahutir visvin devin prati vividham

gakkhati tadvat. Mahidhara (Vag. Samwh. XI, 5) refers stireé

(panditasya) to sloka4, and explains pathyeva by patho ’napeta

pathyd yagfiamargapravrittahultiz.

7 Yugé cannot stand for yufige, as all commentators and trans-

lators suppose, but is a datival infinitive. Neither can yufigate in

the following verse stand for yunkte (see Boehtlingk, s.v.), or be

explained as a subjunctive form. A. reads adhirudhyate, B, abhi-

rudhyate, with a margina] note abhinudyate. It is difficult to say

whether in lighting the fire the wind should be directed towards it,

or kept from it.

® That is, at the Soma sacrifice, after the fire has been kindled

and stirred by the wind, the poets, on partaking of the juice, are
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7. “Let us love the old Brahman by the grace of
Savitré; if thou make thy dwelling there, the path

will not hurt thee +

8. If a wise man hold his body with its three eréct

parts (chest, neck, and head) even®, and turn his

senses with the mind towards the heart, he will then

in the boat of Brahman? cross all the torrents which

cause fear,

g. Compressing his breathiugs let him, who has

subdued all motions, breathe forth through the nose

with yentle breath + Let the wise man without fail

restrain his mind, that chariot yoked with vicious

horses 4,

to. Ler him perform his exercises in a place®

inspirited for new songs. Sankara, however, suggests another expla~-

nation as more appropriate for the Upanishad, namely, ‘Where the

fire, ie. the Highest Self, which burns all ignorance, has been kindled

(in the body, where it has been rubbed with the syHable Om), and

where the breath has acted, ie. has made the sound peculiar to the

initial stages of Yoga, there Brahman is produced. In fact, what

was intended to Le taught was this, that we must begin with sacri-

ficial acts, then practise yoga, then reach samadhi, perfect know-

ledge, and lastly bliss.

1 We must read krézavase, in the sense of ‘do this and nothing

will hurt thee, or, if thou do this, thy former deeds will no longer

hurt thee.

2 Cf. Ghagavadetia VI, 13. Samana hayasirogrivam dharayan.

Safikara says: try unnatdny urogrivasitivsy unnatani yasmin

sarire. .

3 Explained by Sankara as the syllable Om.

* Cf. Dhagavadeitd V, 27. Préizdpdnau samau kritva naésdbhyan-

tara Adrivau. See Velang’s notes, Sacred Books of the East, vol. viii,

p. 68 seq.

* A similar metaphor in Kast, Up. IIT, 4-6; Sacred Books of

the East, vol. xv, p. 13.

§ The question is whether sabdagalisrayddibhi2 should be referred

to mano ’nukfile, as 1 have translated it, or to vivargite, as Sankara

seems to take it, because he renders sabda, sound, by noise, and

[15] R
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level, pure, free from pebbles, fire, and dust, delightful

by its sounds, its water, and bowers, not painful to

the eye, and full of shelters and caves.

11, When Yoga is being performed, the forms

which come first, producing apparitions in Brahman,

are those of misty smoke, sun, fire, wind, fire-flies,

lightnings, and a crystal moon}.

12. When, as earth, water, light, heat, and ether

arise, the fivefold quality of Yoga takes place,

then there is no longer illness, old age, or pain® for

him who has obtained a beady, produced by the fire

of Yoga.

13. The first results of Yoga they call lightness,

healthiness, steadiness, a good complexion, an easy

pronunciation, a sweet odour, and slight excretions.

14. As a metal disk (mirror), tarnished by dust,

shines bright again after it has been cleaned, so

is the one incarnate person satisfied and free from

grief, after he has seen the real nature of the

self 4,

asraya. by mandapa, a booth.) See Bhagavadgtt4 VI, rr. In the

Maitr. Up. V1, 30, Rématirtha explains sufau dese by girinadi-

pulinaguhadisuddhasthine. See also Asv. Grihya-stitras TL, 2, 2.
Or, it may be, a crystal and the moon.

7 The Yogaguza is described as the quality of each element,

i.e. smell of the earth, taste of water, &c. It seems that the per-

ception of these guaas is called yogapravr/uti. Thus by fixing the

thought on the tip of the nose, a perception of heavenly scent is

produced; by fixing it on the tip of the tongue, a perception of

heavenly taste; by fixing it on the point of the palate, a heavenly

colour; by fixing it on the middle of the tongue, a heavenly touch ;

by fixing it on the roof of the tongue, a heavenly sound. By means

of these perceptions the mind is supposed to be steadied, because

it is no longer attracted by the outward objects themselves. See

Yoga-s(itras I, 35.

* Or no death, na mrrtyud, B.

* Pareshim pi/fe tadvat sa tattvam prasamikshya dehiti.



It ADIIYAYA, 17. 243

15. And when by means of the real nature of his

self he sees, as by a lamp, the real nature of Brah-

man, then having known the unborn, eternal god,

who is beyond all natures', he is freed from all

fetters.

16. He indeed is the god who pervades all regions:

he is the first-born (as Hirazyagarbha), and he is in

the womb. He has been born, and he will be born’,

He stands behind all persons, looking everywhere.

17. The god’ who is in the fire, the god who is

in the water, the god who has entered into the whole

world, the god who is in plants, the god who is in

trees, adoration be to that god, adoration!

* Sarvatattvair avidydtatkaryair visuddham asamsprishéam.

2 This verse is found in the Vag. Sawh. XXXII, 4; Taitt. Ar. X,

1, 3, with slight modifications. ‘The Vagasaneyins read esho ha (so

do A. B.) for esha hi; sa eva gata (A. B.) for sa vigdtad; gands

(A.B.) for ganfms. The Araayaka has sa vVigdvaminas for sa vigdtaA,
pratyalimukhas for pratyadigandws, and visvatomukhad’ for sarvato-

mukhak. Colebrooke (Essays, I, 57) vives a translation of it.

If we read gani#, we must take it ag a vocative.

* B. (not A.) reads yo rudro.yo ’gnau.
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THIRD ADHYAYA}

1, The snarer* who rules alone by his powers,

who rules all the worlds by his powers, who is one

and the same, while things arise and exist*,—they

who know this are immortal.

2. For there is one Rudra only, they do not allow

a second, who rules all the worlds by his powers.

He stands behind all persons’, and after having

created all worlds he, the protector, rolls it up® at

the end of time.

3° That one god, having his eyes, his face, his

arms, and his feet in every place, when producing

heaven and earth, forges them together with his

arms and his wings %.

} This Adhyaya represents the Highest Self as the personified

deity, as the lord, tsa, or Rudra, under the sway of his own creative

power, prakreti or maya.

® Sankara explains gala, snare, by may4. The verse must be

corrected, according to Satkara’s commentary :

ya eko gilavan fsata drantbhiz

savant lokan tsata isanibhid.

3 Sambhava, in the sense of Vergehen, perishing, rests on no

authority.

“ Here again the MSS. A. B. read gan4s, as a vocalive.

5 J prefer samukofsa to samsukopa, which gives us the meaning

that Rudra, after having created all things, draws together, i.e.

takes them all back into himself, at the end of time. JT have trans-

lated samsrigya by having created, because Boehtlingk and Roth

give other instances of samsrig with that sense. Otherwise, ‘ having

mixed them together again, would seem more appropriate. A, and

B, read samukoka.

® This is a very popular verse, and occurs Rig-veda X, 81, 3;

Vag. Samh, XVII, 19; Ath.-veda XIII, 2, 26; Taitt. Sah. 1V, 6,

2,4; Taitt, Ar. X, 1, 3

* Sankara takes dhamati in the sense of samyogayati, i.e. he

joins men with arms, birds with wings.
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4. He'!, the creator and supporter of the gods,

Rudra, the great seer, the lord of all, he who

formerly gave birth to Hirazyagarbha, may he

endow us with good thoughts.

52, O Rudra, thou dweller in the mountains, look

upon us with that most blessed form of thine which

is auspicious, not terrible, and reveals no evil!

6°. O lord of the mountains, make lucky that arrow

which thou, a dweller in the mountains, holdest in

thy hand to shoot. Do not hwt man or beast!

7, Those who know beyond this the High Brah-

man, the vast, hidden in the bodies of all creatures,

and alone enveloping everything, as the Lord, they

become immortal *.

85, I know that great person (purusha) of sunlike

lustre beyond the darkness® A man who knows him

truly, passes over death; there is no other path

to go’.

9. This whole universe is filled by this person

(purusha), to whom there is nothing superior, from

whom there is nothing different, than whom there is

1 Sec IV, 12.

* See Vag. Sawh, XVI, 2; Taitt. Sawh. TV, 5,1, 1.

3 See Vag. Sah, XVI, 33 Taitt. Samh. 1V, 5, 1,1; Nilarudropan.

Pp. 274.

4 The knowledge consists in knowing either that Brahman is

fsa or that Jsais Brahman. But in either case the gender of the

adjectives is difficult. “Phe Syetdsvatara-upantshad seems to use brt-

hanta as an adjective, instead of brzhat. J should prefer to translate :

Beyond this is the High Brahman, the vast. Those who know isa,
the Lord, hidden in all things and embracing all things to be this

(Brahman), become immortal, See also Muir, Metrical Transla-

tions, p. 196, whose translation of thesc verses I have adopted with

few exceptions.

® Cf Vag. Samh. XXX,18; Taitt, Ar. IH, 12, 73 TE, 13, 1.
* Cf, Bhagavadgtta VU, 9. 7 Ch Svet. Up. V3, 15.
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nothing smaller or larger, who stands alone, fixed

like a tree in the sky!

10. That which is beyond this world is without

form and without suffering. They who know it,

become immortal, but others suffer pain indeed’,

11, That Bhagavat ® exists in the faces, the heads,

the necks of all, he dwells in the cave (of the heart)

of all beings, he is all-pervading, therefore he is the

omnipresent Siva.

12. That person (purusha) is the great lord; he

is the mover of existence’, he possesses that purest

power of reaching everything’, he is light, he

undecaying.

3° The person Cnr not larger than a thumb,

t 1 Divi, the sky, is expla by Saikara as dyotanatmani sva~
mahimni.

2 The pain of samsira, or transmigration. See Brihad. Up. IV,

3, 20 (p. 178).

5 T feel doubtful whether the two names Bhagavat and Siva should

here be preserved, or whether the former should be rendered by

holy, the latter by happy. The commentator explains Bhagavat by

aisvaryasya samagrasya viryasya yasasah sriyak

Gianavairigyayos éaiva shawaim bhaga ittrana,

Wilson, in his Fssay on the Religious Sects of the Hindus,

published in 1828, in the Asiatic Researches, XVI, p. 11, pointed

out that this verse and another (Svet. Up. 11, 2) were cited by the

Saivas as Vedic authorities for their teaching. He remarked that

these citations would scarcely have been made, if not authentic, and

that they probably did occur in the Vedas. In the new edition of

this Essay by Dr. Rost, 1862, the references should have been added.

* Sankara explains sativasya by anta#karawasya,

® T take prapti, like other terms occurring in this Upanishad, in

its technical sense. Prdpti is one of the vibhftis or aisvaryas, viz.

the power of touching anything at will, as touching the moon with

the tip of one’s finger. See Yoga-sftras, ed. Rajendralal Mitra,

p. 123,

® Cf. Taitt. Ar. X, 71 (Anuv. 38, p. 858). Ka/t. Up. 1V, 12-13;
above, p. 16.
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dwelling within, always dwelling in the heart of man,

is perceived by the heart, the thought!, the mind:

they who know it become immortal.

14% Phe person (purusha) with a thousand heads,

a thousand eyes, a thousand fect, having compassed

the earth on every side, extends beyond it by ten

fingers’ breadth.

15. That person alone (purusha) is all this, what

has been and what will be; he ts also the lord of

immortality; he is whatever grows by food +

16, Its* hands and feet are everywhere, its eyes

and head are everywhere, its cars are everywhere,

it stands encompassing all in the world’

17. Separate from all the senses, yet reflecting

the qualities of all the senses, it is the lord and ruler

of all, it is the great refuge of all.

18, The embodied spirit within the town with

nine gates®, the bird, flutters outwards, the ruler of

' The text has manvisa, which Sankara explains by gfdnesa.

But Weber has conjectured rightly, 1 believe, that the original text

must have been manishé. The difficulty is to understand how so

common a word as manishi could have been changed into so un-

usual a word as manvisa. Sce [V, 20.

° This is a famous verse of the Rig-veda, N, go, 1; repeated in

the Atharva-veda, XIX, 6,1; Vag. Sawh. XXNU, 4; Taitt. Ar. HI,

12,1. Sankara explains ten fingers’ breadth by endless; or, he

says, it may be meant for the heart, which is ten fingers above

the navel.

8 SAyana, in his commentary on the Rig-veda and the Taitt. Ar.,
gives another explaination, viz. he is also the lord of all the im-

mortals, i.e. the gous, because they grow to their excecding state

by means of foad, or for the sake of food.

‘ The gender changes frequently, according as the author thinks

either of the Brahman, or of its impersonation as fsa, Lord.
§ Sankara explains loka by uikdya, body.

° Cf. Katt. Up. V, 1.
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the whole world, of all that rests and of all that

moves.

tg. Grasping without hands, hasting without feet,

he sees without eyes, he hears without ears. He

knows what can be known, but no one knows him;

they call him the first, the great person (purusha).

201. The Self, smaller than small, greater than

great, is hidden in the heart of the creature. A man

who has left all grief behind, sees the majesty, the

Lord, the passionless, by the grace of the creator

(the Lord).

21%, I know? this undecaying, ancient one, the self

of all things, being infinite and omnipresent. They

declare that in him all birth is stopped, for the

Brahma-students proclaim him to be eternal‘.

' Cf Taitt. Ar. X, 12 (10), p. 800; Kat. Up. IL, 20; above,
p. tt. The translation had to be slightly altered, because the

Svetdsvataras, as Taittiriyas, read akratum for akratu#, and fsam

for 4tmanaa,

2 Cf. Taitt. Ar. TI, 13, 17 1H, 12, 7.

* A. reads vedariid/am, not B.

* A. and B. read brahmavidino hi pravadanti.
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FOURTH ADHYAYA.

t. He, the sun, without any colour, who with set

purpose! by means of his power (sakti) produces

endless colours’, in whom all this comes together in

the beginning, and comes asunder in the end—may

he, the god, endow us with good thoughts *,

2. That (Self) indeed is’ Agni (fire), it is Aditya

(sun), it is Vayu (wind), it is A’andramas (moon); the

same also is the starry firmament‘, it is Brahman

(Hirazyagarbha), it is water, itis Pragapati (Virag’).

3. Thou art woman, thou art man; thou art youth,

thou art maiden; thou, as an old man, totterest®

along on thy staff; thou art born with thy face turned

everywhere.

4. Thou art the dark-blue bec, thou art the green

! Nihitartha, explained by Sankara as evhitaprayoganad svartha-

nirapekshaé. his may mean with set purpose, but if we read

agr¢hitaprayoganad it would mean the; contrary, namely, without

any definite obj:ct, irrespective of his own objects, This is pos-

sible, and perhays more in accordance with the idea of creation as

propounded by those to whom the devdtmasakti is maya. Nihita

would then mean hidden.

2 Colour is intended for qualities, differences, &c.

* This verse has been translated very freely, Ag it stands, vi

Aaiti Aante visvam Adau sa devad, it docs not construe, in spite of

all attempts to the contrary, made by Sunkara. What is intended

is yasminn idav sam da vi Aaiti sarvam (IV, 11); but how so

simple a line should have been changed into what we read now, is

difficult to say.

‘ This is the explanation of Sankara, and probably that of the

Yoga schools in India at his time. But to take sukram for dip-

timan nakshatridi, brahma for Hiravyagarbha, and Pragapati for

Virag seems suggested by this verse only.

® Vafidayasi, an exceptional form, instead of vafidasi (A. B.)



250 SVETASVATARA-UPANISHAD,

parrot with red eyes, thou art the thunder-cloud, the

seasons, the scas. Thou art without beginning},

because thou art infinite, thou from whom all worlds

are born.

5%, There is one unborn being (female), red, white,

and black, uniform, but producing manifold offspring.

There is one unborn being (male) who loves her

and lies by her; there is another who leaves her,

while she is eating what has to be caten.

1 We see throughout the constant change from the masculine

to the neuter gender, in addressing either the lord or his true

essence.

* This is again one of the famous verses of our Upanishad,

because it formed for a long time a bone of contention between

Vedanta and SAénkhya philosophers. The Sankhyas admit two

principles, the Purusha, the absolute subject, and the Prakriti,

generally translated by nature. The Vedanta philosophers admit

nothing but the one absolute subject, and look upon nature as due

to a power inherent in that, subject, The later Sankhyas therefore,

who are as anxious as the Vedantins to find authoritative passages

in the Veda, confirming their opinions, appeal to this and other

passages, to show that their view of Prakvvti, as an independent

power, is supported by the Veda. The whole question is fully

discussed in the Vedanta-sitras I, 4,8. Here we read rohita-

kréshna-suklim, which seems preferable to lohita-krishva-varzdm,

at least from a Vedanta point of view, for the three colours, red,

black, and white, are explained as signifying either the three guzas,

ragas, sattva, and tamas, or better (A’2and. Up. VI, 3, 1), the three

elements, tegas (fire), ap (water), and anna (earth), A. reads

rohitasuklakrzshadm ; B. lohitasuklakrishw4 (sic). We also find

in A. and B. bhuktabhogim for bhuktabhogydm, but the latter

seems technically the more correct reading. It would be quite

wrong to imagine that aga and agd are meant here for he-goat

and she-goat. These words, in the sense of unborn, are recognised

as early as the hymns of the Rig-veda, and they occurred in our

Upanishad I, 9, where the two agas are mentioned in the same

sense as here. But there is, no doubt, a play on the words, and

the poct wished to convey the second meaning of he-goat and

she-goat, only not as the primary, but as the secondary intention,
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61. Two birds, inseparable friends, cling to the

same trce, One of them eats the sweet fruit, the

other looks on without eating.

7- On the same tree man sits grieving, immersed,

bewildered, by his own impotence (an-isa). But

when he sees the other lord (isa) contented, and

knows his glory, then his gricf passes away.

82. Ile who does not know that indestructible

being of the Avy-veda, that hivhest cther-like (Self)

wherein all the gods reside, of what use is the

Aig-veda to him? Those only who know it, rest

contented.

g. That from which the maker (mdyin*) sends

forth al] this—the sacred verses, the offerings, the

sacrifices, the panaceas, the past, the future, and all

* The same verses occur in the Muz/aka Up. IL, 1.

* It is lifficult to see how this yerse comes in here. In the

Tait. Ar JL 1t, 6, it is quoted in connection with the syllable Om,
the Akshara, in which all the Vedas are comprehended. It is

similarly used in the Nrésiwha-plirva-tipani, 1V, 2; V, 2. In our

passage, however, akshara is referred by Sankara to the paramat-

man, and | have translated it accordingly. R7hak is explained as

a genitive singular, but it may also be iaken asa nom. plur., and in

that case both the verses of the Veda and the gods are said to

reside in tne Akshara, whether we take it for the Paramdtman or

for the Om. In the latter case, parame vyoman is explained by

utkeesh/e and rakshake.

“Tt is impossible to find terms corresponding to mAyd and

mayin, Miya means making, or art, but as all making or creat-

ing, so far as the Supreme Selfis concerned, is phenomenal only

or mere illusion, mayf conveys at the same time ithe sense of

illusion, In the same manner miyin is the maker, the artist, but

also the magician or juggler, What seems intended by our verse is

that from the akshara, which corresponds to brahman, all proceeds,

whatever caisls or seems to exist, but that the actual creator or the

author of all emanations is isa, the Lord, who, as creator, is acting

through maya or devdtmasakti. Possibly, however, anya, the other,

may be meant for the individual purusha,
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that the Vedas declare—in that the other is bound

up through that maya.

10. Know then Prakr?ti (nature) is Mayé (art), and

the great Lord the Mayin (maker) ; the whole world

is filled with what are his members.

11. If a man has discerned him, who being one

only, rules over every germ (cause), in whom all

this comes together and comes asunder again, who

is the lord, the bestower of blessing, the adorable

god, then he passes for ever into that peace.

121. He, the creator and supporter of the gods,

Rudra, the great scer, the lord of all, who saw?

Hirazyagarbha being born, may he endow us with

good thoughts.

13. He who is the sovereign of the gods, he in

whom al] the worlds * rest, he who rules over all two-

footed and four-footed beings, to that god‘ let us

sacrifice an oblation.

14. He who has known him who is more subtile

than subtile, in the midst of chaos, creating all things,

having many forms, alone enveloping everything %,

the happy one (Siva), passes into peace for ever.

? See before, III, 4.

* Sankara does not explain this verse again, though it differs

from IIT, 4. Vigian4tman explains pasyata by apasyata, and quali-

fies the Atmanepada as irregular.

5 B. reads yasmin devaA, not A.

* T read tasmai instead of kasmai, a various reading mentioned

by Vig#anatman, It was easy to change tasmai into kasmai,

because of the well-known line in the Rig-veda, kasmai devdya

havisha vidhema. Those who read kasmai, explain it as a dative

of Ka,a name of Pragfpati, which in the dative should be kaya,

and not kasmai. It would be better to take kasmai as the dative

of the interrogative pronoun. See M. M., History of Ancient

Sanskrit Literature, p. 433; and Vitana-sutras IV, 22.

® Ch IT, 7.
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15. He also was in time! the guardian of this

world, the lord of all, hidden in all beings. In him

the Brahmarshts and the deities are united? and he

who knows him cuts the fetters of death asunder.

16. He who knows Siva (the blessed) hidden in

all beings, like the subtile film that rises from out

the claritied butter’, alone enveloping everything, —

he who knows the god, is freed from all fetters.

17. That god, the maker of all things, the great

Self#, always dwelling in the heart of man, is per-

ceived by the heart, the soul, the mind’ ;—-they who

know it become immortal...

18. When the licht has risen’, there is no day, no

night, neither existence nor non-existence’; Siva

(the blessed) alone is there. That is the eternal,

the adorable light of Savitve*—and the ancient

wisdom proceeded thence.

19. No one has vrasped him above, or across, or

in the middle®, There is no image of him whose

name is Great Glory.

20. His form cannot. be seen, no one perceives

him with the eye. Those! who through heart and

1 Yn former ages, Sankara.

2 Because both the Brahmarshis, the holy seers, and the deities

find their true essence in Brahman.

8 We should say, like cream [rom milk.

* Or the high-minded.

5 See II, 13.

® Atamas, no darkness, i.e. light of knowledge.

7 See on the difficulty of translating sat and asat, rd dv and 76 pi

év, the remarks in the Preface.

® Referring to the Gayatri, Rig-veda III, 62, 10; sce also Svet.

Up. V, 4:

© See Muir, Metrical Translations, p.198; Maitr. Up. VI, 17.

” B, reads brdf manisha manasabhik/pto, yat tad vidur;

A. hrédi hredistham manasaya enam evam vidur,
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mind know him thus abiding in the heart, become

immortal.

21. ‘Thou art unborn, with these words some

one comes near to thee, trembling. O Rudra, let

thy gracious! face protect me for ever !

22%, © Rudra! hurt us not in our offspring and

descendants, hurt us not in our own lives, nor in our

cows, nor in our horses! Do not slay our men in

thy wrath, for, holding oblations, we call on thee

always.

’ Dakshina is explained either as invigorating, exhilarating, or

turned towards the south.

2 See Colebrooke, Miscellaneous Essays, I, p. 141; Rig-veda I,

114, 8; Taitt. Samh. IV, 5, 10,3; Vag. Samh. XVI, 16. The

various readings are curious. Ayushi in the Svet. Up., instead of

dyau in the Rig-veda, is supported by the Taitt. Samh. and the

Vag. Samh,; but Vigt&indtman reads ayau. As to bhimito, it seems

the right reading, being supported by the Rig-veda, the Taitt, Sazh.,

and the Svet. Up., while bhdvito in Roer’s edition is a misprint,

The Vag. Sawh, alone reads bhémino, which Mahidhara refers to

virin. The last verse in the Rig-veda and Vag. Samh. is havishman-

tak sadam it tva havamahe ; in the Taitt. Samh. havishmanto namasa

vidhema te. In the Svet. Upyhavishmanta/ sadasi tva havamahe, as

printed by Rocr, seems to rest on Sankara’s authority only. The

other commentators, Sankarinanda and Vigfidndtman, read and

interpret sadam it.
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FIFTH ADHYAYA.

1. In the imperishable and infinite Highest

Brahmant, whercin the two, knowledge and ignorance,

are hidden 2, the one, ignorance, perishes, the other,

knowledge, is immortal; but he who controls both,

knowledge and ignorance, is another?+.

2, It is he who, being one only, rules over every

germ (cause), over all forms, and over all germs; it

is he who, in the beginning, bears’ in his thoughts

the wise son, the fiery, whom he wishes to look on®

while he is born’.

3% In that ficld® in which the god, after spreading

out one net after another! in various ways, draws it

together again, the Lord, the great Self", having

1 Sankara explains Brahmapare by brahmavo hiravyagarbhat

pare, or by parasmin brahmawi, which comes to the same. Viga-

natman adds A#dndasaz paranipaita#. As the termination e may

belong to the locative singular or to:the nom. dual, commentators

vary in referring some of the adjectives either to brahman or to

vidyavidye,

2 Ghdhe, lokair gfidtum asakye, Saikarananda,

8 Sankara explains ksharam by samsrvtikdravam, amritam by

mokshahetud.

4 Sankara explains that he is different from them, being only the

sakshin, or witness. Sunkarananda seems to have read Somya,

i.e. Somavatpriyadarsana, as if Svetdsvatvara addressed his pupil.

® Like a mother, see I, 9. * Like a father.

7 See on this verse the remarks made in the Introduction.

® The MSS. read yasmin for asmin, and patayas for yatayas,

which the commentator explains by patin.

® The world, or the mflaprakrvti, the net being the sasara.

© Sankara explains ekaikam by pratyekam, i.e, for every crea-

ture, such as gods, men, beasts, &c.

4 [ doubt whether mah4tma should be translated by the great
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further created the lords?, thus carries on his lord-

ship over all.

4. As the car (of the sun) shines, lighting up all

quarters, above, below, and across, thus does that

god, the holy, the adorable, being one, rule over all

that has the nature of a germ’

5. He, being one, rules over all and everything,

so that the universal germ ripens its nature, diversi-

fies all natures that can be ripened*, and determines

all qualities‘.

65, Brahma (Hirazyagarbha) knows this, which

is hidden in the Upanishads, which are hidden in

the Vedas, as the Brahma-germ, The gncient gods

Self, or whether great would not be sufficient. The whole verse is

extremely difficult. '

* From Hiravyagarbha to insects; or beginning with Mari4i.

2 ChIV, 11; V, 2.

8 MS. B. has prifyadn, and explains it by pfirvotpannan.

4 This is again a very difficult verse. I have taken visvayonihz

as a name for Braliman, possessed of that devitmasakti which was

mentioned before, but I feel by no means satisfied. The com-

mentators do not help, because they do not see the difficulty of the

construction. If one might conjecture, 1 should prefer paéet for

pafati, and should write parivimayed yat, and viniyogayed yat,

unless we changed yakéa into yas 4a.

5 This verse admits of various translations, and requires also

some metrical emendations. Thus Vigt4ndtman explains vedagu-

hyopanishatsu very ingeniously by the Veda, i.e. that part of it

which teaches sacrifices and their rewards; the Guhya, i.e. the

Aranyaka, which teaches the worship of Brahman under various

legendary aspects; and the Upanishads, which teach the knowledge

of Brahman without qualities. These three divisions would corre-

spond to the karmakdada, yogakanda, and giidnakanda (Caimini,

Patafigali, Bidardyaza), Sec Deussen, Vedanta, p. 20, Mr. Gough

and Dr, Roer take Brahmayoni as ‘the source of the Veda,’ or as

the source of Hiramyagarbha. The irregular form vedate may be
due to a corruption of vedinte.
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and poets who knew it, they became it and were

immortal.

71, But he who is endowed with qualities, and

performs works that are to bear fruit, and enjoys

the reward of whatever he has done, migrates

through his own works, the lord of life, assuming

all forms, led by the three Guwas, and following the

three paths*.

83, That lower one also, not larger than a thumb,

but brilliant like the sun, who is endowed with per-

sonality and thoughts, with the quality of mind and

the quality of body, is seen small even like the point

of a goad.

g. That living soul. is to be known as part of the

hundredth part of the point of a hair‘, divided a

hundred times, and yet it is to be infinite.

10. It is not woman, it is not man, nor is it

neuter; whatever body it takes, with that it is

joined? (only).

11°, By means of thoughts, touching, seeing, and

1 Here begins the description of what is called the tvam (thou),

as opposed to the tat (that), i.e. the living soul, as opposed to the

Highest Brahman,

2 The paths of vice, virtue, and knowledge.

® Both MSS. (A. and B.) read Arigramdtro hy avaro ’pi dr/-

sh/ah.

* An expression of frequent occurrence in Buddhist literature.

* A, and B. read yugyate. A. explains yugyate by sambadh-

yate, B. explains adyate bhakshyate tirobhfta’ kriyate. Sankara

explains rakshyato, savrakshyate, tattaddharmin atmany adhyasya-

bhimanyate.

* The MSS, vary considerably. Instead of mohair, A. and B.

read homair, They read grasdmbuvrish/ya fdtma. <A. reads

Atmavivriddhiganma, B, dtmanivrzddhaganma, A. has abhisam-

prapadye, B.abhisamprapadyate. My translation follows Sankara,

who seems to have read 4tmavivrzddhiganma, taking the whole line

[15] s
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passions the incarnate Self assumes successively in

various places various forms', in accordance with his

deeds, just as the body grows when food and drink

are poured into it.

19, That incarnate Self, according to his own

qualities, chooses (assumes) many shapes, coarse or

subtile, and having himself caused his union with

them, he is seen as another and another®*, through

the qualities of his acts, and through the qualities of

his body.

13%. He who knows him who has no beginning

and no end, in the midst of chaos, creating all things,

having many forms, alone enveloping everything, is

freed from all fetters.

