
u m  \

• •- I ■

M M  CSL-AS- 
' 9 i  Y574461
H  9i,J W Uiiii|-»

9  U P A ' S



>  / ... -  - r s

1 1 1 , J§ lSen cs

THE
O i l A N .D O G Y A  U P A N I S A D
CONTAINING THE ORIGINAL TEXT WITH WORD-BY-WORD MEANING,

RUNNING TRANSLATION AND COPIOUS NOTES

* * 4 tyf M y i ***41, ' T, a ** f\ .■''* *s 9^w " -}M
ii.a ... _ _.̂K f
I ]:$$?■ ;  ̂ * j

f e  ' S  . s '

BY

SWAM! SWAHANANDA

7" RAMA KRISHNA MATH
M ylapore, M adras-4 

1956
j  I',": A - ^,r& M *vA 'A .tl- |  Jf f



S J f  <SL
P u b lish e d  b y  

T h e  P r esid en t  
S r i R a m a k risiin a  M ath  

M y e a po r e , M a dra s-4

'• i * -v
",

* * { } * ■ - f& y fe  S
L  •• ] ;  j^A .. rPf- ^  t • ***>!* ',

Fi'rrf Edition 
All Rights Reserved 

x x n - 10-1956

/ED t» §*■

Printed at
T h e  V asAn ta  P ress 

T h e  T heosojphical Soc . e i t
Price: Rs. 8/- Adyar, M adras-20



PUBLISHER’S NOTE

W e have great pleasure in presenting to our 
rea ders the English translation of the Chandogya 
f 'partsad. After the publication of the English 
translations of all other Upanisads on which 
Sri Sankara wrote his commentaries, there was 
a great and persistent demand for the publica­
tion of the Chandogya Upanisad and with its 
coming out, the series is now completed.

We are sure, this edition will be received 
with the same enthusiasm and eagerness by 
the reading public as the earlier ones.

t Swatni Swahananda has translated the 
Upanisad into English, In interpreting the 
text, the commentary of Sri Sankara has been 

systematically followed, mainly in the light 
of its gloss by Anandagiri.

In preparing the book, much help was 
derived from a Bengali edition of the book by 
Swarm Gambhirananda. Available English 
editions were also consulted.

Swami Vimalananda has written the Intro­
duction. Our thanks go to him and to Prof.



I I I  . <8L
K. Subrahmanyam, M.A., L.T., Vice-Princi- 
pal, Vivekananda College, for kindly revising 
the long manuscript.

Sri Ramakrishna Math T he Publisher

Mylapore, Madras 
October 1, 1956
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INTRODUCTION

1. T h e  V edas : T h e ir  R e l a t io n  t o  t h e  C iia n d o g -  
■yOPANisAD1 : Veda hyamrtah8—the Vedas are im­
mortal and eteln.il. Prajapati brooded upon the 
worlds. From them thus brooded upon issued forth 
trayividya.3 Virat, or Kasyapa, practised concentra­
tion of thought in order to grasp the essence for the 
benefit of the world. As a result threefold knowledge 
flashed in his mind.4 According to this interpretation 
by Sri Sahkaraca rya, of the text quoted above from 
the C, it is evident that the C accepts the verbal in­
spiration of the Vedas, a conception that appears in the 
Purusasukta of the Rgveda and other places in the Vedic 
literature. The ninth stanza of the Purusasukta runs 
to this effect: From that total sacrifice of the V irat 
rks and samans originated; the collection of cliandas 
and yajus also originated.3 Chandas in the plural 
here can hardly be the Atharvaveda as it is proposed 
by expounders. If the textual words permit the con­
struction ‘ rcah jajnire, samani chandarhsi jajftire ’, 
which is quite tenable, that would clearly show the

1This title of the book is hereafter abbreviated as block, capital 
letter C.

3 C- III. 5. 4.
3 C. II. 23. 2.
* Sankara’s Comment on C. II. 23. 2.
S -fv d : mRIW I d W ^ f -



identity of saraan and chandas, the appositional use 
being indicative of words as well as the tune of the 
Samaveda. The word chandas is usually traced to the 
root * chad 5 meaning ‘ to cover 5 ; it can very well be 
a derivative of the root ‘ charid ’ having the meaning 
‘ to please The melody of sarnan is certainly delight­
ful to the ear and the heart, and so the Samaveda is 
called chandas in this sense. The sruti affirms this : 
sva .go vai lokah Samavedah 1—the Samaveda is verily the 
heavenly world. Heavenly melody lifts one to the highest 
divine experience in the opinion of Yajnavalkya:
He who knows the actual play of Vina, an expert in 
the science of melody and time, easily attains to 
Brahman.® This pre-eminence of the Samaveda can 
very well be the purport of Sri Krsna’s declaration 41 
am the Samaveda among the Vedas \ 3 Patanjali, too, 
concedes the pride of place to the Samaveda by putting* 
it first in order while enumerating the Vedas which the 
ancients used to learn by imitating the intonations of 
the preceptor. All these facts lead us to the conclusion 
that the Samaveda merited special recognition for its 
musical form, spiritual import and liturgical signi­
ficance as revealed in great acts of worship like 
Jyotistoma connected with it. The present upanisad

1 Sri Sankaracarya cites this sruti in bis commentary on C. I, 8. 5. 

S T w jfd  1-----Yajnavalkya smrti.
* Bhagavadgita. X. 22. Sri Krsna was a samavedin: and according 

to the Harivamia he invented the SaUkyagana.
* See Patahjali’s Mahabhdsya, Paspasa Ahnika,

n
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part of the Samaveda and shares the authority and 

honour due to that sruti. In  the Sdrirakabkasya Sah- 
karacarya introduces passages cited from the C, a t 
times as the sruti of the Tandins or as the Chandogya- 
brahm ana.1 According to him chandoga is the singer 
of the saman—chando sama gayati id  chandogah — 
and hence chandogya is what belongs to the followers 
of the Samaveda. The upanisads tiiat are found in an 
existing samhita or brahmana are specially deemed 
genuine and authoritative. The C fulfils this con­
dition as it forms the latter four-fifths of a Chandogya- 
brahm ana in ten chapters. About one hundred and 
thirty topics are discussed in the course of this upanisad, 
and a  good number of them forms the foundation of 
later developments in religion and philosophy witnessed 
in India. This upanisad was a favourite of the author 
of the Brakmasutras who makes copious references to its 
topics. The author of the Sarirakabhdsya on the Brahma- 
sutras who also paid his special esteem to this upanisad 
has not only cited profusely from it, bu t also has written 
a separate commentary on it with great care and insight.
This is the oldest commentary now available on the C.
In it Sri Saiikaracarya has interpreted and explained 
all the passages, directly or indirectly, and interrelated 
the notions scattered all over the text. The great 
acarya has worked the ideas of all the outstanding 
upanisads into the structure of a single system which 
fact alone claims for his work unparalleled worth and

BrafimatCtras I, 1. 25, III. 3. 36 and IV, 3. 3 where the bhasya 
quotes C as such.
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significance. The translation and notes appearing in 
the body of this publication are based on sahkarabhasya 
and therefore this Introduction, too, follows the 
same lead,

I I .  N a tu r e  of t h e  T ex t  a n d  t h e  A im o f  t h e  
I n tr o d u c tio n  : It may be stated here by the way that 
even according to modern critical scholarship the C 
antedates Buddhism by a number of centuries and it is 
preceded perhaps only by the upanisads ha  and Aitareya. 
■Since no positive proof is available for ancient Indian 
chronology all speculation about the date of the text is 
left out here. The purpose of this Introduction will 
be amply met if it supplies a guide line to the reader 
in arriving at the facts, expressions, customs, concepts, 
traditions, and doctrines that find their origin or a 
place in this sacred text. A careful study of the 
commentary of Sri Sahkaracarya and the meticulous 
sub-commentary of Ananrlajnana will convince any 
serious student that he has to use the text long before 
he can find all that is in it pertaining to spirituality 
and religion. There is no outstanding teaching of 
Vedanta that has not found its source or support in the 
C. Apart from religious and philosophical doctrines 
revealed in the C even as a piece of literature a large 
part of it ranks with the best in any language. It is a 
•superb and classical text in Sanskrit, charming for its 
vigorous and picturesque style, minuteness of descrip­
tion and logical development of the central theme in 
the salient sections. To expect historical scenes and 
situations as well as social facts in a sacred composition



like the C may not be exactly like looking for poetry 
in a book of chemistry; yet it is not far removed from 
that. What we get here with reference to historical, 
geographical or sociological names, processes and 
relations are accidental and not intentional.

So it will be rash to argue from silence what are 
not mentioned here were non-existent at the time 
and place of the C. An exhaustive examination of 
all the data expressly given will, however, give us 
unassailable ground to infer more than what is actually 
found in the field of observation. An attempt is there­
fore made below to take note of such external ideas 
and notions also, though not always exhaustively, 
before the purely religious and philosophical content 
is examined. Of all the upanisads the C supplies the 
largest number of instances relating to concrete notions 
and objects and so the space devoted here for their 
study is legitimate and within the province of the 
Introduction.

IJI. T h e  U niverse  R evealed  in  t h e  C: The 
upanisadic sages in their unfettered pursuit of the 
largest generalizations paid scanty attention to their 
immediate surroundings. The entire field of presenta­
tion to the senses and imagination was summarized 
in the phrase nama-rupa (idea and form). This 
expression summed up all diversity and individual­
ity. The world of ideas and forms was analysed into 
t wo clear cut divisions, the subjective world (pindanda) 
and the outer world (brahmanda), Man and the 
Universe are denoted in the C by the terms adhyltma

INTRODUCTION



and adhidaiva, corresponding to pindanda and brah- 
rnanda of later works. There is no mention of the®  * 
usual adhibhuta aspect which must be a subsequent 
development. There is, according to the C, akasa (ether) \ f 
inside man (antah puruse) and outside him (bahirdha 
purusat). Whatever exists must be within these and 
ultimately they are identical as Sat or Being. The two 
terms adhyatma and adhidaiva imply the two seats 
(ayatanas) of one and the same Atman-Brahman 
Reality. According to Sankaracarya this unity is made 
out by the passage at C. I. 7 5 where the word gesnau 
is interpreted as nodes (parvani)—the two nodes of the 
same stem. The appellations adhyatma and adhidaiva 
are significant only for observation and understanding 
at a particular level. What follows immediately is an 
examination of the physical aspect of the Reality as 
presented in the G subsumed under adhidaiva. A brief 
exposition of the higher Reality symbolized by it will 
then follow.

The word ‘ deva’ implies a self-luminous, self-exist­
ing, persistent entity which does not cease to be though 
it is manifested a the phenomenon of change. The 
outer world with all its content is called adhidaiva.
All the elements and forces in Nature together with 
their formal expressions are but waves in this grand 
sea of adhidaiva and as such adhibhuta is only a 
fraction of it. The following is a list of the terms 
which the C text uses for portraying the universe 
in its physical aspect: akasa, dyau, kham, aditya, 
candramas, naksatra, jyotis, antariksa, tejas, dik,

|(¥)*h (§l
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avantaradik, praii, avan, udan, pratyan, adharan, ur- 
dhva, arris, asani, marlci, rasmi, vayii, purovata, abhra, 
megha, parjanya, udaya, nimloca, dhurna, usnima, 
rahu, pratyayana, hraduni, visphulifiga, vidyut, stana- 
yitnu, sayam, pratar, prthivi, samudra, nadi, parvata, 
saras, ksetra, anta, akharia. svabhra, kaksa, bila, and 
matacl k The universal scenery is painted in the C 
■with this impressive vocabulary which is fairly exhaust­
ive. To this, however, may be added the invisible regions 
like brahmaloka, candraloka and pitrloka. In con­
templation of the external and internal world lies the 
beginning of religion and philosophy. Science and 
poetry, too, originate in the realm of nature sketched 
by the words recapitulated from our text. Modern 
literature has found new terms only to analyse and 
interpret what has already been indicated in the 
above list. As it will be seen later the one Reality 
recognized by the C is Sat or Being variously named 
in different places in the text as para devata, pararn 
jyotis, uttamah purusah, brahman, bhuman and 
atman; and all that is or becomes is only that Reality.
Hence the teaching here is not fetid,ism which 
animizes inanimate objects, but panentheism—the 
dea that God includes the world as part of His 
being, or more precisely, that there is nothing outside 
>r other than God. That is the ultimate reason 1

1 The term matacl according to the bhiisya means hail-storm.
Since the C does not reveal other traces of objects or notions 
particularly ascertained to be South Indian the proposal that this 
is a loan word from old Kannada and so it means locust is a 
hypothesis requiring further proof in support.

' G°iSX



why the objective universe is here designated as 
adhidaiva.

IV . I he Earth  and Geographical  K nowledge 
in  the C: Coming from the farther universe to the 
planet on which we dwell, we may notice that only- 
very few place names are mentioned in the text 
-numbering only five Pahcala, Nainxisa, Qandhara, 

Kekaya and Kuru. These names may also give us a 
hint about the provenance of the text. Mention of a 
region or a district called mahavrsa (perhaps a place- 
where large bulls were once available) and two villages 
Ibhyagrama and Raikvaparna also appear incidentally.
The latter was orally conveyanced to Raikva by Jana- 

- sruti, the chief, as remuneration for religious instruc­
tion. Names of animals mentioned in the G are hasti, 
sirhha, vyaghra, varaha, vrka, asva, go, rsabha, aja, 
a\i, sva, sukara and kapi and their common names 
like pasu, aranyamrga and svapada also occur. These 
arc also Called jarayuja or mammal. The buffalo is 
not mentioned possibly because it was not then an 
animal of domestic use, It is interesting to note that 
while describing the fivefold meditation of' sa man 
among animals 1 the first four divisions of saman are 
referred to animals and the last to man. Thus man 
rightly finds his company among aja, avi, go and asva, 
as their supporter. The Divine Spirit—para devata— 
has become all this. All are sadvam^ya (descendants 
of Sat-Brahman) as Sri Sankaracarya puts it, and so, 
no wonder, we notice the Bull (rsabha) teaches 

1 C II. 6. 1.

(?®s w  <SL
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Satyakama the quarter of Brahman called prakiisavan, 
in a human voice. This feeling of oneness with the sub­
human life 3  characteristic of the Vedanta, and it may­
be noted here that the C has twice 1 stressed the im­
portance of ahimsa or non-injury. Among reptiles 
sarpa and among aquatic creatures matsya are men­
tioned. Words pertaining to birds found in the C are 
anda, andaja, patanga, vayas, sakurti, madgu and 
hamsa." In a simile at VI. 8. 2. the practice of 
falconry is hinted and the word sakuni there is 
probably used for a trained hawk. Apiary is repre­
sented by madhu, rnadhunadi, madhukrt, putra and 
apiipa. Among insects (ksudrani bhutani) are rnaTika, 
klta, pipllika, and khadyota. The water bird madgu 
taught Satyakama Jabala the quarter of Brahman 
known as ayatanavan. This upanisad definitely states 
that a jtva may take birth, according to his merits and 
the momentum of his past deeds, as an animal, 
even as a dog or a pig; and for this reason the 
higher worlds are not. overfilled with departed souls.* 
This faith ingrained in the Hindu mind is in no small 
measure responsible for the tenderness which a man is 
enjoined to practise towards lower life. The few botani­
cal and agricultural words found in the C are: vanaspati, 
vrksa, osadhi, sakha, palasa, budhna, mula, puspa, 
rasa, phala, tula, suriga, udbhijja, arna, trna, iuska- 
sthanu, asvattha, uyagrodha, aksa, vibhxtaka, kola,

JC. III. 17. 4 and C. VIII. 15. 1.
s This term occurring in the text according to the bha$ya refers 

to the Sun.
s C. V. 10. 8.
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airalaka, puridarika, puskara, isika, vrihi, yava, 
syaraaka, tila, masa, kulmasa, dhana, tandula and blja.
At C. VT. 11. 1,2, there is the vivid description of a 
stately tree towering skyward with many branches 
pervaded by its living self. It stands firm drinking in 
mineral dissolved water and rejoicing. Here is the 
earliest reference to the idea that trees have life and 
feelings—an idea restressed by Manu saying: antah 
samjha bhavantyete, sukha-duhkha-sarnanvitiJi.

V . H ome and t h e  Surroundings : The words puram 
and puh are found referring to a walled town. Houses 
are denoted by the words sala, vesma, and ayatana, 
perhaps each word denoting a specific variety. The 
term avasatha, from the context, it is clear, refers to an 
inn or travellers’ rest house. The parts of building 
mentioned casually are tmdclnavam^a, dvar, susi, 
parigha, bandhana, daru, sthandila and bahuvisvarupa 
(implying various appurtenances). Dahara, kanlya, 
and bahula refer to quantity. Among tools are parasu 
and sula and containers and vessels mentioned are 
kosa udaiar&va, kariisa and camasa. Other words of 
domestic association are carina, samid, agni, udaka, 
angara, bhasma, bhogya, mantha, srakti, abhinahana 
and abhimantha. Articles of food and drink mentioned 
by name in various contexts are anna, bhaktam, 
mariisa, matsya, dadhi, payaig.ajya, sarpis, madhu, 
apupa and udaka. In connection with the meditation 
on saman designated in the sevenfold manner, at 
C. II. 19. 2 it is said that the upasaka should make it 
a rule to abstain from fish and meat for a year, or

f (I)f <b <SL
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according to fiankarabhasya, for ever. The terms 
parivisyamana, ucchista, upanihata, atisesa, ahara- 
suddhi, and bhiksa refer to significant social customs 
and visages. There is no instance of numerals over 
one thousand occurring in the text. Minerals and 
metals mentioned are lav ana (both salt and borax)
■aha, lohamatii, trapu, sisa, rajata, suvarna, hiranya, 
and karsnyayasa. There is no reference to written 
comm unit uion. Only through errand word was sew 
as in the case of Janasruli’s servant (Ksalta) seeking a 
conference with Raikva on behalf of his master. He 
had to search out Raikva in two attempts. Of trans­
port, it is interesting to note, we have here seven 
terms: aearana, itva, ratha, yugvan, yana, Sakata, and 
akvalaiiratha, occurring in the text, perhaps denoting 
different varieties of vehicles. Parts of vehicle arc 
rathanabhi and ara. Words like gonaya and aivanfiya 
refer to cow-keepers and horse-keepers. The draught 
bull is called prayogya and a noble riding horse is 
praised as suhaya. In connection with horse-keeping 
the word padvTsasanku is significant.