14. Those who know him who is to be grasped

by the mind, who is not to be called the nest (the

body‘), who makes existence and non-existence, the

mA

as a simile and in an adverbial form. Vig#din&tman, however, differs

considerably. He reads homai#, and explains homa as the act of

throwing oblations into the fire, as in the Agnihotra. This action

of the hands, he thinks, stands for all actions of the various mem-~-

bers of the body. Grasimbuvréshf he takes to mean free distri-

bution of food and drink, and then explains the whole sentence by

‘he whose self is born unto some states or declines from them

again, namely, according as he has showered food and drink, and

has used his hands, eycs, feelings, and thoughts” Sankarananda

takes a similar view, only he construes sankalpanam and sparsanam

as two drishds, te eva drish/i, tayor 4tm4gnau prakshepa homad ;

and then goes on, na kevalam etaiA, kim tv asmin sthane sarire

grasdmbuvish/ya fa. He seems to read ftmavivreddhaganmé, but

afterwards explains vivrzddhi by vividha vrzddhid.

? Forms as high as Hirazyagarbha or as low as beasts.

* Instead of aparo, B. reads avaro, but explains aparo.

® Cf, I, 7; IV, 14, 16.

* Nida is explained as the body, but Sankarananda reads anil4-

khyam, who is called the wind, as being prawasya prizam, the

breath of the breath.
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happy one (Siva), who also creates the elements},

they have left the body.

' Sankara explains kalasargakaram by he who creates the sixteen

kalds, mentioned by the Atharvavikas, beginning with prana, and

ending with ndman; see Prasiia Up. VI, 4. Vigidndtman suggests

two other explanations, ‘he who creates by means of the kala,

i.e, his inberent power;’ or ‘he who creates the Vedas and other

sciences.’ The sixteen kalés are, according to Sankarananda,

praza, sraddha, kha, vayu, gyoti#, ap, prthivi, indriya, mana/, anna,

virya, tapa#, mantra, karman, kala (?),niman. See also before, I, 4.
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SIXTH ADHYAYA.

14, Some wise men, deluded, speak of Nature, and

others of Time (as the cause of everything?) ; but it

is the greatness of God by which this Brahma-wheel

is made to turn,

2, It is at the command of him who always

covers this world, the knower, the time of time’,

who assumes qualities and all knowledge‘, it is at

his command that this work (creation) unfolds itself,

which is called earth, water, fire, air, and ether;

3°. He who, after he has done that work and

rested again, and after he has brought together one

essence (the self) with the other (matter), with one,

two, three, or eight, with time also and with the

subtile qualities of the mind,

4. Who, after starting * the works endowed with

(the three) qualities, can order all things, yet when,

in the absence of all these, he has caused the de-

struction of the work, goes on, being in truth’

different (from all he has produced);

1 See Muir, Metrical Translations, p, 198.

2 See before, I, 2.

* The destroyer of time, Vigi#4natman reads kélak4lo, and ex-

plains it by kdlasya niyanta, upaharta. Sankarananda explains kalar

sarvavindsakari, tasy4pi vindsakaraA, See also verse 16.

4 Or sarvavid yaA.

® Instead of vinivartya, Vigfdndtman and Sahkarinanda read

vinivritya,

* Aruhya for drabhya, Satkarananda.

7 These two verses are again extremely obscure, and the expla-

nations of the commentators throw little light on their real, original

meaning. ‘To begin with Sankara, he assumes the subject to be the

same as he at whose command this work unfolds itself, and explains
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5. He is the beginning, producing the causes

which unite (the soul with the body), and, being

tattvasva tattvena sametya yogam hy dtmano bh&imyddind yogam

sampamayya. As the eight Tativas he gives earth, water, fire, air,

ether, mind thought, personality, while the Aumasrunas are, according
to him,the affections of the mind, love,anger, &c. In the second verse,

however, Siunkara seems to assume a different subject. ‘Ifa man,’

he says, ‘having done works, infected by qualities, should transfer

them on frvara, the Lord, there would be destruction of the works

formerly done by him, because there would be no more connection

with the sell,’ Something is left out, but that this is Sankara’s idea,

appears from the verses which he quotcs in support, and which are

intended to show that Yogins, transferring all their acts, good,

bad, of indifferent, on Brahman, are no longer affected by them.

‘That person,’ Sankara continues, ‘his works being destroyed and

his nature purified, moves on, different from all things (tattva), from

all the results of ignorance, knowing himself to be Brahman.’

‘Or, he adds, ‘if we read anyad, it means, he goes to that Brahman

which is different from all things,’

Sankarfinanda takes a different view. He says: ‘Ifa man has

performed sacrifices, and has finished them, or, has turned away

from them again as vain, and if he has obtained union with that

which is the real of the (apparently) real, &c.”. The commentator

then asks what is that with which he obtains union, and replies,

‘the one, i.e. ignorance ; the two,icesright and wrong; the three,

i.e. the three colours, red, white, and black ; and the eight, i. e. the five

elements, with mind, thought, and personality; also with time, and

with the subtile affections of the mind.’ He then goes on, ‘If that

man, afler having begun qualified works, should take on himself

all states (resulting from ignorance), yet, when these states cease,

there would be an end of the work, good or bad, done by him, and

when his work has come to an end, he abides in truth (according to

the Veda); while the other, who differs from the Veda, is wrong.’

Sankarananda, however, evidently feels that this is a doubtful inter-

pretation, an he suggests another, viz, ‘If the Lord himself,’ he says,

‘determined these states (bhdva), it would seem that there would

be no end of samsira. He therefore says, that when these states,

ignorance &c., cease, the work done by man ceases; and when the

work done ceases, the living soul gets free of samsdra, being in

truth another, i.e. different from ignorance and its products.’

Vigfdndtman says: ‘If a man, having done work, turns away
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above the three kinds of time (past, present, future),

he is seen as without parts1, after we have first wor-

shipped that adorable god, who has many forms,

and who is the true source (of all things), as dwelling

in our own mind.

6. He is beyond all the forms of the tree? (of the

world) and of time, he is the other, from whom this

world moves round, when® one has known him who

from it, and obtains union of one tattva (the tvam, or self) with the

real tattva (the tat, or the Lord);—and how? By means of the one,

i.e. the teaching of the Guru; the two, i.e, love of the Guru and of the

Lord; the three, i.e, hearing, remembering, and meditating ; the eight,

ie, restraint, penance, postures, regulation of the breath, abstrac-

tion, devotion, contemplation, and meditation (Yoga-sfitras II, 29) ;

by time, i.e. the right time for work; by the qualities of the self, i. e.

pity, &c.; by the subtile ones, i.e. the good dispositions for know-

ledge, then (we must supply) he becomes free.’ And this he ex-

plains more fully in the next verse, ‘If, after having done qualified

works, i.e. works to please the Lord, a Yati discards all things,

and recognises the phenomenal character of all states, and traces

them back to their real source in Mdalaprakrati and, in the end,

in the Sa#sidananda, he becomes free. | If they (the states) cease,

i. e. are known in their real source, the work done ceases also in its

effects, and when the work has been annihilated, he goes to free-

dom, being another in truth; or, if we read anyat, he goes to what

is different from all these things, namely, to the Lord; or, he goes

to a state of perfect lordship in truth, having discovered the highest

truth, the oneness of the self with the Highest Self.’

I think that, judging from the context, the subject is really the same

in both verses, viz. the Lord, as passing through different states, and

at last knowing himself to be above them al]l. Yet, the other explana-

tions may be defended, and if the subject were taken to be different

in each verse, some difficulties would disappear.

1 Vigtindtman and Sahkarananda read akalo ’pi, without parts,

and Sankara, too, presupposes that reading, though the text is

corrupt in Rocr’s edition.

2 Explained as samwsdravreksha, the world-tree, as described in

the Kasha Up. VI, 1.

* Jt seems possible to translate this verse in analogy with the

former, and without supplying the verb either from yati, in verse 4,
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brings zood and removes evil, the lord of bliss, as

dwelling within the self, the immortal, the support

of all.

7. Let us know that highest great lord of lords’,

the highest deity of deities, the master of masters,

the highest above, as god, the lord of the world, the

adorable.

8, There is no effect and no cause known of him,

no one is seen like unto him or better; his high

power is revealed as manifold, as inherent, acting

as force and knowledge.

9. There is no master_of his in the world, no ruler

of his, not even a sign of him’ He is the cause,

the lord of the lords of the organs *, and there is of

him neither parent nor lord.

10. That only god who spontancously covered

himself, like a spider, with threads drawn from

the first cause (pradhdna), grant us entrance into

Brahman *.

it. He is the one God, hidden in all, beings, all-

or from viddma, in verse 7. ‘Fhe poet seems to have said, he is

that, he is seen as that, when one has worshipped him, or when

one has known him within oneself.

1 Sankara thinks that the lords are Vaivasvata &c.; the deities,

Indra &c.; the masters, the Pragdpatis. Vig/dndtman explains the

lords as Brahmin, Vishzu, Rudra, &c.; the deities as Indra, &c.;

the masters as Fliravyagarbha, &c. Sankarinanda secs in the lords

Hiravyagarbha &e., in the deities Agui &c., in the masters the

Pragipatis, such as Kasyapa.

2 If he could be inferred from a sign, there would be no neces-

sity for the Veda to reveal him,

8 Karaa#a, instrument, is explained as organ of sense. The lords

of such organs would be all living beings, and their lord the true

Lord.

* Besides brahmapyayam, i.e. brahmavy apyayam, ekibhavam,

another reading is brahmavyayam, i.e. brahma Aavyayan fa.
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pervading, the self within all beings, watching over

all works, dwelling in all beings, the witness, the

perceiver ?, the only one, free from qualities.

122, He is the one ruler of many who (seem to

act, but really do) not act*; he makes the one seed

manifold. The wise who perceive him within their

self, to them belongs eternal happiness, not to others,

134. He is the eternal among eternals, the thinker

among thinkers, who, though one, fulfils the desires

of many. He who has known that cause which ts

to be apprehended by Sankhya (philosophy) and

Yoga (religious discipline), he is freed from all

fetters.

1 All the MSS. seem to read etd, not Actta.

2 See Ka/ha-upanishad V, 12-15.

3 Sankara explains that the acts of living beings are due to their

organs, but do not affect the Highest Self, which always remains

passive (nishkriya).

4 J have formerly translated this verse, according to the reading

nityo ’nityindm setanas etanandm, the eternal thinker of non-

eternal thoughts. This would be a true description of the Highest

Self who, though himself eternal and. passive, has to think (givat-

man) non-eternal thoughts. I took the first Aetana/ in the sense

of ketta, the second in the sense of Zetanam. The commentators,

however, take a different, and it may be, from their point, a more

correct view, Sankara says: ‘He is the eternal of the eternals,

ie. as he possesses eternity among living souls (vivas), these living

souls also may claim eternity. Or the eternals may be meant for

earth, water, &c. And in the same way he is the thinker among

thinkers.’

Sahkardnanda says : ‘He is eternal, imperishable, among eternal,

imperishable things, such as the ether, &c. He is thinking among

thinkers.’

Vigfdindtman says: ‘The Highest Lord is the cause of eternity

in eternal things on earth, and the cause of thought in the thinkers

on earth.” But he allows another construction, namely, that he is

the eternal thinker of those who on earth are endowed with eter-

nity and thought. In the end all these interpretations come to
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14. 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 lizhtened.

15. He is the one bird? in the midst of the world;

he is also (like) the fire (of the sun) that has set in

the ocean. A man who knows him truly, passes

over death*; there is no other path to go.

16. He makes all, he knows all, the self-caused,

the knower 4, the time of time (destroyer of time),

who assumes qualities and knows everything, the

master of nature and of man‘, the lord of the three

qualities (guza), the cause of the bondage, the exist-

ence, and the liberation of the world °,

17. He who has become that’, he is the immortal,

remaining; the lord, the knower, the ever-present

guardian of this world, who rules this world for ever,

for no one else is able to rule it.

18. Secking for freedom I go for refuge to that

God who is the light of his own thoughts*, he who

the same, viz. that there is only one eterna), and only one thinker,

from whom ail that is (or seems to be) cternal and all that is

thought on earth is derived.

? See Kai. Up.V, 15; Muad. Up. U, 2, 10; Bhagavadgit4 XV, 6.

2 Hamsa, frequently used for the Highest Sclf, is explained here

as hanty avidyadibandhakdrazam iti hamsaA.

* Cf IIT, &,

* Again the MSS, read kdlakdlo, as in verse 2. They also agree

in putting gah before kdlakdlo, as in verse 2.

* Pradhanam avyaktam, kshetragfio vigrdndtma.,

* He binds, sustains, and dissolves worldly existence.

7 He who seems to exist for a time in the form of kshetragiia

and pradhdna.

® The MSS. vary between Atmabuddhiprakdsam and atmabuddhi-

prasidam. The former reading is here explained by Sankarananda

as svabuddhisiikshivam.
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first creates Brahman (m.)! and delivers the Vedas

to him;

19. Who is without parts, without actions, tran-

quil, without fault, without taint’, the highest bridge

to immortality—like a fire that has consumed its

fuel.

20. Only when men shall roll up the sky like

a hide, will there be an end of misery, unless God

has first been known$,

21. Through the power of his penance and

through the grace of God‘ has the wise Svetdsva-

tara truly® proclaimed Brahman, the highest and

holiest, to the best of ascetics’, as approved by

the company of Azshis.

1 Explained as Hirazyagarbha.

? Niraviganam nirlepam.

8 Sankarfinanda reads tad sivam avigidya dué#khasydnto bhavi-

shyati; Vigzdndtman retains devam, but mentions sivam as a various

reading. Both have anto, not antam, like Roer. Sankara seems

to have found na before bhavishyati, ar to have read du/khinto na

bhavishyati, for he explains that there will be no end of misery,

unless God has first been known. Itis possible, however, that the

same idea may be expressed in the text as we read it, so that it

should mean, Only when the impossible shall happen, such as the

sky being rolled up by men, will misery cease, unless God has been

discovered in the heart.

* The MSS. read devaprasidat, which is more in keeping with

the character of this Upanishad.

® Samyak may be both adverb and adjective in this sentence,

kakakshinyfyena.

* Atydsramin is explained by Sankara as atyantam pfigyatama-

sramibhya#; and he adds, Aaturvidhd bhikshavas 4a bahfidakaku/i-

Aakau, Hamsah paramahamsas 4a yo yaé paséat sa uttamaz. Weber

(Indische Studien, H, 10g) has himself corrected his mistake of

reading antyisramibhya/, and translating it by neighbouring

hermits.

These four stages in the life of a Sanny4sin are the same to-day as

they were in the time of the Upanishads, and Daydnanda Sarasvatt
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22. This highest mystery in the Vedanta, delivered

in a former age, should not be given to one whose

passions have not been subdued, nor to one who is

not a son, or who is not a pupil’.

23. If these truths have been told to a high-minded

man, who feels the highest devotion for God, and for

his Guru as for God, then they will shine forth,—then

they will shine forth indeed.

describes them in his autobiography, though in a different order:

1. Ku/ikaka, living in a hut, or in a desolate place, and wearing a

red-ochre coloured garment, carrying a three-knotted bamboo rod,

and wearing the hair in the centre-of the crown of the head, having

the sacred thread, and devoting oneself.to the contemplation of

Parabrahma 2. Bahfdaka, one who lives quite apart from his family

and the world, maintains himself on alms collected at seven houses,

and wears the same kind of reddish garment. 3. Hamsa, the same

as in the preceding case, except the carrying of only a one-knotted

bamboo. 4, Paramahamsa, the same asthe others; but the ascetic

wears the sacred thread, and his hair and beard are quite long.

This is the highest of all orders. A Paramahassa who shows him-

self worthy is on the very threshold of becoming a Dikshita.

1 Cf. Brech, Up. VI, 3, 123 Maitr. Up. VT, 29.
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PRASNWVA-UPANISHAD.

Frrst Question,

Adoration to the Highest Self! HariZ, Om!

1. Sukesas' Bharadvaga *#, and Saivya Satyak4ma,

and Saurydayavin® Gargya, and Kausalyat Asvala-

yana, and Bhargava Vaidarbhi5, and Kabandhin

Katydyana, these were devoted to Brahman, firm in

Brahman, seeking for the Highest Brahman. They

thought that the venerable Pippalada could tell them

all that, and they therefore took fuel in their hands

(like pupils), and approached him.

2, That Ashi said to them: ‘Stay here a year

longer, with penance, abstinence, and faith; then

you may ask questions according to your pleasure,

and if we know them, we shall tell you all.’

3. Then* Kabandhin Katyayana approached him

and asked: ‘Sir, from whence may these creatures

be born ?'

1 Sukesas seems better than Sukesan, and he is so called in the

sixth Prasfia, in MS, Mill 74.

2 Bharadviga, Saivya, Gargya, Asvaldyana, Bhargava, and KAtya-
yana are, according to Sankara, names of gotras or families.

3 SQryasySpatyam Saurya#, tadapatyam Saurydyawi#, Dirghak

sulopas 4a &/-dndiasa iti sa eva Saurydyant.

* Kausalyo ndmata/, kosalayam bhavo va,

5 Vaidarbhi is explained as vidarbhe/ prabhavad, or Vidarbheshu

prabhavad, Vidarbha, a country, south of the Vindhya mountains,

with Kuzdina as its capital. Vaidarbha, a king of the Vidarbhas, is

mentioned in the Ait. Brahm. VIL, 34. Vaidarbhi is a patronymic

of Vidarbha. See B. R.s.v.

§ Afier the year was over,
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4. He replied: ‘Pragdpati (the lord of creatures)

was desirous of creatures (pragd/#), He performed

penance}, and having performed penance, he pro-

duces a pair, matter (rayi) and spirit (prava), think-

ing that they together should produce creatures for

him in many ways.

5°, The sun is spirit, matter is the moon. All

this, what has body and what has no body, is matter,

and therefore body indeed is matter.

6. Now Aditya, the sun, when he rises, goes
toward the East, and thus receives the Eastern

spirits into his rays. And when he illuminates the

South, the West, the North, the Zenith, the Nadir,

the intermediate quarters, and everything, he thus

receives all spirits into his rays.

7. Thus he rises, as Vaisvanara, (belonging to all

men,) assuming all forms, as spirit, as fire. This

has been said in the following verse:

8%, (They knew) him who assumes all forms, the

golden‘, who knows all things, who ascends highest,

alone in his splendour, and warms us; the thousand-

rayed, who abides in a hundred places, the spirit of

all creatures, the Sun, rises.

g. The year indeed is Pragdpati, and there are

two paths thereof, the Southern and the Northern.

Now those who here believe in sacrifices and pious

gifts as work done, gain the moon only as their

} Or he meditated; see Upanishads, vol. i, p. 238, n. 3.

* Sankara explains, or rather obscures, this by saying that the

sun is breath, or the eater, or Agni, while matter is the food,

namely, Soma,

5 Cf. Maitr. Up. VI, 8.

* Harizam is explained as rasmimantam, or as harati sarvesh4m

praivindm ayQmshi bhauman va rasfn iti harivaé. I prefer to take

it in the sense of yellow, or golden.
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(future) world, and return again. Therefore the

Rishis who desire offspring, go to the South, and

that path of the Fathers is matter (rayi).

10, But those who have sought the Self by

penance, abstinence, faith, and knowledge, gain by

the Northern path Aditya, the sun. This is the

home of the spirits, the immortal, free from danger,

the highest. From thence they do not return, for

it is the end. Thus says the Sloka!:

11, Some call him the father with five feet (the

five seasons), and with twelve shapes (the twelve

months), the giver of rain in the highest half of

heaven; others againsay that the sage is placed in

the lower half, in the chariot? with seven wheels

and six spokes.

12. The month is Pragapati; its dark half is

matter, its bright half spirit, Therefore some Azshis

perform sacrifice in the bright half, others in the

other half.

13. Day and Night? are Pragdpati; its day is

spirit, its night matter. Those who unite in love

by day waste their spirit, but to unite in love by

night is right.

14. Food is Pragapati. Hence proceeds seed,

and from it these creatures are born.

15. Those therefore who observe this rule of

PragApati (as laid down in 4 13), produce a pair,

and to them belongs this Brahma-world here*, But

1 Rig-veda I, 164,12. We ought to read upare vidakshazam.

2 Saptafakre, i.e. rathe. The seven wheels are explained as the

rays or horses of the sun; or as half-years, seasons, months, half-

months, days, nights, and muhfirtas.

’ Taken as one, as a Nychthemeron.

* Tn the moon, reached by the path of the Fathers.

C15] T
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those in whom dwell penance, abstinence, and

truth,

16. To them belongs that pure Brahma-world,

to them, namely, in whom there is nothing crooked,

nothing false, and no guile.’

SECOND QUESTION.

1, Then Bhargava Vaidarbhi asked him: ‘Sir,

How many gods! keep what has thus been created,

how many manifest this*, and who is the best of

them ?’

2, He replied: ‘The ether is that god, the wind,

fire, water, carth, speech, mind, eye, and ear. These,

when they have manifested (thcir power), contend

and say: We (each of us) support this body and

keep it’,

3*. Then Prava (breath, spirit, life), as the best,

said to them: Be not deceived, I alone, dividing

myself fivefold, support this body and keep it.

4. They were incredulous;/so he, from pride, did

as if he were going out from above, Thereupon,

* Devas, powers, organs, senses.

* Their respective power.

* This is Sankara’s explanation, in which bina is taken to mean

the same as sarira, body, But there seems to be no authority for

such a meaning, and Anandagiri tries in vain to find an etymological
excuse for it. Baza or Vana generally means an arrow, or, parti-

cularly in Brahmaza writings, a harp with many strings. I do not

see how an arrow could be used as an appropriate simile here, but
a harp might, if we take avash/abhya in the sense of holding the

frame of the instrument, and vidhdray4mad in the sense of stretch-

ing and thereby modulating it.

* On this dispute of the organs of sense, see Brzh. Up. VI, 1,
p. 201; Ahand. Up. V, 1 (S. B. E,, vol. i, p. 72).
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as he went out, all the others went out, and as he

returned, all the others returned. As bees go out

when their queen’ goes out, and return when she

returns, thus (did) speech, mind, eye, and ear; and,

being satisfied, they praise Prava, saying:

5. He is Agni (fire), he shines as Sirya (sun),

he is Parganya (rain), the powerful (Indra), he is

Vayu (wind), he is the earth, he is matter, he is

God~—he is what ts and what is not, and what

is immortal.

6. As spokes in the nave of a wheel, everything

is fixed in Prava, the verses of the Avg-veda, Yagur-

veda, Sdma-veda, the sacrifice, the Kshatriyas, and

the Brahmans.

7. As Pravdpati (lord of creatures) thou movest

about in the womb, thou indeed art born again.

To thee, the Praza, these creatures bring offerings,

to thee who dwellest with the other pravas (the

organs of sense).

8. Thou art the best carrier for the Gods, thou

art the first offering * to the Fathers. Thou art the

true work of the Azshis*, of the Atharvangiras.

9. O Praza, thou art Indra by thy light, thou art

Rudra, as a protector; thou movest in the sky, thou

art the sun, the lord of lights.

10. When thou showerest down rain, then, O Praza,

these creatures of thine are delighted +, hoping that

there will be food, as much as they desire.

In Sanskrit it is madhukararfga, king of the bees.

® When a srAddha is offered to the Pitr7s.

’ Explained as the eye and the other organs of sense which the

chief Prana supports; but it is probably an old verse, here applied

to a special purpose.

4 Another reading is prawate, they breathe.

T2
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tr. Thou art a Vratya!, O Praza, the only Azshi®,

the consumer of everything, the good lord. We are

the givers of what thou hast to consume, thou, O

Matarisva 3, art our father.

12, Make propitious that body of thine which

dwells in speech, in the ear, in the eye, and which

pervades the mind; do not go away!

13. All this is in the power of Praza, whatever

exists in the three heavens. Protect us like a

mother her sons, and give us happiness and wisdom.’

TirD, QUESTION.

1. Then Kausalya Asvalayana asked: ‘Sir, whence
is that Prdza (spirit) born? How does it come

into this body? And how does it abide, after it

has divided itself? How does it go ont? How

does it support what is without‘, and how what is

within ?’

2. He replied: ‘You ask questions more difficult,

but you are very fond of Brahman, therefore I shall

tell it you.

3. This Prdwa (spirit) is born of the Self. Like

the shadow thrown on a man, this (the praza) is

1 A person for whom the samsk4ras, the sacramental and initiatory
rites, have not been performed. Sankara says that, as he was the

first born, there was no one to perform them for him, and that he

is called Vratya, because he was pure by nature. This is all very

doubtful.

2 Agni is said to be the Rishi of the Atharvanas.
® Instead of the irregular vocative Matarisva, there is another

reading, Matarisvanad, i.e. thou art the father of MAatarisvan, the

wind, and therefore of the whole world.

* All creatures and the gods.
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spread out over it (the Brahman)" By the work of

the mind? does it come into this body.

4. As a king commands officials, saying to them:

Rule these villages or those, so does that Prawa

(spirit) dispose the other prawas, each for their

separate work,

5. The Apana (the down-breathing) in the organs

of excretion and generation; the Prava himself

dwells in eve and ear, passing through mouth and

nose. In the middle is the Samdna* (the on-

breathing’); it carries what has been sacrificed as

food equally (over the body), and the seven lights

proceed from it.

6. The Self* is in the heart, There are the r1or

arteries, and in each of them there are a hundred

(smaller veins), and for each of these branches

there are 72,000°. In these the Vydna (the back-

breathing) moves.

* Over Brahman, i.e. the Self, the parama purusha, the akshara,

the satya. The pravza being called a shadow, is thereby implied to

be unreal (anvzta) Sankara.

2 Manokréta is explained as an frsha sandhi. It means the good

or evil deeds, which are the work of the mind.

® Tkeep to the usual translation of Samana by on-breathing, though

it is here explained in a different sense. Samana is here supposed

to be between priva and apdna, and to distribute the food equally,

samam, over the body. The seven lights are explained as the two

eyes, the two ears, the two nostrils, and the mouth.

* Here the Lingatma or Givauna.

5 A hundred times rox would give us 10,100, and each multiplied

by 72,000 woud give us a sum total of 727,200,000 veins, or, if we

add the principal veins, 727,210,201. Anandagiri makes the sum
total, 72 Aosis, 72 lakshas, six thousands, two hundred and one,

where the six of the thousands seems to be a mistake for dasasa-

hasram. In the Brthadar. Upanishad II, 1,19, we read of 72,000

arteries, likewiss: in Yigviavalkya III, 108. See also Brzh. Up. 1V,
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7, Through one of them, the Udana (the out-

breathing) leads (us) upwards to the good world by

good work, to the bad world by bad work, to the

world of men by both,

8, The sun rises as the external Prdvza, for it

assists the Prava in the eye'. The deity that exists

in the earth, is there in support of man’s Apana

(down-breathing). The ether between (sun and

earth) is the Samana (on-breathing), the air is Vyana

(back-breathing).

9. Light is the Udana (out-breathing), and there-

fore he whose light has gone out comes to a new

birth with his senses absorbed in the mind,

10. Whatever his thought (at the time of death)

with that he goes back to Prava, and the Prawa,

united with light?, together with the self (the givatma)

leads on to the world, as deserved.

11. He who, thus knowing, knows Praza, hts

offspring does not perish, and he becomes immortal.

Thus says the Sloka:

12. He who has known the origin®, the entry,

the place, the fivefold distribution, and the internal

state 4 of the Praza, obtains immortality, yes, obtains

immortality.’

3, 20; Khand. Up. VL, 5, 3, comm.; Kaush. Up, IV, 20; Kasha

Up. VI, 16.

1 Without the sun the eye could not see.

2 With Udana, the out-breathing.

* This refers to the questions asked in verse 1, and answered in

the verses which fotlow.

* The adhydtma, as opposed to the vahya, mentioned in verse Tr,

Ayati instead of 4yati is explained by 42andasam hrasvatvam.
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Fourtri QuEsTIon,

1, Then Sauryayawin Gargya asked: ‘Sir, What

are they that sleep in this man, and what are they

that are awake in him? What power (deva) is it

that sees dreams? Whose is the happiness? On

what do all these depend ?’

2. He replied: ‘O Gargya, As all the rays of the

sun, when it sets, are gathered up in that dise of

light, and as they, when the sun rises again and

again, come forth, so is all this (all the senses)

gathered up in the highest faculty (deva)', the mind.

Therefore at that time that man does not hear, see,

smell, taste, touch, he does not speak, he does not

take, does not enjoy, does not evacuate, does not

move about. He sleeps, that is what people say.

3. The fires of the prazas are, as it were *, awake

in that town (the body), Vhe Apana is the Garha-

patya fire, the Vyana the Anvaharyapaéana fire ; and

because it is taken out of the Garhapatya fire, which

is fire for taking out®, therefore the Prava is the

Ahavaniya fire 4

1 Sce note to verse 5. 2 We ought to read agnaya iva.

> Pravayana, praviyate ’smad iti prazayano garhapatyo "gnid.

4 The comparison between the privas and the fires or altars is

not very clear. As to the fires or altars, there is the Garhapatya,

placed in the South-west, the household fire, which is always kept

burning, from which the fire is taken to the other altars, The

Anvaharyapagana, commonly called the Dakshiza fire, placed in

ihe South, used chiefly for oblations to the forefathers. The

Ahavantya fire, placed in the East, and used for sacrifices to the

gods.

Now the Apina is identified with the Garhapatya fire, no reason

being given escept afterwards, when it is said that the Praza is

the Ahavaniya fire, being taken out of the Garhapatya, here called
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4. Because it carries equally these two oblations,

the out-breathing and the in-breathing, the Samana

is he (the Hotsz priest). The mind is the sacri-

ficer, the Udana is the reward of the sacrifice, and

it leads the sacrificer every day (in deep sleep) to

Brahman.

5. There that god? (the mind) enjoys in sleep

greatness. What has been seen, he* sees again;

what has been heard, he hears again; what has been

enjoyed in different countries and quarters, he enjoys

again; what has been seen and not seen, heard and

not heard, enjoyed and_not enjoyed, he sees it all;

he, being all, sees.

6. And when he is overpowered by light?, then

thit god sees no dreams, and at that time that

happiness arises in his body.

7. And, O friend, as birds go to a tree to roost,

thus all this rests in the Highest Atman,—
8. The earth and its subtile elements, the water

and its subtile elements, the light and its subtile

elements, the air and its subtile elements, the ether

and its subtile elements; the eye and what can be

pravayana, in the same manner as the priwa proceeds in sleep

from the apina, The Vydna is identified with the Dakshindgni,

the Southern fire, because it issues from the heart through an

aperture on the right.

' The name of the Hotr? pricst must be supplied. He is sup-

posed to carry two oblations equally to the Ahavantya, and in the
same way the Vyfina combines the two breathings, the in and out

breathings.

7 The givitman under the guise of manas. The Sanskrit word

is deva, god, used in the sense of an invisible power, but as a

masculine, The commentator uses manodevad, p. 212, 1.5. I

generally translate deva, if used in this sense, by faculty, but the

context required a masculine, See verse 2.

* In the state of profound sleep or sushupti.
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seen, the ear and what can be heard, the nose and

what can be smelled, the taste and what can be

tasted, the skin and what can be touched, the voice

and what can be spoken, the hands and what can

be grasped, the feet and what can be walked, the

mind and what can be perceived, intellect (buddhi)

and what can be conceived, personality and what

can be personified, thought and what can be thought,

light and what can be lighted up, the Praza and

what is to be supported by it.

g. For he it is who sees, hears, smells, tastes,

perceives, conceives, acts, he whose essence is know-

ledge', the person, and he dwells in the highest,

indestructible Self,—

10. He who knows that indestructible being, obtains

(what is) the highest and indestructible, he without

a shadow, without a body, without colour, bright,—

yes, O friend, he who knows it, becomes all-knowing,

becomes all. On this.there is this Sloka:

11. He, O friend, who knows that indestructible

being wherein the true knower, the vital spirits

(prazas), together with all the powers (deva), and

the elements rest, he, being all-knowing, has pene-

trated all.’

Fieri: Question,

1. Then Saivya Satyakama asked him: ‘Sir, if some

one among men should meditate here until death

on the syllable Om, what would he obtain by it?’

2. He replied: ‘O Satyakama, the syllable Om

(AUM) is the highest and also the other Brahman ;

1 Buddhi and the rest are the instruments of knowledge, but

there is the knower, the person, in the Highest Self.



282 PRASNA-UPANISHAD,

therefore he who knows it arrives by the same

means! at one of the two.

3. If he meditate on one Matr& (the A)#, then,

being enlightened by that only, he arrives quickly

at the earth®, The Avé-verses lead him to the

world of men, and being endowed there with penance,

abstinence, and faith, he enjoys greatness,

4. If he meditate with* two Matras (A + U) he

arrives at the Manas', and is led up by the Yagus-

verses to the sky, to the Soma-world. Having enjoyed

greatness in the Soma-world, he returns again.

5. Again, he who meditates with this syllable

AUM of three Matras, on the Highest Person, he

comes to light and to the sun. And as a snake is

freed from its skin, so is he freed from evil. He

is led up by the Saman-verses to the Brahma-

world*®; and from him, full of life (Hirazyagarbha,

the lord of the Satya-loka"), he learns* to see the

all-pervading, the Highest Person. And there are

these two Slokas :

6. The three Maras (A+U +TMM), if employed

separate, and only joined one to another, are mortal’;

2 Ayatanena, dlambanena,
? Dipikayim Vadaspatinaivikdramatram ityeva vyAkhyAtam,

5 Sampadyate prApnoti vanmeti seshah.

‘ Srutan tritiya dvitiydrthe.

5 Literally the mind, but here meant for the moon, as before.

It is clear that manasi belongs to sampadyate, not, as the Dipika

and Roer think, to dhydyfta. Some take it for svapnabhimant

Hirazyagarbhad.

® The world of Hirazyagarbhad, called the Satyaloka.

7 On a later addition, bringing in the Om as consisting of three

Matrds and a half, see Weber, Ind. Stud. I, p. 453; Roer, p. 138.

® Tadupadeseneti yavat.

® Because in their separate form, A, U, M, they do not mean

the Highest Brahman.



VI QUESTION, 4. 283

but in acts, external, internal, or intermediate, if

well performed, the sage trembles not 4.

7. Through the Avéverses he arrives at this

world, through the Yagus-verses at the sky, through

the Saman-verses at that which the poets teach,—-he

arrives at this by means of the Onkdara; the wise

arrives at that which is at rest, free from decay, from

death, from fear—the Highest.’

SIXTH QUESTION.

1. Then Sukesas Bharadvaga asked him, saying :

‘Sir, Hirazyandbha, the prince of Kosalé?, came to

me and asked this question; Do you know the

person of sixteen parts, O Bharadvaga? I said to

the prince: 1 do not know him; if I knew him,

how should I not tell you? Surely, he who speaks

what is untrue withers away to the very root;

therefore I will not say what-is untrue. Then he

mounted his chariot and went away silently. Now

I ask you, where is that person?’

2. He replied: ‘Iriend, that person is here within

the body, he in whom these sixteen parts arise.

3. He reflected: What is it by whose departure

1 shall depart, and by whose staying I shall stay?

4. He sent forth (created) Praza (spirit)*; from

’ The three acts arc explained as waking, slumbering, and deep

sleep; or as three kinds of pronunciation, tira-mandra-madbyama,

They are probably meant for Yoga exercises in which the three

Matrés of Om are used as one word, and as an emblem of the

Iighest Brahman. -

* Sankara explains Kausalya by Kosalayim bhava4. Ananda-

tirtha gives the same explanation. Kosala is the capital, generally

called Ayodhya, There is no authority for the palatal s.

§ Sankara explains praza by sarvaprizo Hirazyagarbha (sarva-

pravikarazddharam autarduminam).
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Praza Sraddha (faith)}, ether, air, light, water, earth,

sense, mind, food; from food came vigour, penance,

hymns, sacrifice, the worlds, and in the worlds the

name ® also.

5. As these flowing rivers that go towards the

ocean, when they have reached the ocean, sink into

it, their name and form are broken, and people speak

of the ocean only, exactly thus these sixteen parts of

the spectator that go towards the person (purusha),

when they have reached the person, sink into him,

their name and form are broken, and people speak

of the person only, and.he becomes without parts

and immortal, On this there is this verse:

6, That person who isto be known, he in whom

these parts rest, like spokes in the nave of a wheel,

you know him, lest death should hurt you.’

7. Then he (Pippalada) said to them: ‘So far do

I know this Highest Brahman, there is nothing

higher than it.’

8. And they praising him, said: ‘ You, indeed, are

our father, you who ecarry,us from our ignorance to

the other shore.’

Adoration to the highest Azshis!

Adoration to the highest /tzshis!

Tat sat. Hari#Z, Om!

' Faith is supposed to make all beings act rightly.

* Nama stands here for namarfipe, name (concept) and form,

See before, p. 259.

5 Cf. Mund. Up. IV, 2, 8; KAind. Up. VU, 10.
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MAITRAYANVA-BRAHMAWNA-

UPANISHAD.

First PrarAriaka,

1. The laying of the formerly-described sacrificial

fires! is indeed the sacrifice of Brahman. Therefore

let the sacrificer, after he has laid those fires, medi-

tate on the Self. Thus only does the sacrificer

become complete and faultless,

But who is to be meditated on? He who is

called Praza (breath), Of him there is this story :

2. A King, named Bzzhadratha, having established

his son in his sovereignty*, went into the forest,

because he considered this body as transient, and

had obtained freedom from all desires. IJaving

performed the highest penance, he stands there, with

uplifted arms, looking up to the sun. At the end

of a thousand (days)*, the Saint Sakayanya‘*, who

knew the Self, came near®, burning with splendour,

* The performance of all the sacrifices, described in the Maitra-

yana-brahmaza, is to lead up in the end to a knowledge of Brahman,

by rendering a man fit for recciving the highest knowledge. See

Manu VI, 82: ‘All that has been declared (above) depends on medi-

tation; for he who is not proficient in the knowledge of the Self

reaps not the full reward of the performance of rites.’

* Instead of virdgye, a doubtful word, and occurring nowhere

else, m. reads vairdgye.

> Or years, if we read sahasrasya instead of sahasrdhasya.

* The descendant of SakAyana. Saint is perhaps too strong; it

means a holy, venerable man, and is {frequently applied to a Buddha.

5 Both M. and m. add muneé before antikam, whereas the com-

mentary has ragviaA.
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like a fire without smoke. He said to the King:

‘Rise, rise! Choose a boon!’

The King, bowing before him, said: ‘ O Saint, I

know not the Self, thou knowest the essence (of the

Self). We have heard so. Teach it us.’

Sakayanya replied; ‘This was achieved of yore ;

but what thou askest is difficult to obtain’ O

Aikshvaka, choose other pleasures.’

The King, touching the Saint’s feet with his head,

recited this Gatha:

3. ‘O Saint, What is the use of the enjoyment of

pleasures in this offensive, pithless body—a mere

mass of bones, skin, sinews, marrow’, flesh, seed,

blood, mucus, tears, phlegm, ordure, water *, bile,

and slime! What is the use of the enjoyment of

pleasures in this body which is assailed by lust,

hatred, greed, delusion, fear, anguish, jealousy, sepa-

ration from what is loved, union with what is not

loved‘, hunger, thirst, old age, death, illness, grief,

and other evils!

4, And we see that all this is perishable, as these

flies, gnats, and other insects, as herbs and trees %,

1 Though the commentator must have read etad vrzttam purastad

dudsakyam etat prasfiam, yet prastam as a neuter is very strange.

M. reads etad vrittam purastdt, dussakama priféha prasiam ;

m. reads etad vratam purastid asakyam ma prikha prasiam

aikshvaka, &c. This suggests the reading, etad vrittam purastdd

dufsakam m4 priktha prasfiam, i.e. this was settled formerly, do

not ask a difficult or an impossible question.

2 Read magga. 8 M. adds vata before pitta ; not m.

« An expression that often occurs in Buddhist literature. See

also Manu VI, 62: ‘On their separation from those whom they

love, and their union with those whom they hate; on their strength

overpowered by old age, and their bodies racked with disease.’

5 The Sandhi vanaspatayodbhfita for vanaspataya udbhita is

anomalous. M. reads vanaspatayo bh@itapradhvamsinad.
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growing and decaying. And what of these? There

are other great ones, mighty wielders of bows, rulers

of empires, Sudyumna, Bhoridyumna, Indradyumna,

Kuvalaydsva, Yauvandsva, Vadhryasva, Asvapati',

Sasabindu, Hariséandra, Ambarisha*?, Nahusha,

Ananata, Saryati, Yayati, Anarazya", Ukshasena ‘,

&c., and kings such as Marutta, Bharata (Daush-

yanti), and others, who before the eyes of their whole

family surrendercd the greatest happiness, and

passed on from this world to that. And what of

these? There are other great ones. We see the

destruction § of Gandharvas, Asuras", Yakshas, Ra-

kshasas, Bhitas, Gavas, Pisdtas, snakes, and vam-

pites. And what of these? There is the drying

up of other great oceans, the falling of mountains,

the moving of the pole-star, the cutting of the wind-

ropes (that hold the stars), the submergence of the

earth, and the departure of the gods (suras) from

their place. In such a world as this, what is the

use of the enjoyment of pleasures, if he who has

fed? on them is seen® to return (to this world) again

.

1M. carries on asvapatisasabinduhariséandrambartsha.

2 After Ambarisha, M, reads Nabhushdnanutusayyatiyaydtyanara-

nyfikshasenddayo. Nahusha (Naghusha?) is the father of Saryati ;

Nabhdga, the father of Ambarisha. These names are so care-

lessly written that even the commentator says that the text is

either £#4ndasa or primadika. Andnata isa mere conjecture. It

occurs as the name of a Ashi in Rig-veda [N, 11.

3 Anaranya, mentioned in the Mahabharata, I, 230.

* M. reads anaraaydkshasena,

5 M. and m. read nirodhanam. ° M. adds Apsarasas.

7 M. and m. read Asritasya, but the commentator explains asi-

tasya.

* Here we have the Maitrayava Sandbi, drésyata iti, instead

of dresyata iti; see von Schroeder, Maitrdyani Samhita, p. xxviil.

M. and m, read dresyata.

{t5] U
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and again! Deign therefore to take me out! In

this world J am like a frog in a dry well. O Saint,

thou art my way, thou art my way.’

Sreconpn PrapaArHaka.

1. Then the Saint Sakayanya, well pleased, said

to the King: ‘Great King Brzhadratha, thou banner

of the race of Ikshvaku, quickly obtaining a know-

ledge of Self, thou art happy, and art renowned by

the name of Marut, the wind'. This indeed is thy

Self 2?

‘Which 8, O Saint,’ said the King.

Then the Saint said to him:

2. ‘He who, without stopping the out-breathing®,

proceeds upwards (from the sthila to the sikshma

sarira), and who, modified (by impressions), and yet

not modified °, drives away the darkness (of error),

he is the Self. Thus said the Saint Maitri”’ And

Sakayanya said to the King Brzhadratha: ‘He who

in perfect rest, rising from this body (both from

the sthila and sfikshma), and reaching the highest

1 Prishadasva in the Veda is another name of the Maruts, the

storm gods. Afterwards the king is called Marut, VI, 30.

# This sentence is called a Sfitra by the commentator to VI, 32.

3 M. reads Kathaya me katamo bhavan iti

4 M. leaves out atha.

5 One might read dvish‘ambhanena, in the sense of while pre-

venting the departure of the vital breath, as in the Brzh. Ar. V1, 3,

pranena rakshann avaram kulayam,

§ M. reads vyathamano ’vyathamanas.,

7 M. Jeaves out Maitrid-ity evam hyaha. The commentator ex-

plains Maitrir by mitrdiyad apatyam réshir maitrir maitreya. In a later

passage (II, 3) M. reads Bhagavatd Maitrema, likewise the Anubhiati-

prakasa,
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light?, comes forth in his own form, he is the Self?

(thus said Sakdyanya); this is the immortal, the

fearless, this is Brahman,’

3. ‘Now then this is the science of Brahman, and

the science of all Upanishads, O King, which was

told us by the Saint Maitri* J shall tell it to thee:

‘We hear (in the sacred records) that there were

once the Valakhilyas+, who had left off all evil, who

were vigorous and passionless. They said to the Pra-

gapati Kratu: “O Saint, this body is without intel-

ligence, like a cart. To what supernatural being

belongs this great power by which such a body has

been made intelligent? Or who is the driver?

What thou knowest, O Saint, tell us that®.”’ Praga-

pati answered and said:

4. ‘He who in the Sruti is called “Standing

above,” like passionless ascetics ® amidst the objects

of the world, he, indeed, the pure, clean, undeveloped,

tranquil, breathless, bodiless ‘, endless, imperishable,

firm, everlasting, unborn, independent one, stands in

his own greatness, and by him has this body been

made intelligent, and he is also the driver of it,’

1M. adds svayam gyotir upasampadya.

MM. reads esha for ity esha, which seems better.

M. reads Maitreva vyakhyata,

M.M., Translation of Rig-veda, Preface, p. xxxiv.

M. adds: brihfti te hotur Bhagavan katham anena vasyay yat

Bhagavan vetsy etad asmakam brfhiti tin hovateti.

® The commentator allows firdhvaretasasad to be taken as a

vocative also.

7 Nirfitma is explained by the commentator as thoughtless, with-

out volition, &c. But dtma is frequently used for body also, and

this seems more appropriate here. M., however, reads antsatma,

and this is the reading explained in the Anubhitiprakasa, p. 228,

ver. 60. ‘This might mean the Atman which has not yet assumed
the quality of a personal god. See VI, 28; VI, 31.

U2
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They said: ‘O Saint, How has this been made

intelligent by such a being as this which has no

desires 1, and how is he its driver?’ He answered

them and said:

5. ‘That Self which is very small, invisible, in-

comprehensible, called Purusha, dwells of his own

will here in part2; just as a man who is fast asleep

awakes of his own will®, And this part (of the Self)

which is entirely intelligent, reflected in man (as the

sun in different vessels of water), knowing the body

(kshetragita), attested by his conceiving, willing, and

believing‘, is PragApati_(lord of creatures), called

Visva. By him, the intelligent; is this body made

intelligent, and he is the driver thereof.’

They said to him: ‘O Saint®, if this has been

made intelligent by such a being as this, which has

no desires, and if he is the driver thereof, how was

it?’ He answered them and said :

6. ‘In the beginning Pragapati (the lord of

creatures) stood alone. He had no happiness, when

alone. Meditating® on himself, he created many

1 The reading anish/fena is explained by the commentator as free

from any local habitation or attachment. He also mentions the

various readings anish/ena, free from wishes, and amish/lena, the

smallest. M. reads aniéfdena, and this seems better than anish/ena,

The Anubhitiprakdsa reads likewise ani&Ahasya,

2 I read buddhipirvam, and again with M. suptasyeva buddhi-

ptirvam, Talso read amsena without iti, asin M. The simile seems

to be that a man, if he likes, can wake himself at any time of

night, and this ‘if he likes’ is expressed by buddhiptirvam. See

Anubhiitiprakdsa, vv. 67, 68,

* M. reads vibodhayati, atha.

4 See Maitr. Up. V, 2; Cowell’s Translation, pp. 246, 256;

Vedintaparibhdsha, ed. A, Venis, in the Pandit, TV, p. 110.

® M.adds: bhagavann idv/sasya katham amsena vartanam iti tan

hovaha.

5 M. reads abhidhydyan.
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creatures. He looked on them and saw they were,

like a stone, without understanding, and standing

like a lifeless post. He had no happiness. He

thought, I shall enter’ within, that they may awake.

Making himself like air (v4yu)* he entered within.

Being one, he could not do it. Then dividing him-

self fivefold, he is called Priva, Apdna, Samana,

Udana, VyAna, Now that? air which rises up-

wards, is Praza, That which moves downwards,

is Apdna. ‘That by which these two are supposed

to be held, is Vydna. That* which carries the

grosser material of food to the Apdna, and brings
the subtler material-to each limb, has the name

Samana. [After these (Praza,A pana, Samana) comes

the work of the Vydna, and between them (the Prawa,

Apana, and Samana on one side and the Vydna on

the other) comes the rising of the Udana.] That

which brings up or carrics down® what has been

drunk and eaten, is the Udana®.

Now the Updasu-vesscl (or, priza) depends on

the Antaryama-vessel (apana) and the Antaryama-

! Tt is better to read with M. visAniti.

2 M. vayum iva. 5 M. Atha yo ’yam.

4 M.reads: yo ‘yam sthavishé/am anna dhitum annasyapane

sthapayaty axish/kam Adnge "hge samnayati esha vava sa samdno

‘tha yo ’yam. Leaving out annam, this seems the right reading.

The whole sentence from uttaram to udinasya is Icft out in M.

8 M. nigirati Aaisho vava sa uddno ’tha yenailés sird anuvyapta

esha viva sa vyanad.

6 The views of these five kinds of wind differ considerably.

Iere the commentator explains that the priza and apana, the up-

breathing and down-breathing, keep the bodily warmth alive, as

bellows keep up a fire. The food cooked in it is distributed by

the Samana, so that the coarse material becomes ordure, the middle

flesh, the subtle material mind (manas) The udana brings up

phlegm, &c., while the Vydna gives strength to the whole body,
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vessel (apaéna) on the Upamsu-vessel? (prama), and

between these two the self-resplendent (Self) pro-

duced heat* This heat is the purusha (person),

and this purusha is Agni Vaisvanara. And thus

it is said elsewhere?: “ Agni Vaisvanara is the fire

within man by which the food that is eaten is cooked,

i.e. digested. Its noise is that which one hears, if

one covers one’s ears. When a man is on the point

of departing this life, he does not hear that noise.”

Now he?#, having divided himself fivefold, is

hidden in a secret place (buddhi), assuming the

nature of mind, having the prazas as his body, re-

splendent, having true concepts, and free like ether ®.

Feeling even thus that he has not attained his object,

he thinks from within the interior of the heart *,

‘Let me enjoy objects.” Therefore, having first

broken open these five apertures (of the senses), he

enjoys the objects by means of the five reins. This

means that these, perceptive organs (ear, skin,

eye, tongue, nose) are his reins; the active organs

(tongue (for speaking), hands, feet, anus, generative

organ) his horses; the body his chariot, the mind

the charioteer, the whip being the temperament.

Driven by that whip, this body goes round like the

* Two sacrificial vessels (graha) placed on cither side of the stone

on which the Soma is squeezed, and here compared to the Prana

and Apna, between which the Self (Aaitanyatma) assumes heat.

* M. reads tayor antaraée Aaushvyam prasuvat.

® See Brehacdranyaka Up. V,9; AAdnd. Up. HT, 13, 8.

* The Vaisvanara or purusha, according to the commentator, but

originally the Pragapati, who had made himself like air, and divided

himself into five vital airs.

* Thus the dtma, with his own qualities and those which he

assumes, becomes a living being.

° M, reads esho ’sya hredantare tish/Zann,
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wheel driven by the potter. This body is made

intelligent, and he is the driver thereof.

This! is indeed the Self, who seeming to be filled

with desires, and seeming to be overcome? by bright

or dark fruits of action, wanders about in every

body (himself remaining free). Because he is not

manifest, because he is infinitely small, because he

is invisible, because he cannot be grasped, because

he is attached to nothing, therefore he, seeming to

be changing, an agent in that which is not (prakv‘ti),

is in reality not an agent and unchanging. He is

pure, firm, stable, undefiled’, unmoved, free from

desire, remaining a spectator, resting in himself.

Having concealed himself in the cloak of the three

qualities he appears as the enjoyer of rita, as the

enjoyer of 7zta (of his good works).’

Tinep PrarAryaka.

1. The Valakhilyas said to Pragdpati Kratu:

‘O Saint, if thou thus showest the greatness of that

Self, then who is that other different one, also called

Self4, who really overcome by bright and dark

fruits of action, enters on a good or bad birth?

' M. reads: Sa va esha Atmeti hosann iva sitdsitai#. This seems

better than usanti kavaya#, which hardly construes.

“MM. reads abluibhfiyamdnay iva, which again is better than ana-

bhibhita iva, for he seems to be overcome, but is not, just as he

scems to be an agent, but is not. See also III, 1,

* M. has alepo.

* The pure Self, called Atma, brahma, 4inmatram, pragfdnagha-

nam, &c., after entering what he had himself created, and no longer

distinguishing himself from the created things (bhfta), is called

Bhitdtma,
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Downward or upward is his course’, and overcome

by the pairs (distinction between hot and cold, plea-

sure and pain, &c.) he roams about?,’

2. PragApati Kratu replied: ‘There is indeed that

other® different one, called the elemental Self (Bha-

tAtma), who, overcome by bright and dark fruits of

action, enters on a good or bad birth: downward or

upward is his course, and overcome by the pairs he

roams about. And this is his explanation: The five

Tanmatras‘ (sound, touch, form, taste, smell) are

called Bhata; also the five Mahabhfitas (gross ele-

ments) are called Bhtita. Then the aggregate® of all

these is called sariray body*®. And lastly he of whom

it was said that he dwelt in the body’, he is called

Bhttatma, the elemental Self. Thus his immortal

Self® is like a drop of water on a lotus leaf®, and

he himself is overcome by the qualities of nature.

Then", because he is thus overcome, he becomes

bewildered, and because he is bewildered, he saw

not the creator, the holy Lord, abiding within

himself. Carried along by the waves of the quali-

ties", darkened in his imaginations, unstable, fickle,

+ M. reads here and afterwards avakam firdhvam va gatidvandvaid.

2 M. adds at the end, paribhramatiti katama esha iti, tin hovafeti,

and leaves it out at the end of § 2.

* M. here reads avara. * M. reads tanmatrawi.

5 M. reads tesham samudayas ta#kAariram.

8 The commentator distinguishes between linga-sartra, consisting

of prinas, indriyas, the anta#karawa, and the sfikshmabhiitas; and

the sthfila-sarfra, consisting of the five Mahabhftas.

7 M. reads sarfram ity uktam,

* M, reads athasti tasy4é bindur iva,

® It sticks to it, yet it can easily run off again.

4) M. reads Ato, and the commentator explains atho -by atah

karavat, adding sandhif 4andasah.

4 See VI, 30.
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crippled, full of desires, vacillating, he enters into

belief, believing “Iam he,” “this is mine!;” he binds

his Self by his Self, as a bird with a net, and over-

come afterwards by the fruits of what he has done,

he enters on a good and bad birth; downward or

upward is his course, and overcome by the pairs he

roams about.’

They asked: ‘Which is it?? And he answered

them:

3. ‘This also has elsewhere been said: He who

acts, is the elemental Self; he who causes to act by

means of the organs’, is the inner man (antaZpuru-

sha). Now as even a hall of iron, pervaded (over-

come) by fire, and hammered by smiths, becomes

manifold (assumes different forms, such as crooked,

round, large, small), thus the clemental Self, per-

vaded (overcome) by the inner man, and hammered

by the qualities, becomes manifold?. And the four

tribes (mammals, birds, &c.), the fourteen worlds

(Bhar, &c.), with all the number of beings, multi-

plied eighty-four times®, all this appears as manifold-

ness. And those multiplied things are impelled by

man (purusha) as the wheel by the potter’. And as

when the ball of iron is hammered, the fire is not

overcome, so the (inner) man is not overcome, but

the elemental Self is overcome, because it has united

itself (with the elements).

1M, reads aha so mamedam. 2 M. antaskaranaid,

® See commentary, p. 48, |. 7.

4M. reads upety atha triguzam Aaturedlam.

5 M, reads Aaturasitilakshayoniparizatam. See also Anubhiiti-

prakdsa, ver. 118,

* Mrityava seems an impossible word, though the commentator

twice explains it as kuldla, potter. M. reads Aakriveti, which seems

preferable. Weber conjectures mritpasa.
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4. And it has been said elsewhere’: This body

produced from marriage, and endowed with growth?

in darkness, came forth by the urinary passage, was

built up with bones, bedaubed with flesh, thatched

with skin, filled with ordure, urine, bile, slime, mar-

row, fat, oil*, and many impurities besides, like a

treasury full of treasures‘,

5. And it has been said elsewhere: Bewilder-

ment, fear, grief, sleep, sloth, carelessness, decay,

sorrow, hunger, thirst, niggardliness, wrath, infi-

delity, ignorance, envy, cruelty’, folly, shameless-

ness, meanness‘, pride, changeability’, these are the

results of the quality of darkness (tama/)?,

' Patt of this passage has been before the mind of the author of

the Manava-dharmasdstra, when writing, VI, 76,77: asthisthfiam

snayuyutam mamsasonitalepanam, sarmavanaddham durgandhi par-

mam mitrapurishayos, garasokasamavish/am rogdyatanam Aturam

ragasvalam anityam fa bhfitivisam imam tyaget. The same verses

occur in the Mahabharata XIT, 12463~4, only with tyaga at the

end, instead of tyaget. The rendering of asthibhis Aitam by asthi-

sthivam shows that ita was understood to mean piled or built up,

i.e, supported by bones.

® Instead of samvrz¢ddhyupetam M, reads samviddhyapetam.

5 M. adds sndyu after vas4, and instead of A4mayaif reads malai/.

This reading, malai#, would seem prelerable, though Manu’s roga-

yatanam might be quoted in support of dmayai#. The exact

meaning of vas4 is given in the Aryavidy4sudhakara, p. 82, 1. g.
* Therefore should wise people not identify their true Self with

the body. M. reads vasuneti,

® M. reads vaikaruvyam.

* Instead of nirékrztitvam M,. reads nikvsiatvam, which is de-

cidedly preferable, We may take it to mean either meanness, as

opposed to uddhatatvam, overbearing, or knavery, the usual

meaning of nikyvti.

7 M. reads asatvam, possibly for agattvam.

* M. reads timasanvitaiz, and afterwards rdgasdnvitaiz; also

trisha instead of antastr/shaa.
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Inward thirst, fondness, passion, covetousness,

unkindness, love, hatred, deceit!, jealousy, vain rest-

lessness, fickleness*, unstableness, emulation, greed,

patronising of friends, family pride, aversion to dis-

agrecable objects, devotion to agreeable objects,

whispering’, prodigality, these are the results of the

quality of passion (ragas).

By these he is filled, by these he is overcome,

and therefore this elemental Self assumes manifold

forms, yes, manifold forms.’

Fourti PRAPATIAKA,

1. The Valakhilyas, whose passions were subdued,

approached him full of amazement and said: ‘O

Saint, we bow before thee; teach thou, for thou

art the way, and there is no other for us. What

process is there for the elemental Self, by which,

after leaving this (identity with the clemental body),

he obtains union’ with the (true) Self?’ Pragapati

Kratu said to them:

2. ‘It has been said elsewhere: Like the waves

in large rivers, that which has been done before, can-

not be turned back, and, like the tide of the sea, the

approach of death is hard to stem. Bound? by the

fetters of the fruits of good and evil, like a cripple;

without freedom, like a man in prison; beset by many

fears, like one standing before Yama (the judge of

1M. reads vyavariatvam. 2 It should be Aaxkalatvam,

8 M. reads mattasvaro.

* Instead of the irregular sAyo¢yam, M. always reads sdyugyam:

® Tt is not quite clear what is the subject to which all these ad-

jectives refer. M. reads baddho for baddham, but afterwards

agrees with the text as published by Cowell.
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the dead); intoxicated by the wine of illusion, like

one intoxicated by wine; rushing about, like one
possessed by an evil spirit; bitten by the world, hke

one bitten by a great serpent; darkened by passion,

like the night; illusory, like magic; false, like a

dream; pithless, like the inside of the Kadallf,;

changing its dress ina moment, like an actor!; fair

in appearance, like a painted wall, thus they call

him; and therefore it is said:

Sound®, touch, and other things are like nothings ;

if the elemental Self is attached to them, it will not

remember the Highest Place’.

3. This is indeed the remedy for the elemental

Self; Acquirement of the knowledge of the Veda,

performance of one’s own duty, therefore conformity

on the part of each man to the order to which he

happens to belong. This* is indeed the rule for

one’s own duty, other performances are like the

mere branches ofa stem®. Through it one obtains

the Highest above, otherwise one falls downward®,

Thus is one’s own duty declared, which is to be found

in the Vedas. No one belongs truly to an order (4sra-

ma) who transgresses his own Jaw’. And if people

say, that a man does not belong to any of the orders,

and that he is an ascetic’, this is wrong, though, on

2 M. reads na/avat.

2 M. reads ye ’rthd anartha iva te sthit4#, esham.

* M.rcads na smaret paramam padam.

M, reads svadharma eva sarvam dhatte, stambhasikhevetarazi.

* The commentator considers the other sacrificial performances

as hurtful, and to be avoided.