VI. -M an  and S o c ie t y : The following words give 
a peep into the family life incidentally hinted in the 
C: kutumba, kula, gotra, jfiati, svah, ifesiha, mata, 
pita, jaya, bharya, yosa, duhita, bhrata, vatsa,'bala. dasa, 
paricafini, mithuna, pitarah, avarapurusah, sakhin. 
acarva and guru. A realistic scene of hungry child­
ren expectantly sitting around their mother is adduced 
as an analogy in C. V. 24. 5. There is a touch­
ing reference in C. I. 10. I to UsastiY child-wife 

B
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l-adapted to the responsibilities of life, keeping safe 
what was left over from the impure food brought as alms 
by her learned husband at a time of distress. The auto­
biographical revelation ofjabala to her sonatC, IV. 4,2, 
in the view of Sri Saftkaracarya, intimates us about 
her whole-hearted devotion to domestic duties during 
her youth; for, then even the thought of asking her 
husband about his descent never occurred to her. How 
anxious a mother she was for the education of her 
child is also clear from this narration. The same 
interest which Satyakama’s mother evinced on behalf 
of his education was also expressed by his wife on 
behalf of Upakosala Kamaiayana. Her intercession 
on behalf of her ward in order to persuade her husband 
to instruct him, and her solicitude in inducing him to 
break bis fast undertaken because of dejection and 
sorrow at his guru’s early denial to instruct him are 
moving scenes in C. IV. 10. 1 which give a glimpse of 
domestic life. Scenes of birth, boyhood, education, 
duties of middle age, disease, death and cremation are 
incidentally given—although abruptly and. briefly at 
C. II. 13, 1.; IV. 4. 2.; V. 3. 1.; VI. 1.2.: VI. 15. 1.; 
IV. 15. 5.; VII. 15. 3.; VII. 6. 3.; V III. 8. 5 ., etc. A 
couple comes together by marriage for the mutual 
fulfilment of their wishes—yada vai mithunau sarna- 
gacehatah apayato vai tavanyony asya kainam1. 
Thus marriage as conceived here is not a one-sided 
domination but reciprocal fulfilment of duties. It is 
stated at C. VII. 15. 2 that if one replies unworthily to 

iC. I. 1.6.



.-a father, a mother, a brother, a sister, or a teacher, he 
•is censured by people saying: Shame on you, verily 
you are i slayer of your lather, verily you arc a slayer 
o f your mother, verily you are a slayer of your brother, 
verily you are a slayer of your sister, verily you are a 
-slayer of your teacher. This discloses to us in what 
high esteem and reverence parents and teachers were 
held by youngsters and what was the attitude sought 
to be fostered among the siblings. A few expressions 
of aesthetic value gleaned from the text are: cak?u§ya, 
darsaniya, vyusti, tejasvin, hrdayajha, pariskrta, 
gandhunalya, sadhvalankrta, suvasana, hara and 
alankara. The mention of adarsa and rtakhanikrntana 
shows that the toilet was not complete without a mirror 
and nailcutter. The word taipa indicates the use of 
special bedding. There is a reference to musicians 
amusing the patron by playing on vina and receiving 
remuneration; and also there occur the terms gita, 
vaditra, and gana besides the names of saman chants.
The term bhogya implied all things of enjoyment. 
Acquaintance and recognition of colours revealed in the 
C do not indicate a large variety of them. The 
words that represent colour are lohita, syama, nlla, 
pita, syeta, sukla, krsna, parah krsnah, k.rsaya, and 
iabala. At: a clockless age time had to be measured 
only by the sun, moon and stars, and changes in 
■scenery and landscape. Seasons named in the C are 
only five, viz-, vasanta, grisma, varsa, sarat, and 
heraanta. One who meditates on them in a speci­
fied way becomes rtuman—-one gifted with the

INTRODUCTION j
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enjoyments which the various rtus (seasons) yieid. The 
calenderic terms occurring in the text art : kata.,, 
samvatsara, varsa, udagayana, daksinayana, apurya- 
manapaksa, aparapaksa, paurnamasi, amavasva, paksa, 
ahoriitra, nakta, altar, arcis, asta and udita. The 
following words indicate the rough divisions of die 
day based on the position of the sun: purodaya, 
prafhamodita, sarigava-vela, samprati-rnadhyandina. 
urdhvam madhyahnat prag aparahnat, iirdiivam 
aparahnat prag astamayat, prathamastamaya and 
dosii. These refer to the time before sunrise, just 
alter sunrise, when the rays of the sun begin to 
focus or when after milking the calves are joined 
to the cow's, just midday, past midday but before 
afternoon, past afternoon but before sunset, just: after 
sunset and night. In this upanisad stray references to 
sports and games are not wanting. There is a casual 
mention of running of a race (ajeh saranam) inC. 1.3. 5 
and gaming with dice is implied in the terms krtaya, 
vijitaya and adhareya found In C. IV. 1. 4. The roots 
* krid ’ and ‘ ram ’ occurring at C. VIII. 12. 3 imply 
recreation and amusement.

Many terms o cur in different contexts of the text 
which have clear socio-political import. They are:
Ha, raja, adhipati. gopa, srestha, vasistha, svarajya, 
adhipatya, anyarajan, rayi, pusti, vasu, dhana, kosa, 
vasudhana, vittam, hiranyanidhi, mahirna, samrddhi, 
sampad, artha, Sfl, niska, puh, puram, sarniti, sabha, 
ksetrabhaga, grama, mahapatha, vidhrti, janapada, 
matra, vira, ksai ta, dhanus, dvastha, purusauaya,

^ (ci
V V v S x i /  CS1ANDOGYA UPANISAD i j l j



brahmanayoni, ksattriyayoni, vai^yavoni, candalayoni, 
iudra, dasa, brahmanabandhu, ksattrabandhu, svairin, 
svairinl, stena, vadha, madyapa, gurutalpaga, hirapya- 
.steya, suvrsti, brahmahan, pradranaka and ahamsr eyas.
• These fihy-seven terms disclose a picture of the society.
The ruler was the sole sovereign protector and disposer 
i of men and property. He had precedence and pre­
rogatives above the rest and he lived in the city pro­
tected around by doorkeepers, generals and heroes. He 
regularly visited the assembly. The wise and the 
learned were rewarded and encouraged. Often a true 
ksattriya ruler was himself wise, learned, religious and 
philosophically inclined, The current coin perhaps 
was also called niska and wealth of the rich consisted 
■chiefly in cattle, grain, retainers, elephants, houses, 
gold and land. Sacrifices were performed by kings 
and wealthy people with great faith and devotion.
Social gatherings called for such occasions of worship 
were used for religious and philosophical discussions 
also. These discussions were entered into with great 
earnestness. This is clear from the expression 'murdha
tevipatisvati’...thy head will fall, often repeated when an
improper question is asked or reply given. Prajapati’s 
relationship with gods and demons is that of a good 
father with his handsome and cantankerous children. 
Perhaps there is a hint in this about the benevolent 
and wise type of administration prevalent. Naturally 
then punishment was refonrlatory rather than vengeful 
King Asvapati Kaikeya proudly declared before the 
mahairotriyas who declined to accept gifts of worldly
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goods that his was a banner country. The stanza. 
G. V. 2. 5 runs: In my kingdom there is no thief, no- 
miser, no drunkard, no man without a sacrificial fire, 
no ignorant person, no adulterer, much less an adulte­
ress. The mention of ekayana (politics) and ksattra- 
vidy.i (the science of weapons) in C. VI. 1. 2 indicates- 
the advancement made in the practice of statecraft* 
The practice of ordeal is cited as an illustration in 
C. VI. 16. 1,2. A person caught for larceny was asked, 
to take the heated axe by the bare hand if he did not 
plead guilty. The crime was proved and he was conv icted 
if he got himself burnt. On the other hand his inno­
cence was declared if he came out unscathed in the 
trial. We get the glimpse of a feudal hierarchy cited 
as an illustration of dependence natural to the fulfil* 
meat of desires. Men on earth command whatever 
object they ire desirous of, be it an anta (province) a 
janapada (district) or a ksetrabhaga (part of a field), 
they enjoy them as subordinates following in obedience 
a superordinate and they live dependent (C. V III. 1.5). 
By the way this gives also a hint of the political 
divisions that were in vogue during the Vedic Age. 
The simile of setur vidhrti at C. VIII. 4. 3 refers to the 
practice of bunds and bridges made for separating 
different levels of arable land for purposes of irrigation 
and for connecting roads on the -ides of the waterways. 
However, for the most part cultivation depended on 
seasonal rains. Rains after a period of desiccation was 
welcomed as a boon; C. VIII- 10. 1 says: When there 
is not plenty of rain, living creatures arc distressed and



they forecast shortage of food. But. when , there is 
plenty of rain, creatures will rejoice in the thought 
that food will become abundant. The practice of 
laying treasure troves at C. V III. 3. 2 and the mention 
of a nidhisastra at C. V III. 1. 2 indicate that people 
were provident for future emergencies. Prom the story 
of Usasti we may guess the prevalence of local distress 
now and then caused by destruction of crops by hail­
storms or other causes.

There is no reference to battles and wars in the 
C except the mock rivalry of the sense-organs 
(C. V. 1. 6-12) and the fabled contention between gods 
and demons at tl. T. 2. 1.6 - gods representing func­
tions of the senses illumined by scriptural knowledge 
and demons such functions of the senses as delight in 
sensual pleasures. On the whole the picture of the 
society we get here is a peaceful one in which the rule 
was that every man abide in the same calling, life 
was planfulty lived by all and the right of other people 
to work in peace was respected by the better gifted.
For instance a king whose name is not mentioned was 
in  search of the learned Usasti for all the priestly 
offices of a sacrifice. Failing to get him after search 
he chose less competent Rtviks and commenced the 
sacrifice when suddenly Usasti turned up by chance. 
The king was eager now to hand over the whole 
priestly office to Usasti. But Usasti declined the offer 
and said: Let these with my permission, sirig the 
praises. But as much wealth as you give them, so 
much give me also (C. I. 2. 3). It is also established

XjS* • eojjNv

INTRODUCTION : 1 i



n
VST

V CHANDOGYA UPANISAD i l l  1
A'lyb'’.. V1

in this context that shortcomings do not undo an act 
of worship but only reduce its effectiveness. No doubt 
the. details of a sacrifice influence the;fipal result but 
even non-expterts are not barred from performance of 
Vedic worship if they are not originally precluded.

VII. T he  Position of the Varnas: Rank and 
privilege were properly respected and brahniahatya or 
injury to the brahrnana was as grave an offence as 
parricide. This was justified because the quality and 
state of a real brahrnana consisted of adhyayana, 
artvijya, ranmnlyacarana and brahmavitlya. There­
fore a distinction was made between a. brahrnana or 
ksattriya by mere descent and consanguinity (called 
respectively brahmabandhu and ksattrabandhu) and 
one properly called so by learning, practice, conduct 
and behaviour. The real brahrnana may be in 
appearance a tatterdemalion like Raikva whom .it was 
hard to spy out because of his self-effacement. Arum 
warned his son See take tu that none in his family was a 
brahmabandhu and so he also should bring credit to 
the line by complete education at-a preceptor’-, resid­
ence. Whether they were actual rulers or not, the 
ksattriyas welcomed with reverence the brahmanas 
who came to their seats (vide C.  V. 3. 6 and C. V. 11.5) 
and due honour was paid to them either directly or 
through the royal chaplain. At G. I. 8, 2 we notice 
the deference given to isilaka and Caikitayana by the 
ksattriya Pravahana although the latter excelled them 
in knowledge. There were wise, learned and spiritual 
rulers like Pravahana Jaivali and Asvapati Kaikeya



who taught philosophic doctrines to brahnatia as- 
pi rants; In the case of Pravahana he claimed that the 
meditation he taught the brahniana inquirer Arum 
(referred • to in the text as Gautama and probably the 
father of Svetaketu) was unbeknown to brahmanas 
before this contact (G. V. 3, 7). However, priestly office# 
were always confined to the brahrnanas. The real 
brahniana was not eager for manusam vittam (temporal 
wealth)., When Gautama was requested by Pravahana 
Jaivali to prefer some wealth that belongs to the 
human world, the latter unhesitatingly- replied the 
former: ‘ O King, let the wealth belonging to the
human world be yours,’ Uddalaka Aruni and the 
five great householders learned in the scriptures 
approached Aivapali Kaikcya for spiritual knowledge.
The latter offered to give each of them as much wealth 
as he would give to one rlvik in the sacrifice that he 
was shortly going- to institute. They refused the gift 
of wealth and preferred spiritual knowledge with this 
statement which has a rich meaning: Yena haivarthena 
purusascaret. tarn haiva vadet—the purpose for which 
a man repair to some one, that alone he should speak 
to him. Since they were interested then in vaisvii- 
naravidya they could not be deflected from their desire 
to know about that. In his commentary Sri Sarikara- 
carya adds: vadet idam eva prayojanana agamahasya 
ityayam nyayah satam —must tel! straightaway this is 
the purpose of my visit; good people observe it as a 
rule. It is well-known how in private conferences the 
listener is harassed at times by preliminary digressions
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and dilations; and the proponent’s main purpose is 
often defeated by mixing it up with other considerations.

The four varnas and the four airamas based on 
birth are fully recognized in this upani$ad. The terms- 
brithmanayoui and the rest with the subordinate 
element ‘ yoni ’ clearly indicate this. The reason for 
this classification 1 wjsed on birth will be clear from the 
discussion about karma which will follow in a subse­
quent paragraph Sri Satikaracarya thinks that 
the illusory evidence based on the term sudra applied to 
Janasruti in Raikva’s address and the descriptive 
adjective paricarim applied to Jabala by hetself do 
not warrant any one to think that the former was not 
a ksattriya or the latter was a non-brahmana woman. He 
contends that the etymological sense of the words suits 
the context better than the conventional one. There 
is perhaps a solitary hint about miscegenation at CL 
III. 16. 7 in the name of Mahidasa Aitareya who 
according to Sayan a 1 was the son of a brahma na by 
Itara, a sudra or low-caste woman. As a boy he failed* 
to receive from his father equal treatment with other 
children and so his mother prayed to the goddess 
Earth (Mahl) on his behalf. Through her grace he 
composed the Vedic works bearing his name. The 
story, if it is authentic, indicates that there were flexible 
points in the rigid caste frame through which spirit­
uality and merit of outstanding type received equal 
recognition even when they were found outside the 
pale of the twice-born castes.

1 Vidt ' vi s Introduction to Aitanjaranyaka.
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From the descriptions in the text we learn that 
. Janasruti was a king who distributed much wealth 

with religious faith. He caused rest houses to be built 
in many places where much food was cooked and 
distributed to the needy. All these acts of charity 
must, have earned for him a great name. When he 
came to know about Raikva, the brahmana sage, 
whose fame born of great merit was extolled as inclu­
sive of ail other merits, as lower throws of dice in the 
game go to the winner with the highest throw, he, 
the king, was eager to meet Raikva and get himself 
instructed in that knowledge which gave pre-eminence 
to that obscure seer who was found beneath a dcst i ted 
cart in a solitary place scratching itches on the body, 
janairuti was successful in receiving samvargavidya 
from Raikva by giving him as fee for it 1600 cow,;, a 
gold necklace, a chariot with mules, the village where 
Raikva resided and his own daughter. 1 his last offer 
indicates not only the permissibility ofhypergamy 
giving the daughter of a ksattriya to the brahmana 
seer-—-but also the keenness on the part of the king for 
philosophic wisdom.

V III M otives Beh in d  R eligious  Acts : Now 
coming to common aspirations of men expressed in our 
text it is possible to construct a scale of values which 
the people of the age had in mind in their endeavours. 
This is possible by an examination of the various 
benefits declared in the text resulting from vows, rites 
and meditations. It is against human nature to exert 
without profit. Religious acts are performed for
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definite results expected in this world or yonder 
regions drstaphala and adrsfaphala. While com­
menting on C. III. 6. 2 Sri Sankaracarya says: nahya- 
nutsahavatam ananutisthatum alasanam bhogaprap- 
tir dysta Joke -we do not find lazy do-nothings enjoying 
results here! The gospel of activity is part of the 
V edic religion. Evidently objects of necessity and 
enjoyment which draw men to exertion art many and 
diverse—food and drink (annapanaj, wealth (artha), 
elephant and gold (hastihiranyam), cattle and horses 
(goasvam), waiting maids and gold necklace (dasinis- 
kam), unimpaired power of the senses (praril), full 
span of life (sarvam ayu), reputed living (jyok jivati), 
splendour of spiritual wisdom (brahmavarcas), support 
(ayatanavan), health to assimilate food (annada), 
averting the single life of a widow or widower 
(mithunl bhavati), outside reputation (klrti), apprecia­
tion by others within the reach of one’s own know­
ledge (vasas), fairness of complexion (vyusti), energy 
and brilliance (tejas), properly functioning and efficient 
senses (indrtyam), effectiveness (vlryam), strength 
(balarn), large and distinguished progeny (mahan 
prajaya), freedom from disease (agada), full and un­
changing prosperity (pfirnam apravartinim srivam), 
free access to the worlds of experience (lokesu kama- 
carah), tribute from all quarters (sarva diso balim 
asinai haranti), destruction of evil (apabate papa- 
krtyam), heaven (svarga), freedom (svarajya). This 
list reveals that there is a common measure of human 
needs and motives fairly the same at all times.