° M., reads anyathidhaAé pataty, esha.

* The rules of the order to which he belongs,

* A Tapasvin is free from the restrictions of the preceding Asra-

4
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the other hand, no one who is not an ascetic brings

his sacrificial works to perfection or obtains know-

ledge of the Highest Self’. For thus it is said:

By ascetic penance goodness is obtained, from

goodness understanding is reached, from understand-

ing the Self is obtained, and he who has obtained

that, does not return’

4. ‘Brahman is,” thus said one who knew the

science of Brahman; and this penance is the door

to Brahman, thus said one who by penance had

cast off all sin. The syllable Qm is the mani-

fest greatness of Brahman, thus said one who

well grounded (in Brahman) always meditates on

it. Therefore by knowledge, by penance, and by

meditation is Brahman gained. Thus one goes

beyond® Brahman (Hirazyagarbha), and to a divinity

higher than the gods; nay, he who knows this, and

worships Brahman by these three (by knowledge,

penance, and meditation), obtains bliss imperishable,

infinite, and unchangeable. Then freed from those

things (the senses of the body, &c.) by which he

was filled and overcome, a mere charioteer’, he

obtains union with the Self.’

mas, but he must have obeyed them first, before he can become a

rea) Tapasvin.

1 M. reads Asrameshv evivasthitas tapasvi Aety udyata ity, ead apy

uktam, &c. This would mean, ‘For it is said that he only who has

dwelt in the dsramas is also called a Tapasvin, a real ascetic; and

this also has been said, that no one obtains self-knowledge except

an ascetic. This is not impossible, but the commentator follows

the text as printed by Cowell. M. reads atmagianenddhigamaA,

karmasuddhi,

2 M, reads manasa prapyate tv dtma hy 4tmaptya na nivartata it,

8 M. reads pura eta, which may be right.

* Rathitad is a very strange word, but, like everything else, it is
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5. The Valakhilyas said: ‘O Saint, thou art the

teacher, thou art the teacher? What thou hast said,

has been properly laid up in our mind. Now answer

us a further question: Agni, Vayu, Aditya, Time
(kala) which is Breath (praza*), Food (anna), Brahma’,

Rudra, Vishzu, thus do some meditate on one, some

on another. Say which of these is the best for us.’

He said to them:

6. ‘These are but the chief manifestations of the

highest, the immortal, the incorporeal Brahman. He

who is devoted to one, rejoices here in his world

(presence), thus he said. Brahman indeed is al] this,

and a man may meditate on, worship, or discard also

those which ¢ are its chief manifestations. With these

(deities) he proceeds to higher and higher worlds,

and when all things perish, he becomes one with the

Purusha, yes, with the Purusha,’

explained by the commentator, viz. as ratham prapito rathitvam £a

prapita iti yAvat. Nevertheless the reading of M. seems to me pre-

ferable, viz. atha yaiA# paripfirzo *bhibhito ’yam tathaitais Aa, taid

sarvair vimukta svitmany eva sdyugyam upaiti. I should prefer

vimuktas tv d4tmany eva, and translate, ‘But then, freed from all

“those things by which he was filled and likewise was overcome by

them, he obtains union with the Self”

1 M. reads the second time abhivady asmiti, which is no improve-

ment. It might have been ativadyasiti.

? M. reads Yamas prano.

’ This is, of course, the personal Brahma of the Hindu triad. To

distinguish this personal Brahma from the impersonal, I sometimes

give his name in the nom. masc., Brahm4, and not the grammatical

base, Brahman.

* M. reads yA va asya. The commentator explains y4 vasy4A by

vAasayogyad; or ya va y4h by kaséit, admitting a Vedic irregularity

which is not quite clear.
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Firto PrapAryakal.

1. Next follows Kuts4yana’s hymn of praise :

‘Thou art Brahmd, and thou art Vishzu, thou

art Rudra, thou Pragapati*, thou art Agni, Varuza,

Vayu, thou art Indra, thou the Moon.

Thou art Anna® (the food or the eater), thou art

Yama, thou art the Earth, thou art All, thou art

the Imperishable. In thee all things exist in many

forms, whether for their natural or for their own

(higher) ends.

Lord of the Universe, glory to thee! Thou art

the Self of All, thou art the maker of All, the

enjoyer of All; thou art all life, and the lord of all

pleasure and joy*. Glory to thee, the tranquil, the

deeply hidden, the incomprehensible, the immeasur-

able, without beginning and without end.

2, ‘In the beginning® darkness (tamas) alone was

this. It was in the Highest, and, moved by the High-

est, it becomes uneven. Thus it becomes obscurity

? At the beginning of the fifth Prapa/haka my MS. gives the

Slokas which in the printed edition are found in VI, 34, p. 178,

Atreme sloké bhavanti, yatha nirindhano vahmir, &c., to nirvishayam

smritam. Then follows as § 2, Atha yatheda Kautsydyanistutis,

tvam, &c.

* The commentator explains Brahm’ by Hirawzyagarbha and

Pragapati by Virag.

3 M. reads tvam Manus, tvaz Yamas 4a tvam, prthivt tvam atha-

4yutak, which is so clearly the right reading that it is difficult to

understand how the mistakes arose which are presupposed by the
commentary. See Taitt. Up. 1, 2.

* M. reads visvakridarati#? prabhud, which seems better.

5 M. reads tamo va idam ekam dsta tat paro syat tat pareveritam.

Tt may have been tat pare 'sthdt,
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(ragas)'. Then this obscurity, being moved, becomes

uneven. Thus it becomes goodness (sattva). Then

this goodness, being moved, the essence flowed forth®.

This is that part (or state of Self) which is entirely

intelligent, reflected in man (as the sun is in different

vessels of water) knowing the body (kshetragzia),

attested by his conceiving, willing, and believing, it is

Pragdpati, called Visva. His manifestations have

been declared before*, Now that part of him which

belongs to darkness, that, O students 4, is he who is

called Rudra. That part of him which belongs to

obscurity, that, O students, is he who is called

Brahma. That part of him which belongs to good-

ness, that, O students, is he who is called Vishzu.

He being one, becomes three, becomes eight ®, be-

comes eleven*, becomes twelve, becomes infinite.

Because” he thus came to be, he is the Being (neut.),

he moves about, having entered all beings, he has

become the Lord of all beings. He is the Self

within and without, yés, within and without.’

1M. reads etad vai ragaso ripam, which is better, or, at least,

more in accordance with what follows.

2 M. reads satlvam everitarasas saz prasrzvat.

* A reference to Maiir. Up. II, 5, would have saved the com-

mentator much trouble, M. has a better text. It leaves out visveti

or visvikhyas after prag&pati, which may be wrong, but then goes

on: tasya prokta agryas tanavo brahmé rudro vishwur iti, In enu-

merating the three agry4s tanavaz, however, M. is less consistent,

for it begins with ragas or Brahma, then goes on to tamas or

Rudra, and ends with sattva or Vishvu. The Anubhatiprakasa,

verse 142, has the right succession.

4 This vocative, brahmafarino, is always left out in M.

5 The five pramas, the sun, moon, and asterisms.

® The eleven organs of sense and action, which, by dividing

manas and buddhi, become twelve.

7 M. reads aparimitadh4 4odbhfitatvdd bhiteshu Aarati pravishas

sarvabhatanam.,
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Sixto PrarArzaka 4.

1. He (the Self) bears the Self in two ways *%, as

he who is Prava (breath), and as he who is Aditya

(the sun). Therefore there are two paths for him’,

within and without, and they both turn back in a

day and night. The Sun is the outer Self, the inner,

Self is Breath. Hence the motion of the inner Self

is inferred from the motion of the outer Self, For

thus it is said:

‘He who knows, and has thrown off all evil, the

overseer of the senses’, the pure- -minded, firmly

1 The c -ommentator destebes the ach and seventh chapters as
Khila, supplementary, and does not think that they are closely con-

nected with the chief object of the Upanishad. This chief object was

to show tht there is only one thinking Self (4id&4tmé) to be known,

and that the same is to be meditated on as manifested in the different

forms of Rudra, Brahma, Vishvu, &c. ‘Thus the highest object of

those who wish for final liberation has been explained before, as

well as the proper means of obtaining that liberation, What

follows are statements of the greainess of the various manifestations

of the Atman, and advice how to worship them. My MS. gives the

beginning of the sixth Prap&/Aaka, but ends with the end of the

eighth paragraph, The verses in paragraph 34, as mentioned before,

are given in my MS. at the end of the fourth Prapa/Aaka, My

translation deviates considerably from the commentary. The text

is obscure and not always correct. My rule has been throughout

to begin a new sentence with evaw hy Aha, ‘for thus it is said,’

which introduces proofs of what has been said before. The passages

thus quoted as proofs from the Veda are often difficult to under-

stand, nor do they always consist of a complete sentence. My

translation therefore is often purely tcntative,

2 M. reads dvitiya for dvidha.

* M. reads dvau va ctav asya pazdadhd namantar bahis Aahoratre

tau vyéivartete,

* While the sun goes round Meru in a day and a night, the

breath performs 21,000 breathings, or, more exactly, 21,600. M.

reads bahiritmagatyd.

5 M. reads aclhyaksha, not akshadhyaksha,

[t5] x
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grounded (in the Self) and looking away (from

all earthly objects), he is the same. Likewise the

motion of the outer Self is inferred from the motion

of the inner Self. For thus it is said:

‘He who within the sun is the golden person, who

looks upon this earth from his golden place, he is the

same who, after entering the inner lotus of the heart’,

devours food (perceives sensuous objects, &c.)’

2. And he who having entered the inner lotus of

the heart, devours food, the same, having gone to

the sky as the fire of the sun, called Time, and being

invisible, devours all beings as his food.

What is that lotus.and of what is it made? (the

Valakhilyas ask *.)

That lotus is the same as the ether; the four

quarters, and the four intermediate points are its

leaves °.

These two, Breath and the Sun, move on near

to each other (in the heart and in the ether). Let

him worship these two, with the syllable Om, with

the Vyahvzti words (bhiz, bhuvad, svar), and with

the Savitri hymn.

3. There are two forms of Brahman *, the material

(effect) and the immaterial (cause). The material

is false, the immaterial is true. That which is true

is Brahman, that which is Brahman is light, and that

which is light is the Sun®, And this Sun became

the Self of that Om.

1 M. reads sa esho ’nta# pushkare hrztpushkare vasrito.

? The commentator ascribes the dialogue still to the Valakhilyas

and Pragipati Kratu.

5 M. reads dalasamsthd dsur vagnié parata etair pranadityav ela,

‘ See Brsh. Up. I, 3,1.

» Professor Cowell, after giving the various readings of his MSS.,

says, ‘the true reading would seem to be yat satyam tad brahma,
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He divided himself threefold, for Om consists of

three letters,a + u+m. Through them all this’ is con-

tained in himas warp and woof. For thus itis said:

‘Meditate on that Sun as Om, join your Self (the

breath) with the (Self of the) Sun.’

4. And thus it has been said elsewhere: The

Udgitha (of the Sama-veda) is the Praxava? (of the

Rig-veda), and the Prazava is the Udgitha, and thus

the Sun is Udgitha, and he is Pravava or Om. For

thus it is said?:

‘The Udgitha, called Pravava, the leader (in the

performance of sacrifices), the bright’, the sleepless,

free from old age and death, three-footed’, consisting

of three letters (a +u+m), and likewise to be known

as fivefold (five pravas) placed in the cave.” And it

is also said:

‘The three-footed Brahman has its root upward ®,

the branches are ether, wind, fire, water, earth, &c.

This one Asvattha’ by name, the world, is Brahman,

and of it that is the light which is called the Sun,

and it is also the light of that syllable Om, There-

fore Jet him for ever worship that (breath and sun,

as manifestations of Brahman) with the syllable Om.’

He alone enlightens us. For thus it is said:

yad brahma tag gyotir, yad gyotis sa fidityad” This is exactly the

reading of my own MS.

M, reads @aivisminn ity evam hydha.

2 The mystic syllable Om.

8 See AAAndogyopanishad I, 5; Maitr. Up. VL, 25.
+

5

-

M, reads namarhpam.

The three feet of the praza are waking, slumber, and deep

sleep; the three fect of the sun, the three worlds, bhi’, bhuvad,

svar, asin VII, 11. See also AAind. Up. IIL, 12.

® Cf. Kath. Up. VL rt.

7 Asvattha, lit. fig-tree, then frequently used metaphorically as a

name of the world, Flere explained as ‘it will not stand till to-morrow.’

X 2
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‘This alone is the pure syllable, this alone is the

highest syllable; he who knows that syllable only,

whatever he desires, is his*.’

5. And thus it has been said elsewhere: This Om?

is the sound-endowed body of him (PrawzAdity4tman).

This is his gender-endowed body, viz. feminine,

masculine, neuter, This is his light-endowed body,

viz. Agni, Vayu, Aditya. This is his lord-endowed
body, viz. Brahma, Rudra, Vishzu. This is his mouth-

endowed body, viz. Garhapatya, Dakshivagni, Ahava-

niya*, This is his knowledge-endowed body, viz. Rié,

Yagus, Saman. This is his world-endowed body, viz.

Bhdas, Bhuvas, Svar. This is his time-endowed body,

viz. Past, Present, Future. This is his heat-endowed

body, viz. Breath, Fire, Sun, This is his growth-

endowed body, viz. Food, Water, Moon. This is

his thought-endowed body, viz. intellect, mind, per-

sonality. This is his breath-endowed body, viz. Prana,

Apana, Vyana. Therefore by the aforesaid syllable

Om are all these here enumerated bodies praised and

identified (with the Prazddityatman). For thus it

is said*:

‘O Satyakama, the syllable Om is the high and

the low Brahman.’

6. This® (world) was unuttered®, Then forsooth

Pragapati, having brooded, uttered it in the words

Bhdk, Bhuvas, Svar. This is the grossest body of

that Pragdpati, consisting of the three worlds’. Of

that body Svar is the head, Bhuvad the navel, Bhads

' Kash, Up, I, 16, . * M. reads tanfir yom iti,
* The fires on the three altars,

* Prasta Up.V, 2. 5 M. reads atha vyattam.

° So far the prazava or Om has been explained; now follows

the explanation of the Vyahritis; cf VI, 2. Vydhrzti is derived

from vyahar, and means an utterance.

7 CEVI, 5.
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the feet, the sun the eye. For in the eye is fixed

man’s great measure, because with the eye he makes

all measurements. The eye is truth (satyam), for

the person (purusha) dwelling in the eye proceeds to

all things (knows all objects with certainty), There-

fore let a man worship with the Vyahr‘tis, Bhid,

Bhuvaf, Svar, for thus Pragapati, the Self of All, is

worshipped as the (sun, the) Eye of All. For

thus it is said:

‘ This (the sun)is PragApati's all-supporting body, for

in it this all? is hid (by the light of the sun); and in this

all it (the li¢ht) is hid. Therefore this is worshipped*’

a (The Savitri begins*:) Tat Savitur varezyam,

‘this of Savitr?, to be chosen.’) Here the Aditya
(sun) is Savitrz, and the same is to be chosen by the
love(r) of Self, thus say the Brahma-teachers.

(Then follows the next foot in the Savitri): Bhargo

devasya dhimahi, i.e. ‘the splendour of the god we

meditate on.’ Here the god is Savitez, and therefore

he who is called his splendour, him I meditate on,

thus say the Brahma- teachers.

1M. reads visvataskakshur.
? Pragdpati, according to the commentator, is identified with

Satya, the true, because sat means the three worlds, and these (bhaA,

bhuvaé, svar) are said to be his body. Hence probably the inser-

tion of Satyam before PragApati at the beginning of the paragraph.

Then he argues, as the eye has been called satya, and as the eye

is Aditya, therefore PragApati also, being Satya, is Aditya, the sun.

And again, if the sun is worshipped (by the vydbrvtis) then, like the

sun, the eye of all, Pragdpati also, the scif of all, is worshipped.

8 Eshopasita is impossible, We must cither read, with the com-

mentator, eldm upisfta, or with M. eshopasiteti,

4 He now proceeds to explain the worship of the Savitrf verse,

which had been mentioned in VI, 2, after the Om and the Vyahrvtis,

as the third mode of worshipping Praza (breath) and Aditya (sun),
these being two correlative embodiments of the Self. The Savitri

is found in Rig-veda II], 62, 10, but it is here explained in a purely

philosophical sense, See also Brzh. Up. VI, 3, 6
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(Then follows the last foot): Dhiyo yo na# prako-

dayAt, ie. ‘who should stir up our thoughts.’ Here

the dhiya# are thoughts, and he should stir these up

for us, thus say the Brahma-teachers.

(He now explains the word bhargas). Now he

who is called bhargas is he who is placed in yonder

Aditya (sun), or he who is the pupil in the eye’.

And he is so called, because his going (gati) is by

rays (bhabhiZ); or because he parches (bhargayati)

and makes the world to shrivel up. Rudra is called

Bhargas, thus say the Brahma-teachers. Or bha

means that he lights up these worlds; ra, that he

delights these beings, ga that these creatures go to

him and come from him; therefore being a bha-ra-ga,

he is called Bhargas,

Stirya? (sun) is so called, because Soma is con-

tinually squeezed out (su). Savitr? (sun) is so called,

because he brings forth (su), Aditya (sun) is so

called, because he takes up (Ada, scil. vapour, or

the life of man). Pavana® is so called, because he

purifies (pu). Apas, water, is so called, because it

nourishes (py).

And it is said:

‘Surely the Self (absorbed in Praza, breath), which

is called Immortal}, is the thinker, the perceiver, the

goer, the evacuator’, the delighter, the doer, the

speaker, the taster, the smeller, the seer, the hearer,

and he touches. He is Vibhu (the pervader), who

has entered into the body.’ And it is said:

1M. reads tarake “kshzi.

9 Sfirya is considered as the daily performer of the Prdta#savana,

&c., the sacrifice at which Soma is squeezed out as an offering.

* M. reads pavamfnat pavaminad,

* M. reads amrtakhyas Actakhyas Acta.

5 M. reads ganta srishai.
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‘When the knowledge is twofold (subjective and ob-

jective), then he hears, sees, smells, tastes, and touches

(something), for it is the Self that knows everything.’

But when the knowledge is not twofold (subjective

only), without effect, cause, and action?, without a

name, without a comparison, without a predicate *—

what is that? It cannot be told’,

8. And the same Self is also called Isdna (lord),

Sambhu, Bhava, Rudra (timasa); PragApati (lord

of creatures), Visvasrég (creator of all), Hirazya-

garbha, Satyam (truth), Pravza (breath), Hamsa

(ragasa); Sstrz (ruler), Vishvu, Narayava (sat-

tvika); Arka, Savitv?, Dhatr7. (supporter), Vidha-

tvz* (creator), Samrag (king), Indra, Indu (moon).

He is also he who warms, the Sun, hidden by the

thousand-eyed golden egg, as one fire by another.

He is to be thought after, he is to be sought after.

Having said farewell to all living beings, having

gone to the forest, and having renounced all sen-

suous objects, let man perceive the Self® from his

own body.

‘(See him)* who assumes all forms, the golden,

who knows all things, who ascends highest, alone in

his splendour, and warms us; the thousand-rayed,

1M. reads karyakSravzakarmavinirmuktam.

2 Nirupikhyam, rightly translated by Cowell by ‘without a

predicate,’ and rendered by the commentator by apramaya, i.e. not

to be measured, not to be classed, ic. without a predicate.

8 J have translated this in accordance with a well-known passage,

quoted by the commentator from the Brvhaddranyaka, rather than

in accordance with his own interpretation.

4 M. leaves out vidhata.

® Instead of the peculiar Maitrdyani reading, sva% sarirad, M.

reads svas Afaririd.,

® The oneness of the Sun and the Breath is proclaimed in the

following verse of the Pras%a Upanishad J, 8.
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who abides in a hundred places, the spirit of all

creatures, the Sun, rises}.’

9. Therefore he who by knowing this has become

the Self of both Breath and Sun, meditates (while

meditating on them) on his Self, sacrifices (while sacri-

ficing to them) to his Self—this meditation, the mind

thus absorbed in these acts, is praised by the wise.

Then let him purify the contamination of the mind

by the verse UA#4sAish/opahatam, &c.’: ‘Be it food

left, or food defiled by left food, be it food given by

a sinner, food coming from a dead person, or from

one impure from childbirth, may the purifying power

of Vasu, may Agni, and the rays of Savitrz, purify

it, and all my sin*’

First (before eating) he surrounds (the offered

food) with water (in rincing his mouth’). Then

saying, Svaha to Prawa, Sv4ha to Apana, Svaha

to Vydna, Sv4ha to Samana, Sv4hé to Udana, he

offers (the food) with five invocations (in the fire

of the mouth). What is over, he eats in silence,

and then he surrounds (the food) once more after-

wards with water (rincing the mouth after his meal).

Having washed let him, after sacrificing to himself,

meditate on his Self with these two verses, Praxo

’gni# and Visvo ’si, viz. ‘May the Highest Self as

breath, as fire (digestive heat), as consisting of the

1 Here ends the M. manuscript, with the following title: iti

sriyagussikhayaém Maitrdyantyabrdhmamopanishadi shash/taé pra-

pavhakaf. Samapta.

? In the following paragraphs the taking of food is represented

as a sacrifice offered by the Self to the Self (atmayaganarfpam

bhoganam, p. 106, 1. 13),

* Several words have been inserted in this verse, spoiling the

metre.

4 See AXA&nd. Up. V, 2.
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five vital airs, having entered (the body), himself

satisfied, satisfy all, he who protects all’ ‘Thou

art Visva (all), thou art Vaisvanara (fire), all that is

born is upheld by thee; may all offerings enter into

thee; creatures live where thou grantest immortality

to all.’ He who eats according to this rule, does

not in turn become food for others.

10. There is something else to be known. There

is a further modification of this Self-sacrifice (the

eating), namely, the food and the eater thereof, This

is the explanation. The thinking Purusha (person),

when he abides within the Pradhana (nature), is the

feeder who feeds on the food-supplied by Prakrzti

(nature), The elemental Self! is truly his food, his

maker being Pradhana (nature’). Therefore what

is composed of the three qualities (zuzas) is the food,

but the person within is the feeder. And for this the

evidence is supplied by the senses. For animals

spring from seed, and as the seed is the food, there-

fore it is clear that what is food is Pradh4na (the

seed or cause of everything). Therefore, as has

been said. the Purusha (person) is the eater, Pra-

krzti, the food; and abiding within it he feeds. All

that begins with the Mahat® (power of intellect) and

ends with the Viseshas (elements‘), being developed

from the distinction of nature with its three qualities,

is the sign (that there must be a Purusha, an intel-

1 See befors, ITI, 3.

2 This is very doubtful, in fact, unintelligible. The commentator

says, asya bhitatmana’ karté pradhdna’ pirvoktad, so ’pi bhogya

ity arthar.

3 Technical terms, afterwards adopted by the Sahkhya philo-

sophers.

* Professor Cowell observes that the term visesha, as here applied

1o the five gross elements, occurs in the Sdakhya-karika, ver, 38.
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ligent subject). And in this manner the way with
its fourteen steps has been explained', (This is
comprehended in the following verse): ‘This world
is indeed the food, called pleasure, pain, and error
(the result of the three qualities); there is no laying
hold of the taste of the seed (cause), so long as there
is no development (in the shape of effect)’ And in
its three stages also it has the character of food, as
childhood, youth, and old age; for, because these
are developed, therefore there is in them the cha-
racter of food’.

And in the following manner does the perception
of Pradhana (nature) take place, after it has become
manifest :—Intellect and the rest, such as determina-
tion, conception, consciousness, are for the tasting (of
the effects of Pradhana), Then there are the five
(perceptive organs) intended for the (five) objects of
senses, for to taste them, And thus are all acts of
the five active organs, and the acts of the five Pramas
or vital airs (for the tasting of their corresponding
objects). Thus what is manifest (of nature) is food,
and what is not manifest is food, The enjoyer of it
is without qualities, but because he has the quality
of being an enjoyer, it follows that he possesses
intelligence,

As Agni (fire) is the food-eater among the gods,
and Soma the food, so he who knows this eats food
by Agni (is not defiled by food, as little as Agni, the
sacrificial fire). This elemental Self, called Soma
(food), is also called Agni, as having undeveloped
nature for its mouth (as enjoying through nature,
and being independent of it), because it is said, ‘The

* Five receptive, five active organs, and four kinds of consciousness,
? Its very development proves it to be food. Cowell.
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Purusha (person) enjoys nature with its three quali-

ties, by the mouth of undeveloped nature.’ He who

knows this, is an ascetic, a yogin, he is a performer

of the Self-sacrifice (see before). And he who does

not touch the objects of the senses when they intrude

on him, as no one would touch women intruding into

an empty house, he is an ascetic, a yogin, a performer

of the Self-sacrifice.

11. This is the highest form of Self, viz. food, for

this Prava (this body) subsists on food. If it eats

not, it cannot perceive, hear, touch, see, smell, taste,

and it loses the vital airs’. For thus it is said:

‘If it eats, then in full possession of the vital airs,

it can perceive, hear, touch, speak, taste, smell, see.’

And thus it is said:

‘From food are born all creatures that live on

earth; afterwards they live on food, and in the end

(when they die) they return to it®,

12, And thus it is said elsewhere: Surely all these

creatures run about day and night, wishing to catch

food. The sun takes food with his rays, and by it

he shines. These vital airs digest, when sprinkled

with food. Fire flares up by food, and by Brahma

(Pragapati), desirous of food, has all this been made.

Therefore let a man worship food as his Self. For

thus it is said:

‘From food creatures are born, by food they grow

when born; because it is eaten and because it eats

creatures. therefore it is called food (annam).’

13. And thus it is said elsewhere: This food is

the body of the blessed Vishzu, called Visvabhr7t

(all-sustaining). Breath is the essence of food, mind

of breath. knowledge of mind, joy of knowledge. He

1 Khaud, Up. VI, 9, 1. ® Tait. Up. IL, 2.
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who knows this is possessed of food, breath, mind,

knowledge, and joy. Whatever creatures here on

earth eat food, abiding in them he, who knows this,

eats food. Food has been called undecaying, food has

been called worshipful; food is the breath of animals,

food is the oldest, food has been called the physician.

14. And thus it has been said elsewhere: Food

is the cause of all this, time of food, and the sun ts

the cause of time’. “The (visible) form of time is

the year, consisting of twelve months, made up of

Nimeshas (twinklings) and other measures. Of the

year one half (when the sun moves northward)

belongs to Agni, the.other. to. Varuza (when the

sun moves southward), That which belongs to

Agni begins with the asterism of Magha and ends

with half of the asterism of Sravish/Z4, the sun

stepping down northward. That which belongs to

Soma (instead of Varuza) begins with the asterism

(of Aslesha), sacred to the Serpents, and ends with

half of the asterism of Sravish/#a, the sun stepping

up southward. And then there (are the months)

one by one, belonging to the ycar, each consisting

of nine-fourths of asterisms (two asterisms and a

quarter being the twelfth part of the passage of the

sun through the twenty-seven Nakshatras), each

determined by the sun moving together with the

asterisms. Because time is imperceptible by sense,

therefore this (the progress of the sun, &c.) is its

evidence, and by it alone is time proved to exist.

Without proof there is no apprehension of what is

to be proved; but even what is to be proved can

become proof, for the sake of making itself known,

As food depends on time, therefore time is praised, which again

depends on the sun, which is a form of the Self.
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if the parts (the twinklings, &c.) can be distinguished

from the whole (time’). For thus it is said:

‘As many portions of time as there are, through

them the sun proceeds: he who worships time as

Brahman, from him time moves away very far.” And

thus it is said:

‘From time all beings flow, from time they grow ;

in time they obtain rest; time is visible (sun) and

invisible (moments).’

15. There are two forms of Brahman, time and

non-time. That which was before the (existence of

the) sun is non-time and_has no parts, That which

had its beginning from the sun is time and has

parts. Of that which has parts, the year is the

form, and from the year are born all creatures;

when produced by the year they grow, and go again

to rest in the year. Therefore the year is Praga-

pati, is time, is food, is the nest of Brahman, is Self.

Thus it ts said:

‘Time ripens and dissolves all beings in the great

Self, but he who knows. into what time itself is dis-

solved, he is the knower of the Veda.’

16. This manifest time is the great ocean of

creatures. He who is called Savite? (the sun, as be-

getter) dwells in it, from whence the moon, stars,

planets, the year, and the rest are begotten. From

them again comes all this, and thus, whatever of

good or evil is seen in this world, comes from them.

Therefore Brahman is the Self of the sun, and a

man should worship the sun under the name of time.

Some say the sun is Brahman, and thus it is said:

1 Thus, the commentator says, the existence of the lamp can be

proved by the light of the lamp, as the existence of time is proved

by what we sce. the rising of the sun. All this is very obscure,
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‘ The sacrificer, the deity that enjoys the sacrifice,

the oblation, the hymn, the sacrifice, Vishzu, Praga-

pati, all this is the Lord, the witness, that shines in

yonder orb.’

i7, In the beginning Brahman was all this’. He

was one, and infinite ; infinite in the East, infinite in

the South, infinite in the West, infinite in the North,

above and below and everywhere infinite, East and

the other regions do not exist for him, nor across, nor

below, nor above. The Highest Self is not to be

fixed, he is unlimited, unborn, not to be reasoned

about, not to be conceived. He is like the ether

(everywhere), and at-the destruction of the universe,

he alone is awake. Thus from that ether he wakes

all this world, which consists of thought only, and

by him alone is all this meditated on, and in him it

is dissolved. His is that lnminous form which

shines in the sun, and the manifold light in the

smokeless fire, and the heat which in the stomach

digests the food. Thus it is said:

‘He who is in the fire, and he who is in the heart,

and he who is in the sun, they are one and the

same.’

He who knows this becomes one with the one.

18, This is the rule for achieving it (viz. concen-

tration of the mind on the object of meditation):

restraint of the breath, restraint of the senses, medi-

tation, fixed attention, investigation, absorption, these

are called the sixfold Yoga* When beholding by

1 Brahman used as neuter, but immediately followed by eko

*nantah, &c.