•



’ T he I ndividual H uman Be in g : It has been
stated that adhyatma and adhidaiva are the two poles 
of existence recognized in the C and other similar 
texts representing the subjective and objective world. 
The human body is called brahmapuram, the walled 
city of Brahman, in which there is the small lotus oi the 
heart, the abode of Reality. There the pranabrahman 
reigns ruling over the body and its powers. The heart 
is thus a heavenly mansion svargalokabhavana—and 
it has five doors opening to the four quarters and 
upwards guarded by the five breaths and the deities 
called the pancabrahmapurusas. This conception 
of the Self as the ruler of the psycho-physical 
entity called man gives a synthetic view of human 
personality which is an outstanding contribution of 
Vedanta bearing i ts weight on the ethical and eschato­
logical ideas of Hinduism, from the empirical stand­
point, too, we can find ideas in the text, that have 
purely historical or scientific value. The following 
terms, occurring casually, are Indicative of the develop­
ment of the human organism: retas, jarayu, ulba, 
garbha, bala, yauvana, and jara. There are words 
like basti, yoni, liridu, sandeha (central body), tvak, 
asthi, rnajja, nadl, dhamani, murdhan, kapala, vartman, 
(eyelash), caksu, karna, srotra, jihva, danta. mukha, 
pani, pada, musti, uras, hrdaya, mutra, rotna, nakha, 
ojas, prana, pranakha, anjali and bala, which are 
anatomically and physiologically significant. Defec­
tives are denoted according to their imperfection by 
the words andha, badhira, kala, siama, ekapad,
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viddha, parivrkna, and amanas. Generically diseases 
are mentioned as roga and upatapa and instances of 
them are sramya (catarrh) and paman (itches). There 
are a few general words that have medical or patho­
logical import. They are bhesajakrt, vyadhi, abalima, 
avasada, upatapin, krcchrin, ayasta, and udanya. 
Although there are indications of mundane and super­
mundane persons, njanava and amanava purusas, there 
is no mistaking the fact that the human body is built lry 
nutrition and reproduced by fertilization and that it is 
subject to decay, disease and death. Of plants the 
essence is man—osadhinam puruso rasah (C. I. 1, 2).
Almost in a strident voice mortals are warned—• 
martyam va idam sarlram attam mrtyuna—that this 
body is perishable, it is consumed by death; there is 
no freedom from pleasure and pain for one who is 
embodied (C. VIII. 12. 1). If anyone does not eat 
lor ten days, even though he might live, yet verily he 
becomes a non-seer, a non-hearer, a non-thinker, a 
non-understander, a non-doer, a non-knower (C.
VII. 9. 1). All this is supported by food—anne hidain 
sarvam pratisthitam. Svetaketu was made the subject 
of an experimental demonstration in C. VI. 7. 2; he 
was put on fasting for 15 days with permission to drink 
water ad libitum and the heroic youth recorded his 
experience. He accepted his father’s theory on the 
•chemistry of food: Food when eaten becomes threefold 
coarsest portion of it becomes faeces, middle portion 
of it flesh, and subtlest portion of it the mind. So does 
water when drunk become reduced in a threefold way;
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blood, its subtlest portion breath. So does heat (in the 
■state of fat) when eaten become threefold; its coarsest 
portion becomes bone, its middle portion marrow, its 
subtlest portion speech. Evidently some enquiry into the 
nutritive value and transformation of what was ingested 
did not escape the attention of seers like Aruni. Some 
details about the physiology of nadls and sleep are 
given in C. VIII. 6. 1-2, where at a point Sr! San- 
karacarya says that details are to be learned from 
medical science.

X . M o r a l  Standard  and Et h ic a l  P rinciples 
H inted  in  t h e  T ex t  fo r  th e  G uidance  of t h e  
I n d iv id u a l : The following expressions having a moral 
and spiritual import or colouring are met in the text: 
(a) notions of approval: ramaniyacarana, sukrta, sad- 
havo dharmah, viraja, puta, prayata, apahafapapman, 
arjava, ahiriisa, viveka, kusala, sama, sraddha, satya, 
istapurti, datta, krti, . kratu, satyabhisandha, and 
.apramavta. (b) notions of disapprov a l: kapuyacarana, 
duskrta, asraddadhat, asarna, papa, papman, papiyan, 
paphsha, papisthatara, papakrtya asadhu, hirasa,a|>ah- 
nava, kalahin, pisuna, kadarya, asatya, and anrtabhi- 
sandhin. It is God who is responsible for the moral 
■order—-esam lokanam asambhedaya C. VIII. 4. I). 
Happiness here and hereafter is the reward of meritori­
ous deeds-—punyajita. A generous benefactor (bahu- 
dayl) gets renown here and an abode in heaven, while a 
stingy person (kadarya) is detested by ail. Distribution of 
cooked food is extolled and Jfumsruti was far famed as
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bahupakya. The practice of social services like con­
struction of public tanks, wells and parks and distri­
bution of wealth are encouraged as means' of attaining 
higher worlds. Dissimulation and concealment are 
the opposite of virtue. Flawless performance of one’s 
duties to the fullest extent, and capacity (kirialam) is 
the condition for proper reward. Attention to the 
duty and zeal for its carrying out (apramada) are 
highly praised. He who steals gold, he who drinks 
wine, he who outrages the teacher’s honour, he who 
kills a brahtnaria as also the fifth who consorts with 
them do fall (patanti)i One who eats and drinks to 
protect others is bereft of sin (apahatapapman). and 
those who design trouble for such a person ruin them­
selves like a clod hitting on a hard rock (G. I. 2. 8, 9)o'
He who has acquired moral and spiritual worth is 
praised is a krtatma, while the backslider is called a 
patita. It is stated at C. VII. 6. 1 that small men are 
quarrelsome, abusive and slandering; while the superior 
men by the power of meditation attain to greatness.

The excellence of truthfulness is particularly stressed 
in several places and the Supreme Reality also is 
designated as Satya. At C. IH. 11. 2 it is hinted 
that a false statement tantamount* to a falling away 
from Brahman H arid rum at a Gautama after listening
to the candid confession of the lad Satyakama im­
mediately said: upa tva nesye na satyad aga id—I 
shall accept you as a pupil because you have not 
budged from truth. In the illustration of the ordeal 
(C. VI. 16. 1) it is stated that if a man’s words matched'
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his actions, and experience, he becomes a satyabhi- 
sandha. In that case truth becomes his shield and 
protection. God Himself is described as satyasankalpa 
because what is in His imagination never fails to appear 
in action. Sanatkumara instructs Narada about the 
excellence of truth (C. VII. 16. 17) and tells him*
‘When one understands, then he speaks the truth.
Only he who understands speaks the truth.’ Finally 
m C- VIII. 3. 4 the word ‘satyam’ is declared to be the 
designation of Brahman and C, VIII. 3. 5 supports it by 
a folk etymology of the word. The ident ity of Sat (the 
subtle being in all this that exists) and the Self in man 
with Satyam has already been established iri G. VI. 7. 8.
1>) connecting the above scattered references we get a 
picture of truth relative and absolute—the most out­
standing teaching of this upanisad.

the Bmhmasutra.s HI. 1. 9-11 discuss the influence 
of cararia (conduct) in the phrases ramanxyacarana 
and kapuyacararia and cite the authority ofKarsna- 
jini to support the theory that moral conduct is 
accessorial to the performance of Vedic duties, which is 
resp xnsible for rebirth into a superior life. According 
to Badari activities enjoined in the Vedas are entitled: 
to be called dharma and moral conduct is only a 
species of such activities. And hence karma and carana 
are not divergent; the former is inclusive of the latter.
It is a truism that great thoughts and treasured wisdom 
alone cannot make any society morally elevated. A 
self-disciplining mechanism is needed for that end.
The departments of religious duty (dharmaskandha)

C
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mentioned at C. II. 23. 1 give this needed character- 
training scheme, Literalists have, however, faded to 
see this fully in the dliarmaskandha passage and 
rejected the import of it as given in BrakmasiUrm 
H I. 4. 19-20 and also by Sahkaracarya who establishes 
that the clause ‘ brahmasamstho’mrtatvam eti’. should 
be looked upon as a command of the Sruti to take 
upon oneself the life of sannyasa when one is fit for it .
.An uncompromising perfectionist, the great Acarya, 
has argued in his bhasyas that in the gap of other 
duties firmness in brahmavidya is not possible, that 
one who is wedded to social and domestic duties cannot 
■escape friendship and enmity in the course of discharg­
ing his duties, that a sannyasin as the scripture des­
cribes alone can cultivate non-injury, truthfulness, 
■guilelcssness, and chastity to the point of perfection, 
and that if a householder fulfils them he is factually a 
•.sannyasin. (See his Comm, on C. V. 10,. 1.) Thus 
this upanisad declares not only the principles of moral 
perfection but also the fourfold scheme which is 
designed to implement them by gradual evolution.

X I. N otions and  E xamples of  E ducational  
Pr a c tic e : O f  all the upanisads the C may be con­
sidered the best source book for getting a compre­
hensive knowledge about instructional methods current 
.at the remote age of which they speak about. The 
curricula casually hinted in our text consisted of trayi- 
vidya, atharvangirasa, upanisad or guhya adda, paii- 
camaveda or itihasapurana, ekayana (politics), atrna- 
vidya, ksattravidya, .naksattravidya, bhutavidya, daiva,
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nidhi, pjtrya, sarpavidya, devajanavidya, vakovakya, 
ra$i, vedanam veda and other item1; recapitulated by 
Narada in the G. VII. 2. Among all the ancient people 
education was conservative and the method adopted for 
instruction mainly was that of imitating the elders and 
learning by memoriter. The terms antevasinand acarya- 
kulavasin imply resident studentship at the preceptor’s 
residence, a custom which was then the backbone of 
formal education. The teacher himself created the 
school and governed it, and in the mart of education 
there was no third person, other than the teacher and 
the taught, exerting any influence on the matter or 
manner of instruction. Under the inspection and 
control of the acarya his wards built up their mind and 
body. With a mere verbal agreement one became a 
student, sometimes for the whole life. By the initia­
tion ceremony known as upanayana the kurnara was 
admitted as a brahmacarin (celibate student) and 
when he became one completely educated he was 
called anusista and extolled as pandita and medhavin. 
There were lifelong celibates who never left the 
teacher’s residence but carried on his mission of learn­
ing and instructing others. It is particularly mentioned 
at C. VIII. 15. 1 that the student learned from the 
teacher according to rule and in the time left over 
from doing work for the teacher. There was an under­
current of seriousness in all things connected with 
instruction. The word prasasana for teaching implies 
what is commanded and so we may notice in it an 
indication of that fact. Keeping of the sacred fire as



Karrtalay&na did and tending of the cows of the teacher 
as illustrated in Satyakama’s story give us a glimpse of 
the type of service the educand rendered to the guru.
I t may be presumed that the education was for the 
whole man and not for developing the intellect alone, 
nor was it meant to make certified experts in one 
branch totally oblivious of the rest. This is evident 
from a passage which particularly stresses the need of 
physical stamina in the educand. When one becomes 
strong, he becomes a rising man. if  he rises (i.e. not 
lethargic but active and energetic) he serves wise peo­
ple. By service he keeps closest company and by this 
he Is able to observe the teacher thoroughly and with 
th. teacher’ example shining before the eyes, he 
becomes a seer, a hearer, a thinker, a perceiver, a doer 
and an understander (C. VIT. 8. 1).

Sanatkumara describes to Narada the importance of 
speech, mind, will, thought, contemplation, under­
standing, strength, food, memory, life, truth, faith, 
steadfastness, activity and happiness in climbing to the 
highest goal of knowledge. From this i< is dear that 
the type of education imparted was not merely super­
ficial or academical but deeply practical. Science of 
weapons and fine arts included in the curricula cannot 
be learnt except by practice and demonstration. Nor 
the importance of thinking is overlooked; for all great­
ness must have the root in deep thinking—dhyanapad- 
amsa. From the various meditations taught in the text 
we know that abstract principles were inculcated 
with the help of similes, parables, anecdotes and other
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■devices. Although the pupil’s life under the preceptor 
was one of rigid discipline the final result was always 
beneficial to him if he did not stop away on the path 
as Virocana did. The guru did not directly instruct 
in the case of Satyakama and Upakosala. But we may 
see here that the spiritual eminence and the method 
adopted were so effective that they got preliminary 
instruction from supernatural sources subsequently 
corroborated by the gum. The student had full con­
fidence in the teacher and when he could not reply 
a question posed in order to test his previous knowledge, 
he asserted ' i f  my teacher knew this he would 
certainly have instructed me The teacher could 
see the mind of the educand and so he made the 
subject further easy by an upavvakhyana when that 
was needed. He deemed it his primary duty to make 
his disciple santahrdaya—happy and satisfied.1 Men 
are not made wiser by offending their prejudices. So 
sometimes as in the case of Prajapati and Indra the 
teacher allowed the pupil to go away with an immature 
hypothesis, or knowledge not fully formed, if the latter 
was satisfied with it. As Sankaracarya points out at 
VIII. 7. 4, snubbing for misunderstanding is not the 
way to arouse enthusiasm in the pupil so necessary for 
knowledge. Prajapati knew that a pupil having the 
proper mettle will not fall away in the middle. True 
modesty was deemed one of the fruits of education.
Aruni’s reproof of Svetaketu who returned from school

1 C. III. 17, 6 states that Devakiputra Krsna had no thirst for 
further knowledge having been instructed by Ghora Angtrasa.
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as a cocky, self-satisfied egoist throws a flood of light 
on this point.

Teaching was both oral and experimental. Arum’s 
lessons for his son and Prajapati’s instruction of Indra 
may be taken as models of os tensive instruction. 
Observation and reflection were encouraged and 
instruction was not left off after a few deductions from 
the scripture without proper demonstration. The 
student was made familiar with surroundings and with 
the help of common objects and events princ iples were 
brought home logically and convincingly. Arguments1 
were built step by step as we see in the last three 
chapters. Aruni’s repetition of ‘ tat tvam asi ’ nine 
times indicates that those who Cannot grasp the doctrine 
intuitively by a single attempt must reflect over it 
repeatedly (pratyayavrtti) until it becomes direct experi­
ence (anubhavariidha). The disciple always attended 
to instruction seriously and with deep reverence and 
concentration, and performed every enjoined act with 
real thought and comprehension, behind. The sage 
Sanatkumara, it would appear, already forestalled the 
progressive method of pedagogy when he told Narada— 
yad vettha tena mo’pasida—I shall instruct you further, 
if you acquaint me with what you know already. This 
is the picture of formal education we get briefly in vari­
ous contexts of the text. This type of formal education 
was however supplemented by informal education of 
an equally serious type, the only difference between 
the two types being this: Informal instruction was 
imparted during casual conferences; the initiatory
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ceremony (upanayana) was not always obligatory ; the 
period of instruction was of a shorter duration; the 
teacher was not always a professional instructor; re­
compense was sometimes given in terms of service, 
sometimes by way of wealth or sometimes nothing was 
given. But brahmacarya and observance of rules were 
obligatory for the period of instruction. From the 
various discussions in the text this much may be reason­
ably presumed; Whether formal or informal, direct 
instruction from a teacher was deemed absolutely 
necessary to reap the best result—acaryavan puruso veda 
(C. VI. 14. 2); acaryad ha eva vidva vidita sadhistham 
prapati (C. IV. 9. 3). The statement ‘ this sea-girt 
planet with all its riches cannot balance the value of the 
highest knowledge imparted by the teacher ’ (C. III.
1 1 . 6) witnesses the supreme honour given to know­
ledge in the space-time context of our text. There is a 
pregnant parable at C. VI. 14 which stresses the supreme 
need of a director or guru as well as intelligence and 
self-effort on the part of the aspirant who seeks en­
lightenment and liberation. Alter having forcibly 
bound, blindfolded, and robbed a lone traveller in an 
out-of-the-way place the decoits leave him to Ids fate,
A good Samaritan finds the victim by chance and sets 
him at liberty removing the bandage from his eyes.
Such a person no doubt owes his liberty to the merciful 
saviour; but he reaches the goal only if he is 
not interested in sight-seeing and also intelligent enough 
(pandita medhavl) to ascertain the proper road and 
travel himself. We observe only what we are taught
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to observe, but we deduce conclusions and act for 
ourselves to realize goals. On the whole the aspirants 
after knowledge are presented in the text evincing an 
unquenchable desire to know the truth. It is also 
found that those who had the truth were sharing their 
knowledge generously and graciously with others 
although they tested in some cases the calibre 
of the pupils at the outset by some temptation 
or obstacle.

XII. C haracters th a t  Ap p e a r  in  the  C : We 
confront about forty personal names in the entire 
course of the text. Of these Prajapati, Indra, Vi'rocana 
and Manti may be supernatural beings or deified 
cultural heroes of a past age. Regarding the rest of 
them one need not be suspicious of their historicity; 
lor all history is based on probability and not direct 
verification. The persons mentioned in the text by 
name are Arigirasa, Atidhanvan Saunaka, Abhipratarin 
Kaksaseni, Asvapati Kaikeya, AtikI (may be a proper 
name or a descriptive name), Ayasya, Indradvumna 
Bhallaveya, Udarasandilya, Uddalaka Aruni, Upako- 
sala Kamalayana, Usasti Cakrayana, Krsna Devaki- 
putra, Kausltaki, Gosruti Vai yaghrapadya, Gautama, 
Ghora Aiigirasa, Janah Sarkaraksya, Jabala, Narada, 
Pravahana Jaivali, Pracinaiala Aupamanyava, Baka 
Dalbhya (or Glava Maitreya), Budila Asvataraivin, 
Brhaspati, Mahidasa Aitareya, Raikva (Sayugvan), 
Vaiyaghrapadya Bhallaveya, Silaka Salavatya, Sau- 
naka Kapeya, Svetaketu Aruneya, Satyakama Jabala, 
Satyayajha Paulusi, Sanatkumara (Skanda) and
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Haridruruata Gautama. Of these Jabaffi, Devaki, and 
A tiki are feminine names and the rest are names of 
men. Angiras, Ayasya, Brhaspati, Narada and 
handily a are simple non-descriptive personal names. 
Praclnayogya, Sayugvan, Skanda and Bhallaksa are 
personal titles or descriptive names. Other names 
always reveal both the given name and the family 
name or the forename and the surname. Krsna, 
Satyakama and Mahidasa are mentioned along with, 
the mother’s name indicating their agnation; the rest 
are described by cognation by affixing the name of a 
male ancestor. We gather from circumstantial details 
that A^vapati, Janasruti, and Pravahana were rulers 
or chiefs; that Haridrumata Gautama and Satyakama 
Juba la took pupils to instruct by keeping them as 
resident students; and that Abhipratarin and Saunaka 
were being served by an attendant when they were at 
meals when a Brahmacarin approached for alms.
The information supplied about each character is so 
scanty that it is impossible to guess any detail about 
them Yet the context in which they appear serves to 
whet our appetite to know more about them. It is 
not proper to expect more information on such matters, 
for the purpose of Vedanta is to teach certain principles 
and not stories of men—pramanya-cintayam purusa- 
pravrtter adrslantatvat (Sankara at G. II. 23.1). The 
Braknasutras III. 4. 23-24 establish that the stories in the 
upanisads are part of the teachings intended to subserve 
them by creating a taste for them and for placing 
them on evidence conveniently (prarocanopayoga
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and pratipattisaukarya). The purpose may be eulo­
gistic also as the illustrations show. The knowledge 
is so precious that even the king of gods served Praja- 
pati for 101 years relinquishing royal panoply and 
divine prerogative. So, too, Narada, the model of 
virtue and benevolence, learned the art of crossing the 
ocean of sorrow at the feet of Skanda. It is therefore 
unnecessary- to probe further into the stories and 
anecdotes when their purpose is served by accepting 
what is expressly stated in them.

XIII. R eligion  and Philosophy  P r o per  T aught in 
the  T e x t : The Upanisads do not sit over the mistakes 
and misdeeds of mankind but open a path for thought 
and action which reveals the cosmic significance of 
man. The purpose of the scripture is completely 
served if humanity receives from it the impulse for, and 
knowledge of, dharma and brahman. Dharrna when 
it is understood and practised, progressively, confers on 
its votary happiness and enjoyments. Knowledge of 
dharrna is really fruitful only when it induces a man 
to perform what is taught in the sruti as per rule, 
without emu's and omissions. Performance of dharma 
consists of mental and physical acts and attitudes.
When it is predominantly physical it is called karma 
and when purely mental it is known as upasana. 
Karma requires a competent agent, ingredients and the 
deity. A tissue of operations performed in a prescribed 
order employing ingredients specified in the sruti for 
the purpose of worship is called a yajra. When physi­
cal ingredients are omitted, and the act is purely mental,
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it is called vidya, adhyana, samradhana, pratipatti, 
sampad, darsana and upasana. Evidently therefore 
dhanna is productive of results which do not exist when 
a person is enquiring about it. It is teleological in its 

" import. It is not impossible to combine karma and 
upasana in various degrees, or to supplant the one by 
the other, according to choice or need. For both of the rn 
aim at a result to be achieved on a future date and to be 
enjoyed by the agent who performs them (purusavya- 
parataatra). Dhanna as duty ordained by the scrip­
ture supplies the motivatory force arid determines the 
manner ol action needed to arrive at the result. 
Naturally therefore knowledge of dharma does not stop 
by appraising a person about something but impels 
him to action as long as he feels that he is an active 
agent intent on desirable ends that can be achieved 
through action. This is the nature of dharmacodana 
—impulse to religious duty.' In contradistinction with 
this the scripture also Contains passages signifying 
brahmacodana. Here ‘ codana ’ is used in the sense 
of revealing an existing fact and not in the usual sense 
of goading to action. Awareness of a fact cannot be 
ordered. We become aware of a fact spontaneously 
when the conditions for its rise are fulfilled. A man 
who has perfect power of sight looks at an object placed 
properly in light and sees it. Awareness of the object 
is the fruit of seeing it. That is not brought about by 
any other agency except the conjunction of the organs 
of perception and the object. So brahmacodana stops 
with awareness of Brahman,
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Knowledge of Brahman brings about die fruit of 
eternal and unsurpassed bliss and freedom from all 
sorrow and misery. Such a result is called nissreyasa 
or moksa. If the fruit of moksa is produced on a future 
date that cannot be eternal and hence it is not the 
product of dharma, like abhyudaya (i.e., happiness and 
enjoyment in different conditions of existence). Our 
text at V III. 12. 1 states that the incarnate self 
(sasarira) is held by pleasure and pain, but pleasure 
and pain do not touch one who is bodiless. Moksa is 
brahmabhava and so it is a state of incorporeality 
natural and original to the Atman-Brahman Reality. 
.Being of the nature of the Atman, moksa is eternal, and 
not the result of any action done for its production. So 
brahmavidya or moksa cannot be just one of those results 
of karma and upasana topping all the rest. The reality of 
the Self is never sublated; it is unchanging, all-pervasive, 
bereft of all phenomenal attributes, ever satisfied, 
impartite and self-luminous. It is clear from our text 
that It is caitanyaprakaiatmaka and anubhavatmaka.

\  The causal chains of dharma and adharma as well as 
limitations of time and space do not apply to it. 
Arum taught Svetaketu (C, VI. 8. 7) that Pure Being 
(Sat), the subtle essence at the root of all, is the Self 
of the whole universe; That is the true, That is the 
self, That is really ‘ Svetaketu \  This realization of 
the divine nature of the human soul is liberation or 
nissreyasa. While the Brhadaranycika with which the 
present text agrees in style and tenor enunciates the 
abscessio infiniti (or neti neti) principle to arrive at the

/ '  Gô X



divesting it of all that is accidental, here in 
iT  we have the famous identity proposition ‘ That 
thou a r t ’ reinforced by the doctrine of panegoism 
taught at the close of bhumavidya (VIL 25). When 
we read all the reinvent passages inter-relatcdly, Sat, 
Bhuma, Brahman, Atman, Param Jyotis, Akaia, and 
the non-empirical Ego,' all stand for the same Highest 
Reality which is also final freedom and beatitude.

From the above description we may conveniently 
analyse the $ruti mainly into three divisions: a, dealing 
with yajnavidya; b, sagunavidya or upasana and c, 
nirgunavidya or paravidya which is brahmajnana. 
Brahmavidya or the knowledge of the absolute Reality 
is the conclusion arrived at by the encpiiry into 
the import of the major sentences of the upani* 

(fesads. It culminates in the experience of Reality 
—brahmatmanubhava. Here knowledge is being 
what is known, it is self-experience, and the object of 
knowing is eve. existent. Hence it is not dependent 
on any act mental or physical, but merely the recogni­
tion or acceptance of what is already there. Realiza­
tion of the true nature of Reality depends on the 
Reality itself and not on the way of a m an’s thinking 
about it. Knowledge of a fact first and last depends 
on the fact itself. G. VII. 24.1 implies that in libera­
tion there is no duality. Brahmaiva hi muktyavastha—- 
mukti and brahman are synonymous.1 Self-knowledge 
only removes the impediments in the path of moksa; 
hence C. VII. 26. 2 says that Sanatkumara shows he 

1 Sankara1 thasya on B r a h m a s u t r a s  III. 4.']52.
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farther shore of darkness to NarAda who had his stair 
wiped away by attaining a pure nature through the 
■absorption of pure impressions. If vidya implies a 
mental activity then what is the difference between 
sagunavidya and nirgunavidya ? The difference lies in 
this: Upasana or meditation as implied in the forme; 
may shape the object of meditation at will or cease to 
meditate on it because it is purusatantra (voluntary) or 
■codanatantva (mandatory). But knowledge depends 
only on the true nature of the object. If one sees fire 
and understands it as fire that is jftana, knowledge, 
but if he describes a man as fire that is not knowledge 
but a fantasy. According to Saiikaracarva jnanu 
alone is rightly called vidya. These distinctions are 
helpful when we analyse the religious and philosophical 
content of our text. Although the whole upanisad 
is generally ascribed to the jnana portion of ihuti 
it also contains elements of karma and upasana to meet 
the needs of aspirants who are not mature for jnana.

XIV. Ya jS avidya indicated  in  t h e  C: For a 
thorough understanding of our text an acquaintance 
with many sacrificial conceptions are necessary. The 
following terms having liturgical or sacrificial signifi­
cance are found in the C: Dlksa, vrata, yajna, yajamana, 
xtvik, artvijya, hotr, udgatr, adhvaryu, prastotr, 
pratihartr, brahman, udgithaJ prastava, pratihara, 
devata, daksina, astava, upasad, stutasastra, stotra, 
stoma, pratassavana, madhyndinasavana, tpSyasavana, 
suta, prasuta, asuta, uktha, ahavanlya, gaxhapatya 
agnldhriya, agnihotra, homiya, vedi, juhu, tirtha
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upakarana, anujna, ahuti, udakpravana, mauna, 
udanmukha, vartani, virista, istapurta, gayatra, 
rathantara, vamadevya, brhat, vairupya, vairaja, 
sakvarl, revati, yajriayajniya, rajana, paridhaniya, 
nihava, savya, anasakayana, sattrayana, and bahispa- 
vamana. C. I. 3. 5 states that fire was produced 
by friction or drilling. The whole upanisad speaks 
only of very few rites in the form of external 
performances; the samahoma at C. II. 24. 3-15, the 
vyahrtihomaprayascitta at C. IV. 16 for compensating 
the defects in a sacrifice, and the mantha-karma given 
at C. V. 2. 4-8 are the three instances of ritualistic acts 
that are given here without any meditative significance.
The upasana passages are mostly associated with the 
.saman in the earlier chapters and so some knowledge 
about the saman chant which is described in Satna- 
vidhana-brahmana, Puspasuira, Samatantra, and Ndradiya~ 
siksa may be helpful. From the few instances given in 
the text it will be seen that while chanting the vowels 
of the original rks (for most of the Samaveda hymns are 
cptoted from the Rgveda) are elongated, shortened, or 
changed into e or ai; and stobhas (jubilations or 
sybilex) are inserted, such as au, hau, va, na and so 
on. Some parts of the yerse or word are repeated also.
In rites like jyotistoma the saman is sung at soma- 
bhisava or the pressing of the moon plant. A saman 
chant consists of five parts: hirikara, prastava, udgitha, 
pratihara, and nidhana. Prastava is the introductory 
ascription of praise preceded by the syllable ‘ hum ’.
The chief saman priest is called the udgatr who sings
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the udgltha division preceded by the sound * Ora 
The pratihartr joins in the last syllable preceded by 
the tuning o f£ hum This joining is called pratihara, 
which is sometimes again divided into upadrava 
(recession) consisting of the last two syllables of the 
pratihara sung by the udgatr and nidhana or coda 
consisting of ‘ Om ’ sung by all the three priests. This 
may be illustrated thus: Rgveda VI. 16. 10 is worded 
thus: agna a yahi vitaye grnano havyadataye nihota 
satsi barhisi. The notation of these words in saman 
and its divisions in singing are: hum o gna i (prastava)
Om a vahi vitaye grnano havyadataye (udgltha) ni 
hota satsi barhisi Om (pratihara). The last portion 
is again divided: nihota satsi ba (upadrava) rhisi Om 
(nidhana). The metre and pause of the rk is ignored 
in chant. The notes in the saman are called krusta, 
prathama, dvitiya, trtlya, caturtha, mandra and 
atisvarya. Many important concepts in the C are 
influenced by the saman. The syllable Om denotative 
of the highest Deity is probably a unique property of 
the Samaveda. Terms like mrdu, .flaksna, vinardi, 
kraunca, balavat, ghosavat, apadhvanta, anabhinihata, 
vivrta, grast.a and nirasta refer to the values of sound 
and their place in saman music.

XV. T he  U fasana T exts in th e  C: Those who 
cannot sympathetically penetrate into the tradition 
may imagine themselves to be in the realm of fancy 
and fiction when the tiresome details of upasana are 
read through. But these upasanas play an important 
part in evolving the philosophic doctrines towards



which they tend. Different ideas will have different 
values to different individuals. One man’s treasure 
may be another man’s trash. The sruti is for the good 
of all and therefore without offending the prejudices of 
men at various mental levels it gives a lift to them all 
to a higher plane of existence. Hence follow the 
variety of riles and meditations supplied by the Veda. 
Take any idea, or conception, or word prescribed by 
the scripture and direct a continuous stream of thought 
converging on it without permitting intrusion of any 
thought dissonant with or alien to it, then that becomes 
upasana, adhyana, vidya, darsana or vijnana.

In the large field of upasana many distinctions and 
qualifications are noteworthy. First o f all there are 
dependent and independent upasanas. The lormer are 
called karmavyapasraya, ahgavabaddha, or kriyanu- 
pravesi, and the latter anauyasesabhuta or kevalavidyat- 
maka. The udgithavidya taught in C. I is directed 
to be practised on the basis of udgltha, an ingredient 
of the somayaga called jyotistoma, and so it is an 
example of the dependent upasana. Such upasanas, 
however, are not nitya, i .e ., a regular feature of the yajna 
with which they are associated, for even without them  
the yajna is complete and effective. A less competent 
rtvik may omit the upasana without corrupting 
the yajna. The more competent one reinforces the 
sacrifice by adding the angopasana and wins for the 
yajamana the additional fruits declared for it ( V ide, 

C. I. 1. 10). Since angopasanas cannot make the sacri­
fice defective by their absence they are not kratvartha 
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but merely purusartha i.e, advantageous to the institu­
tes of the yajha. They are to be performed by the 
rtvik and not by the yajamana, for the latter commissions 
the former with satisfactory payment for the whole 
office* This is the view of Audulomi and Badarayana. 
Whatever the agent does belongs to the principal. 
Independent upasanas have no sacrificial setting to 
function; being jhanamaya or bhavanamaya they 
imply only interior considerations.

Further the upasanas may again be classified into 
three divisions: aharitgraha, tatastha and ahgasrita. 
Daharavidya given at C. V III. I , Sandilyavidya given 
at. C. III . 14, etc., are examples of the first type of 
meditation. Those meditations undertaken for accom­
plishing the fulfilment of one’s desires and worship of 
aniconic emblems (pratikopiisana) are of the tatastha 
type. The last of the three types of upasanas is the 
dependent type mentioned just above. When an 
inferior or lesser idea is the object of meditation one 
may overlook the exact magnitude of it and consider 
it non-different from the superior idea. For instance, 
take the clause ‘ The mind is Infinite ’ ; the mind is here 
called Infinite, though it is not actually so. This type 
of contemplation is called sarnpad. Again at C. I l l ,
18. 1 and 19. I we get these injunctions: Let him 
worship mind as Brahman; The Sun is Brahman, 
this is the teaching. These are examples of the 
pratika or adhyasa (ascription) type of meditation. 
Upasana being a mental act it must be directed 
towards an object and it must produce results like
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physical acts. Just as tliere can be qualitative 
and quantitative differences among outward acts 
so also there must be degrees in mental acts specified as 
upasana. By the insertion of more attributes and 
qualities in the pattern of meditation there must be 
differences in the act and the result. Therefore Sri 
Sahkaracarya in one place asserts that inferior upasana 
really does not deserve to be called viclya—nikrstayah 
vidyatvabhavat, utkrstaiva hi vidya bhavati (Brahma- 
sutras III. 4. 52). In abhyudaya, or prosperity, relative 
differences must be recognized. So there must be differ­
ence of degrees in vidyasadhanas which bring about 
different results. The place for upasanas in the advaita 
texts is, however, justified by the acarya on the 
ground that they are also mental processes like mini* 
padhika-brahmajnana although their nature differs 
widely and that they are sacred and secret wisdom 
(rahasva). There are higher and purer meditations the 
fruits of. which are next to moksa and which have for 
their object Brahman thinly conditioned (isadvikrta 
brahniavisaya). See for example C. I ll , 14.

XVI. P sychology  and E schatology  im plied  in  
Y ajnavidya  and  SagunavidyA: Verily, indeed, this 
body dies, says C. VI. 11. 3, when deprived of jiva, 
but the jiva does not die. This jiva or atman, the 
living self, presides over the body and its powers— 
sarirendriyapanjaradhvaksa. It is definitely stated at 
C. VIII. 12. 4 that the real perceiver of space, smell 
and the rest is die eternal Self (atman). The organs arc 
merely its instruments. The jiva does not leave the
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body just as a railway train leaves the station. Its 
departure may be compared to the waiving of the 
rights over a possession. When one gives away his 
property to another he relinquishes Iris ownership. As 
the ruler and master of the body, tire jlva performs 
Jkarma and upasana and reaps their proper fruits in a 
subsequent state. Although it is stated at G. V III. 8. 3 
that the atman dwells in the heart as a subtle entity it 
is also stated at C. V III. 8. I that it fills the whole body. 
The jlva is only apparently different in the various 
embodiments. It passes through different states of joy 
and sorrow according to its meritorious or opposite 
thoughts and deeds. C. VI. 3. 2 and VI. 8. 7 inform 
us that the Sat-bhuma-brahma-atman is one, eternal 
and ornnific. Really, the jlva being That, it is not born 
or bound—the birth o f a jlva is a synecdochical affirma­
tion made when a body is born. By a progressive 
exclusion of the accidental conditionings that are not 
real, the jlva shines really as Brahman. What 
C. Til. 14. 2 speaks about the Supreme Ruler applies 
to jlva also. In that passage the Reality is presented 
as endowed with attributes fit for meditation. AH the 
same, the nature of the Ruler of the Universe is also 
described in it. This applies also to the jlva ruling over 
the body. The jlva-hood is coterminous with the identifi­
cation of the Supreme Reality (paramatman) with 
the illusory conditioning factors (avidyapratyupastha- 
pitopadht) like mind, breath, sense-organs and body.