2 After having explained the form of what is to be meditated on

and the made of meditation, the Upanishad now teaches the Yoga

which serves to keep our thoughts in subjection, and to fix our

thoughts on the object of meditation, See Yoga-Sftras II, 29.
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this Yoga, he beholds the gold-coloured maker, the

lord, the person, Brahman, the cause, then the sage,

leaving behind good and evil, makes everything

(breath, organs of sense, body, &c.) to be one in

the Highest Indestructible (in the pratyagAtman or

Brahman). And thus it is said:

‘As birds and deer do not approach a burning

mountain, so sins never approach those who know

Brahman.’

19, And thus it is said elsewhere: When he who

knows has, while he is still Praza (breath), restrained

his mind, and placed all objects of the senses far

away from himself, then let him remain without any

conceptions. And because the living person, called

Prava (breath), has been produced here on earth

from that which is not Praza (the thinking Self),

therefore let this Priva merge the Praza (himself)

in what is called the fourth, And thus it is said:

‘What is without thought, though placed in the

centre of thought, what cannot be thought, the

hidden, the highest—let a man merge his thought

there: then will this living being (linga) be without

attachment *’

20. And thus it has been said elsewhere: There

is the superior fixed attention (dhdravd) for him,

viz. if he presses the tip of the tongue down the

palate and restrains voice, mind, and breath, he sees

1 The fourth stage is meant for the thinking Self, the earlier

stages being waking, slumbering, and sleep.

? Professor Cowell offers two renderings of this difficult passage :

‘ This which is called prava, i.e. the individual soul as characterised

by the subtil body, will thus no longer appear in its separate indi-

viduality from the absence of any conscious subject; or, this subtil

body bearing the name of intellect will thus become void of all

objects.’
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Brahman by discrimination (tarka) And when,

after the cessation of mind?, he sees his own Self,

smaller than small, and shining, as the Highest Self’,

then having seen his Self as the Self, he becomes

Self-less, and because he is Self-less, he is without

limit, without cause, absorbed in thought. This is

the highest mystery, viz. final liberation. And thus

it is said:

‘Through the serenity of the thought he kills all

actions, good or bad; his Self serene, abiding in the

Self, obtains imperishable bliss,’

21, And thus it has been said elsewhere: The

artery, called Sushumn4, going upwards (from the

heart to the Brahmarandhra), serving as the passage

of the Praza, is divided within the palate. Through

that artery, when it has been joined by the breath

(held in subjection), by the sacred syllable Om, and

by the mind (absorbed in the contemplation of Brah-

man), let him proceed upwards®, and after turning

the tip of the tongue to the palate, without* using

any of the organs of sense, let greatness perceive

greatness*, From thence he goes to selflessness,

and through selflessness he ceases to be an enjoyer

of pleasure and pain, he obtains aloneness (kevalatva,

final deliverance), And thus it is said:

' The commentator remarks that this process is called Lambika-

yoga, and the state produced by it Unmanf or Unmanibhava; see

amanibhava, in VI, 34, ver. 7.

® J should have preferred to translate 4tminam Atman4 pasyati

by ‘he sees his Self by his Self,’ but the commeniator takes a slightly

different view, and says: itthambhave tritiyé ; paramatmarfipena

pasyati,

° Ch Karka Up. VI, 16; Pras#a Up. IH, 6 (p. 277).

‘ Tf we read samyogya we must follow the commentator in trans-

lating by ‘uniting the senses with the praza and the manas.’

® Let the Self perceive the Self.
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‘Having successively fixed the breath, after it had

been restrained, in the palate, thence having crossed

the limit (the life), let him join himself afterwards

to the limitless (Brahman) in the crown of the

head.’

22. And thus it has been said elsewhere: Two

Brahmans have to be meditated on, the word and

the non-word. By the word alone is the non-word

revealed. Now there is the word Om. Moving

upward by it (where all words and all what is meant

by them ceases), he arrives at absorption in the

non-word (Brahman). ‘This is the way, this is the

immortal, this is union, and this is bliss. And as

the spider, moving upward by the thread, gains free

space, thus also he who meditates, moving upward

by the syllable Om, gains independence.

Other teachers of the word (as Brahman) think

otherwise. They listen to the sound of the ether

within the heart while they stop the ears with the

thumbs. They compare it to seven noises, like

rivers, like a bell, like a brazen vessel, like the

wheels of a carriage, like the croaking of frogs, like

rain, and as if a man speaks in a cavern. Having

passed beyond this variously apprehended sound, and

having settled in the supreme, soundless (non-word),

unmanifested Brahman, they become undistinguished

and undistinguishable, as various flavours of the

flowers are lost in the taste of honey. And thus

it is said:

‘Two Brahmans are to be known, the word-Brah-

man and the highest Brahman; he who is perfect in

the word-Brahman attains the highest Brahman1’

2 Cf. Mahabharata XII, 8540; Sarvadarsana-sangraha, p.144;

Cowell’s Translation, p. 271.

[15] Y
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23. And thus it has been said elsewhere: The

syllable Om is what is called the word. And its end

is the silent, the soundless, fearless, sorrowless, joy-

ful, satisfied, firm, unwavering, immortal, immovable,

certain (Brahman), called Vishzu, Let him worship

these two, that he may obtain what is higher than

everything (final deliverance). For thus it is said:

‘He who is the high and the highest god?, by

name Om-kara, he is soundless and free from all

distinctions: therefore let a man dwell on him in

the crown of his head.’

24. And thus it has been said elsewhere: The

body is the bow, the syllable Om is the arrow, its

point is the mind. Having cut through the dark-

ness, which consists of ignorance’, it approaches that

which is not covered by darkness*, Then having

cut through that which was covered (the personal

soul), he saw Brahman, flashing like a wheel on fie,

bright like the sun, vigorous, beyond all darkness,

that which shines forth in yonder sun, in the moon,

in the fire, in the lightning‘. And having seen

him, he obtains immortality. And thus it has been

said :

‘Meditation is directed to the highest Being

(Brahman) within, and (before) to the objects (body,

Om, mind) ; thence the indistinct understanding be-

comes distinct.

And when the works of the mind are dissolved,

* The com nentator takes devaé as devaA, though the accent is

against it; see Schroeder, Uber die Maitrayaat Samhita, p. 9g, 1. 11.

2 Should it not be, ‘darkness is the mark ?’

5 Atamavishé, explained as an irregular compound, atama-Avish-

fam, tama-Avesanarahitam.

* Cf Bhagavadgita XV, 12,
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then that bliss which requires no other witness, that

is Brahman (Atman), the immortal, the brilliant, that

is the way, that is the (true) world.’

25. And thus it has been said elsewhere: He

who has his senses hidden as in sleep, and who,

while in the cavern of his senses (his body), but no

longer ruled by them, sees, as in a dream, with the

purest intellect, Him who is called Prazava (Om),

the leader?, the bright, the sleepless, free from old

age, from death, and sorrow, he is himself also

called Prazava, and becomes a leader, bright, sleep-

less, free from old age, from death, and sorrow.

And thus it is said;

‘Because in this manner he joins the Praza

(breath), the Om, and this Universe in its manifold

forms, or because they join themselves (to him),

therefore this (process of meditation) is called Yoga

(joining).

The oneness of breath, mind, and senses, and

then the surrendering of all conceptions, that is

called Yoga.’

26. And thus it has also been said elsewhere:

As a sportsman, after drawing out, the denizens of

the waters with a net, offers them (as a sacrifice)

in the fire of his stomach, thus are these PrAzas

(vital airs), after they have been drawn out with the

syllable Om, offered in the faultless fire (Brahman)’*,

Hence he is like a heated vessel (full of clarified

butter); for as the clarified butter in the heated

vessel lights up, when touched with grass and sticks,

thus does this being which is called Not-breath

(Atman) light up, when touched by the Prazas (the

Ch VI, 4. * Cf, Svetisvatara-upanishad ITI, 10.

¥Y 2
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vital airs)". And that which flares up, that is the

manifest form of Brahman, that is the highest place

of Vishzu?’, that is the essence of Rudra. And this,

dividing his Self in endless ways, fills all these

worlds, And thus it is said:

‘As the sparks from the fire, and as the rays from

the sun, thus do his Prazas and the rest in proper order

again and again proceed from him here on earth*’

27. And thus it has also been said elsewhere:

This is the heat of the highest, the immortal, the

incorporeal Brahman, viz. the warmth of the body.

And this body is the clarified butter (poured on it,

by which the heat of Brahman, otherwise invisible, is

lighted up). Then, being manifest, it is placed in

the ether (of the heart). Then by concentration they

thus remove that ether which is within the heart, so

that its light appears, as it were*. Therefore the

worshipper becomes identified with that light with-

out much delay. As a ball of iron, if placed in the

earth, becomes earth without much delay, and as,

when it has once become a clod of earth, fire and

smiths have nothing more to do with that ball of

iron, thus does thought (without delay) disappear,

together with its support®, And thus it is said:

1 As the fire which exists invisibly in a heated vessel becomes

visible when the heated vessel is touched with sticks dipped in

butter, thus the Atman in the body appears only when the Prazas
are diffused in it. Or, as the clarified butter, heated together with

the vessel, lights up grass that comes in contact with it, so does this

Atman (called Not-breath), by healing its two bodies which are
pervaded by the reficctions of the thinker, light up everything

brought in contact with it, viz, the world.

-® See Aasha Up, IIT, 9. * See VI, 31; Brzh. Up. IT, 1, 10.

* The light was always there, but it seems then only to appear.

® The commentator explains this differently. He says that the
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‘The shrine which consists of the ether in the

heart, the blissful, the highest retreat, that is our

own, that is our goal, and that is the heat and bright-

ness of the fire and the sun.’

28. And thus it has been said elsewhere: After

having left behind the body, the organs of sense, and

the objects of sense (as no longer belonging to us),

and having seized the bow whose stick is fortitude

and whose string is asceticism, having struck down

also with the arrow, which consists in freedom from

egotism, the first guardian of the door of Brahman—

(for if man looks at the world egotistically, then,

taking the diadem of passion, the earrings of greed

and envy, and the staff of sloth, sleep, and sin, and

having seized the bow whose string is anger, and

whose stick is lust, he destroys with the arrow

which consists of wishes, all beings)—-having there-

fore killed that guardian, he crosses by means of the

boat Om to the other side of the ether within the

heart, and when the ether becomes revealed (as

Brahman), he enters slowly, as a miner seeking

minerals in a mine, into the Hall of Brahman.

After that let him, by means of the doctrine of his

teacher, break through the shrine of Brahman, which

consists of the four nets (of food, breath, mind, know-

ledge, till he reaches the last shrine, that of blessed-

ness and identity with Brahman). Thenceforth pure,

similes are intended to show how, as soon as the impediment is

removed, the worshipper obtains his truc form, i.e, becomes Brah-

man. Afterwards he explains Aittam, thought, by the individual

thinker, and declares that he vanishes together with the thought,

which forms the fsraya, the place, or the upAdhi, the outward form.

Or again, he says that the Aitta, the mind, vanishes with its outward

sign, viz. the thoughts and imaginations,
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clean, undeveloped, tranquil, breathless, bodiless,

endless, imperishable, firm, everlasting, unborn and

independent, he stands on his own greatness}, and

having seen (the Self), standing in his own greatness,

he looks on the wheel of the world as one (who has

alighted from a chariot) looks on its revolving wheel.

And thus it is said:

‘If a man practises Yoga for six months and is

thoroughly free (from the outer world), then the

perfect Yoga (union), which is endless, high, and

hidden, is accomplished.

But if a man, though well enlightened (by instruc-

tion), is still pierced by (the guzas of) passion and

darkness, and attached to his. children, wife, and

house, then perfect Yoga is never accomplished +’

29, After he had thus spoken (to Brzhadratha),

Sakayanya, absorbed in thought, bowed before him,

and said: ‘O King, by means of this Brahma-know-

ledge have the sons of Pragapati (the Valakhilyas)

gone to the road of Brahman. Through the practice

of Yoga a man obtains contentment, power to endure

good and evil, and tranquillity, Let no man preach

this most secret doctrine to any one who is not his

son or his pupil’, and who is not of a serene mind.

To him alone who is devoted to his teacher only,

and endowed with all necessary qualities, may he

communicate it‘,

1 See Maitr. Up. II, 4; VI, 31.

2 This would seem to have been the end of the dialogue between

Pragdpati and the Valakhilyas, which, as related by Sakdyanya to

King Brzhadratha, began in I], 3, See, however, VU, 8.

§ Svet. Up. VI, 22 (p. 267); Brrh. Up. VI, 3, 12.

* Here may have been the end of a chapter, but the story of

Sakdyanya and Brehadratha is continued to VI, 30.
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30. Om! Having settled down in a pure place

let him, being pure himself, and firm in goodness,

study the truth, speak the truth, think the truth,

and offer sacrifice to the truth’. Henceforth he has

become another; by obtaining the reward of Brah-

man his fetters are cut asunder, he knows no hope,

no fear from others as little as from himself, he

knows no desires; and having attained imperishable,

infinite happiness, he stands blessed in the true

Brahman, who longs for a true man% Freedom

from desires is, as it were, the highest prize to be

taken from the best treasure (Brahman). For a

man full of all desires, being, possessed of will,

imagination, and belief, isa slave; but he who is

the opposite, is free.

Here some say, it is the Guva? (i. e. the so-called

Mahat, the principle of intellect which, according to

the Sankhyas, is the result of the Guzas or qualities),

which, through the differences of nature (acquired in

the former states of existence), goes into bondage to

the will, and that deliverance takes place (for the Guza)

when the fault of the will has been removed. (Butthis

is not our view), because (call it gua, intellect, buddhi,

manas, mind, ahankara, egotism, it is not the mind

that acts, but) he sees by the mind (as his instru-

ment), he hears by the mind; and all that we call

1°The truth or the true are explained by, (1) the bcok which

teaches the Highest Sclf; (2) by Brahman, who is to be spoken

about; (3) by Brahman, who is to be meditated on; (4) by Brah-

man, who is to be worshipped in thought.

2 Thave translated this according to the commentary, but I should

prefer to read satyAbhilashivi,

® The passages within brackets had to be added from the com-

mentary in order to make the text intelligible, at least according to

RAmatirtha’s views,
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desire, imagination, doubt, belief, unbelief, certainty,

uncertainty, shame, thought, fear, all that is but

mind (manas). Carried along by the waves of the

qualities, darkened in his imaginations, unstable,

fickle, crippled, full of desires, vacillating, he enters

into belief, believing 1 am he, this is mine, and he

binds his Self by his Self, as a bird with a net’.

Therefore a man, being possessed of will, imagina-

tion, and belief, is a slave, but he who is the oppo-

site is free. For this reason Jet a man stand free

from will, imagination, and belief—this is the sign of

liberty, this is the path that leads to Brahman, this

is the opening of the-door, and through it he will go

to the other shore of darkness. All desires are there

fulfilled. And for this they quote a verse:

“When the five instruments of knowledge stand

still together with the mind, and when the intellect

does not move, that is called the highest state?.”’

Having thus said, Sakayanya became absorbed in

thought. Then Marnt (i.e. the King Brzhadratha)’,

having bowed before him and duly worshipped him,

went full of contentment to the Northern Path‘, for

there is no way thither by any side-road. This is

the path to Brahman. Having burst open the

solar door, he rose on high and went away. And

here they quote :

‘There are endless rays (arteries) for the Self

who, like a lamp, dwells in the heart: white and

black, brown and blue, tawny and reddish®.

7} See ILL, 2. * See the same verse in Ka/ha Up. VL, 10.

* See before, IT, 1.

* Sce Prasiia Up. T, 10, ‘But those who have sought the Self by

penance, abstinence, faith, and knowledge, gain by the Northern

Path Aditya, the sun,’

® See KAAnd. Up. VII, 6, 1.
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One of them (the Sushumna) leads upwards,

piercing the solar orb: by it, having stepped beyond

the world of Brahman, they go to the highest path.

The other hundred rays! rise upwards also, and

on them the worshipper reaches the mansions be-

longing to the different bodies of gods.

But the manifest rays of dim colour which lead

downwards, by them a man travels on and on help-

lessly, to enjoy the fruits of his actions here.’

Therefore it is said that the holy Aditya (sun) is
the cause of new births (to those who do not worship

him), of heaven (to those who worship him as a god),

of liberty (to those who worship»him as Brahman)*.

31, Some one asks: ‘Of what nature are those

organs of sense that go forth (towards their ob-

jects)? Who sends them out here, or who holds

them back ?’

Another answers ; ‘ Their nature is the Self; the

Self sends them out, or holds them back; also the

Apsaras (enticing objects of sense), and the solar

rays (and other deitics presiding over the senses).’

Now the Self devours the objects by the five rays

(the organs of sense); then who is the Self?

He who has been defined by the terms pure, clean,

undeveloped, tranquil*, &c., who is to be apprehended

independently by his own peculiar signs. That sign

of him who has no signs, is like what the pervading

1 A similar verse, but with characteristic variations, occurs in the

K~aand. Up. VUL, 6, 6, and in the Ka/ta Up. VI, 16.

* Here ends the story of Sakayanya, which began I, 2, and was

carried on through chap. VI, though that chapter and the seventh

are called Khilas, or supplements, and though the MS. M. also ends,

as we saw, with the eighth paragraph of the sixth chapter.

3 See before, TI, 4 Vis4
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heat is of fire, the purest taste of water; thus say

some’, It is speech, hearing, sight, mind, breath ;

thus say others?, It is intellect, retention, remem-

bering, knowledge; thus say others®, Now all these

are signs of the Self in the same sense in which here

on earth shoots are the signs of seed, or smoke, light,

and sparks of fire. And for this they quote;

‘As the sparks from the fire, and as the rays from

the sun, thus do his Prazas and the rest in proper

order again and again proceed from him here on

earth,’

32. From this very Self, abiding within his Self,

come forth all Prazas (speech, &c.), all worlds, all

Vedas, all gods, and all beings ; its U panishad (revela-

tion)* is that it is ‘the true of the true.’ Now as froma

fire of green wood, when kindled, clouds of smoke come

forth by themselves (though belonging to the fire),

thus from that great Being has been breathed forth

all this which is the Azg-veda, the Yagur-veda, the

Sama-veda, the Atharv4ngirasas (Atharva-veda), the

Itihasa (legendary stories), the Purdsza (accounts of

the creation, &c.), Vidya (ceremonial doctrines), the

Upanishads, the Slokas (verses interspersed in the

Upanishads, &c.), the Sttras (compendious state-

ments), the Anuvydkhydnas (explanatory notes), the

Vyakhydanas (elucidations)*—all these things are his,

1 See Svet. Up. VI, 13. * See Ken. Up. 2.

5 See Ait. Up. IIL, 2. Here we find dbr#i (holding), smriti

(remembering), pragfidnam (knowledge), but not buddhi. Pra-

gitanam seems the right reading, and is supported by M.

* See before, VI, 26.

* Revelation is here the rendering of Upanishad, upanigama-

yitritvat sakshadrahasyam, and the true (sattya) is explained first by

the five elements, and then by that which is their real essence.

° See KAand. Up. VI, 1. The explanations given of these literary
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33. This fire (the G&rhapatya-fire) with five

bricks is the year, And its five bricks are spring,

summer, rainy season, autumn, winter; and by them

the fire has a head, two sides, a centre, and a tail.

This earth (the Garhapatya-fire) here is the first

sacrificial pile for PragApati, who knows the Purusha

(the Virig). It presented the sacrificer to Vayu

(the wind) by lifting him with the hands to the sky.

That Vayu is Priva (Hirazyagarbha).

Prava is Agni (the DakshizAgni-fire), and its bricks

are the five vital breaths, Priva, Vyana, Apdana,

Samana, Udana; and by them the fire has a head,

two sides, a centre, and a tail. This sky (the

Dakshizagni-fire) here is the second sacrificial pile

for Pragapati, who knows the Purusha. It pre-

sented the sacrificer to Indra, by lifting him with

the hands to heaven. That Indra is Aditya, the
sun,

That (Indra) is/the Agni (the Ahavantya-fire),
and its bricks are the /z4, the Yagush, the Sdiman,

the Atharvangirasas, the Itihdsa, and the Purava;

and by them the fire has a head, two sides, a tail,

and a centre. This heaven (Ahavantya-fire) is the

third sacrificial pile for Pragdpati, who knows the

titles are on the whole the same as those we had before in similar

passages. What is peculiar to Ramatirtha is that he explains

Upanishad by such passages as we had just now, viz. its Upanishad

is that it is the true of the truc, The Slokas are explained as

verses like those in VI, 19, afittam Aittamadhyastham. The

Sftras are explained as comprehensive sentences, such as II, 2,

ayam viva khalv atm’ te. Anuvyakhydnas are taken as explana-

tions following on the Sftra in II, 2, beginning with atha ya

eshoddAvisavish/ambhanena. The Vyakhydnas are taken as fuller

statements of the meaning contained in the Sftra, such as the

dialogue between the Valakhilyas and Kratu.
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Purusha. With the hands it makes a present of

the sacrificer to the Knower of the Self (Pragapati) ;

then the Knower of the Self, lifting him up, pre-

sented him to Brahman, In him he becomes full

of happiness and joy.

34. The earth is the Garhapatya-fire, the sky the

Dakshiza-fire, the heaven the Ahavaniya-fire ; and
therefore they are also the Pavamdna (pure), the

Pavaka (purifying), and the Su4i (bright)!, By this

(by the three deities, Pavamdna, Pavaka, and Sufi)

the sacrifice (of the three fires, the GArhapatya,

Dakshiva, and Ahavaniya) is manifested. And be-

cause the digestive fire also is'a compound of the

Pavamana, Pavaka, and Suéi, therefore that fire is

to receive oblations, is to be laid with bricks, is to

be praised, and to be meditated on, The sacrificer,

when he has seized the oblation, wishes? to perform

his meditation of the deity :

‘The gold-coloured bird abides in the heart, and

in the sun—a diver bird, a swan, strong in splendour ;

him we worship in the fire.’

Having recited the verse, he discovers its mean-

ing, viz. the adorable splendour of Savitr?z (sun) is to

be meditated on by him who, abiding within his

mind, meditates thereon. Here he attains the place

of rest for the mind, he holds it within his own Self,

On this there are the following verses :

(1) As a fire without fuel becomes quiet in its

1 Epithets of Agni, the sacrificial-fire, pavamaza applying o

the Garhapatya-fire, pavaka to the Dakshima-fire, and sufi to the

Ahavaniya-fire. The construction of the sentence, however, is

imperfect.

2 ‘This means, he ought to perform it.
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place}, thus do the thoughts, when all activity ceases,

become quiet? in their place.

(2) Even in a mind which loves the truth® and has

gone to rest in itself there arise, when it is deluded

by the objects of sense, wrongs resulting from former

acts‘,

(3) For thoughts alone cause the round of births5 ;

let a man strive to purify his thoughts, What a man

thinks, that he is: this is the old secret*,

(4) By the serenity of his thoughts a man blots out

all actions, whether good or bad. Dwelling within

his Self with serene thoughts, he obtains imperish-

able happiness.

(5) If the thoughts of a man were so fixed on

Brahman as they are on the things of this world,

who would not then be freed from bondage ?

(6) The mind, it is said, is of two kinds, pure or

impure; impure from the contact with lust, pure

when free from lust’.

(7) When a man, having freed his mind from

sloth, distraction, and vacillation, becomes as it were

delivered from his mind’, that is the highest point.

(8) The mind must be restrained in the heart till

it comes to an end ;—that is knowledge, that is

liberty: all the rest are extensions of the ties? (which

bind us to this life).

! Dies in the fireplace. ? M. reads upasdmyati twice.

5M, reads satyakdminal,

* The commentator inserts a negative.

5 M. reads samsirak.

§ This is very like the teaching of the Dhammapada, I, 1.

7 Cf, Ind. Stud. II, 60. Brahmavindu Up. v. 1, where we read

kamasanhkalpam, as in MS. M.

8 See note to VI, 20.

* M. reads mokshaséa and seshas tu. The commentator says that
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(9) That happiness which belongs to a mind which

by deep meditation has been washed! clean from all

impurity and has entered within the Self, cannot be

described here by words ; it can be felt by the inward

power only’,

(10) Water in water, fire in fire, ether in ether, no

one can distinguish them; likewise a man whose

mind has entered (till it cannot be distinguished

from the Self), attains liberty,

(11) Mind alone is the cause of bondage and

liberty for men; if attached to the world, it becomes

bound; if free from the world, that is liberty %

Therefore those who do not.offer the Agnihotra

(as described above), who do not lay the fires (with

the bricks, as described above), who are ignorant (of

the mind being the cause of the round of births), who

do not meditate (on the Self in the solar orb) are

debarred from remembering the ethereal place of

Brahman, Therefore that fire is to receive obla-

tions, is to be laid with bricks, is to be praised, to

be meditated on,

354. Adoration to Agni, the dweller on earth, who

remembers his world. Grant that world to this thy

worshipper !

Adoration to Vayu, the dweller in the sky, who

remembers his world. Grant that world to this thy

worshipper !

this line is easy, but itis so by no means, Professor Cowell translates

granthavistara# by book-prolixity, but this sounds very strange in an

Upanishad. I am not satisfied with my own translation, but it may

stand till a better one is found. M. reads gréndhavistara4. The

granthis are mentioned in A’Aand. Up. VIL, 26; Kad. Up. VI, 15.

1M. reads nirdhita. ® M. reads karaneti.

° M. reads vishay4saktam muktyai.

* Next follow invocations to be addressed to the deities.
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Adoration to Aditya, the dweller in heaven, who

remembers his world. Grant that world to this thy

worshipper !

Adoration to Brahman, who dwells everywhere,

who remembers all. Grant all to this thy wor-

shipper !

The mouth of the true (Brahman) is covered with

a golden lid ; open that, O Piishan (sun), that we may

go to the true one, who pervades all (Vishzu)'.

He who is the person in the sun, I am he?

And what is meant by the true one is the essence

of the sun, that which is bright, personal, sexless? ;

a portion (only) of«the light which pervades the

ether; which is, as it were, in the midst of the sun,

and in the cye, and in the fire. That is Brahman,

that is immortal, that is splendour.

That is the truc one, a portion (only) of the light

which pervades the ether, which is in the midst of

the sun, the immortal, of which Soma (the moon)

and the vital breaths also are offshoots: that is

Brahman, that is immortal, that is splendour.

That is the true one, a portion (only) of the light

which pervades the ether, which in the midst of the

sun shines as Yagus, viz. as Om, as water, light,

essence, immortal, Brahman, Bho4, Bhuva4, Svar,

Om.

‘The cight-footed*, the bright, the swan, bound

' The verse occurs in a more original form in Tal. Up. 15.

3 The commentator adds iu after aham.,

3 Khind. Up. I, 6,6; Svet. Up. V, ro.

* The eight feet are explained as the eight regions, or 4roga and

the rest. The swan is the sun, The three threads are the three

Vedas; see AU, Up. 1,1; Ind. Stud. IX, 11 —ash/apddam sutir

hamsam trisitram mavim avyayam, dvivartamanam taigasaiddham
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with three threads, the infinitely small, the imperish-

able, blind for good and evil, kindled with light—he

who sees him, sees everything.’

A portion (only) of the light which pervades the

ether, are the two rays rising in the midst of the

sun, That is the knower! (the Sun), the true one.

That is the Yagus, that is the heat, that is Agni

(fire), that is Vayu (wind), that is breath, that is

water, that is the moon, that is bright, that is im-

mortal, that is the place of Brahman, that is the ocean

of light. In that ocean the sacrificers are dissolved?

like salt, and that is oneness with Brahman, for all

desires are there fulfilled.. And here they quote:

‘Like a lamp, moved by a gentle wind, he who

dwells within the gods shines forth. He who knows

this, he is the knower, he knows the difference (be-

tween the high and the highest Brahman); having

obtained unity, he becomes identified with it.

They who rise up in endless number, like spray

drops (from the sea), like lightnings from the light

within the clouds in the highest heaven, they, when

they have entered into the light of glory (Brahman),

appear like so many flame-crests in the track of fire.’

36. There are two manifestations of the Brahma-

light ; one is tranquil, the other lively. Of that which

is tranquil, the ether is the support; of that which is

lively, food. Therefore (to the former) sacrifice must

be offered on the house-altar with hymns, herbs,

ghee, meat, cakes, sthalipaka, and other things; to

the latter, with meat and drinks (belonging to the

great sacrifices) thrown into the mouth, for the mouth

sarvah pasyan na pasyati. Here the cight feet are explained as the

five elements, manas, buddhi, and ahankiara.

‘ Savit for savitr7. *® Vityante for viltyante.
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is the Ahavantya-fire; and this is done to increase

our bodily vigour, to gain the world of purity, and

for the sake of immortality. And here they quote:

‘Let him who longs for heaven, offer an Agni-

hotra. By an Agnishfoma he wins the kingdom

of Yama; by Uktha, the kingdom of Soma; by

a Shodasin-sacrifice, the kingdom of Sirya; by an

Atiratra-sacrifice, the kingdom of Indra; by the

sacrifices beginning with the twelve-night sacrifice

and ending with the thousand years’ sacrifice, the

world of Pragapati.

As a lamp burns so long as the vessel that holds

the wick is filled with oil, these two, the Self and the

bright Sun, remain so long as the egg (of the world)

and he who dwells within it hold together,’

37. Therefore let a man perform all these cere-

monies with the syllable Om (at the beginning). Its

splendour is endless, and it is declared to be three-

fold, in the fire (of the altar), in the sun (the deity),

in the breath (the saerificer). Now this is the channel

to increase the food, which makes what is offered in

the fire ascend to the sun. The sap which flows

from thence, rains down as with the sound of a

hymn. By it there are vital breaths, from them

there is offspring. And here they quote:

‘The offering which is offered in the fire, goes to

the sun; the sun rains it down by his rays; thus food

comes, and from food the birth of living beings.’

And thus he said:

‘The oblation which is properly thrown on the

fire, goes toward the sun; from the sun comes rain,

from rain food, from food living beings!’

t See Manu III, 76.

[15] Z
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38, He who offers the Agnihotra breaks through the

net of desire. Then, cutting through bewilderment,

never approving of anger, meditating on one desire

(that of liberty), he breaks through the shrine of

Brahman with its four nets, and proceeds thence to

the ether. For having there broken through the

(four) spheres of the Sun, the Moon, the Fire, and

Goodness, he then, being purified himself, beholds

dwelling in goodness, immovable, immortal, inde-

structible, firm, bearing the name of Vishzu, the

highest abode, endowed with love of truth and om-

niscience, the self-dependent. Intelligence (Brahman),

standing in its own greatness. And here they quote :

‘In the midst of the sun stands the moon, in

the midst of the moon the fire, in the midst of fire

goodness, in the midst of goodness the ternal.’