Avidya or nescience alone is the cause of the indi­
vidual jiva’s state of illusion. Under the power of avidya
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the jiva thinks himself to be limited and separate from 
paramatman, the Absolute Reality. It is the internal 
organ variously designated as antahkarana, buddhi, 
vijnana and citta that limits and conditions the pta- 
tyagatman. The self-luminous innermost Self is un­
changing. and so it must always be capable of pro­
ducing knowledge; the senses must always function 
because they are designed as instruments of perception.
Yet by the proximity of these two alone knowledge is
not produced. Hence an internal organ must be 
accepted In order to explain the production or withhold­
ing of knowledge based on the conditions of its (unc­
tions. The internal organ simultaneously functions in 
respect of past, present and future and acts as the guide 
and master of the five cognitive and five motor senses 
(jnanendriyas and karmendriyas). Both these organs 
and the senses are invisible, intangible and limited by 
the body. That is how they become the factors 
conditioning the limitless paramatman. Neither the 
internal organ nor the organs of cognition and move­
ment are themselves capable of maintaining life in the 
body. Maintenance of life is possible only through the 
appearance and continuation of another principle 
called mukhyaprana (life-breath) from the time of con­
ception. It is the mukhyaprana entering the embryo at 
conception (and so it is called jyestha—eldest) that 
supports the internal and external organs and main­
tains life and body. If the jivatman is the king in the 
body designated as brahmapura, die mukhyaprana is 
the minister, the chief emissary, on whom all the

\ \  |§ j > ) : ) .  . i n t r o d u c t i o n
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~~Mministrative duties are laid {Vide, C. V. I). Mukhya- 
prana is not merely the external air but a transforma­
tion of it into an internal force manifesting in the body 
in the fivefold way, supporting, nourishing and ordering 
the functions of the living being. Because of the 
dependence of other pranas (cognitive and active organs) 
on life-breath for their subsistence, those organs also 
are called prana. From C. III. 18. 3 and V III. 12.4 
we learn that the senses do their work under the regency 
of deities like Agni, Vayu and Aditya. The deities func­
tion for the sake of the sarlratman (corporeal self or jiva) 
and not for their own benefit, for the deities do not 
require the enjoyments of a human body. From C. VI
3. 2 it is evident that the Supreme Reality (Sat-devata) 
entered the body of created beings by means of the 
jiva, So jiva is only a reflection of the para devata 
just as an image in a mirror. The relation between 
Sat and jiva is that of substance and shadow. The 
reality of the jiva is therefore Pararnatman—na ca jivo 
nama paramesvariid atyantabhinnah cara iva rajnah— 
jiva is not sharply different from the Supreme like a  
spy who is different from the king. It is this illusory 
jiva who performs religious or natural acts and enjoys 
the results thereof. In the absence of such an agent 
or enjoyer, the scripture would not have prescribed 
duties for this and next life. This is how sastraphala- 
samhandhopapatti is maintained.

In C. V III. 7. 1 Prajapati advises to seek out and to 
understand the atman free from evil, old age, death, 
grief, hunger and thirst. The real Self cannot be

■ G°S x
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the seeker and the sought at the same time. So it is the 
sariratman (the illusory empirical self) that is directed 
to seek the real Self in order to get rid of its sorrows 
and limitations born of illusion and to manifest its true 
nature as described above. The empirical self is the 
adhikrta (the agent for whom the scripture prescribes) 
bound by karma in the shape of dharma and adharma.
He departs from the body along with the mukhva- 
ptana, indriyas and rnanas, carrying along with him 

■ the illusion o f limited self-hood, the effective force of 
upasanfis and karma, as well as purvaprajna or ten­
dencies brought forth from the previous states of 
existence. His karma and upasana are the causes that 
effect a new body after the fall of the previous one. 
According to the spiritual worth and merit of the 
karma and upasana which stand to the credit of a 
jiva, his evolutionary circle is completed or continued.
Those who practise the type of upasanas given at C. IV.
10. 5 and C. IV. 15. 1-4 pass through the devapatha 
or brahmapatha and reach Brahman in satyaloka and 
finally they attain to liberation. They are no 
more reborn. Those who perform the social and 
religious duties staying at home with the hope of 
exalted enjoyments pass along the path of the fathers 
(pi try ana) to candraloka and return to the earth with 
a residuum of karma (anusaya) when they have 
finished the experience of the fruits of their work in 
candraloka (C. V. 10. 3-8). Those whose conduct 
here has been good take birth in the twice born 
varnas: those who had had mixed deeds go to Yama;



and those whose conduct here has been evil attain an 
evil birth— that of a dog, a hog, or a candala. Thus 
karma alone is the efficient cause of the diversity o f  
status and opportunities with which an individual 
starts life.

X V II. T he W ay and the G oal : At the termi­
nation of a series o f less satisfactory hypotheses Sanat- 
kumara thus teaches Narada: There is no happiness in 
anything finite. Only the Infinite is happiness— 
bhumaiva sukham. In this bhuman or plenum all 
empirical dualities are absent and It is not established 
in anything else like finite objects. It is not established 
even in Itself as that would imply an internal duality.
It encompasses all directions and It is the real me in 
all, the Self in all. It is the one that has become the 
threefold, fivefold, sevenfold . . . twenty-thousand 
fold, Agni, Prajapati, Soma, Vayu, Indra, Brbaspati, 
Vanina, Vasus, Mrtyu, Rudra, Aditya, Savita, Visve- 
devas, Gandharvas, and the rest mentioned in the text 
are but manifestations of the same Infinite Self. The 
same Reality is again the Trailokyasanra-vaisvanara- 
jyotis, Paradevata and Tajjalan—the cause of the origi­
nation, sustentation and dissolution of the universe.
He who sees this truth of Unity and Oneness does not 
see death or illness, or any sorrow. Sadatrnavidya 
at C. VI and the brahmaprakriya taught at VIII.
6, 3, also convey the same teaching.

Brabmasampatti or amrtatva is the goal o f  alt 
Vcdantic enquiry. The various darsanas or inde­
pendent meditations taught about madhu, pranava,

56 (fil1 ^  CHANDOGYA UPANISAD H i  1
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gayatrl, ko^a, hrdaya, manas, akaia, catuspadbrah- 
man, sodasakalabrahman, vaisvanara permeating the 
triple world, purusa in the sun, purusa in the .eyes 
and other vidyas about savisesabrahmar have for 
their object of worship the same Reality with varying 
attributes. The text clearly declares that there is only 
one Reality— ekam evadvitiyam (C. V I. 2. 1). But 
th attributes (brahmadharmas) given in different 
ay a tanas (abodes) give a large variety oi upasanas.
They are all meant for cittavatara i.e., aiding compre­
hension. This is the principle, stressed by Sahkaracarya 
in the statement— tattvabhedepi adhyeyamiaprthaktvSd 
adhyanaprthaktvam. The various meditations are 
like various attendants serving the same master with 
different accompaniments. The worshipper has in 
mind results like removal of evil (duritaksaya), attain­
ment of power (aisvaryaprapti) and progressive libera­
tion (kramamukti) through the attainment of brahma- 
loka. The brahmavakyas in the text teaching about 
the absolute Reality, on the other hand, are meant to 
lead an aspirant to samyagdarsana (as distinguished 
from darsiana or upasana) which puts an end to all 
karma and gives liberation from the round of birth. This 
attainment of moksa through brahmatmanubhava is not 
like a journey to a place but like retrieving of one’s lost 
health. It is like recognizing the necklace around one’s 
own neck o f which o n e  has forgotten casually. The 
performance o f yajna and upasana act as external aids 
by engendering the desire for Brahman-intuition (vivi- 
disasaihyogat bahiranga sadhanam); and tranquillity,
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chastity and other traits act as immediate auxiliaries 
(vidya-sarhyogat antaraiiga-sadhanam) of Self-Realiza­
tion. All tire asramadharmas are indirectly helpful for 
this realization. In one peak passage (C. III. 14. 1) 
the central doctrine o f the way is stressed: Tranquilly 
one should meditate upon It. ‘ Now, verily, a person 
consists of his purpose. According to the purpose a 
person has in this world, so does he. become departing 
hence. So let him set for himself a purpose.’ With 
unswerving faith in the purpose, with brahma- 
carya extolled in C. V III. 5 and allied virtues, one 
attains to the highest goal which is liberation from the 
bondage of empirical experience and establishment in 
the Bliss of Bhuma-brahman. In rough sketch this is 
the interpretation of Nature and Reality given in this 
great upanisad of the Sam aveda  spanning the entire 
field o f human aspiration—from happiness and long 
life in this world to Self-realization culminating in 
being the absolute superlative Bhuman. Certainly 
this work also shares the high encomium paid by the 
Itih a so p a n isa d1 to the Sam aveda  of which this is a portion:

rco ha yo veda sa veda devan, 
yajurhsi yo veda sa veda yajnam 

samani yo veda sa veda sarvam, 
yo manasam veda sa veda brahma.

SWAMt VIMALANANDA
A ugu st 2 5 ,  1 9 5 6

1 Published in the Thirty M in o r U p a n ijc id s . Theosophical 
Publishing House, Adyar.
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TRANSLITERATION

The scheme of transliteration is as follows:
ST a, an a, 5 i, f I, 3 u, 3; u, r, sjf r, q; e, a|) o, 

^  ai, aft au, J. 111, : h, ^ k, tg kh, it g, q• gh, n, =^c,
s? ch, ^  j, sr jh, sj n, a t, s th, s d, 5 dh, sr̂ n, ̂  t,
«J th, ^ d, g dh, q n, q p, t^ph, sr b, i^bh, m, 
\y> Lr> » |» \  v, 51 s, s, g s, I  h.

PRONUNCIATION OF TRANSLITERATED 
WORDS

Vowels

Sounds like Sounds like
a u in sun i i in bid
a a „ far i ee „ seed
at y „ my 6 o „ no
au ow ,, now u u „ bull
e ay „ say u 00 „ cool

Consonants

Sounds like Sounds like
c ch in church r ru in French (mid­

way between 
roo and ri)

d d ,, French £ sh
d d s sh (practically)
g g ,, get t t in French
h half-articulated h t t
rii or h ing th th in thing
ft or n n (practically) v w

The rest of the consonants sound as in English.
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ABBREVIATIONS

Ai. ... Aitareya Upanisad
g r_ ... Brhadaranyaka L panisad

Br. Su. ••• Brahma Sutras
Gh. . - Chandogya Upanisad

J$a. ... I<ia Upanisad

j£atha ... Katha Upanisad

Kausi. ••• Kausltaki Upanisad

Kena ••• Kena Upanisad
Mu_ ... Mundaka Upanisad

Prasna ••• Prasna Upanisad
$ve. ... Svetasvatara Upanisad

•pai. ... Taittirlya Upanisad

I

* *'
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THE P E A C E  I N V O C A T I O N

& sttot̂  w tT ft sfcnwft
WTMT^Tlf'T ^  m  ^qPTT? *TT̂
m  farrpif m m m  m r a d # i w m ^ f a -
T T ^ T  *TS^ rRTM R q  ^ H T r ^  W #

# r  w z % w $  i

V' ^nf-rr: m fa: siTfar: i

S©1 Aum (Oiti) JTff my ajjfifo limbs W-3 and ^  
speech SW Prana, vital force l̂&j: eyes ears 
siaJJ strength, vitality all 3frSi*nfa the senses
xf and 3?)t«u2frg let grow in strength. KWÎ  all 
existence aftgr^afij of the Dpanisads wp (is the) 
Brahman. 3 ^  I m  Brahman fir fairfUItJ may 
never*.deny, mi Brahman fir me nr faired;! nor 
den:,, reject. SlfallWTH no denial 3Hfg let there be. 
il from me no denial 3R3 let there bo.
3dfaqc§ in the Upanisads % *lf?f: [flfan] the virtues 
th a t (are proclaimed) H they rfa-BWc'fffff to that 
Atman, Self fai% Ufa in me who.'am devoted *|?$J be, 
^ they flfa in me IF<| may reside,

Om Allf̂ vf: peace SriFd: peace HffsST; peace.

' e°lfeX



Om. Let my limbs and speech, Prana1, eyes, 
ears, vitality and all the senses grow in 
strength. All existence is the Brahman of the 
Upanisads. May I never deny Brahman, nor 
Brahman deny me*. Let there be no denial 
at a ll; let there be no denial at least from me. 
May the virtues that are proclaimed in the 
Upanisads be in me, who am devoted to the 
Atman ; may they reside in me.

Om Peace ! Peace ! Peace ! 5

[/ The term Prana is generally translated as 
breath, life-breath, vital breath, vital force, or vital 
energy. Though these terms convey the sense 
more or less in many contexts, none of these 
terms renders adequately the term as it is need 
by the Upaniijads, So in this and similar other 
cases we have retained the original in translation, 
the meaning being supplied by the explanatory notes 
given wherever necessary.

2 Brahman actually does not deny or reject 
anyone, since He is all and is in all. Let me also 
not deny Him through ignorance so that I may 
have eternal union with Him.

3 Om is the symbol and representation of Brahman.
It is uttered for securing all-round suspiciousness.

The repetition of ‘ peace ’ thrice is to ward off all 
internal, external and heavenly causes of trouble,A

' c°^ x
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CHAPTER ONE 

SECTION ONE

#fa% ^T ^*?prcft?r i srifafa profo

# q  Om 5% thus* u?l? this aiSKiq syllable 3?(taq 
on the Udgitha (loud chant) 3'fralcT (one) should 
meditate, Om f f r t  beginning with f§  for agrqfcE 

(one) sings the Udgitha. d*g of that 3q3i|r>?grwq 
the explanation (of meditation, qualities, results and 
tho rest) [SHFc|;j% follows],

1. One should .meditate on the syllable Om \  
the  U dgitlia3, for one sings tlie Udgitha 
beginning w ith Om*. Of th is, the  explanation 
follows.

[ The syllable Orn is the most appropriate name of 
the Supreme Self. And when this name is used,
He becomes pleased. This is to be chanted at the 
beginning and the end of a hymn. But here,

’ Particles like 5Id, g, 5f, and jj are nob translated
at every instance of tboir occurrence in the word-by-word 
section, unless they modify the meaning of tho dependent 
word in a way expressible in English.

m  f e
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inasmuch as the syllable is used with the particle 
‘ iti ’ it; is accepted, apart from the Supreme Self 
which it indicates, as the mere verbal form of it or 
as a symbol, which is to be meditated upon. (cf. 
Katha ‘2.15-17, Muni. 2.2.6, Gita 8. 11 , 13; 17. 
28-21).

11 Intoning Om Udgatr priests begin to sing, and 
so the syllable Om is here identified with the 
IJdgltba. Udgitha Om is the syllable Om in that 
portion of the Sfiman which is sung by the Odgatr 
priest. Udgitha is an element of the Vedic sacrifice 
and Om is a part thereof; but here the word 
Udgitha, generally applicable to the whole section, 
is limited to its part Om. In the beginning, it is 
difficult for one who is habituated to the performance 
of Vedic rites to give them up and resort exclusively 
to meditation. So meditation as a part of the 
sacrifice is being indicated here and no! as exclusive 
meditation. Later, the tangible results of this 
meditation will be mentioned (l. 1 .7-8). Those 
results go to the principal of the sacrifice, for he 
appoints the Udgatr priest and pays for it.

3 The Samaveda consists of a specified number 
of stanzas chanted melodiously. Each of these is 
called a Saman. The S&rrrnn is divided into differ­
ent parts in more than one way and sung. Each 
part is called a Bhakti. The five divisions (cf. 2. 2.
1) of Saunao are—Himkara, Prastava, Udgitha, Prati- 
baraand Nidhana. The seven divisions (cf. 2. 8, 1-2) of 
Saman are—Himkara, Prastava, Adi, Udgitha, Prati-

I ( ill §l
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bar a, Upadrava, and Nidhana. Himkara is uttering 
the syllable ‘ hiih Udgifcba is sung by the Udgatr 
priest in the Soma sacrifice. His assistants are Pra- 
sfcotr and Pratihartr, whose portions are respectively 
called Prastafa and Pratibara. The portions of the 
three taken together constitute Nidhana.]

t o  t o  i

w f c r r i t  w  t o  p r o
i m w l  T O  T O : RTR T O  T O

t o  ii \  ii

The earth  of (all) these beings
SRft the essence [vigfd is]. 5flR: w ater g f ^ l ':  of the 
earth  *9: the  essence, erlqtw: plants, vegetation 
OTfip of water the essence. ( ^ e body of)
man Ntsjsftjnn of vegetation W; the essence, (the 
organ of) speech of inan TO: the essence.
%'S Re (Rk) 5IR: of speech the essence.
Sftman %<i of Rk fff: the essence. 3sfl*d Udgltha 
(Om) SW. of Saman Gf: the essence.

2. T he essence of a ll th e se  beings is  th e  
e a r th 1. T he essence of th e  e a r th  is w ater* .
T he essence of w a te r  is v e g e ta tio n 3. T he 
essence of v egeta tion  is m a n 4. T he essence of 
m an  is speech*. T he essence of speech is Rk \



The essence of Rk is Sam an7. The essence of 
Sanaa*! is U dgitha8.

t' The term essence has to be taken in different 
senses to suit the need of each statement. The 
earth is the ‘ essence ’ in the sense of being the 
support or the causa of the creation, preservation 
and dissolution of the movable and immovable 
beings.

2 Because water and earth are interwoven like 
warp and woof.

3 Because vegetation is the modification of water.
* Because the body of man feeds on vegetation.
5 Because speech is the highest of all the faculties 

of man.
a Because Rk is uttered by the organ of speech 

and so is a grade higher than the latter.
7 Because Saman is a grade higher, for it gives 

more joy to the singer and the listener.
Because in Om all the sounds are included. Om 

is to he meditated upon as the essence of all essences.]

w  ’esrHT'K T W

*TIsfcr: li $ II

*f: That (syllable Om) ^  which (is called) 
Udgitha—trg; this WRrq of the essences Wei1?; is the 
quintessence the supreme deserving of
the highest place 31gR: (and) the eighth.

l* V S  /  A  CHANDOGYA UPANISAD H.J£ ,
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The syllable Om w hich is called U dgitha, 
is  th e  quintessence of th e  essences, the  su ­
p rem e1, deserving of th e  h ighest p lace2 and  the  
e ig h th  \

P Because it represents the Supreme Self.
2 Because it is the object of meditation like the 

Supreme Self.
3 Eighth in the order of the aforesaid essences, the 

earth and the rest.]

usw s

fm  m i w ' r  n \* ii

sKcWf 'finflT Which which ^  is Bk ? Wfld. 
which which 97 Jf is Saman ? : qicRS which which

is Udgitha ? this fq^S uqfcf is being con­
sidered (now).

4. W hich o n e 1 is Bk ? W hich one is Sam an? 
■Which one is U dgitha?  This is being consider­
ed now.

P The repetition of the interrogatives in the original 
is meant to signify the great regard in which the 
secret of the Bk, Saman and Udgitha are held.]

S *  h w  ^  i i  «< u
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*Pf Speech ^  alone ^  is Rk. 3IW; Prana firflf is 
Saman. afa[ *fo Ora ipg; this ar̂ H*! syllable 3^*r: 
is Udgltha. d<f tha t tjclcf this fijsgJRJ a couple, pair— 

which 'Jff ^  speech a it; =ht and Prana [gcf which]
Bk Qw =Ef and Sfiiman.

5. Speech alone is Bk. P rana is  Sam an K 
The syllable Om is U d g lth a2. Speech and  
Prana, (the sources of) Bk and Sam an, taken 
together form  a couple.

P The faculty of speech expresses the Rk and so is 
its cause, for the effect and cause are the same. 
Strength is the cause of the singing of Saman, 
because singing requires effort; therefore they are 
identical. By accepting speech and Prana as the 
sources of Rk and Saman respectively, all the Rks 
and all the Satnans and all actions performable with 
them are included. That is. all desirable ends are 
to be brought about by speech and strength.

“ Here the syllable Om is meant, and not the 
Udgltha part of Saman.]

il % II

clef That qclcf this (as described above) 
couple 3f)q; Om tJclfoH ejsB; in this syllable



is joined together. sj<?r I  whenever f b # T ... J
a couple gflfire®?!: come together a) they aFijfcgeJl 
each other’s desire arm s: fulfil I  indeed.

6. T his couple is joined toge ther in  th e  
syllable C m 1. W henever a couple come to ­
gether, they , indeed, fulfil each o th er’s desire.

P Because this syllable consists of speech and is 
uttered by means of vital breath.]

II VS 11

m Who l a t h i s  as Udgltha a ^ q ; syllable
(Om) thus %fd. knowing 3JR3 meditates [q;
he] OTTTfllH of (all) the desirable ends afl'TBTcir 
a fulfiller § q verily flufrt becomes.

7. H e who m editates upon th is  syllable as 
U dgltha knowing i t  th u s  (as th e  fulfiller), verily  
becomes a fulfiller of all the desirable ends l.

P Because the meditator acquires the qualities on 
which he meditates.]

a? ! f e a i f s n s T r v r f u ^ ?

^  w i f t m  i  ’i  * w r a t

* T ? f ? T <*<1̂ 1 ii ^  II
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55.That I  verily TJ55 this afpr-sjy*^ is the syllable 
of assent, 55 5 whatever ft; for 3Tg3f;5i% (one)
assents to cf5T then aitf( ?f5  ‘ Om ’ t(5 only (one) 
says. 55 what 3?gur is assent irisjr that 3 ns? alone 

(is) prosperity, 5: who (Tfl5  this Sft'faq as 
CJdgltha 3js$fq[ syllable thus f%5T5  knowing
3qif5 meditates [h: he] ? |  verily r̂aiffTr/ of (all) the 
desirable ends 355f?lfir one who increases 
becomes.

8. T h a t verily is the  syllable of assent *, for 
whenever one assents to a thing, one says only 
‘ O m ’. A ssent alone is prosperity*. He who 
m editates upon th is  syllable as Udgltha, know­
ing it th u s  (as endowed with th e  quality of 
prosperity), verily becomes one who increases 
all the desirable ends.

[‘ In common parlance and in Vedic usage Om is 
the expression of assent.

2 Because assent is the source of prosperity. It 
is only a person who is himself prosperous that 
agrees to give. Therefore the syllable * Orn ’ is 
endowed with the quality of prosperity.]

^  f t? n

ii ii

t( m3 ' (fii
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With this (Om) fJJ'q this J?Rt &M1 (the actions 
enjoined by) the threefold knowledge (the three Vedas)
Wdd proceeds, ?% uttering ‘ Om ’ ap WiWfcl causes 
to listen; afbj. ?fct with ‘ Om ’ one recites (the
hymns) ; efltj ffh with * Ora ’ 3£'«tfcl one sings aloud 
(the Udgltha Saman) (of. Tai. 1. 8) trcf^ a n ^  rtf of 
this syllable &WWiJ4 for the worship with (its 
own) greatness with its essence [^gl f=i<lT feld 
the Vedic rites are performed].

9. W ith  th is  does the threefold knowledge 
proceed ; (because) w ith Om does one cause to  
listen ; w ith Om does one recite ; w ith Om does 
one sing aloud. For the w orsh ip 1 of th is  
syllable, w ith its  own greatness* and essence*
(the Vedic rites are performed).4

P With Vedic actions the Supreme Self is worship­
ped (Gita 18. 46). The syllable Om is its symbol.
Hence the worship of this syllable is the worship of 
the Supreme Self.

3 Greatness consisting of the vital breaths of the 
priest, the sacrificer and others.

3 Essence consisting of offering made up of the 
essences of corn, barley, etc.

4 The utterance of Pranava is vital to the per­
formance of the Vedic rites, which in turn produce 
rain, food-crops and sustenance for the sacrificer.
Hence it is the essence of the sacrifice.]

c h An d o g y a  u p a n is a d  1® L



§ m  ^  ^  ^  i
’TRT 3 fkw  ^ir%T ^ ^  fopTT f̂tf% 

prefer ii ? o  n s$r s ^ :

W !  II \  II

*f: ^  He who this (syllable) thus
knows *T: ^ and he who d %S[ does not know 3»ift 
both cR with it [tr] ^fT: perform (actions); ART are 
different (in their results) g for fij?n knowledge 
stfisp =d and ignorance. 3d (Td whatever figqr with 
knowledge with faith with meditation
Wfrt is performed fid. that alone sft^yfrq more 
effective aidffl becomes frfg up to this §̂5 truly QfTfd 
3taw ^  of (the greatness of) this syllable (Om) 
gqsjfggqjJjflt the explanation ^ffl' is.

10. He who knows it thus and he who does 
not know1—both perform actions with it. For2 
knowledge and ignorance are different (in their 
results). Whatever is performed with know­
ledge, faith and meditation becomes more 
effective. Up to this truly is the explanation of 
(the greatness of) this syllable Oms,

[ 1 That is, knows only the ritual and not the true 
nature of the syllable.
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2 Doubt may be expressed about the ufcihcy of 
knowing, if both attain the same result. So it is 
said that it is not so. This knowledge is more than 
ancillary to ritual and hence will produce better 
results.

“Meditation upon the syllable Om given in this 
section constitutes a single act, for it is not in ter­
rupted by any other effort. The syllable Om endo w ed 
with the three qualities given in the text (and 
forming part of Udgltha and symbolizing Brahman) 
is to be meditated upon as one would meditate upon 
Brahman.]

SECTION TWO

n  i  t  ^  s n s rrq F T T ^

tfT ffd 11 ? II

5fI5TRWT: The descendants of Prajapati ? q once 
upon a  time both the gods and the
demons when were engaged in a figh t;
Set ? in that (fight) the gods 31%* [WRl] with 
this (rite) tpn=l them (demons) ejfrptfgisiniT; we shall 
defeat ffa thus [fdf«5 r̂ resolving] UdgTtha
(synecdechically, the sacrificial rites done by the 
Udgatr priests) siRf*. performed.<a

1. Once upon a tim e th e  gods and  th e  
d em o n s1, both descendants of P rajapati* , w ere
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engaged in  a fight. In  th a t  fight, th e  gods 
perform ed th e  rite s  of the  U dgatr priests  resolv­
ing, ‘W ith  th is  we shall defeat; them  ’3.

P Devas are of the nature of light. Here the term 
stands for the functions of the senses purified by the 
performance of scriptural duties. As liras are of the 
nature of darkness. They are opposed to the former, 
and they stand for the functions of the senses 
connected with the enjoyment of worldly objects

a Prajapati stands for the person entitled to both 
rituals and knowledge.

3 This section gives the meditation on the Udgltha 
Identifying it with Prana. The story is to explain that 
the functions of the outgoing sense-organs are the 
causes of unrighteousness and destruction and those 
of the chastened indrawn sense-organs, of righteous­
ness, This struggle between these two tendencies, 
going on in every creature from the beginning of 
time, is described as the fight between the gods and 
the demons.]

p f c r  =3 <n<xRT m  fins;: 11 x  u

% ? They (those gods) connected with the
nose SPflt? on (the deity of) Prana (vital breath) 
as Udgltha worshipped, meditated. sjg<r;
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Vhtr demons cU* ^ it q jw j with evil (viz., the  
nceit in its capacity to smell fragrance) fqfq§: 

pierced; nq: this onn ^  for qjejRr with evil 
has-been pierced clfJTEf̂  therefore »̂T with it (nose) 
gjfrl ^  the fragrant 3 and the foul both
fe'Hrfd (one) smells.

2. T hen  th ey  1 m ed ita ted  on (the de ity  of)
■ rana connected w ith  th e  nose, as U d g ith a 2 ; 
the dem ons p ierced  i t  w ith  evil. T herefo re

ith  it , th e  nose, one sm ells b o th 8 the  f r a g ra n t
■ md th e  foul, fo r i t  has been pierced w ith  evil.

[ They meditated on the syllable Om known as 
Udgitha, identifying it with the deity of breath.

That is, upon the deity of the sensory organ of 
o; faction as the TJdgatr priest, regarding him as the 

dgltha itself, i.e., the syllable Om.
.l hough both aro mentioned, it is to bo under­

stood th a t because of the intrusion of evil only 
undesirable smell is perceived. This is to be under­
stood in other cases also.]

tort ^  ^
f ^ T  ii ? n

f  Then on (the deity of) speech
as Udgitha (they) meditated. g her

2
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(the deity of speech) 3 ?^ : the  demons liefer with 
evil p ierced ; t«?r this one f| for with
evil fotgr has been pierced therefore fjqj with 
it (speech) ^  tru th  4 and un tru th  3¥fiUj[
both one speaks.

3. T h en  th e y  m ed ita ted  on ( th e  deity  of) 
speech  as U d g ith a ; th e  dem ons p ierced  i t  w ith  
evil. T h ere fo re  w ith  i t  one speaks b o th  tru th  
■and u n t r u th ,  fo r i t  h as  been p ierced  w ith  evil

i r e i f ^  ii v ii

5TST f  Then on (the deity of) the eye 3^fcnj 
as Udgitha 3qTHi^f¥t (they) meditated, f  it (the 
deity of the eye) the demons qitWF with evil
fqfavj: pierced; this one for with evil

has been pierced rRiTIFf therefore with it 
(the eye) ^  the sightly q and the
unsightly 3 * 1 ^  bofch q$qfcT one sees.

4. T h en  th e y  m ed ita ted  on (th e  deity  of) 
th e  eye as U d g ith a  ; th e  dem ons p ierced  i t  w ith  
ev il. T herefo re  w ith  th e  eye one sees bo th  th e  
s ig h tly  an d  th e  u n s ig h tly , for i t  h a s  been 
p ierced  w ith  evil.

■ g°5x
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s p r tm  ^ t w t N

^  q m r  Ira fe ft \ \ \ w
am f  Then sftdH on (the deity of) the ear 3 $ * ^  

as Udgitha c'TGTSjf^ (they) meditated. rI<T 1 it (the 
deity of the ear) 3?gff: the demons ^ W f with evil 
f%fqtg: pierced; ^ddi this one f | for T'fRr with evil 
fdSH has been pierced dmidl therefore did with it 
(the ear) %Td°ita  ̂d the pleasant aWdldtf. ^  and the 
unpleasant both f?T one hears.

5. Then th ey  .m editated on (the deity  of) 
th e  ear as U d g ith a ; th e  dem ons pierced it  w ith  
evil. T herefore  w ith  th e  ear one hears  b o th  
th e  p leasan t and  th e  unp leasan t, for i t  h as  
been pierced w ith  evil.

m  ? qi<*RT

S * f3 q # T  ^  II ^  II

? Then *H: on (the deity of) the mind 
as Udgitha ^qrepaf^ (they) meditated, dd § it (the 
deity of the mind) sagU: the demons TF-HdT with evil 

pierced ; t[ddl this one % for TTOdT with evil 
f^giphas been pierced diFJTId. therefore cR with it (the

■ ecw \



mind) ^  good thoughts ■3W:1?qifwx -? and
evil thoughts A*PtiJs both one thinks.

6. T hen  th e y  m ed ita ted  on (the de ity  of) 
the  m in d 1 as U d g lth a ; th e  dem ons pierced i t  
w ith  evil. T herefore w ith  th e  m ind  one th in k s  
bo th  good and  evil th o u g h ts , for i t  has been 
pierced w ith  evil.

I? Though the deities of touch and taste have not 
been mentioned before the deity of the mind, it is to- 
be understood th a t they too were worshipped and 
were pierced in turn with evil.]

m  f  qr g w

ii VS )t

3W f  Then «r; who (is) t(f indeed 8WJ this 
principal, in the mouth (cf. Br. 1.3.7) STPUs the Prana 
rflj. on him as UdgTtha (they)
meditated. ?WT just as a lump of clay]
an^or^ ( = 3P a |^ )  hard a rock striking
against is destroyed [d®IT so] Bigrp the demons
cig 5 him (Prana) came in clash and] fg^sqgr
were destroyed.

7. Then th ey  m ed ita ted  on th e  P ran a  in  th e  
m o u th  as U dgltha. The dem ons cam e in  clash
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\ | ^ 4 7
i t  and  were destroyed1, ju s t as a lum p of 

■clay is destroyed, strik ing  ag ain t a  hard  rock.

[* The vital breaths in the nose and in the mouth 
are equal as modifications of air. But the vital 
breath in the nose has been pierced with evil on 
account of the impurity in its substratum, the nose, 
while the vital breath in the mouth has nob been 
pierced because of the strength of its deity and its 
substratum,]

qr<f ^  ^

*T qrqtsW T^T: II 6  II

Thus it is (that the Prana in the mouth has 
not been destroyed and is pure) 3qra«t^ hard 
a rock 3$c«fT striking against [^ISTf^Jj; a lump of clay] 
ejsqfl eye!! as fqv."ojq̂ [ is destroyed trqq § soT=[ indeed^: 
be is destroyed A: who to onc wbo
knows thus (the purity of Prana) TNH. evil 
wishes to do A: % and who him (that lumwer) 

injures [JGfTTT. for] *T: he this one 
au<§OT: hard spTW (is like) a rock.

8. T hus i t  is th a t  th e  P rana in  th e  m o u th  
has no t been, destroyed and is pure. Even as 
a  lum p of clay s trik ing  against a hard  rock is 
•destroyed, so will he be destroyed who wishes



to Jo evil to one who knows this (the purity of 
Prana) or who (actually) injures that lcnoweiv 
for he is like a hard rock.

% t^ T  ?T |* t f N  ffSTHT?q<T^qF«TT 

f a  ^ s r r r a  ^ R R F m o rm f t t  i m s g

5?n^TcfaRRT ffd IS <?, \\

if<H With this (Prana in the mouth) 7? §*% 
neither sweet smell 5T |Uft=q nor foul indeed ferrdl%
one discerns; irq; this one f |  for 3Tqfci<TPflT is free 
from sin (as free from conceit e tc .); cTC through this 
aitp what 3TWfer (one) eats, ^  what fq=r% (one)! 
drinks with that (eating and drinking) 
the other Pranas ?T̂ fcT (he) maintains, 3  nq 
this alone (viz., food and drink which are the subsist­
ence of the Mukhya-prana) Bl^d: at the time of 
death sifqtdT not finding [jpHJft*: th® Prana in the 
mouth and its dependents] depart 5% and
thus SFrRT: at the time of death 5*n^F% one opens 
the mouth {Tq indeed.

9. With this Pra.ua in the month one dis­
cerns neither sweet smell nor foul, for it is free 
from sin. What one eats or drinks through 
this, even with that he maintains the other 
Pranas. And not finding this at the time 
ol death, the Prana in the mouth and its
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dependents depart; and thus indeed one opens 
th e  m outh  a t the  tim e of death ’.

[x That is, at the time of death a man opens his 
mouth because of the desire of the vital breaths to 
get food and drink, which the vital breath in the  
month fails to supply at that time.]

3 * fT%T«

II ?o  II

Wff § On that (Prana) ejfsTT: Ahgiras as
Udgxtha 3qTflt^ meditated. vf tpf this alone
WflTqB. as Angirasa JF^Prl (the sages) consider, 
which of the limbs (of the body) P3: is the
essence.

10. Ahgiras m editated on th a t  P rana as 
U dg itha1. The sages consider th is  alone as 
Angirasa which is the  essence of the  limbs.

I1 Elven the worshipper of the Prana is described 
here as the Prflna in everything. This is to 
emphasize his identity with the Prana. The same 
will apply to Brhaspati and Ayiisya.]

qq n ? ? 11

rPf So f  Brhaspati cfrj on it (Prana)
3sO*W; as Pdgltba meditated, th is

OHANDOGYA UPANISAD 2^ I j



■ G°ix—nV v

alone (Br. 1 . 3. 20) f?pq%q; as Brhaspati (the
sages) consider, fpE speech f | for f^cft is great, trq: 
this (Prana) rRqf: her (of speech) qf?f: (is) lord.

11. So B rh asp a ti m edita ted  on P rana  as 
[Jdg'Ttha. The sages consider th is  alone as 
B rhaspati, for speech is g rea t and th is  P rana is 
i ts  lord.

f f p r r ^  s ^ fa p ra n a a s p

*F3R II n  II
3R So 31RT5R: § Ayasya (lit. what comes out of 

the  month, ‘ asya i.e. Prana) ctJJ. on tha t (Prana) 
SgfaH as Udgitha 3'iTHraS meditated. 3  rrq this 
alone slRHprq; as Ayasya (the sages) consider,
«RL for ont of the mouth 314ct it goes.

12. So Ayasya m edita ted  on P rana  as U d­
g ith a  (identify ing it  w ith  him self). The sages 
consider th is  alone as Ayasya for i t  goes ou t of 
th e  m outh .

^ 5  *r i
nrcfa 11 ? !  n

3R 3R; The son of Dalbha =̂fi: Baka § it ipT 
thus knew. 5T: 5 (so) he of, the
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sacrifices dwelling in Naimisa vĵ FdT the Udgatr- 
singer (of the Saman) anj-? became; q: -g he -tpaf: for 
their sake WAR (their) desires BlFTPifif sang to 
fulfil.