Having meditated on him who has the breadth

of a thumb within the span (of the heart) in the

body, who is smaller than small, he obtains the

nature of the Highest; there all desires are fulfilled.

And on this they quote:

‘Having the breadth of a thumb within the span

(of the heart) in the body, like the flame of a lamp,

burning twofold or threefold, that glorified Brahman,

the great God, has entcred into all the worlds. Om!

Adoration to Brahman! Adoration!’

Sreventi PRAPATHAKA.

1, Agni, the Gayatra (metre), the Trivrzt (hymn),

the Rathantara (song), the spring, the upward breath

(prava), the Nakshatras, the Vasus (deities)—these

rise in the East; they warm, they rain, they praise '

1 Other MSS. read sruvanti, which seems better,
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(the sun), they enter again into him (the sun), they

look out from him (the sun). He (the sun) is incon-

ceivable, without form, deep, covered, blameless,

solid, unfathomable, without qualities, pure, brilliant,

enjoying the play of the three qualities, awful, not

caused, a master-magician'’, the omniscient, the

mighty, immeasurable, without beginning or end,

blissful, unborn, wise, indescribable, the creator of

all things, the self of all things, the enjoyer of all

things, the ruler of all things, the centre of the centre

of all things.

2. Indra, the Trish/ubh (metre), the Paz#adasa

(hymn), the Byzhat (song), the summer, the through-

going breath (Vydna), Soma, the Rudras—these rise

in the South; they warm, they rain, they praise, they

enter again into him, they look out from him. He

{the sun) is without end or beyinning, unmeasured,

unlimited, net to be moved by another, self-depend-

ent, without sign, without form, of endless power,

the creator, the maker of light,

3. The Maruts, the Gagati (metre), the Saptadasa

(hymn), the Vairupa (song), the rainy season, the

downward breath (apdna), Sukra, the Adityas—these

rise in the West; they warm, they rain, they praise,

they enter again into him, they look out from him.

That is the tranquil, the soundless, fearless, sorrow-

less, joyful, satished, firm, immovable, immortal,

eternal, true, the highest abode, bearing the name

of Vishxu.

4. The Visve Devas, the Anush/ubh (metre), the

Ekavimsa (hymn), the Vairdga (song), the autumn,

the equal breath (samdna), Varuza, the Sadhyas—

these rise in the North; they warm, they rain, they

! Sce VIT, 31, abhidhydtur vistrstir iva.

Z2
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praise, they enter again into him, they look out from

him. He is pure within, purifying, undeveloped,

tranquil, breathless, selfless, endless.

5. Mitra-Varuzau, the Pankti (metre), the Triva-

vatrayastrimsa (hymns), the Sakvara-raivata (songs),

the snowy and dewy seasons, the out-going breath

(ud4na), the Angiras, the Moon—these rise above ;

they warm, they rain, they praise, they enter again

into him, they look out from him—who is called

Pranava (Om), the leader, consisting of light, without

sleep, old age, death, and sorrow.

6. Sani (Saturn), Rahu.and Ketu (the ascending

and descending nodes), the serpents, Rakshas, Yak-

shas, men, birds, sarabhas, elephants, &c.—these rise

below; they warm, they rain, they praise, they enter

again into him, they look out from him—he who is

wise, who keeps things in their right place, the centre

of all, the imperishable, the pure, the purifier, the

bright, the patient, the tranquil.

7. And he is indeed the Self, smaller (than small)

within the heart, kindled. like fire, endowed with

all forms. Of him is all this food, within him all

creatures are woven. That Self is free from sin},

free from old age, from death and grief, from hunger

and thirst, imagining nothing but what it ought to

imagine, and desiring nothing but what it ought

to desire. He is the highest lord, he is the supreme

master of all beings, the guardian of all beings, a

boundary keeping all things apart in their right

places?. He the Self, the lord, is indeed Sambhu,

Bhava, Rudra, Pragapati, the creator of all, Hirazya-

1 See Khand. Up. VIII, 7, 1.

* See XAand. Up. VII, 4, 1, where we find setur vidhritir esha

lokandm,
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garbha, the true, breath, the swan, the ruler, the

eternal, Vishwu, Nardyava. And he who abides in

the fire,and he who abides in the heart, and he who

abides in the sun, they are one and the same. To

thee who art this, endowed with all forms, settled in

the true ether, be adoration!

8. Now follow the impediments in the way of know-

ledge, O King?! This is indeed the origin of the net

of bewilderment, that one who is worthy of heaven

lives with those who are not worthy of heaven. That

is it. Though they have been told that there is a

grove before them, they cling to a small shrub. And

others also who are always merry, always abroad,

always begying, always making a living by handi-

work; and others who are begging in towns, per-

forming sacrifices for those who are not allowed to

offer sacrifices, who make themselves the pupils of

Stdras, and Stidras who know the sacred books;

and others who are malignant, who use bad language,

dancers, prize-fighters, travelling mendicants, actors,

those who have been degraded in the king's service ;

and others who for money pretend that they can lay

(the evi] influences) of Yakshas, Rakshasas, ghosts,

goblins, devils, serpents, imps, &c.; and others who

falsely wear red dresses’, earrings, and skulls; and

others who wish to entice by the jugglery of false

arguments, inere comparisons and paralogisms, the

believers in the Veda~-with all these he should not

? This king is not meant for Bzhadratha.

2 This refers to people who claim the privileges and licence of

Sannydsins without having passed through the discipline of the

preceding 4:ramas. As this was one of the chief complaints made

against the followers of Sakyamuni, it might refer to Buddhists,

but it ought to be borne in mind that there were Buddhists before

Buddha.
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live together. They are clearly thieves, and unworthy

of heaven. And thus it is said:

‘The world unsettled by the paralogisms of the

denial of Self, by false comparisons and arguments,

does not know what is the difference between Veda

and philosophy’,’

9. Brzhaspati, having become Sukra, brought forth

that false knowledge for the safety of Indra and for

the destruction of the Asuras. By it they show that

good is evil, and that evil is good, They say that we

ought to ponder on the (new) law, which upsets the

Veda and the other sacred books*. Therefore let no

one ponder on that false knowledge: it is wrong, it

is, as it were, barren. Its reward lasts only as long

as the pleasure lasts, as with one who has fallen from

his caste. Let that false science not be attempted,

for thus it is said:

(1) Widely opposed and divergent are these two,

the one known as) false knowledge, the other as

knowledge. I (Yama) believe Nagiketas to be

possessed by a desire of knowledge; even many

pleasures do not move thee ®.

(2) He who knows at the same time both the

imperfect (sacrifice, &c.) and the perfect knowledge

(of the Self), he crosses death by means of the

imperfect, and obtains immortality by means of the

perfect knowledge‘.

(3) Those who are wrapped up® in the midst of

‘Tf we translate thus, the use of vidya for vr7thd vidyd is

unusual; if we follow the commentary, we should have to trans-

late, he does not know the Veda and the other knowledge.

> All this may refer to Buddhists, but not by necessity, for there

were heretics, such as Brzhaspati, long before Sakyamuni.

5 See Kara. Up. II, 4. * See Vig. Up. 11.

5 Vesh/yamanda, instead of vartamanaé.
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imperfect knowledge, fancying themselves alone wise

and learned, they wander about floundering and de-

ceived, like the blind led by the blind.

10. The gods and the demons, wishing to know

the Self, went into the presence of Brahman (their

father, Pragdpati)*. Having bowed before him, they

said: ‘O blessed one, we wish to know the Self,

do thou tell us.’ Then, after having pondered a

long while, he thought, these demons are not yet

self-subdued*; therefore a very different Self was

told to them (from what was told to the gods). On

that Self these deluded demons take their stand,

clinging to it, destroying the true means of salva-

tion (the Veda), preaching untruth. What is untrue

they see as true, as in jugglery. Therefore, what is

taught in the Vedas, that is true. What is said in

the Vedas, on that the wise keep their stand.

Therefore let a Brahman not read what is not of

the Veda, or this will be the result.

11. This is indeed the nature of it (the Veda), the

supreme light of the ether which is within the heart.

This is taught as threefold, in the fire, in the sun,

in the breath. This is indeed the nature of it, the

syllable Om, of the ether which is within the heart.

By it (by the Om) that (light) starts, rises, breathes

forth, becomes for ever the means of the worship and

knowledge of Brahman. That (light, in the shape of

1 See Kads. Up. U, 5.

* Ch. Khand. Up. VIII, 8.

® I prefer ayatatmanaA, though it is the easier (sugama) reading,

as compared with anyatatm4naZ, those who seek for the Self else-

where, namely, in the body, It seems to me to refer to those who,

without having subdued the passions of their body, wish to obtain

the knowledge of the Highest Self. Possibly, however, the author

may have intended a climax from anyatdtmanas to anyatamam.
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Om), when there is breathing, takes the place of the

internal heat, free from all brightness’. This is like

the action of smoke; for when there is a breath of

air, the smoke, first rising to the sky in one column,

follows afterwards every bough, envelopes it and takes

its shape’, It is like throwing salt (into water), like

heating ghee®, The Veda comes and goes like the

dissolving view of a master-magician*, And here

they quote:

‘Why then is it called “like lightning ?” Because

as soon as it comes forth (as Om) it lights up the

whole body, Thercfore let a man worship that

boundless light by the syllable Om.

(1) The man in the eye who abides in the right eye,

he is Indra, and his wife abides in the left eye’.

(2) The union of these two takes place in the cavity

within the heart, and the ball of blood which is there,

that is indeed the vigour and life of these two.

(3) There is a channel going from the heart so far,

and fixed in that eye; that is the artery for both of

them, being one, divided into two.

! This seems to be the meaning adopted by the commentator ;

but may it not be, sending forth brightness ?

2 The simile is not very clear, The light of Brahman is below

the sphere of fire in the body. That sphere of fire becoming

heated, the light of Brahman becomes manifest. When the fire

has been fanned by the wind of sonant breath, then the light of

Brahman, embodying itself in the wind and the fire, manifests itself

first in the mere sound of Om, but afterwards, checked by throat,

palate, &c., it assumes the form of articulate letters, and ends by

becoming the Veda in its many branches,

® As these are outwardly changed, without losing their nature,

thus the light of Brahman, though assuming the different forms of

the Veda, remains itself.

4 See before, VII, 1.

® See Brzh, Up. IV, 2, 2, 3, where Indra is explained as Indha.
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(4) The mind excites the fire of the body, that fire

stirs the breath, and the breath, moving in the chest,

produces the low sound.

(5) Brought forth by the touch of the fire, as with

a churning-stick, it is at first a minim, from the

minim it becomes in the throat a double minim ;

on the tip of the tongue know that it is a treble

minim, and, when uttered, they call it the alphabet

(crotyeia) M

(6) He who sees this, does not see death, nor dis-

ease, nor misery, for seeing he sees all (objectively,

not as affecting him subjectively); he becomes all

everywhere (he becomes Brahman).

(7) There is the person in the cye, there is he

who walks as in sleep, he who is sound asleep, and

he who is above the sleeper: these are the four

conditions (of the Self), and the fourth is greater

than all?

(8) Brahman with one foot moves in the three,

and Brahman with three feet is in the last.

1 A comparison of this verse with A4Zdnd. Up. VII, 26, shows

the great freedom with which the wording of these ancient verses

was treated. Instead of—

Na pasyan mrityum paryali na rogam nota duékhatdm,

Sarvam hi pasyan pasyati sarvam Apnoti sarvasah,

the A/Aandoyya Up. reads:

Na pasyo mrityum pasyati na rogav nota dudkhatam,

Sarvam ha pasya# pasyati sarvam Apnoti sarvasa/,

2 The conditions here described are sometimes called the Visva

(VaisvAnara), Taigasa, Pragfia, and ‘Turiya. In the first state the

Self is awake, and enjoys the world; in the second he sees every-

thing as in a dream; in the third the two former states cease, and

he is absorbed in sleep; in the fourth he becomes again the pure

Self. In the first state the Self has the disguise of a coarse material

body; in the sccond of a subtle material body; in the third its

disguise is potential only; in the fourth it has no disguise, either

potential or realised,
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It is that both the true (in the fourth condition)

and the untrue (in the three conditions) may have

their desert, that the Great Self (seems to) become

two, yes, that he (seems to) become twol.

1 «By reason of the experience of the false and the true, the great

Soul appears possessed of duality.’ Cowell,
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Clarendon Press, Oxford
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BOOKS
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AT THE OXFORD UNIVERSITY PRESS WAREHOUSE,

AMEN CORNER, LONDON,

ALSO TO BE HAD AT THE

CLARENDON PRESS DEPOSITORY, OXFORD.

LEXICONS, GRAMMARS, &c.

(Beo also Clarendon Press Series, pp. 22, 25, 28.)

A Greck-English Lexicon, by Henry George
Liddell, D.D., and Robert Scott, D.D. Seventh Edition, Revised

and Augmented throughout, . 1883. gto. cloth, 12. 16s,

A copious Greck-English Vocabulary, compiled
from the best authorities. 1850. 24n1u. bound, 3s.

A Practical Introduction to Greck Accentuation,
by LH. W. Chandler, M.A, Second Vdition, 1881, 8yo, cloth,
ios. 6d.

A Latin Dictionary, founded on Andrews’ edi-
tion of Freund’s Latin Dictionary, revised, enlarged, and in great

art rewritten by Charlton T. Lewis, 1h.D., and Charles Short,
L.D., Professor of Latin in Columbia College, New York. 1879.

4to, cloth, 1/. 5s.

The Book of Hebrew Roots, by Abu 'l-Waltd
Marwan ibn Janih, otherwise called Rabbi Yonah. Now first edited,

with an om by Ad. Neubauer. 1875. gto. cloth, 2/, 7s. 6d.
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A Treatise on the use of the Tenses in Hebrew.
By S. R. Driver, M.A. Second Edition, Revised and Enlarged.

1881, Extra fcap. 8vo. cloth, 7s. 6d.

Hebrew Accentuation of Psalms, Proverbs, and
Job. By William Wickes, DD. 1881, Demy 8vo. stiff cover, 5s.

Thesaurus Syriacus: collegerunt Quatremére,
Bernstein, Lorsbach, Amoldi, Field: edidit R. Payne Smith,
S.T.P.

Fasc. 1-VI. 1868-83. sm. fol’ cach, 12, Is.

Vol. I, containing Fasc. I-V. sm. fol. cloth, 5/. 55.

A Practical Grammar of the Sanskrit Language,
arranged with reference to the Classical Languages of Europe, for

the use of English Students, by Monier Williams, M.A., Boden

Professor of Sanskrit. Fourth Edition, 1877. 8vo, cloth, 15s.

A Sanskrit-English Dictionary, Etymologically
and Philologically arranged, with special reference to Greek, Latin,

German, Anglo-Saxon, English, and other cognate Indo-European

Languages. By Monier Williams, M,A., Boden Professor of San-

skrit. 1872, qto. cloth, 4f, 14s, 6d.

Nalopikhyénam. Story of Nala, an Episode
of the Mahaé-Bharata: the Sanskrit text, with a copious Vocabulary,

and an improved version of Dean Milman’s Translation, by Monier

Williams, M.A. Second Edition, Revised and Improved. 1879.

8vo. cloth, 15s.

Sakuntala. A Sanskrit Drama, in seven Acts.
Edited by Monier Williams, M.A. Second Edition, 1876. 8vo.

cloth, 21s.

An Anglo-Saxon Dictionary, based on the MS.
Collections of the late Joseph Bosworth, D.D., Professor of Anglo-

Saxon, Oxford. Edited and enlarged by Prof. T. N. Toller, M.A,,

Owens College, Manchester. (To be completed in four parts).

Parts land II. 1882. gto. 15s. each.

An Icelandic-English Dictionary, based on the
MS. collections of the late Richard Cleasby. Enlarged and com-
pleted by G. Vigfiisson, M.A. With an Introduction, and Life of
Richard Cleasby, by G. Webbe Dasent, D.C.L, 1874. 4to. cloth,

32. 7s.
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A List of English Words the Etymology o
which is illustrated by comparison with Icelandic. Prepared in the
form of an Appenpix to the above. By W. W. Skeat, M.A.,

1876, stitched, 2s.

A Handbook of the Chinese Language. Parts
IT and IJ, Grammar and Chrestomathy, By James Summers,

1863. 8vo. half bound, 12. 8s.

An LEtymological Dictionary of the English
Language, arranged on an Historical Basis. By W. W. Skeat, M.A.,

Elrington and Bosworth Professor of Anglo-Saxon in the University

of Cambridge, 1882. 4to. cloth, J. 4s.

A Concise Etymological Dictionary of the
English Language. By W. W, Skeat, M.A. 1882, Crown 8vo.

cloth, §s, Gd,

GREEK CLASSICS, &c.

Aristotle: The Politics,transiated into English,
with Introduction, Marginal Analysis, Notes, and Indices, by B.
Jowett, M.A., Regius Professor of Greek. Medium 8vo. J the

Press.

Aristophanes: A Complete Concordance to
the Comedies and Fragments. By Henry Dunbar, M.D, Author

of ‘A Concordance to the Odyssey and Hymns of Homer,’ &c.

ato. cloth, 1.15. Just Published,

fTeractiti Ephesit Religuiae, Recensuit I. By-
water, M.A. Appendicis loco additae sunt Diogenis Laertii Vita

Heracliti, Particulae Hippocratei De Diaeta Libri Primi, Epistolae

Heracliteae. 1877. 8vo. cloth, price 6s.

flomer: A Complete Concordance to the Odys-
sey and Ilymns of Homer; to which is added a Concordance to
the Parallel Passages in the Iliad, Odyssey, and Hymns. Ry
Henry Dunbar, M.D., Member of the General Council, University

of Edinburgh. 1880, gto, cloth, 1. 1s.

Plato: The Apology, with a revised Text and
English Notes, anda Digest of Platonic Idioms, by James Riddell,
M.A. 1878. 8vo, cloth, 8s. 6d.

Plato: Philebus, witha revised Text and English
Notes, by Edward Poste, M.A. 1860. 8vo, cloth, 7s. 6d.

Plato: Sophistes and Politicus, with a revised
Text and English Notes, by L. Campbell, M.A, 1867, 8vo,

cloth, 18s.
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Plato: Theaetetus, with a revised Text and
English Notes, by L. Campbell, M.A, Second Edition, 8vo, cloth,

10s, 6d.

Plato: The Dialogues, translated into English,
with Analyses and Introductions, by B. Jowett, M.A., Regius
Professor of Greek, A new Edition in 5 volumes, medium 8vo.

1875, cloth, 3/. Ios.

Plato: The Republic, translated into English,
with an Analysis and Introduction, by B. Jowett, M.A. Medium

8vo. cloth, ras. 6d.

Plato: Index to. Compiled for the Second
Edition of Professor Jowett’s Translation of the Dialogues. By
Evelyn Abbott, M.A. 1875. 8vo. paper covers, 2s. 6d.

Thucydides: Translated into English, with In-
troduction, Marginal Analysis, Notes, and Indices, By B. Jowett,

M.A., Regius Professor of Greck, a vols. 1881. Medium 8vo.

cloth, 1, 14s,

THE HOLY SCRIPTURES, &c.

The Floly Bible in the earliest English Versions,
made from the Latin Vulgate by John Wycliffe and his followers:
edited by the Rev. J. Forshall and Sir F. Madden. 4 vols, 1859.

Royal gto. cloth, 3/. 3s.

Also reprinted from the above, with Introduction and

Glossary by W. W. Skeat, M.A,

The New Testament in Enghsh, according to
the Version by John Wycliffe, about a.v. 1380, and Revised by

John Purvey, about 4.p. 1388. Extra feap. 8vo. cloth, 6s.

The Books of Fob, Psalms, Proverbs, Eccle-
siastes, and the Song of Solomon: according to the Wycliffite Version
made by Nicholas de Hereford, about a.v, 1381, and Revised by

John Purvey, about a.v. 1388, Extra feap. 8vo. cloth, 3s. 6d.

Lhe Holy Bible: an exact reprint, page for
page, of the Authorized Version published in the year 1611.

Demy 4to. half bound, 1. Is.

Vetus Testamentum ex Versione Septuaginta
Interpretum secundum exemplar Vaticanum Romae editum, Accedit
potior varietas Codicis Alexandrini, Tomi III. Editio Altera.

18mo. cloth, 185,
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Origenis Hexaplorum quae supersunt; sive,
Veterum Interpretum Graecorum in totum Vetus Testamentum
Fragmenta. Edidit Fridericns Field, A.M. 2 vols. 1875. 4to,

cloth, 52. 5s.

Libri Psalmorum Versio antiqua Latina, cum
Paraphrasi Anglo-Saxonica, Edidit B. Thorpe, F.A.S, 1835.
8vo. cloth, 10s. 6a.

Libri Psalmorum Versio antiqua Gallica e Cod.
MS. in Bibl, Bodleiana adservato, una cum Versione Metrica
aliisque Monumentis pervetustis. Nunc primum descvipsit et edidit
Franciscus Michel, Phil, Doct. 1860. 8vo. cloth, tos. 6d.

The Psalms in Hebrew without points, 1879.
Crown 8vo. cloth, 38. 6d.

The Book of Wisdom: the Greek Text, the
Latin Vulgate, and the Authorised English Version; with an In-

troduction, Critical Apparatus, and a Commentary. By William
J. Deane. M.A., Oriel College, Oxford; Rector of Ashen, Essex.
Small gto. cloth, 12s. 6d,

The Book of Tobit, A Chaldee Text, from a
unique MS. in the Bodleian Library ; with other Rabbinical Texts,
English Translations, and the Itala. Edited by Ad. Neubauer, M.A.

1878. Crown 8vo, cloth, 6s,

A Commentary on the Book of Proverbs. Attri-
buted to Abraham Ibn Ezra, Evite] from a Manuscript in the

Bodleian Library by S. R. Driver, M.A. Crown 8vo. paper cover,

3s. Od,

Horae Hebraicue et Talmudicae, a J. Lightfoot.
A new Edition, by R. Gandell, M.A, 4 vols. 1889. 8vo. cloth,

1d. Is.

Novum Testamentum Graece. Antiquissimorum
Codicum ‘Textus in ordine parallelo dispositi. Accedit collatio

Cotheis Sinaitici. Edidit E. 1. Hansell, S02. Tomi Hh 1864.
8vo. half morocco, 2/. 128, 6d.

Novum Testamentum Graece. Accedunt paral-
lela S. Scripturae loca, necnon vetus capitulorum notatio et canones

Eusebii. Edidit Carolus Lloyd, §.T.P.R., necnon Episcopus

Oxoniensis. 18mo. cloth, 3s.

The same on writing paper, with large margin, cloth, 10s,
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Novum Testamentum Graece juxta Exemplar
Millianum. 18mo, cloth, 2s, 6d.

The game on writing paper, with large margin, cloth, gs.

Evangelia Sacra Gracce, fcap. 8vo. limp, 1s. 6d.

The Greek Testament, with the Readings
adopted by the Revisers of the Authorised Version :—

(t) Pica type. Second Edition, with Marginal References.

Demy 8vo. cloth, 10s. 6d.

(2) Long Primer type. Feap. 8vo. cloth, qs, 64.

(3) The same, on writing paper, with wide margin, cloth, 15s.

The Parallel New Testament, Greek and Eng-
lish; being the Authorised Version, 1611; the Revised Version,

1881; and the Greek Text followed in the Revised Version. 8vo,

cloth, 12s. 6d.

The Revised Version is the joint property of the Universities of Oxford
and Cambridge.

The Gospel of St. Mark im Gothic, according to
the translation made by Wulfila in the Fourth Century. Edited

with a Grammatical Introduction and Glossarial Index by W. W.
Skeat, M.A. Extra feap. 8vo. cloth, 4s.

Canon Muratorianus: the earliest Catalogue
of the Books of the New Testament. Edited with Notes and a

Facsimile of the MS.in the Ambrosian Library at Milan, by 5. Pp,

Tregelles, LL.D, 1867. 4to. cloth, 10s, 6d.

FATHERS OF THE CHURCH, &c.

St. Athanasius: Ovations against the Arians,
With an Account of his Life by William Bright, D.D, 1873.

Crown 8yo. cloth, gs.

St. Athanasius: Historical Writings, according
to the Benedictine Text. With an Introduction by William Bright,
D.D. 1881. Crown 8vo. cloth, ros. 6d.

St. Augustine: Select Anti-Pelagian Treatises,
and the Acts of the Second Council of Orange. With an Intro-

duction by William Bright, D.D. Crown 8vo. cloth, gs.
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The Canons of the First Four General Councils
of Nicaea, Constantinople, Ephesus, and Chalcedon, 1877. Crown

8vo. cloth, 2s. 6d.

Notes on the Canons of the First Four General
Councils By William Bright, D.D, 1882. Crown 8yo. cloth,
5s. ide

Cyrilli Archiepiscopi Alexandrini in XIT Pro-
phetas, Fdidit P. E, Pusey, A.M. Tomi II, 1868, 8vo. cloth,

ad. 28.

Cyrilli Archiepiscopi A lexandrint in D. Foannis
Evangelium. Accedunt Fragmenta Varia necnon Tractatus ad
Tiberium Diaconum Duo. Edidit post Aubertum P, E. Pusey,
A.M, Tomilll. 1872. 8vo. 22. §s,

Cyrilli Archiepiscopi Alexandrint Commentarit
in Lucae Evangelium quae supersunt Syriace. E MSS. apud Mus.
Britan. edidit R. Payne Smith, A.M. 1858, 4to, cloth, 1/. 2s,

The same, translated by R. Payne Smith, M.A.
2 vols, 1859. 8vo. cloth, 14s.

Ephraemi Syri, Rabulae Episcopi Edesseni,
Balaei, aliorumque Opera Selecta. E Codd. Syriacis MSS in

Museo Britannico et Bibliotheca Bodleiana asservatis primus edidit

J.J. Overbeck, 1865. 8vo. cloth, 1. 1s.

Eusebius Ecclesiastical History, according to
the text of Burton, with an Introduction by William Bright, D,D.
1881. Crown 8vo. cloth, 8s. 6d.

Irenaeus: The Third Book of St. Irenaeus,
Bishop of Lyons, against Heresies. With short Notes and a

Glossary by II. Deane, B.D., Fellow of St. John’s College, Oxford.

1874. Crown 8vo. cloth, §s. 6d.

Patrum Apostolicorum, S. Clementis Romani,
S. Tgnatii, $. Polycarpi, quae_supersunt, Edidit Guil. Jacobson,

S.T.P.R. Tomill Fourth Edition, 1863. 8vo. cloth, 14. 1s,

Socrates Ecclestastital History, according to
the Text of Hussey, with an Introduction by William Bright, D.D.
1878. Crown 8vo. cloth, 7s. 6d.
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ECCLESIASTICAL HISTORY, BIOGRAPHY, &c.

Bacdae Historia Ecclesiastica, Edited,with Eng-
lish Notes, by G, H. Moberly, M.A. 1881. Crown 8vo. cloth, 108, 6d.

Bright (W., D.D.). Chapters of Early E nglish
Church History. 1878. 8vo. cloth, 12s,

Burnet’s History of the Reformation of the
Church of England. A new Edition. Carefully revised, and the
Records collated with the originals, by N. Pocock, M.A. 7 vols.
1865. 8vo. Price reduced to 11. 10s,

Councils and Ecclesiastical Documents relating
to Great Britain and Ireland. Edited, after Spelman and Wilkins,
by A, W, Haddan, B,D, and W. Stubbs, M.A, Regius Professor
of Modern History, Oxford. Vols. I. and III. 1869-71. Medium

8vo. cloth, each 1/. 1s.

Vol. IL. Part I. 1873. Medium 8vo. cloth, ros. 6d.

Vol. I. Part 1. 1878. Church of Ireland; Memorials of St.

Patrick. Stiff covers, 3s. 6d.

Hammond (C. £.). Liturgies, Eastern and
Western, Edited, with Introduction, Notes, and a Liturgical
Glossary, 1878. Crown 8vo, cloth, 10s. 6d.

An Appendix to the above. 1879. Crown 8vo. paper covers, ts. 6d,

Sohn, Bishop of Ephesus, The Third Part of
his Feclesiastical History, (In Syriac.) Now first edited by

William Cureton, M.A. 1853. gto. cloth, 12. 12s.

The same, translated by R. Payne Smith, M.A.
1860. 8vo. cloth, Ios,

The Leofrte Missal, as used in the Cathedral
of Exeter during the Episcopate of its first Bishop, A.D. 10§0-1072;

together with some Account of the Red Book of Derby, the Missal

of Robert of Jumidges, and a few other early MS. Service Books
of the English Church, Edited, with Introduction and Notes, by

F. E. Warren, B.D. 4to. half moracco, 35...

The Liturgy and Ritual of the Celtic Church.
By F. E. Warren, B.D, 1881. 8vo. cloth, 14s.
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The Anctent Liturgy of the Church of England,
according to the uses of Sarum, York, Hereford, and Bangor, and

the Roman Liturgy arranged in parallel calumns, with preface and
notes. By William Maskell, MA. Third Edition, 1882. 8vo,

cloth, 15s.

Monumenta Rituaha Ecclesiae Anglicanae. The
occasional Offices of the Church of England accordin:, to the old

use of Salisbury the Prymer in English, and other prayers and

forms, with dissertations and notes. By William Maskell, M.A.

Second Edition. 1882. 3 vols. 8vo. cloth, 2/. Tos.

Records of the Reformation. The Divorce,
1527-1533. Mostly now for the first time printed from MSS. in

the British Museum and other libraries. Collected and arranged

by N. Pocock, M.A, 1870. 2 vols, 8vo. cloth, 12. 16s.

Shirley (W.W.). Some Account of the Church
in the Apostolic Age. Second Edition, 1874. feap, 8ve, cloth,
3s. 6a.

Stubbs (IW). Reaistrum Sacrum Anghcanum.
An attempt to exhibit the course of Episcopal Succession in Eng-

land. 1838. small gto. cloth, 8s. 6d.

ENGLISH THEOLOGY.

Butler's Works, with an Index to the Analogy.
a vols, 1874. 8vo. cloth, 11s.

Butler's Sermons. 8vo. cloth, 5s. 6d.

Butler's Analogy of Religion. 8vo. cloth, 5s. 6d.

fTeurtley's Harmonia Symbohca: Creeds of the
Western Church. 1858, 8vo. cloth, 6s. 6d.

Flomilies appointed to be read in Churches.
Edited by J. Griffiths, M.A. 1859. 8vo, cloth, 7s. 6d.

FTooker’s Works, with his Life by Walton, ar-
ranged by John Keble, M.A. Sixth Edition, 1874. 3 vols. 8vo.
cloth, 12, Tis. 6d,

Hooker's Works; the text as arranged by John
Keble, M.A. 2 vols. 1875. 8vo. cloth, 115s.
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Pearson's Exposition of the Creed. Revised
and corrected by E. Burton, D.D. Sixth Edition, 1877. 8vo, cloth,

Tos, 6d.

Waterland’s Review of the Doctrine of the
Eucharist, with a Preface by the present Bishop of London, 1880.

Crown 8vo. cloth, 6s. 6d.

Wheatly's Illustration of the Book of Common
Prayer. A new Edition, 1846. 8vo. cloth, 5s.

Wyclif. A Catalogue of the Original Works
of John Wyclif, by W. W. Shirley, D.D. 1865. 8vo. cloth, 3s. 6d.

Wychf. Select English Works. By T. Arnold,
M.A. 3 vols, 1869-1871. 8vo, cloth. Price reduced to 11, Is.

Wychf. Trialogus. With the Supplement now
first edited. By Gotthard Lechler. 1869.8vo, cloth, Price reduced

to 75.

HISTORICAL AND DOCUMENTARY WORKS,

British Barrows, a Record of the Examination
of Sepulchral Mounds in various parts of England. By William

Greenwell, M.A., F.S.A. Together with Description of Figures of

Skulls, General Remarks on Prehistoric Crania, and an Appendix

by George Rolleston, M.D., F.R.S. 1877, Medium 8vo. cloth, 25s.

Britton. A Treatise upon the Common Law of
England, composed by order of King Edward I, The French Text
carefully revised, with an English Translation, Introduction, and

Notes, by F. M. Nichols, M.A. 2 vols, 1865. Royal 8vo. cloth,

1. 16s.

Clarendon's (Edw. Earl of) History of the
Aedellion and Civil Wars in England. 7 vols. 1839. 18mo. cloth,
ql, 1s.

Clarendon’s (Edw. Earl of) History of the
Aebellion and Civil Wars in England. Also his Life, written by

himself, in which is included a Continuation of his History of the

Grand Rebellion. With copious Indexes. In one volume, royal

8vo. 1842. cloth, W. 2s,
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Clinton's Epitome of the Fastt Ffellenict. 1851.
8vo. cloth, 6s. 6d,

Clinton's Epitome of the Fasti Romant. 1854.
8yo. cloth, 7s.

Freeman's (E. A.) History of the Norman
Conguest of England ; its Causes and Results, In Six Volumes.
8vo. cloth, 54. 9s. 6d.

Vols. I-II together, 3rd edition, 1877. 12. 16s.

Vol. III, 2nd edition, 1874. 12. Is.

Vol. 1V, and edition, 1875. U1. 15.

Vol. V, 1876. rf, 1s.

Vol. VI. Index. 1879. 8vo. cloth, tos. 6d.

Freeman (E. A.). The Reign of William Rufus
and the Accession of Henry the First. 2 vols. 8vo, cloth, 1, 16s,

Gascoigne's Theological Dichonary (‘ Liber
Veritatum 7): Selected Passages, illustrating the condition of

Church and State, ryo3~1458. With an Introduction by James

kK. Thorold Rogers, M.P. Small gto. cloth, tos. 6d.

Magna Carta, a careful Reprint, Edited by
W. Stubbs, M.A., Regius Professor of Modern Llistory. 1879.

qto. stitched, 15.

Olaf. Passio et Miracula Beati Olavi. Edited
from a Twelfth-Century MS. in the Library of Corpus Christi

College, Oxford, with an Introduction and Notes, by Frederick
Metcalfe, M.A. Small gto. stiff cover, 6s. /

Protests of the Lords, including those which
have heen expunged, from 1624 to 1874; with Llistorical Intro-

ductions. Edited by James E, Thorold Rogers, M.A, 1875. 3 vols.

8vo. cloth, 21. as.

Rogers's History of Agriculture and Prices im
England, a.p, 1259-1793.

Vols. Land II (1259-1400), 1866. 8vo, cloth, 2/, as,

Vols. ILL and IV (1401-1382), 1882. 8vo. cloth, al. 108.



12 CLARENDON PRESS, OXFORD.

Sturlunga Saga, including the Islendinga Saga
of Lawman Sturla Thordsson and other works, Edited by Dr.

Gudbrand Vigfisson. Th 2 vols. 1878. &vo. cloth, 2/, 2s.

Two of the Saxon Chronicles parallel, with
Supplementary Extracts from the Others, Edited, with Intro-

duction, Notes, and a Glossarial Index, by J. Karle, M.A. 1865.

8vo. cloth, 16s,

Statutes made for the University of Oxford, and
for the Colleges and Halls therein, by the University of Oxford

Commissioners, 1882. 8vo, cloth, 12s. 6d,

Also separately,

Statutes made for the University, as.

Statutes made for the Colleges. 1s. each.

Statuta Universitatis Oxontensts, 1883. 8vo.
cloth, 55,

The Student's Handbook to the University and
Colleges of Oxford. Seventh Edition, 1883. Extra feap. 8vo,

cloth, 2s. 6d.

MATHEMATICS, PHYSICAL SCIENCH, &c.

Astronomical Observations made at the Uni-
versity Observatory, Oxford, under the direction of C, Pritchard,

M.A,, Savilian Professor of Astronomy. No. 1. 1878, Royal 8vo.

paper covers, 3s, 6d.

Treatise on Infinitesimal Calenlus. By Bartho-
lomew Price, M.A., F-R.S., Professor of Natural Philosophy, Oxford.

Vol, I. Differential Calculus. Second Edition, 8vo. cloth, 14s. 6d.

Vol. IT. Integral Caleulus, Calculus of Variations, and Differential

Equations. Second Edition, 1865. 8vo. cloth, 18s.-

Vol. TH. Statics, including Attractions; Dynamics of a Material

Particle, Second Edition, 1868. 8vo. cloth, 16s,

Vol. IV. Dynamics of Material Systems; together with a chapter

on Theoretical Dynamics, by W. F, Donkin, M.A., F.R.S. 1862.

8vo. cloth, 16s.

Rigaud's Correspondence of Scientific Aten of
the 17th Century, with Table of Contents by A. de Morgan, and

Index by the Rev. J, Rigaud, M.A., Fellow of Magdalen College,

Oxford. 2 vols. 1841-1862. 8vo. cloth, 18s. 6d.
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Vesuvius, By John Phillips, M.A., F.R.S.,
Professor of Geology, Oxford. 1869, Crown 8vo. cloth, 10s, 6d.

Geology of Oxford and the Valley of the
Thames, By the same Author, 1871. 8vo. cloth, ats,

Synopsis of the Pathological Series tn the
Oxford Museum, By H. W. Acland, M.D., F.R.S., 1867. 8vo.

cloth, 2s. 6d.

Thesaurus E-ntomologicus Hopcianus, or a De-
scription of the rarest Insects in the Collection given to the

University by the Rev. William Hope. By J. O. Westwood, M.A,,

F.L.S. With go Plates. 1874. Small folio, half morocco, 7/, 10s,

Text-Book of Botany, Morphological and Phy-
stological, By Dr. Julius Sachs, Professor of Botany in the Uni-
versity of Wiirzburg. 4 Wew Adition. Translated by 8, H. Vines,

M.A. 1882, Royal 8vo. 1. 115s. Gd.

Fohannes Miiller on Certain Variations in the
Vocal Organs of the Passeres that have hitherto escaped notice.
Translated by F. J. Bell, B.A., and edited with an Appendix, by

A. H. Garrod, M.Ay, F.R.S. With Plates. 1878. 4to. paper

covers, 7s, 6d,

MISCELLANEOUS.

Corprs Poeticum Boreal. The Poetry of the
Old Northern Tongue, from the Earliest Times to the Thirteenth

Century. Edited, classified, and translated, with Introduction,
Exearsus, and Notes, by Gudbrand Vigfisson, M.A., and F, York
Powell, M.A. 2 vols, 1883. 8vo. cloth, 425.

Bacon's Novum Organum. Edited, with Eng-
lish notes, by G. W. Kitchin, M.A... 1855. 8vo. cloth, gs. 6d.

Bacon's Novum Organum. Translated by G.
W. Kitchin, M.A. 1855. 8vo. cloth, gs. 6d. (See also p. 38.)

The Works of George Berkeley, D.D., formerly
Bishop of Cloyne; including many of his writings hitherto un-

published. With Prefaces, Annotations, and an Account of his

Life and Philosophy, by Alexander Campbell Fraser, M.A. 4 vols,
1871. 8vo, cloth, a/. 18s.

The Life, Letters, &c. 1 vol. cloth, 16s. (See also p. 38.)

The Logic of Hegel; translated from the En-
cyclopaedia of the Philosophical Sciences. With Prolegomena by
William Wallace, MA. 1874. 8vo, cloth, 14s.
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Smith's Wealth of Nations. A new Edition,
with Notes, by J. E. Thorold Rogers, M.A. 2 vols, 1880, cloth, 21s.

A Course of Lectures on Art, delivered before
the University of Oxford in Hilary Term, 1870, by John Ruskin,

M.A,, Slade Professor of Fine Art. 8vo. cloth, 6s.

Aspects of Poetry; being Lectures delivered
at Oxford by John Campbell Shairp, LL.D., Professor of Poetry,

Oxford. Crown 8vo. cloth, Ios. 6d.

A Critical Account of the Drawings by Michel
Angelo and Raffaello in the University Galleries, Oxford. By J.

C, Robinson, F.S.A. 1870. Crown 8vo, cloth, 4s.

Catalogue of the Castellant Collection of Anti-
quities in the University Galleries, Oxford. By W.S.W. Vaux, M.A.,

F.R.S. Crown 8vo. stiff cover, Is.

he Sacwy Wooks of the Bast.

TRANSLATED BY VARIOUS ORIENTAL SCHOLARS, AND EDITED BY

F, MAX MULLER.

Vol. I. The Upanishads. Translated by F. Max
Miiller. Part I, The A/#andogya-upanishad, The TalavakAra-
upanishad, The Aitareya-drazyaka, The Kaushftaki-brahmana-

upanishad, and The Vagasaneyi-sahita-upanishad, 8vo. cloth,

tos. 6d,

Vol. II. The Sacred Laws of the Aryas, as taught
in the Schools of Apastamba, Gautama, VAsish¢ha, and Baudhaéyana.
Translated by TProf. Georg Buhler. Part I, Apastamba and

Gautama. &vo. cloth, 10s, Gd.

Vol. III. The Sacred Books of China, The Texts
of Confucianism. Translated by James Legge. Part 1, The Shia

King, The Religions portions of the Shih King, and The Hsiao
King. 8vo. cloth, 12s. 6d.

Vol. IV. The Zend-Avesta. Translated by James
Darmesteter. Part I The Vendidad. 8vo. cloth, 10s. 6d.

Vol. V. The Pahlavi Texts. Translated by E. W.
West. Part I. The Bundahis, Bahman Yast, and Shayast 14-

shayast. 8vo. cloth, 12s. 6d.

Vols. VI and IX. The Qur’4n. Parts I and II.
Translated by E. H. Palmer. 8vo, cloth, 21s,
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Vol. VII. The Institutes of Vishvu. Translated
by Julius Jolly, 8vo. cloth, tos, 6d.

Vol. VII. The Bhagavadgita, with The Sanatsugatiya,
and The Anugita. ‘Translated by Kashinath Trimbak Telang.

8vo. cloth, tos, 6d,

Vol. X. The Dhammapada, translated from Pali by
F, Max Miiller; and The Sutta-Nipata, translaied from Pali by

V. Fausboll; being Canonical Books of the Buddhists. 8vo. cloth,

Tos. 6d.

Vol. XI. Buddhist Suttas. Translated from Pali by
T. W. Rhys Davids. 1. The Mahaparinibbana Suttanta ; a. The

Dhamma-éakka-ppavattana Sutta; 3, The Tevigea Sultanta; 4.

The Akankheyya Sutta;. 5. The Aetokhila Sutta; 6. The Maha-

sudassana Suttanta; 7. ‘I'he Sabbasava Sutta, 8vo. cloth, ros, 6d.

Vol. XII. The Satapatha-Brahmava, according to
the Text of the Madhya ‘ina School, Translated by Julius

Egpeling. Part I. Books1and II. 8vo. cloth, 12s. 6d.

Vol. XIII. Vinaya Texts. Translated from the Pali
by T. W. Rhys Davids and Hermann Oldenberg, Part I. The

Patimokkha. The Mahavagga, I-IV. 8vo. cloth, ros. 6d.

Vol. XIV. The Sacred Laws of the Aryas, as taught
in the Schools of Apastamba, Gautama, Vasish//a and Bandha-

yana. ‘Translated by Georg Bithler, Part Il. Vasish¢/a and

Baudhayana, 8vo. cloth, ros. 61.

Vol. XVI. The Sacred Books of China. The Texts
of Confucianism. Translated by James Legge. Part II. The Yi

King, 8vo, cloth, Tos. 6¢,

Vol, XVII. Vinaya Texts. Translated from the Pali
by T..W. Rhys Davids and Hermann Oldenberg, Part I, The

Mahavagga, V-X. The Aullavagga, I-11. 8vo. cloth, ros. 6¢.

Vol. XVIII. Pahlavi Texts. Translated by E. W.
West. Part Il, The Dadistan-1 Dinik and The Epistles of

Manés#thar, 8vo. cloth, ras, 6a,

Vol. XTX. The Fo-sho-hing-tsan-king. A Life of
Buddha by Asvaghosha Bodhisattva, translated from Sanskrit into

Chinese by Dharmaraksha, a.p. 420, and from Chinese into English

by Samuel Beal. 8vo. cloth, 10s, Gi.

Vol. XXIII. The Zend-Avesta. Part Il. The
Sirézahs, Vasts, and Nydyis, Translated by James Darmesteter.

8vo. cloth, 10s. Gi,

The following Volumes are in the Press:—

Vol. XV. The Upanishads, Translated by F.
Max Miiller. Part IL.
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Vol. XX. Vinaya Texts. Translated from the Pali
by T. W. Rhys Davids and Hermann Oldenberg. Part III. The
Aullavaggea, I-IV.

Vol. XXI. The Saddharma-puvdarika. Translated by
H, Kern,

Vol. XXII. The Afaranga Stitra. Translated by
H. Jacobi.

Vol. XXIV. Pahlavi Texts. Translated by E. W.
West. Part II. Dina-t Maindg-? Khirad, Shikand-gu-mani, and

Sad dar.

Anecvota Cxoniensia :

Classical Series. Vol. I. Part I. Zhe Lughsh
Manuscripts of the Nicomachean Ethics, described in relation to

Hekker’s Manuscripts and other Sources, By J. A. Stewart, M.A.,

Classical Lecturer, Christ Church. Small gto. 3s, 6d,

Classical Series. Vol. I. Part Il. Menius Mar-
cellus, de Compendiosa Doctrina, Harleian MS. 2719. Collated

hy J. H. Onions, M.A, Senior Student of Christ Church. Small
4to. 3s. Gd,

Classical Series. Vol. I. Part III. Aristotle's Physics.
Book VII. Collation of various MSS.; with an Introduction

by R. Shute, M.A. Small ato. 2s.

Classical Series. Vol. I. Part IV. Bentley's Plau-
Une Emendations. From his copy of Gronoyius, By E. A, Son-

nenschein, M.A. Small gto, 2s. 6,

Semitic Series, Vol. I. Part I. Commentary on
sra and Nehemiah. By RabbiSaadiah. Edited by H. J. Mathews,

M.A., Exeter College, Oxford. Small 4to. 3s. 6d.

Aryan Series. Vol. I. Part I. Buddhist Texts
Jrom Japan, Edited by F. Max Miller, M.A. Small qto. 3s, 6d.

Aryan Series, Vol, 2. Part IL Sukhdvatt-Vytha.
Description of Sukhavati, the Land of Bliss, Edited by F. Max

Miiller, M.A,, and Bunyiu Nanjio. Small gto. 75. 6d.

Mediaeval and Modern Series. Vol. I. Part I.
Stnonoma Bartholomet; A Glossary from a Fourteenth-Century

MS. in the Library of Pembroke College, Oxford, Edited by J.

I. G. Mowat, M.A., Fellow of Pembroke College, Small 4to.

3s. Od.

Mediaeval and Modern Series. Vol. I. Part III.
The Saltair Na Rann. A Collection of Early Middle Irish Poems.

Edited from a MS. in the Bodleian Library by Whitley Stokes,

LL.D. Small gto. 75. 6d.
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Clarendon Gress Series

The Delegates of the Clarendon Press having undertaken

the publication of a series of works, chiefly educational, and

enlitled the Clarendon Press Series, have published, or have

in preparation, the following.

Thoso to which prices are attached are already published ; the _

othors are in preparation,

I. ENGLISH.

A First Reading Book. By Marie Eichens of
Berlin; and edited by Anne J. Clough. Extra feap. 8vo. stiff

covers, 4d.

Oxford Reading Book, Part I. For Little
Children. Extra feap. Svo. stiff covers, 6d.

Oxford Reading Book, Part 11. For Junior
Classes. Extra feap. Svo. stiff covers, 6d.

An Elementary English Granmar and Exercise
Book. By O. W. Tancock, M.A., Head Master of Norwich School.

Second Fdition. -Extra feap. 8vo. cloth, 1s. Gd.

An English Grammar and Reading Book, for
Lower Forms in Classical, Schools... By O. W. Tancock, M.A.

Head Master of Norwich School, Fourth Edition, Extra fcap.

8vo, cloth, 3s. 6d.

Typical Selections from the best Fuglish Writers,
with Introductory Notices. Second Edition, In Two Volumes.

Extra feap, 8vo. cloth, 35. 6d. each.

Vol. I, Latimer to Berkeley. Vol. II, Pope to Macanlay.

The Philology of the English Tongue. By J.
Earle, M.A., formerly Fellow of Oriel College, and Professor of

Anglo-Saxon, Oxford, Third Edition, Extra feap. 8vo. cloth,

7s. 6d.

c
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A Book for the Beginner in Anglo-Saxon, By
John Farle, M.A., Professor of Anglo-Saxon, Oxford. Second
Edition, Extra feap. 8vo. cloth, 2s. Od,

An Anglo-Saxon Reader. 1n Prose and Verse.
With Grammatical Introduction, Notes, and Glossary. By Henry
Sweet, M.A. ‘Third Edition. Extra feap, 8vo. cloth, 85. 6d.

An Anglo-Saxon Primer, with Grammar, Notes,
and Glossary. Bythesame Author, Extra fcap, 8vo. cloth, 2s, 6a.

The Ormulum; with the Notes and Glossary
of Dr. R. M. White. Edited by Rev. R. Ifolt, M.A. 1878, 2 vols.

Extra fcap. 8vo. cloth, ars.

Specimens of Early English. A New and Re-
vised Edition. With Introduction, Notes, and Glossarial Index.

By R. Morris, LL.D., and) W. W. Skeat, M.A,

Part I, From Old English Homilies to King Horn (A.D. 1150

to A.D. 1300). Extra feap, 8ve. cloth, gs.

Part IT, From Robert of Gloncester to Gower (A,p. 1298 to

A.D. 1393). Second Edition. Extra fcap, 8vo. cloth, 7s. 6d.

Specimens of English Literature, from the
‘Ploughmans Crede’ to the ‘Shepheardes Calender’ (A.D. 1394 to

A.D, 1879). With Introduction, Notes, and Glossarial Index. By

W. W. Skeat, M.A. Extra feap. 8vo, cloth, 7s. 6d.

The Vision of Witham concerning Piers the
Plowman, by William Langland. . Edited, with Notes, by W. W.

Skeat, M.A. Third Edition. Extra feap. 8va. cloth, 4s. 6d,

Chaucer. The Prioresses Tale; Str Thopas ;
The Monkes Tale; The Clerkes Tale; The Squieres Tale, &c.

Edited by W. W. Skeat, M.A, Second Edition. Extra fcap.

8vo, cloth, 45. 6a,

Chaucer. The Tale of the Man of Lawe;
The Pardoneres Tale; The Second Nonnes Tale; The Chanouns
Yemannes Tale. By the same Editor. Sccond Edition, Extra
{cap. 8vo. cloth, 45. 6d. (See also p. 20.)
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Old English Drama. Marlowe's Tragical His-
tory of. Dr. Faustus, and Grecne’s [onourable History of Friar
Bacon and Friar Bungay. Edited by A. W. Ward, M.A., Professor

of History and English Literature in Owens College, Manchester.
1878. Extra feap. 8vo. cloth, 5s. 6.

Martowe. Edward 1. With Introduction,
Notes, &c. By O, W. Tancock, M.A., Head Master of Norwich

School. Extra feap. 8vo, cloth, 35.

Shakespeare, Hamlet. Edited by W.G, Clark,
M.A,, and W. Aldis Wright, M.A. Extra feap, 8vo, stiff covers, 25,

Shakespeare. Select Plays. Edited by W.
Aldis Wright, M.A. Extra fcap. 8vo. stiff covers.

The Tempest, 1s. 6d. King Lear, 15. 64

As You Like It, 1s. 6d. A Midsummer Night’s Dream, 1s. 6.

Julius Cesar, 2s, Coriolanus, 25. 6¢.

Richard the Third, 25. 62. Tlenry the Fifth, as.

Twelfth Night, 2 the Press. (For other Plays, see p. 20.)

Milton. Areopagrtica. With Introduction and
Notes. By J. W. Hales, M.A., Professor of English Literature at
King’s College, London, Third Edition. Extra fcap. 8vo. cloth, 3s,

Milton. Samson Agonistes. Edited with In-
troduction and Notes by John Churton Collins. Extra feap. 8vo.

stiff covers, 1s,

Bunyan. Holy War. Edited by E. Venables,
M.A. In the Press. (See also p. 21.)

Locke's Conduct of the Understanding. Edited,
with Introduction, Notes, &c., by T. Fowler, M.A., Professor of
Logic in the University of Oxford, Second Edition. Extra feap.
8vo. cloth, 25.

Addison. Selections from Papers in the Spec-
tator, With Notes. By T. Amold, M.A,, University College.

Extra feap. 8vo. cloth, 4s. 6d,

Burke, Four Letters on the Proposals for
Peace with the Regicide Directory of France, Edited, with In-
troduction and Notes, by E. J. Payne, M.A. Second Edition,
Extra feap. 8vo. cloth, 5s. (See also p, 21.)

C2
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Also the following in paper covers :—

Goldsmith. The Deserted Village. 24.

Gray. Elegy and Ode on Eton College. 2d.

Fohnson, Vanity of Human Wishes, With
Notes by E. J. Payne, M.A. 4d.

Keats. Hyperion, Book 1. With Notes by
W.T. Amold, BA. 4d.

Milton, With Notes by R. C. Browne, M.A.
Lycidas, gd. L’Allegro, 3d. ‘1 Penseroso, 4d. Comus, 6d.

Samson Agonistes, 6d.

Parnell. The Hermit. 2d.

Scott. Lay of the Last Minstrel, Introduction
and Canto I, with Preface and Notes by W. Minto, M.A. 6d.

A SERIES OF ENGLISH CLASSICS,

Designed to meet the wants of Students in English Litera-

ture, by the late Rev. J. 5. BREWER, M.A., of Queen's College,

Oxford, and Professor of Bnglish Literature at King’s Collego,

London.

1. Chaucer. The Prologue to the Canterbury
Tales; the Knightes Tale; ‘The Nonne Prestes Tale. Edited by
R. Morris, Editor of Specimens of Early English, &c., &c. Fifty:

first Thousand. [xtra feap. 8vo. cloth. 2s, 62. (See also p. 18.)

2, Spenser's Faery Queene, Books I and II.
Designed chiefly for the use of Schools, With Introduction, Notes,

and Glossary. By G. W. Kitchin, M.A.

Book I, Tenth Edition. Extra feap. 8vo. cloth, 2s. 62.

Book II. Sixth Edition. Extra feap. 8vo, cloth, 2s. 6d,

3. Hooker. Ecclesiastical Polity, Book I, Edited
by R. W, Church, M.A., Dean of St, Paul’s; formerly Fellow of
Oriel College, Oxford. Second Edition, Extra fcap. 8vo. cloth, as.

4. Shakespeare. Select Plays. Edited by W.
G. Clark, M.A., Fellow of Trinity College, Cambridge; and W.

Aldis Wright, M.A., Trinity College, Cambridge, Lxtra feap.
Syo. stiff covers.

I, The Merchant of Venice. 15.

TI. Richard the Second. 15, 6d.

TI]. Macbeth, 15. 6¢. (For other Plays, see p. 19.)



CLARENDON PRESS, OXFORD. 21

Bacon.
1, Advancement of Learning. Edited by W, Aldis Wright,

M.A. Second Edition. Extra feap. 8vo. cloth, 4s, 6d.

UU. The Essays. With Introduction and Notes. By J. R.
‘thursfield, M.A., Fellow and formerly ‘Tutor of Jesus
College, Oxford. Zn Preparation,

Milton. Poems. Edited by R. C, Browne,
M.A. 2 vols. Fifth Edition, Extra feap. 8vo. cloth, 6s. 62
Sold separately, Val. 1. 4s.; Vol. IL. 3s. (See also p, 20.)

. Dryden. Select Poems. Stanzas on the
Death of Oliver Cromwell; Astrea Redux; Annus Mirabilis;

Absalom and Achitophel; Religio Laici; The [ind and_ the

Patther. Edited by W. D, Christie, M.A. Second Edition, Extra
feap. 8vo, cloth, 35, 6,

. Bunyan. The Pilerin’s Progress, Grace
Abounding, Relation of the Imprisonment of Mr, John Bunyan.

Fdited, with Biographical Introduction and Notes, by E. Venables,

M.A. 1879. Extra feap, 8vo, cloth, ss.

Pope. With Tatroduction and Notes. By
Mark Pattison, B.D., Rector of Lincoln College, Oxford.

(. Essay on Man. Sixth Edition. Extra feap. 8vo. Ts. 6.

If. Satires and Epistles. Second Mdition. Lxtra feap. 8vo. 2s.

10. Fohnson. Rasselas; Lives of Pope and

il

12

Dryden, Edited by Alfred Milnes, B.A. (London), late Scholar of

Lincoln College, Oxford, Extra feap. 8vo. cloth, 4s. 6d.

, Burke. Select Works. Edited, with In-
troduction and Notes, by E. J. Payne, M.A., of Lincoln’s Inn,

Barrister-at-Law, and Fellow of University College, Oxford.

I. ‘Thonghts on the Present Discontents; the two Speeches on

America. Second Edition, Extra feap. 8vo, cloth, qs. 6,

YL Reflections on the French Revolution. Second Edition.

Extra feap. 8vo. cloth, 5s. (See also p. 19.)

. Cowper. Edited, with Life, Introductions,
and Notes, by H. T. Griffith, B.A., formerly Scholar of Pembrokg

College, Oxford.

't, The Didactic Poems of 1482, with Sclections from the Minor

Fieces, A.D. 1779-1783. Extra fcap. 8vo. cloth, 3s.

II. The Task, with Virocininm, and Selections from the Minor
Poems, A.D, 1784-1799. Second Edition, Extra feap. 8vo.

cloth, 3s.
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II. LATIN,

An Elementary Latin Grammar. By John B.
Allen, M.A., Head Master of Perse Grammar School, Cambridge.
Third Edition, Revised and Corrected. Extra feap. 8vo. cloth, 2s. 6d.

A First Latin Exercise Book. By the same
Author, Fourth Edition, Extra feap. 8vo. cloth, 2s, 6d.

A Second Latin Exercise Book. By the same
Author. Jn the ress.

Reddenda Minora, or Easy Passages for Unseen
Translation for the use of Lower Forms. Composed and selected

by C.S. Jerram, M.A. Extra feap. cloth, 15, 6d.

Angtice Reddenda, or Easy Extracts, Latin and
Greek, for Unseen Translation, By C. 5. Jerram, M.A, Third

Edition, Revised and Enlarged, Extra feap. 8yo. cloth, as. 6d.

Passages for Translation into Latin, Yor the
use of Passmen and others. Selected by J, Y. Sargent, M.A,,
Fellow and Tutor of Magdalen College, Oxford, Fifth Edition,

Extra feap. 8vo. cloth, 2s, 6d,

First Latin Reader. By T. J. Nunns, M.A.
Third Edition. Extra feap. 8yvo, cloth, 2s,

Second Latin Reader, 1n Preparation,
Caesar. The Commentaries (for Schools), With

Notes and Maps. By Charles IE, Moberly, M.A.

Part I. The Gallie Har, Second Edition. Extra feap, 8ve.

cloth, 4s, 6d.

Part Il. Zhe Civil War. Extra feap, 8vo, cloth, as, 6d.

The Civil War. Book 1. Sccond Edition. Extra feap, 8vo.

cloth, 2s

Cicero. Selection of interesting and descrip-
tive passages, With Notes. By Henry Walford, M.A. In three

Parts. Extra fcap. 8vo. cloth, 4s, 6d, Each Part separately,
limp, Is. 6d,

Part I. Anecdotes from Grecian and Roman History, Third Edition.

Part I. Omens and Dreams: Beauties of Nature. Third Edition,

Part IIT, Rome's Rule of her Provinces. Third Edition,

Cicero. The De Amicitia and De Senectitte.
With Notes by W. Heslop, M.A. Jn the Press.



CLARENDON PRESS, OXFORD. 23

Cicero. Selected Letters (for Schools) With
Notes. By the late C. E, Prichard, M,A,, and E.R, Bernard,

M.A, Second Edition, Extra fcap. 8vo. cloth, 3s,

Cicero. Select Orations (for Schools), In Ver-
rem I. De Imperio Gn, Pompeii. Pro Archia. Philippica 1X.

With Notes, By J. R, King, M.A, Second Edition. Extra feap,

Sve, cloth, 25. 6d.

Cornclius Nepos. With Notes. By Oscar
Browning, M.A. Second Edition. Extra feap. 8vo. cloth, 2s, 6d,

Livy. Selections (for Schools). With Notes
and Maps. By H. Lee-Warner, M.A. Extra fcap. 8vo, In Parts,
limp, each 1s, 6d.