13. Baka, the  son of Dalbha, knew it  thus.
So he became the U dgatr-singer of the  sacri- 
ficers dwelling in  Naimisa. For the ir sake he 
sang to fulfil th e ir  desires.

m m i  f  t  s h ir t  m f c  w i w m -  

g^«rgqTfxT $ c q w n R ^ n  * *  ii f f a  

ii \ n
q: Who tnjjj thus fqgR knowing (Prana) trfRf. this 

on the Udgitha 3fcHr-( as the syllable (Om) 
meditates (looking upon it as Prana) [t?s he] 

q verily 43WHR of the desired objects T̂HTcTT the 
singer (and procurer) ? certainly becomes. ^Rt
this 8P>qic3FR with reference to the body [S'VTCPî  is 
the meditation].

14. He who knows i t  th u s 1 and m editates 
on th e  Udgitha as the syllable Om, looking u p ­
on i t  as Pi'ana, certainly becomes th e  singer®
(and procurer) of the desired objects. This is 
th e  m editation w ith reference to the  body3.

[l That is, who knows the vital breath endowed 
•with the qualities mentioned above.
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2 Meditation has two types ol results—visible and 
invisible. Here the visible result is mentioned. 
Its invisible result is the feeling of identity with the 
vital breath, for the worshipper gets the result 
according to his attitude.

H That is, so far has been described the meditation 
on the Udgltha referring to the things of the body, 
viz., the Prana.]

SECTION THREE

f  r̂*T̂ rt w f d  q  ^  %  n ? it

3P1 Now Slf̂ ^̂ RTR, (the meditation) with reference to . 
the gods is described]—d: who verily eig]
tha t (the sun) cRRI gives heat cUJ on him as
Udgltha OTRfi'd one should m editate; he dff-qw 
when he rises "I verily suru^: for the sake of all 
creatures 3£[*lfd he sings aloud. when he rises db: 
darkness and fear 8iq^f?rt (he) dispels ; ?f: who 

thus (as being endowed with these qualities) 
knows (the sun) [S: he] £ I  verily ddd: of darkness- 

and of (the consequent) fear the
dispeller becomes.

1. Now the meditation (on the Udgltha) 
with reference to the gods1 is described. One

' G°i%X
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shotilcl meditate on him who gives heat (i.e. 
the sun) as Udgltha. Verily, when he rises, he 
sings aloud for the sake of all creatures.® 
When he rises, he dispels darkness and fear. 
Yerily, he who knows the sun as being endowed 
with these qualities, becomes the dispeller of 
darkness and (the consequent) fear.

P The same vital force exists as the physical and 
heavenly forces.

2 That is, he sings aloud like the Udg&tr priest 
(Br. 1 . 8. 17) for the sake of producing food for all 
creatures. As the priest sings for the sacrifice!- and 
brings about his gain, so also from the  heat of th e  
sun the crops gain nourishment and food for th e  
creatures is provided.]

m  i m  r a T § r

is y ii
^  This (Prana in the mouth) 375̂  ^  and th a t 

(sun) are the same 3T qd verily, this 3OTT:
is warm siu't th a t jg warm, th is 
as Svara, sound (that is going) sjgij th a t ?fcT 
as Svara SF-ST̂ T: s*I% as Pratyasvara, reflecting sound 
(that is coming) (people) call. I  there­
fore qcft  ̂ on this P rana x| and th a t (sun)

as Udgltha 311 did one should meditate.
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2. This Prana in the mouth and that sun 
are the same. This is warm 1 and that is warm. 
People call this as Svara, (that is going) and 
that as Svara and Pratyasvara (that is going 
and coming) *. Therefore one should meditate 
■on this Prana and that sun as Udgitha.

[x As long as there is vital force in the body, it 
remains warm.

2 The sun sets hut comes hack, hut the vital breath 
does not come back to the dead body.]

STMt H ts q R i  I m  s t t o r ^ j

srfNr: -?t r : n r  I rrRT^snw-

II S H

3?£| Now" ?3gi verily on Vyana (diffused
breath) ^  itself 3?rplV as Udgitha 3 TRIP! one should 
meditate. which t  verily arPhlfcT one breathes out 
(through the mouth and nose) =Ef; that SM: is Prana, 

which 3iqiR% one breathes in that aiTV: 
is Apana. 319 and of Prana and Apana
2f: which sfhsf: the junction <J; tha t ®J1T->T: is Vyana.
??: which ~2?H: is Vyana T̂T tha t is speech. rTVl-lFfl. 
therefore 3J5HVTT while one neither breathes out 
®R1T*R( nor breathes in speech one
utters.

— •< V v
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3. N o w 1, verily, one should m ed ita te  on 
Vyana as U dgltha. T h a t which one breathes 
ou t is P rana  and  th a t w hich one b rea thes in  is 
A pana1. T h e  junction  of P rana a n d  Apana is 
V yana9. T h a t w hich is Yyana, even th a t  is 
speech*. Therefore, one u tte rs  speech w hile 
one n e ith e r breathes o u t nor b rea thes in.

P Now, how to meditate on the Udgltha in a 
different way is being indicated.

2 This meaning of Apana is supported elsewhere 
(Br. 3. 2. 2). In some other places Apana means the 
vital air th a t moves downward for the purpose of 
excretion (cf. Ch. 8. 18. 3 ; Br. 3. 9. 26 ; Pras'na 3. 5).

9 That is, the functioning of the air between these 
two is Vyana. According to the Sankbya and Yoga 
systems Yyana is the air pervading the entire body.
But here a different meaning is given by the text 
(of. Br. 1. 5. 3.).

4 Because of Vyana speech is possible when one 
neither breathes in nor breathes out.]

*fT 3Ttfr

II * II
ail Which is speech m  that is Ek ; rTCER 

therefore sottr; while one neither breathes cub 
eragffiJJ. nor breathes in the Rk



one pronounces. 3T which ^  is Ek cM that *fliT 
is Sam;.,n ; <T$JTJc£ therefore Biatop̂  while one neither 
breathes out 3CTH»r*l. nor breathes in *TW the Saman 
urufcf ore sings. which SW is Saman ?T: that 

is Udgltka (a part of Saman) ; cl̂ TRI. therefore 
aiaidTit while one neither breathes out BOTH*!, nor 
breathes in one sings the Udgltha.

4. That which is speech, even that is Rk. 
Therefore, while one neither breathes out nor 
breathes in, one pronounces the Rk. That 
which is Rk, even that is Saman. Therefore, 
while one neither breathes out nor breathes in, 
one sings the Saman. That which is Saman, 
even that is Udgltha. Therefore, while one 
neither breathes out nor breathes in, one sings 
the Udgltha*.

[* The Mantra in the form of a verse is Ek ; so it 
is really a form of speech. Saman is the Bk-mantra 
sung Co melody and so is based on it (of. Ck. i. 8. l ) ,  
and UdgTtka is a part of the Saman. So all of them 
are equal and, like speech, are performed by the 
functioning of Vyana.]

^FqrtTTR TOUR *T*nW*R- 
SEW

qiTtRrTR || ^  ||
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«ra: Therefore ai^ffvf other qrfa whatever tftqsffFtf 
that require strength sprffor actions-—W  such as sj& 
of fire aqJ-sqJTll (the kindling) by friction, rubbing out, 

towards a goal, a boundary SRur̂  running a race, 
'cjgq: of a strong bow eirqgqj^ the bending— 

filfti those (actions) SfSTPJFt. while one neither breathes 
out SR'THq.nor breathes in 3R)f?T one performs, 

for this reason sqprq; on Vyana itself 
as Udgitha, one should meditate.

5. Therefore whatever other actions require 
strength, such as the kindling of fire by fric­
tion, running a race towards a goal, the bend­
ing of a strong bow, are all performed, while 
one neither breathes out nor breathes in. 
For this reason one should meditate on Vyana 
as Udgitha.

w :t\ *r?k f̂ r̂r̂ r ii * ii

m  Now verily ^gf-^TtlfcT on the syllables of 
Udgitha’—^  nf n the syllables * ut ‘ g l a n d  
tha ’ ?lcT namely one should ’meditate. HFT;

Prana tif itself is ut (of. Br. 1, 3. 23), srntq 
through Prana (breath) because one arises;
1TF speech fit; is gl, efR: speeches because fut; 5,fb



.  * 
as words 3?T^% one calls ; 3^*1 food qrf is tha, 3U5
upon food because s^«J tbis 51̂ 3 all is
established.

6. Now, one should meditate on the sylla­
bles 1 of ‘ Udgltha ’—namely, the syllables ‘ ut ’̂  
‘ gi ’ and ‘ tha Prana is ‘ lit’, because through. 
Prana one arises (ut-tisthati), Speech is ‘ gl 
because speech is called word (girah). Food is 
* th a’, because upon food all this is established 
(sthitam)2.

[x Because meditation on the syllables of the 
name ‘Udgltha’ is equivalent to the meditation on 
the Udgltha. Here the constituents ‘ u t ' ‘g l’ and 
‘ tha ’ of the word-form are meant and not the 
divisions of the Udgltha chant mentioned before.

3 One should meditate on the syllable ut ’ as 
Prana, ‘ gi ’ as speech and ‘ tha ’ as food.]

^  ETT̂ t n

gi: Heaven 33 itself 33. is ut, the sky,
firmament affc is gi, tha earth 3*1 is tha.

the sun itself S3 is ut, the air is gi.
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&ifJj; the lire qq is tha. Samaveda tnj itself
3cf is ut Yajurveda $: is gl 5f i^ :  Rgveda «W[
is tha. speech for him the milk fri|
( =a.gfTq) yields—^: which 'TP3: of speech ql?: is the 
milk or benefit. A: who tTqq; thus knowing
vraifa these ^^•^rClf'n the syllables of ' UdgTtha ’— 

jft H ut, gT, tha ^rff namely meditates,
[?J: hej ®R{̂ Tn. rich in food BpflK: and an eater of 
food, endowed with good appetite qqfcl becomes.

7. H eaven ' is a t, the  sky 2 is gT, the  earth  9 
is th a . The sun  4 is u t, th e  a ir * gi, the  fire / 
th a . The Sam aveda7 is u t, t ’uo Y ajurveda8 
gi, th e  Bgveda9 tha . F or him , speech yields 
th e  m ilk w hich is the benefit of speech10.
An d he becomes rich  in  food, and an eater of 
food, who knows th u s  and m editates on the 
syllables of ‘ Udgltlia namely, u t, gi and 
tha .

P Because it is highly placed.
2 Because being all-pervading it swallows all other 

things,
3 Because it is the abode of creatures.
4 Because it is on. high.
6 Because it swalloivs up fire etc. (of. Ch. 4.3.1).
8 Because it is the abode of sacrificial action.
7 Because it is eulogized as Heaven which is on 

high.
3



V'''~~- ' - ■ Because the gods swallow the offering made 
•with Yajus-manfcras.

9 Because on the lilts the Sfiinans are established.
10 Here milk (i.e. the result of the worship) is 

the capacity to recite clearly and with facility the 
Egveda etc.]

11 ^ u

315? Now 531 verily (follows) the fulfil­
ment of wishes— OTHpmfft on the objects contemplat­
ed or obtained sfd thus SlKftcI one should meditate 
— *H5fT the Sam an by means of which veiled. ^ lr[ 
one proceeds to sing the Stotra riff. STW upon tha t 
Saman one should reflect.

8. Now follows the  fu lfilm ent of w ishes 5 :
One should m ed ita te  on th e  objects co n tem ­
plated . One should reflec t2 upon the  Sam an by 
m eans of w hich one proceeds to  sing th e  S to tra .

[i That is, the explanation of the method by which 
the fulfilment of desires would result or the desired 
objects will be increased (and procured).

2 With reference to its origin, metre, deity, etc.]

w rn if t  m *
5*FRT3T ^ f c l T § W ^  11 ^  11

r  ( ^ 4 ).;/  ohandogya upanisad iC fe f  1
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- 5jr;fr| The Rk jn which (that Saman occurs) 
"-nq- ^ q ;  upon th a t Rk, ■ t p m t  upon the Rsi (sage) 
by whom (it is intuited) rfq[ "-Jifsrq upon that sage, 
3fiq( the deity to whom ^̂ Tfl he
proceeds to pray rTiq_ upon th a t deity
one should reflect.

; 9. One should reflect upon the Rk in which
that Saman occurs, upon the sage by whom it 
is intuited and upon the deity to whom he 
proceeds to pray.

f a

f a t f a  ? o  ii

q*T 0r^qr The metre in which he
proceeds to sing a Stobra eld. upon tha t metre

one should reflect ; h*f the hymn with
which ^diWuNT; he proceeds to sing a Stotra 
dfl upon th a t hymn he should reflect.

10. One shou ld  reflect upon  th e  m e tre  in 
w h ich  he proceeds to  sing  a  S to t r a ; and  he 
should  reflect u p o n  the  h y m n 1 w ith  w hich  he 
proceeds to  sing* it.

P In  the Soma sacrifice there are rules for chanting 
according to particular orders, 8, 15, 17 or 21 Samans 
being taken at a time. This collection of Samans is 
called Stoma.
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v% r 5 # /' _^ ' ^ ‘ We have Atmanepada in ‘ stosyanianah 1 because- 

the subsidiary result of the hymn (Stoma) accrues 
to the singer himself and not to the principal of the 
sacrifice.]

q \  T % g W l^  li ? ?  I!

KhJ The quarter (of heaven) towards which
3lfw9f|S5d he proceeds to sing a Stotra, cÛ  fsKtq,
upon that quarter he should reflect.

11. He should reflect upon the  quarter 1 (of 
heaven) tow ards which he proceeds to sing a 
S to tra .

[i Thq quarter along with its presiding deity etc.]'

s w iq  sgsfar o c t o t w # -

% q ^ q  *r t iw t  i & w

li 11 #
II ^ ii

â feia: Lastly $rnq upon his desired object 
reflecting 3hWrf: avoiding all faults atlcgm himself 

having thought about fffri he should sing a 
Stotra. [€d ] desiring which 3?fl. ( -  m )  in
w h i c h  he may, sing the Stotra A: that *RTH:
desire «T«irei: I  very quickly for him will
he fulfilled ; (Repetition) 1%.
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12. L a s tly 1, having th o u g h t about h im ­
se lf2, he should sing a S to tra  reflecting upon, 
his desired object avoiding all faults®. Very 
quickly will be fulfilled for him  th e  desire, 
desiring  w hich he m ay sing the S to tra —-yea, 
desiring  w hich  he may sing the S to t r a 4.

f1 That is, after he has duly reflected upon the 
Saman etc.

2 With reference to his own name, family, station 
of life, etc.

3 Faults of accent, pronunciation, etc.
4 The repetition is to show reverence for the topic 

treated.]

SECTION FOUR

q sq T T sq i^  U ? II

For word-by-word meaning see 1. 1. 1.

1. O n e1 should m edita te  on th e  syllable,
Om, the  U dgltha, for one sings th e  TIdgItha 
beginning w ith  Om. Of th is  the explanation 
follows.

P This is repeated with a view to recalling the sub-? 
ject proper of the discourse, because it has been 
interrupted by the introduction of another topic.]



t  fT
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m * {  n r  u
%̂ T: The gods % verily of death being

afraid siifttf f t ^ Tt h e  threefold knowledge (.i.e. the 
three Vedas) Slf^ld. took refuge. % they S^Ibl: 
with metres (the metrical hymns) SvwZK̂ V covered 
(themselves), ’flff because tfffl! with these (hymns) 
efsgf̂ JfSJ. they covered (themselves), cRI so S^niTT 
of the metrical hymns e?3,^*1 the Chandas-hood.

2. Verily, th e  gods, being afraid of death, 
took refuge in  the  three \o d a s  *. They covered 
them selves w ith  the m etrical hymns. J>e- 
cause they covered themselves w ith  these, the 
m etrical hym  ns are called Chan das.

[i That is, they commenced the performance of 
rites p r e s c r i b e d  in the three Vedas, thinking this to 
be a protection against death.

z In the course of the sacrificial rite, a specified 
number of Mantras alone are used. The rest are 
used only for Japa or repetition without rites. These 
are a cover of protection from evil]

m g  m3

ttfiranfc i % 3
HTRf ^ 3 3 :  U ? I!
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In water a fish just as
(a fisherman) would see ^  so m  Hifif 
in the (rites connected with) Ek, Saman and Yajus 
[gfg2I^ who entered] 9R. them (the gods) S also
3jfq; Death observed. % they 3 too
knowing (this) W  SIS: *3*: from the ?-k, Sflman 
and Yajus 35^t" arose and the Svara itself
SlflslT entered.

3. Just as a fisherman would see a fish in 
water, so did Death observe the gods in the 
(rites connected with) BJf, Saman and Yajus . 
They, too, knowing th is2, arose fr o m  the Ekf 
Saman and Yajus, and entered3 the Svara (the 
syllable Om).

L1 Death thought the gods could be easily caught 
if they were negligent in their rites; and also 
because rites and their fruits are perishable.

2 The gods, having purified themselves by Vedic
rites, understood the motive of Death.

3 That is, they became engaged in meditation upon 
the  syllable Om (which is called Svara).]

T?T 5fT ^

i^T 3T<?tIT 3TW  II '4 II
^  When q verily the Ek 3|Tfl)ra one learns

m q  (the syllabic) ‘ Om ’ W  alone a lfa lfa  he

l
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..............loudly pronounces; vptj thus dm with Saman ; 
thus 533J: with Yajns. raj: this 3 indeed is Svara, 
sound Set which T>yld[ this syllable (Om) ; *?cR̂.
it 3f̂ [aq; immortality fearlessness; rid in
that (into Svara) having entered (i.e. having
meditated as Brahman) q'dl: the gods SfFJdT; im­
mortal 3i¥EII: and fearless 3fTf<ia became.