Part I. The Caudine Disaster.

Part I, Hannibal's Campaign in Italy,

Tart III. The Macedonian War.

Livy. Books V-VII, . With Introduction and
Notes. , By A. R. Cluer, B.A. Extra feap, 8vo. cloth, gs, 6d.

Oud. Selections for the use of Schools, With
Introductions and Notes, and an Appendix on the Roman Calendar.

By W. Ramsay, M.A. Edited by G, G, Ramsay, M.A., Professor

of fiumanity, Glasgow. Second Edifion, Extra feap, 8vo. cloth,

gs. Od.

Pliny. Selected Letters (for Schools). With
Notes, By the late C. BE. Prichard, M.A., and E. R. Bernard, M.A.
Second Edition. Extra feap. 8vo. cloth, 3s,

v

Catulli Veronensis Liber... Iterum recognovit,
apparatum criticum prolegomena appendices addidit, Robinson
Eis, A.M, 1878, Demy 8vo. cloth, 16s,

A Commentary on Catullus, By Robinson
Ellis, M.A. 1876, Demy 8vo. cloth, 16s.

Catulli Veronensis Carmina Selecta, secundum
recognitionem Robinson Ellis, A.M. Lxtra feap, 8vo. cloth, 3s. 6d,

Cicero de Oratore. With Introduction and
Notes, by A. S. Wilkins, M.A,, Professor of Latin, Owens College,

Manchester.

Book I, 1879. 8vo, cloth, 6s. Book IL. 1881, 8vo. cloth, 5s.
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Cicero’s Philippic Ovations, With Notes. By
J. R. King, M.A. Second Edition, 1879, 8vo. cloth, 10s. 6d,

Cicero. Select Letters, With English Intro-
ductions, Notes, and Appendices, By Albert Watson, M.A. Third

Edition, 1882. Demy 8vo. cloth, 18s,

Cicero. Select Letters. Text. By the same
Editor, Second Edition. Ixtra fcap, 8vo, cloth, 4s.

Cicero pro Cluentio. With Introduction and
Notes. By W. Ramsay, M.A. Edited by G. G, Ramsay, M.A.

Second Edition. Extra fcap, 8vo. cloth, 3s, 6d,

Horace. With a Commentary. Volume I.
The Odes, Carmen Seculare, and Epodes. By Edward C. Wick-

ham, M.A., Head Master of Wellington College. Second Edition.
1877. Demy 8vo. cloth, 12s,

Florace. A reprint of the above, in a size
suitable for the use of Schools. Extra feap. 8vo. cloth, gs. 6d,

Livy, Book I. With Introduction, Historical
Examination, and Notes. By J. R. Sceley, M.A., Regius Professor
of Modern History, Cambridge. Second Edition, 1881. 8va.

cloth, 6s,

Ovid. P. Ovidiz Nasonis Ibis. Ex Novis
Codicibus Edidit. Scholia Vetera Commentarium cum Prolego-
menis Appendice Indice addidit, RK. Ellis, AM. Demy 8vo.

cloth, ros. 6d.

Persius. The Satives. With a Translation
and Commentary. By John Conington, M.A, Edited by Henry

Nettleship, M.A. Second Edition. 1874, 8vo, cloth, 7s, 6d.

Plautus. The Trinummus. With Notes and
Introductions. Intended for the Higher Forms of Public Schools.
By C, E, Freeman, M.A., and A. Sloman, M.A. Extra feap. 8vo.

cloth, 3s,

Virgil, With Introduction and Notes, by T. L.
Papillon, M.A., Fellow of New College, Oxford. Two vols.

crown 8vo, cloth, 10s, Gd,
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Selections from the less known Latin Poets. By
North Pinder, M.A, 1869. Demy 8vo. cloth, 15s.

Fragments and Specimens of Farly Latin,
With Introductions and Notes. 1874. By John Wordsworth, M.A,

8vo. cloth, 18s.

Tacitus. The Annals. Books J-VI. Edited,
with Introduction and Notes, by H. Furneaux, M.A., formerly

Feliow and Tutor of Corpus Christi College, Oxford. 8vo. cloth,

18s. Just Published.

Vergil: Suggestions Introductory to a Study
of the Aencid. By H. Nettleship, M.A. 8vo. sewed, 15, 6¢.

Ancient Lives of Vergil; with an Essay on the
Poems of Vergil, in connection with his Life and Times. By

Tl, Nettleship, M.A. 8vo. sewed, 2s.

The Roman Satura: its original form in con-
nection with its literary development.. By H. Nettleship, M.A.
8vo. sewed, Is.

A Manual of Comparative Philology. By
T.3. Papillon, M.A., Fellow and Lecturer of New College. Third

Edition, Revised and Corrected. 1882, Crown 8vo. cloth, 6s.

The Roman’ Poets of the Augustan Ace.
Viroit, By William Young Sellar, M-A., Professor of Humanity

in the University of Edinburgh, New Isdition. 1883, Crown 8vo.

cloth, gs.

The Roman Poets of the Republic. By the same
Author, New Edition, Revised-and Enlarged. 1881. 8vo. cloth,

I4s,

III. GREEK.

A Greek Primer, for the use of beginners in
that Language. By the Kiyrht Rev, Charles Wordsworth, D.C.1.,,

Bishop of St. Andrews. Seventh Edition. Extra feap. 8vo. cloth,

Ts, 6,

Graecae Grammatiuae Rudimenta in usum
Scholarum. Auctore Carolo Wordsworth, D.C.L. Twentieth

Edition, 1882. 12mo. cloth, 4s.
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A Greek-English Lexicon, abridged from Liddell
and Scott's 4to. edition, chiefly for the use of Schools, Nineteenth

Edition. Carefully Revised throughout. 1881. Square 1:amo.

cloth, 7s. 6d.

Greek Verbs, Irregular and Defective; their
forms, meaning, and quantity; embracing all the Tenses used by

Greek writers, with references to the passages In which they are
found, By W. Veitch. Fourth Edition. Crown 8vo. cloth, 10s. 6d.

The Elements of Greek A ccentuation (for Schools) :
abridged from his larger work by H. W. Chandler, M.A., Waynflete

Professor of Moral and Metaphysical Philosophy, Oxford. Extra

feap, 8vo, cloth. 2s. 6d.

A Series of Graduated Greek Readers :——

First Greek Reader. By W, G. Rushbrooke,
M.L., formerly Fellow of St. John’s College, Cambridge, Second

Classical Master at the City of London School, Second Edition.

Extra fcap. $vo. cloth, 28.)6d.

Second Greek Reader, By A. M. Bell, M.A.
Extra feap. 8vo, cloth, 3s, 6d.

Third Greek Reader, In Preparation.

fourth Greck Reader; being Specimens of
Greek Dialects, With Introductions and Notes. By W. W.

Merry, M.A., Fellow and Lecturer of Lincoln College. Extra

fcap, 8vo. cloth, 4s. 6a,

fifth Greek Reader. Part 1. Selections
from Greek Epic and Dramatic Poetry, with Introductions and

Notes. By Evelyn Abbott, M.A, Fellow of Balliol College,

Extra fcap. 8yo, cloth, 4s. 6d.

Part Il. By the same Editor. In Preparation.

The Golden Treasury of Ancient Greek Poetry ;
being a Collection of the finest passages in the Greek Classic Poets,

with Introductory Notices and Notes. By R. S. Wright, M.A,
Fellow of Oriel College, Oxford. Extra fcap. 8vo. cloth, 8s, 6d,

A Golden Treasury of Greek Prose, being a
collection of the finest passages in the principal Greek Prose

Wuiters, with Introductory Notices and Notes. By R. S, Wright,

M.A., and J. E. L, Shadwell, M.A, Extra feap, 8vo, cloth, 4s. 6d.
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Aeschylus. Prometheus Bound (for Schools).
With Introduction and Notes, by A. O. Prickard, M.A., Fellow of

New College. Sccond Edition. Extra feap. 8vo. cloth, as.

Aeschylus, Aganemuon, With Introduction
and Notes by Arthur Sidgwick, M.A., Tutor of Corpus Christi

College, Oxford; late Fellow of ‘Trinity College, Cambridge, and

Assistant Master of Rugby School. Extra feap. 8vo. cloth, 3s.

Aeschylus. The Chocphoroe, With Introduction
and Notes by the same Editor. Preparing.

Aristophanes. In Single Plays, edited, with
English Notes, Introductions, &c., by W. W. Merry, M.A. Extra

feap. Svo.

The Clouds, Second Edition, 2s. ‘The Acharnians, 2s.

Other Plays will follow.

Arvian, Selections (for Schools). With Notes.
By J S. Phillpotts, B.C.L., lead Master of Bedford School. .

Cebes. Tabula, With Introduction and Notes
by C.S. Jerram, M.A. Extra feap. 8vo. cloth, 2s. 6d.

Euripides. Alcestis (for Schools). By C. S.
Jerram, M.A. Extra feap. 8vo. cloth, as. 6d.

Euripides. Felena. Edited with Introduction,
Notes, and Critical Appendix, for Upperand Middle Forms, By

C.S. Jerram, M.A, Extra feap. 8vo. cloth, 3s.

Herodotus. Selections from. Edited, with In-
troduction, Notes, and a Map, by W. W. Merry, M.A., Fellow and
Lecturer of Lincoln College. Extra feap, 8vo. cloth, 2s. 6d.

Homer. Odyssey, Books 1-XII (for Schools).
By W.W. Merry, M.A. ‘Twenty-seventh Thousand. Extra fcap. 8vo,

cloth, 4s. 6d,

Book IT, separately, 1s. 6d.

Homer. Odyssey, Books XIII-XXI1V_ (for
Schools). By the saine Editor, Second Kdition. Extra feap, 8vo,

cloth, 5s.

Llomer. TItiad, Book 1 (for Schools) By
D. B. Monro, M.A. Second Edition, Extra feap. 8vo. cloth, 2s.
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flomer, Itiad, Books 1-XII (for Schools).
By D. B. Monro, M.A. J the Press.

ffTomer, Iliad, Books VI and XXI. With
Introduction and Notes. By Herbert Hailstone, M.A., late Scholar

of St. Peter’s College, Cambridge. Extra fcap. 8vo. cloth, 15. 6d.

each,

Lucian. Vera Historia (for Schools). By
C.S.Jerram, M.A. Second Edition, Extra feap. 8vo, cloth, rs. 6d.

Plato, Selections (for Schools). Edited with
Notes by J. Purves, M.A., Fellow and late Lecturer of Balliol
College, Oxford, Extra fcap. 8vo. cloth, 6s, 6:.

Sophocles. In Single Plays, with English Notes,
&ec. By Lewis Campbell, M.A., Professor of Greek in the Univer-

sity of St. Andrew's, and Evelyn Abbott, M.A, Balliol College,
Oxford. Extra feap, 8vo. limp.

Oedipus Tyrannus, Philoctetes; New and Revised Edition, 2s, each.

Oedipus Colonens, Antigone, 1s. gd. each,

Ajax, Electra, Trachiniae, 2s, each.

Sophocles. Ocvdipus Rex: Dindorf’s Text, with
Notes by the present Bishop of St. Dayid's. Ext. feap. 8vo. limp,
Is. 6d,

Lheocritus (for Schools). With Notes. By
WH. Kynaston, M.A. (late Snow), Head Master of Cheltenham
College. Third Edition, Uxtra feap. 8vo. cloth, 4s. 6d,

Xenophon. Easy Selections (for Junior Classes).
With a Vocabulary, Notes, and Map. By J. 5. Phillpotts, B.C.L.,
and C, 3. Jerram, M.A. Third Edition. Extra feap. 8vo. cloth,
3s. 6d.

Xenophon. Selections (for Schools). With Notes
and Maps. By J. S. Phillpotts, B.C.L., Head Master of Bedford
School. Fourth Edition, Extra feap. 8vo, cloth, 3s. 6d,

Xenophon. Anabasis, Book II, With Notes
and Map. By C.S, Jerram, M.A. Extra feap. 8vo. cloth, as,

Xenophon. Cyropaedia, Books IV and V.
With Introduction and Notes by C. Bigg, D.D. Extra feap. 8vo.
cloth, 25. 6d,
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Aristotles Politics. By W.L. Newman, M.A,,
Fellow of Balliol College, Oxford.

Aristotelian Studies. 1. On the Structure of
the Seventh Book of the Nicomachean Ethics. By J.C. Wilson,

M.A., Fellow of Oriel College, Oxford. 1879. Medium 8vo,

stiff, 5s.

Demosthenes and Aeschines. The Orations of
Demosthenes and Aischines on the Crown. With Introductory

Essays and Notes. By G. A. Simcox, M.A., and W. H. Simcox,

M.A, 1872. 8vo. cloth, 12s,

Homer. Odyssey, Books 1- XII, Edited with
English Notes, Appendices, etc. By W. W. Merry, M.A., and the
late James Riddell, M.A. 1876. Demy 8vo, cloth, 16s.

Homer. Ikad. With Introduction and Notes.
By D. B. Monro, M.A., Provost of Oriel College, Oxford, Pre-
paring.

A Grammar of the Homeric Dialect. By D. B.
Monro, M.A., Provost of Oriel College. Demy 8vo. cloth,
10s, 6d. .

Sophocles. The Plays and Fragments. With
Engiish Notes and Introductions, by Lewis Campbell, M.A., Pro-
fessor of Greek, St, Andrews, formerly Fellow of Queen’s College,

Oxford, 2 vols.

Vol. I. Oedipus Tyrannus. Oedipus Coloneus. Antigone.
Second Edition. 1879. 8vo. cloth, 16s.

Vol. II. Ajax, Electra. Trachiniae. Philoctetes. Fragments.

1881. 8vo. cloth, 16s.

Sophocles. The Text of the Seven Plays. By
the same Editor, Extra feap, 8vo. cloth, 4s. 6d.

A Manual of Greek Historical Inscriptions.
By E. 1. Hicks, M.A., formerly Fellow and Tutor of Corpus

Christi College, Oxford, Demy 8vo. cloth, 10s, 6d.
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IV. FRENCH.

An LEtymological Dictionary of the French
Language, with a Preface on the Principles of French Etymology.
By A. Brachet. Translated into English by G. W. Kitchin, M.A.

Second Edition. Crown 8vo. cloth, 7s. 6¢.

Brachet's Historical Grammar of the French
Language, ‘Translated into English by G. W. Kitchin, M.A.

Fourth Edition. Extra feap, 8vo. cloth, 3s. 6d.

A Primer of French Literature. By George
Saintsbury, M.A. Extra fcap. Svo. cloth, as.

A Short History of French Literature. By
George Saintsbury, M.A. Crown 8vo. cloth, ros. 6d.

Specimens of French Literature, from Villon to
Hugo. Selected and arranged by George Saintsbury, M.A.
Crown 8vo, cloth, gs.

Cornetlle's Lorace. Edited with Introduction
and Notes by George Saintsbury, Extra fcap. 8vo. cloth, 2s. 6d.

French Classics, Edited by GUSTAVE MASSON, B.A,

Cornetlle’s Cinna, and Moherés Les Femmes
Savantes, With Introduction and Notes. Extra fcap. 8vo. cloth,
as. 6d.

Racines Andromagque, and Cornerlle’s Le Men-
teur, With Louis Racine’s Life of his Father, Extra fcap. 8vo.
cloth, 2s. 6d.

Moliéeres Les Fourberies de Scapin, and Ra-
cine’s Athalic. With Voltaire’s Life of Molitre. Extra fcap. 8vo.
cloth, as, 6d.

Selections from the Correspondence of Madame
de Sévigné and her chief Contemporaries. Intended more especially
for Girls’ Schools. Extra fcap. 8vo. cloth, 3s.

Voyage autour de ma Chambre, by Xavier de
Maistre; Ourika, by AZadame de Duras; La Dot de Suzette, by

Fievée; Les Jumeanx de PHédtel Corneille, by Ldmond About;

Mésaventures d’un Ecolier, by Nodolphe Topfer. Second Edition.
Extra fcap, 8vo. cloth, 2s. 6d,
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Regnard’s Le Foucur and Brueys and Pala-
prai’s le Grondeur. Extra feap. 8vo, cloth, as. 6d.

Louis XIV and his Contemporaries; as de-
scribed in Extracts from the best Memoirs of the Seventeenth

Century. With English Notes, Gencalogical Tables, &c. Extra

fcay:, 8vo. cloth, 2s. 6d,

V. GERMAN.

LANGE’S German Course. By HERMANN LANGE,

Teacher of Modern Languages, Manchestor:

The Germans at Home; a Practical Introduc-
tion to German Conversation, with an Appendix containing the
Essentials of German Grammar, Second Edition. 8vo. cloth,

as. Od,

The German Manual; a German Grammar,
a Reading Book, anda Handbook of German Conversation. 8vo.

cloth, 7s. 6d.

A Grammar of the German Lauguage. 8vo.
cloth, 3s. 6d.

This ‘Grammar’ is 4 roprint of the Grammar contained in

*The German Manual,’ and, in this separate form, is in-

tended for the use of Students who wish to make them-

selves acquainted with German Grammar chiefly for the

purpose of being ablo to read German books.

German Composition ; A Theoretical and Prac-
tical Guide to the Art of Translating English Prose into German.

8vo, cloth, 4s. 6d.

Lessing's Laokoon. With Introduction, Eng-
lish Notes, etc. By A. Hamann, Phil, Doc., M.A. Extra fcap.

8vo. cloth, 4s. 6d.

Wilhelm Tell. A Drama, By Schiller. Trans-
lated into English Verse by E. Massie, M.A. Extra fcap. 8vo.

cloth, 5s.
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Also, Edited by C. A. BUCHHEIM, Phil. Doc., Professor

in King’s College, London:

Goeth?s Egmont, With a Life of Goethe, &c.
Third Edition, Extra feap. 8vo, cloth, 3s.

Schiller’s Wilhelm Tell. With a Life of Schiller;
an historical and critical Introduction, Arguments, and a complete
Commentary. Sixth Edition. Extra feap. 8vo. cloth, 3s. 6d.

Lessing's Minna von Barnhelm, A Comedy.
With a Life of Lessing, Critical Analysis, Complete Commentary,

&c, Fourth Edition. Extra feap. 8vo. cloth, gs. 6d.

Schiller’s Historische Skissen; Egnionts Leben
und Tod, and Kelagerung yon Antwerpen. Sccond Edition. Extra

feap. 8vo, cloth, 25, 6d. *

Goethe's Iphigenie anf Tauris. A Drama. With
a Critical Introduction and Notes. Second Edition. Extra feap.

8vo. cloth, 3s.

Modern German Reader. A Graduated Collec-
tion of Prose Extracts from Modern German writers :—

Part I. With English Notes, a Grammatical Appendix, and a com-
plete Vocabulary. ‘Third Edition, Eatra feap. Svo. cloth, 2s. 6d.

Parts 1I and IIL in Preparation.

Lessing's Nathan der Weise, With Introduc-
tion, Notes, etc. -Extra feap. 8vo. cloth, 4s. 6d.

In Preparation.

Becker's (K. F) Friedrich der Grosse.

Schiller's Maria Stuart. With Notes, Intro-
duction, &c,

Schiller's fungfrau von Orleans. With Notes,
Introduction, &c.

Selections from the Poems of Schiller and
Goethe,
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VI. MATHEMATICS, &c.

Figures Made Easy: a first Arithmetic Book.
(latroductory to ‘The Scholar’s Arithmetic’) By Lewis Hensley,

M.A., formerly Fellow and Assistant Tutor of Trinity College,

Cambridge. Crown 8vo. cloth, 6d.

Answers to the Examples in Figures made Easy,
together with two thousand additional Examples formed from the
Tables in the same, with Answers, By the same Author, Crown
8vo. cloth, Ts.

The Scholar's Arithmetic; with Answers to
the Examples. By the samre Author. Crown 8vo. cloth, 4s. 6d.

The Scholar's Algebra, An Introductory work
on Algebra, By the same Author. Crown 8vo, cloth, 4s. 6d.

Book-keeping. By R.G.C. Hamilton, Financial
Assistant Secretary to the Board of Trade, and John Ball (of the
Firm of Quilter, Ball, and Co,), Co-Examiners in Book-keeping
for the Society of Arts. New and enlarged Edition. Extra fcap.

8vo. limp cloth, 2s.

A Course of Lectures on Pure Geometry. By
Henry J. Stephen Smith, M.A., F.R,S., Fellow of Corpus Christi

College, and Savilian Professor of Geometry in the University of
Oxford.

Acoustics, By W. F. Donkin, M.A,, F.RS.,
Savilian Professor of Astronomy, Oxford. 1870. Crown 8va. cloth,

7s. 6d.

A Treatise on Electricity and Magnetism. By
J. Clerk Maxwell, M.A., F.R.S., Professor of Experimental Physics
in the University of Cambridge. Second Edition, 2 vols, Demy
8vo. cloth, 12, 11s. 6d.

An Elementary Treatise on Electricity. By
the same Author, Edited by William Garnett, M.A. Demy 8vo,

cloth, 7s. 6d.

A Treatise on Statics, By G. M. Minchin, M.A.,
Professor of Applied Mathematics in the Indian Engineering College,
Cooper’s Hill. Second Edition, Revised and Enlarged. 1879

8vo. cloth, 145.

D
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Uniplanar Kinematics of. Solids and Fluds.
By G. M. Minchin, M.A. Crown 8vo. cloth, 7s. 6d.

A Treatise on the Kinetic Theory of Gases.
By Henry William Watson, M.A., formerly Fellow of Trinity

College, Cambridge. 1876. 8vo. cloth, 3s. 6a.

A Treatise on the Application of Generalised
Coordinates to the Kinetics of a Material System. By Il. W.

Watson, M.A., and S. H, Burbury, M.A. 1879. 8vo. cloth, 6s,

Geodesy. By Colonel Alexander Ross Clarke,
C.B., R.E, 1880. 8vo. cloth, 12s, 6c.

VII. PHYSICAL SCIENCE.

A Handbook of Descriptive Astronomy. By
G. F. Chambers, FR.A.S. Third Edition. 1877. Demy 8vo.

cloth, 28s,

A Cycle of Celestial Oljects. Observed, Re-
duced, and Discussed by Admiral W.H. Smyth, R.N. Revised,
condensed, and greatly enlarged by G. F, Chambers, F.R.A.S.

1881. 8vo. cloth, 219.

Cheniistry for Students, By A.W. Williamson,
Phil. Doc., F.R.S., Professor of Chomistry, University College,

London. A new Fdition, with Solutions, 1873. Extra fcap. 8vo.

cloth, 8s. 6d.

A Treatise on Feat, with numcrous Woodcuts
and Tiagrams. By Balfour Stewart, LL.D., F.R.S., Professor of

Natural Philosophy in Owens College, Manchester, Fourth

Edition. 1881. Extra fcap. 8vo. cloth, 7s. 6d.

Lessons on Thermodynamics. By R. E. Baynes,
M.A., Senior Student of Christ Church, Oxford, and Lee’s Reader

in Physics. 1878. Crown 8vo, cloth, 7s. 6d,

forms of Animal Life. By G. Rolleston,
M.D., F.RS., Linacre Professor of Physiology, Oxford. Ylustrated

“by Descriptions and Drawings of Dissections. A New Edition in
the Press,
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The Institutes of Fustinian, edited as a recen-
sion of the Institutes of Gaius. By the same Editor, Second

Edition, 1881. Extra feap. 8vo. cloth, 5s,

Select Titles from the Digest of Fustinian. By
T EF, Holland, D.C.L., Chichele Professor of International Law
and Diplomacy, and Fellow of All Souls’ College, Oxford, and

C. L, Shadwell, B.C.L, Fellow of Oriel College, Oxford. 8vo.

cloth, 14s,

Also sold in Parts, in paper covers, 23 follows :—

Part I. Introductory Tilles. 2s. 6.

Part IJ. Family Law. 1s.

Part III. Property Law. 2s. 6d.

Part IV. Law of Obligations (No.1). 3s, 6d.

Part 1V. Law of Obligations (No. 2). 4s. 6d.

Imperatoris Lustiniant Tustitutionum Libre
Quattuor ; with Introductions, Commentary, Excursus and Trans-

la:ion. By J. B. Moyle, BC.L., M.A, of Lincoln's Inn, Barrister-

at-Law, and Fellow and Tutor of New College, Oxford. 2 vols,

8vo. cloth, ars.

Gait Lustitutionune Furis Cloilis Commentari
Quatuor ; or, Elements of oman Law by Gaius. With a Trans-

Intion and Commentary by Edward Puste, M.A., Rarrister-at-Law,

and Fellow of Oriel College, Oxford. Second Edition, 1875. 8vo.

cloth, 18s,

An Introduction to the Principles of Morals
and Legislation, Vy Jeremy Bentham. Crown 8vo, cloth, 6s, 6d.

Elements of Law considered with reference to
Principles of General Jurisprudence. By William Markby, M.A.,

Judge of the High Court of Judicature, Calcutta, Second Lédition,
with Supplement, 1874. Crown Svo, cloth, 7s. 6d, Supplement

separately, 2s,

Alberici Gentilis, 1.C.1)., 1.C. Professoris Re-
gii, De Ture Belli Tibri Tres. Mdidit Thomas Erskine Holland

1.C.D., Turis Gentium Professor Chicheleianus, Coll, On, Anim.

Socius. necnon in Uniy. Perusin, Turis Professor Honorarius, 1877.

Small to, half morocco, ais.

International Law. By William Edward Hall,
M.A., Barrister-at-Law. Demy 8vo. cloth, 21s.
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An Introduction to the lTistory of the Law of
Real Property, with original Authoritics. By Kenelm E. Digby,

M.A., of Lincoln's Inn, Barrister-at-Law. Second Edition, 1876,

Crown 8vo. cloth, 7s, 6d

Principles of the Fenglish Law of Contract,
and of Agency in tts Relation to Contract. By Sir William R,

Anson, Bart. D.C.1., Warden of All Souls College, Oxford.

Second. Edition. emmy &vo. cloth, 10s. 6d.

xX. MENTAL AND MORAL PHILOSOPHY.

Bacon. Novum Orvganum, "Edited, with In-
troduction, Notes, &c., by ‘I’, Fowler, M.A., Professor of Logic in

the University of Oxford. 1878. 8vo. cloth, 14s,

Locke's Conduct of the Understanding. Edited,
with Introduction, Notes, &c., by T. Fowler, M.A., Professor of

Logic in the University of Oxford. Second Edition. Extra feap.

8vo. cloth, 2s,

Selections from Lerkeley, with an Introduction
and Notes. For the use of Students in the Universities. By

Alexander Campbell Fraser, LL.D. Second Fdition. Crown 8vo.
cloth, 7s. 6d, (Sce also p, 13.)

The Llements of Deductive Logie, designed
mainly for the use of Junior Students in the U niversities. Ry T.
Fowler, M.A., Professor of Logic in the University of Oxford.
Fighth Edition, with a Collection of Examples. Extra feap, 8vo.
cloth, 3s. 6d.

The Elements of Inductive Logic, dcsigned
mainly for the use of Students in the Universitics. Dy the same

Author, Fourth Edition. Extra feap, 8vo. cloth, 6s

Prolegomena to Ethics. By the late Thomas
Hill Green, M.A., Fellow of Balliol College, and Whyte’s Professor
of Moral Philosophy in the University of Oxford. Edited by

A.C, Bradley, M.A. Demy 8vo. cloth, 125. 6d.

A Manual of Poktical [conomy, for the use
of Schools, By J. E. Thorold Rogers, M.A., formerly Professor

of Political Economy, Oxford, Third Eclition, Extra fcap. 8vo.

cloth, 4s. 6d.
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Exercises tn Practical Chemistry. Vol. I.
Elementary Exercises. By A. G. Vernon Harcourt, M.A.; and
Ii. G. Madan, M.A. Third Edition. Revised by H. G. Madan,

M.A, Crown 8vo. cloth, 9s.

Tables of Qualitative Analysis. Arranged by
_ HG, Madan, M.A. Large gto. paper covers, 4s. 6d.

Crystallography. By M. H.N. Story-Maske-
lyne, M.A., Professor of Mineralogy, Oxford; and Deputy Keeper

in the Department of Minerals, British Museum. In the Press.

VIII. HISTORY.

The Constitutional History of England, in its
Origin and Development, By William Stubbs, D.D., Regius Pro-
fessor of Modern History. Library Edition. Three vbls. demy 8vo.

cloth, 21. 8s.

Also in 3 yols. crown 8vo, price 12s. each,

Select Charters and other Illustrations of Eng-
lish Constitutional History, from the Earliest Times to the Reign

of Edward I, Arranged and Idited by W, Stubbs, M.A. Fourth

Edition, 1881. Crown 8vo. cloth, 8s. Gu.

A History of England, principally in the Seven-
teenth Century. By Leopold Von Ranke. Translated by Resident

Members of the University of Oxford, under the superintendence

of G. W. Kitchin, M.A,, and C. W. Boase, M.A. 1875. 6 vols,

8vo. cloth, 32. 3s.

A Short History of the Norman Conquest of
England. By ©. A, Freeman, M.A,.Second Edition, Extra feap.

8vo. cloth, 2s, 6d.

Genealogical Tables illustrative of Modern Fits-
gory. By H, B. George, M.A. Second Edition, Revised and En-

larged, Small gto. cloth, 12s.

A History of France. With numerous Maps,
Plans, and Tables. By G. W. Kitchin, M.A. In Three Volumes.

1873-77. Crown 8vo. cloth, each ros. 6d.

Vol. 1, Second Edition. Down to the Year 1453,

Vol. 2. From 1453-1624.

Vol. 3. From 1624-1793.

D2
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A History of Germany and of the Empire,
down to the close of the Middle Ages. By J. Bryce, D.C.L,,

Regius Professor of Civil Law in the University of Oxford.

A History of British India. By 5. J]. Owen,
M.A., Reader in Indian History in the University of Oxford,

A Selection from the Despatches, Treaties, and
other Papers of the Marquess Wellesley, K.G., during his

Government of India. Edited by 5S, J. Qwen, M.A., formerly

Professor of History in the Elphinstone College, Bombay. 1877.

8vo. cloth, i2. 4s.

A Selection from the Despatches, Treaties, and
other Papers relating to India of Field-Marshal the Duke of
Wellington, K.G, By the same Editor. 1880. 8vo. cloth, a4s.

A Flistory of the United States of America.
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