4. Verily, w hen one learns the Ttk, he loudly 
pronounces ‘ Om ’. I t  is the  same w ith  Saman 
and w ith  Yajus. This syllable Om is indeed 
S v a ra ';  it  again is im m ortality  and fearless­
ness. Having entered in to  Svara (i.e. having 
m editated) the  gods became im m ortal and 
fearless,

[l The different tunes (Udatta etc.) are used for 
repeating the Ek etc. As Om is related to this, Om 
may bo called Svara.]

ti ^  ii f m  w s i  n v  II

«3: Who trial this 3K3tq, syllable trqr{. thus (as 
immortality and fearlessness) fqgiq; knowing aofl% 
worships, fj: he this which is immortality
WWH fearlessness the Svara 3fspn in the syllable 
T* itself srfdSTfd enters ; dT. it WSd having entered



by which became immortal Spin: the gods 
rfct-3P13: immortal by that (nectar) JTqfcI he becomes.

5. He who worships this syllable knowing 
it thus, enters this syllable, the Svara, which 
is immortality and fearlessness. And having 
■entered, it, he becomes immortal by that nectar, 
by which the gods became immortal

SECTION FIVE

W 'l *? a s f a :  *r t o t  m  t o : *r 

■ ^N r w  3TT%qr t o  ^rm r?r

m  11 i  11

«W No w 1: which ^ 3  verily is Udgttha or
Om (in Chfindogya) «; that 3rnq: is Pranava, Om (in 
Egveda). «J: which SCuq; is Pranava fl: that 3$W: is 
Udgitha ?fef. the yonder sun % indeed 3^ :
is Udgitha, Om; he sjerR: is Pranava; qq: he f |
for 5flF l[Rj ' Om ’ pronouncing nfcf moves along.

1 Now, that which is Udgitha. is verily 
Pranava and that which is Pranava is Udgitha 
The yonder sun is Udgitha and also Pranava, 
for be moves along pronouncing2 ‘ Om

f.1 By these sentences we are reminded of the 
■aforesaid meditation on Udgitha (in 1. 2. 8), as

V V, 5̂)] j C HINDOO YA UPANISAD 4 ^ 1 1 1—.4



(fiT
qualified by the notions of vital breath and the sun. 
And subsequently having mentioned the identity of 
UdgTtha and Pranava, the S’ruti now begins to 
explain the meditation on this identity of the syllable- 
as qualified by a differentiation ol vital breaths and 
rays. Such meditation leads to the acquirement of 
many sons.

3 People set to work according to the rotation of 
the sun. So while rotating, it, as if, pronounces Om. 
and accords its permission and assent bo their work 
(Ch. 1. 1. 8).]

t  ii ^  n
To him (the sun) 3 itself 3TfT[ I 

sang, rreqicf therefore c3H. you UU my Tp$: only 
son] <nfq are— thus f/t'ltdfa: Kausltaki 3̂ *3) to 
(his) son ? said, wflj, you TSflK upon (the
UdgTtha as) the rays of the sun wtaddlff ( = ’Wfarw) 
reflect (as separate), [dd: then] to you many 
[<pq sons] % surely will be—?fcl this
with reference to the gods (the sun) [3qiTWKis the 
meditation].

2. To him (the sun itself) I sang *; therefore 
you are my only son,’ thus said Kausltaki to 
his son. ‘Reflect upon the Udgltha as the

CHANDOOYA UPANISAD



.
rays3 of the sun, then surely, you will have 
many sons.’ This is the meditation with 
reference to the gods.

P That is, identifying the sun with its rays, I 
meditated upon it.

2 That is, reflect upon the UdgTtha as the sun 
with the quality of differentiation and as numerous 
rays.]

3r«n«re*r v

tfm rfa fd  m  ii ? n

at9! Now with reference to the body
[OTrfPiff is the meditation]—h; who indeed 
this in the mouth am: Prfuia. r?H him
as UdgTtha, Om one should meditate; tnq; he
% for aflij. ‘ Om ’ pronouncing moves
along.

3. Now (is the meditation) with reference 
to the body : One should meditate on him who 
is this Prana in the month, as UdgTtha, for he 
moves along pronouncing 1 ‘ Om ’.

P The vital breath in the mouth pronounces ‘ Om ’ 
according permission, as it were, for the speech etc., 
to function. As at the time of death, the vital 
breath in the mouth of the dying man does nob 
grant this permission, speech etc. cease to work.

l! \ CHANDOGYA UPANISAD
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The pronunciation of Om is, as it were, the permis­
sion of the vital breath.]

\  # rrflf% J p p r e  ^ w f r r c r o c iT -

t  $  ii * ii

^riq To him (Prana) 3 U.3 itself a ? ^  I ansj»ljfaq*l 
sang; Hf-Wcl. therefore c5tH yon *W my T«B: only 
[35?; son] 3tftl are fi% thus Knusitaki gat} to
his son 5 said, it to me 5T§ef; many [g^f; sons]
wiffSJlffa s| will be |fd thinking thus you 
manifold aWld; to (the Udglfcha as) the Pranas 

Bing praise.

4. ‘To him' (the Prana itself) did I sing; 
therefore you are my only son/ thus said 
Kausltaki to his son. ‘ “ I shall get many sons ”, 
thinking thus, sing praise to the Udgltlia as 
the manifold* Pranas.’3

[' That is, instead of adoring the vital breath as 
manifold in the forms of speech etc., I adored the 
vital breath in the mouth.

2 .Because the same vital breath is manifested as 
different sense-organs such as speech (Br. 1.5.21.).

3 The meditation on the Udgltha as the single 
vital breath and as the single sun, results iu the

CHANDOGYA OPANISAD [ I ^ ^ L



obtaining of a single son. So one should think of 
the difference of the rays from the sun and of vital 
breaths from one another to get many sons.]

3W s  m i t  *?: W :  *r'•N

ii ^ ii ffir w :  w s t  \ \ \ \ \

3R Now verily «f: which is Udgitha 9:
that g«R: is Pranava; a»: which !PR: is Pranava m 
that is Udgftba Stiff f^qq so one should
think] [dP*J 953^ as a result of it] (the
act done) from the seat of the Hotr priest 3tR f  
even if be chants wrongly he
rectifies ffcT (signifies ending); ffifi (Re­
petition denotes respect for the topic).

5, ‘Now, that which is Udgltha, is verily 
Pranava; and that which is Pranava, is Ud­
gltha’, so one should think. As a result of it, 
even if he chants wrongly, he rectifies it by the 
act done from the seat1 of the Hotr priest.

P ‘ Hotrsadana ’ is the place, sitting in which the 
Hotr priest chants or gives instructions. As from a 
mere place no result can come, it means ‘ from the 
results of the properly performed actions of the 
Hotr priest ’,]

CHANDOGYA UPANISAD &



SECTION SIX

^rw  rf t^ ^  *nf?PTO -

WT*T II ? II

gjjq This (the earth) ^  verily *fyf is Rk, the 
fire 9fiT is Sam an. cirf ^ « W  this Saman (named 
fire) rifiP5fî  upon that Eh (earth) 3R%?q. rests. 
fiWI^ therefore upon the Rk [ ^ ]  as rest­
ing BW the Saman UbTd is sung, l a t h i s  (the earth) 

verily 01 is ‘ sa ’ (first half of Sanaa), 3 # : M  
*,*. i31 am a ’ (second half of Sanaa) ; del OTU and that
makes ‘ Sama ’•

1. The earth is Bk, the’, fire is Saman*.
This Saman rests upon that Bk5. Therefore 
the Saman is sung as resting upon the Bk,
The earth is ‘ sa \  the fire is ‘ am a’, and that
makes ‘ Sanaa. *.

|i -pov the accomplishment of all the ends sought 
by those who are fit to perform Jyotistoma and 
other sacrifices the various meditations on the 
OdgTtha are prescribed in the sixth and seventh 
sections. Before that is laid down, a meditation 
which is a part of it.

a To purify the Rk and Saman which form part of 
the  sacrifice, one ought to think of!the .Rk as the

i l l  <Sl
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d e a r th  and the Saman as fire. I t  is so m other eases 
also.

3 Just as Saman is located upon Ek and is not 
absolutely different from it, so also the earth and 
fire are not different and the latter is dependent 
upon the former. It is so in the following cases 
also.

4 That is, the earth is the first half of * Sanaa and 
the fire is the second half. Thus the two together 
constitute ‘ Sanaa ’ ; or it may mean, thus the earth 
and the fire may be designated by the word, ‘ Sanaa ’.]

swr

m m * *  ii \  ii

3{»cif<S3H The sky Ufi verily ^  is Ek, filg: the air 
gru is Silrnan. fid. tJTf HR this Saman tjfil^jq. 
vf-jk) upon tha t Rk 8iS|dd, rests, there­
fore upon the "Rk ajnsjsq; as resting the
Saman is sung. apfiftsR; the sky verily HI
is * sa ’, sirg: the air 3̂ R: is ‘ ama ’ ; fid. ?1W and that 
makes ‘ S&ma ’.

2. The sky is Ek, the air is Saman. 
This Saman rests upon that Ek. Therefore 
the Saman is sung as resting upon the Ek. 
The sky is ‘sa ’, the air is ‘ama’, and that 
makes 1 Sama

E; \j CHANDOGYA UPANISAD 1
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srm  * f r ^  q t tq ' m f ^ f r s q -

H *$ ii

gft; Heaven verily ^  is Ek, 3Tlf :̂ the sun 
is Sum an. cRI. TW this Saman TdWTR 

upon that Rk ajKsjgtp rests. clfgTcT therefore 
upon the Rk aiv’jsi]; as resting ew the Saman 
is sung. heaven ^  verily ?g is ‘ sa ’, the
sun wq; is * ama ’; dd and that makes * SSma ’.

3. Heaven is Ek, the sun is Saman. This 
Saman rests upon that Bk. Therefore the 
Saman is sung as resting upon the Rk. Heaven 
is * sa the sun is * ama and that makes 
‘ Sarnah

sn*r w m & w g x  m

W%W II 'tf II

The stars t£f verily ^  are Rk, *P${fr: the 
moon 9W is Saman. rH tr<ppenf this Saman 
vfifef upon that Ek sp»T?T rests. ff?grd[. therefore 9?% 
upon the Ek as resting *jfrj the Saman
is sung. -TST̂TIot the stars Hfif verily frr are ‘s S \  

the moon S1H: is ama’; vT?I. ttid and that makes
‘ Sama



•i. The stars are Bk, the .moon is baman,
This Sam an rests upon that Ek. Therefore uhe 
Saman is sung as resting upon the Ek. The 
stars are ‘ sa the moon is ‘ am?, and that 
makes ‘ Sama5.

m  W j qrit

mn H ^  H
Now of the sun ip a  this *J?T which

white UT: light UT that <E» verily %% is Kk. 3T«t and 
which the blue (light tha t is) hi: extremely 

pRsvjq dark, black f ^ tb a t  STh is Saman. rid fTT hfh this 
Saman uHPJiq upon that Ek rests. 0WT.
therefore h|Ef upon the Ek as resting the
Saman tfthc! is sung.

5. Now1, the white light of the sun is Ek, 
t he blue (light) that is extremely dark2 is 
Saman. This Saman rests upon that Ek. There­
fore the Saman is sung as resting upon the Ek.

[■ Another meditation as a part of the main one is 
being indicated.

2 This blackness in the sun is seen only by those 
-Those vision is perfectly concentrated and rendered 
keen by the knowledge of the scriptures.]

4
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;  p #  m  m  *rra

q r :  w w  q  f t r a ^

<pr §q*h II *  II

sp? Again TTtf<h this ^  which trq verily 
■of the sun white «r; light «r that p  verily g>
is ‘ s3 ’, 3T?r and JJcf. which ffteq. the blue (light that 
is) q?: extremely f»on^ dark ?,g. that sw; is ‘ aina ’: 
cl?f ?TW and that makes ‘ Sam a ’. 3?sq now epfcfcij 
within the sun tp : he *1: who effulgent as gold
3^h: person is seen—flWOTg: with golden
beard, fijt'ntl%ST: with golden hair, BTr-STWTcI to the 
very tips of the nails €Pf: nq all (the limbs) §3<$i 
golden, exceedingly effulgent.

6. Again l, the w hite ligh t of th e  sun is * sa 
the  blue (light) th a t  is extrem ely dark is ‘ am a 
and th a t makes ‘ Sanaa Now, th a t Person 2, 
effulgent as g o ld 3, who is seen w ith in  the sun, 
who is w ith  golden beard and golden hair, is 
exceedingly effulgent even to the  very tips of 
h is nails.

[l Now the divine nature of the Supreme Person 
is being described in order to lead one to His 
meditation.

2 Purusa here is Paramatman and not the deity in 
the sun, for Paramatman alone is beyond all evils.
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3 Hirapmaya means consisting of brilliance and 

not of actual gold i.e., bright, effulgent. Purusa 
(Person) is he who resides in the Buddhi or who fills 
the whole universe. This Person is perceived by 
those who have turned their eyes within and 
-controlled their mind through practices like 
Br&hmacarya.]

q m  h  m  w t m i  w * q  % t

w * q : q w q >  q qq ^  II «  n

m i  As (bright) $fq-3iPiq red like Kapyasa 
a lotus qqq so cR9 his arfsjoft eyes. ?IR his aq $fct 
‘ n t ’ sflq name (secondary), q; ff'l: he qpqvif:
above all evils has risen, ar; who QytJ thus

knows [ff: he] qFJTR: above all evils S^fct
rises f  t  verily.

7. His eyes are bright like a red lotus *. 
His name is ‘ ut He has risen above all evils. 
Verily, he who knows thus rises above all evils.

[‘ Here the eyes of the effulgent Person are com­
pared to the petals of a lotus flower red as Kapyasa. 
The word Kapyasa is split by S'aiikaracarya into 
kapi and asa and he has explained th a t the redness 
of the nates of a monkey here compared to th a t of 
the flower, cannot be taken as derogatory sinoe the



' GV \

r . 'v £ £  $ ) ,  C H A N D O G Y A  U P A N IS A D  V W l
''-/ JL 4

'eyes are directly compared only to the lotus. Hume 
takes Kapyfisa as the nomenclature of a variety 
of lotus. Ra tnami j&ciir ya splits the word into 
kam + pi =  kapi (the sun); lcapi + asa=*kapyflsa and 
tabes it to be aq adjective to the lotus signifying 
‘ blown by the sun

■W **\
gnw f |  TTmT W ^  $  ^Tg^TcTO^t # K T # ir

%  1! ^  II w

WZt  H ^ II

5f|=R G Rk GW G and Sam an cI¥G his ijeoft are 
two joints or songs. therefore [G: he] 3£tel: is-
Udgitba, t*d?G of. this (ut) f | because UTdT (the priest 
is) the singer, cTCGlcf therefore g trg verily GJpGi (he- 
is) the Udgata (singer). G: tiq; he (this Person 
called ‘ u t ’) 313$® RT. G from that (sun) QGST: above, 
beyond which vSfaj!; the worlds clG'33( G them too 
$% controls, WIGR[ G as also the desires of the 
gods [?% controls]—|frf this with reference-
to the gods.

8. Rk and Saman are his two joints3. There­
fore* he is Udgitha. Because the priest is the 
singer of this ‘ ut he is the Udgata. Moreover, 
he (this Person called ‘ ut ’) controls the worlds 
which are above that sun, as also the desires of: 
the gods. This is with reference to the gods3.
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[‘ Since lie is the essence and sc arce of all, he has 
Bk and Saman. in the shape of the earth and fire 
<etc., as hie joints (of. 1. 6. 1-4).

2 Since he is named ‘ a t ’ and has Kk and Saman 
-as his joints, he is mystically called Udgltha.

3 With this the description of the UdgTtha with 
reference to the gods is ended.]

SECTION SEVEN

f f a l  i m  *rmt-
s i r ^ r m  n ? ii

3W Now 3?KXr?qq with reference to the body 
(ddlfHJJ is the meditation] - dldi speech verily 

is Bk, srpts Priiua (nose and breath) GR 
is Saman. «X rr<lX SR this Saman qasdrq dstd upon 
th a t Bk 3i*^q rests. S*qiX therefore ‘€R  upon the Ilk 
3T^q[ as resting SR the Saman -iflJ4cf is sung* did; 
speech I’d  verily Qf is ‘ s:i Sll'JT: Prana SR: is ‘ ama 
dX S R  and that makes ‘ Snma

1. Now (is the meditation) with reference 
to  th e  body1 *: Speech is Kk, Prana is Saman *,
This Saman rests upon that B k3, Therefore 
th e  Saman is sung as resting upon th e  Kk.
Speech is ‘ sa Prana is ‘ ama and that 
makes * Sama \

■ __



[’ But before the chief meditation, the subsidiary 
meditations are being described.

9 Here Prana stands for the sense of smell as welt 
as the breath. Meditation is to be done on Rk and. 
Saman, identifying them with speech and breath.
(cf. note on 1. 6. l).

3 On account of the similarity of position above 
and below i.e. nose above the month.]

^ fO T i 'c q j  *tt*c ht«t

a ^  ii

=bg: The eye Cfd verily ^  is Bk, ŝ rcBTr the self 
(reflected in the eye) Hrn/Ts Sfimati: del, field, HR this 
Sfiman upon that Bk Sjsagsq, rests. cRHra.
therefore sfijfd upon the Ilk 3P ^fl as resting HR
the Sfunan rftdcl is sung, the eye b/f verily Hi 
is ‘ sa apcR the self 3R: is ‘ ama cRp HR and th a t 
makes ‘ Sam a

2. The eye is Bk, the self (reflected in the 
eye) is Saman. This Saman rests upon that 
Bk l. Therefore the Saman is sung as resting 
upon the Bk. The eve is ‘ s a  \  the self is ‘ ama 
and that makes ‘ Sanaa ’.

[‘ Because the reflected self rests in the eye, as- 
the Saman rests upon the Rk.]
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v  '-J> / WM WW

wm l s fa fa  *FT
W W  I! * II

dlsfq The ear Iff verily 5ff,gi is Ek, gJT: the mind 
5TT is Saman ; cTĉ  T̂ cf. gR this Saman 
upon tha t Ek 3}?s '̂t  ̂ rests. 3R*fTcT.therefore upon
the Ek as resting gf*T the Saman b(gg is sung.

the ear verily gr is ‘stV, IR: the mind 3W: 
is ‘ ama ’, clef hW and that makes ‘ S;»ma ’.

3. The ear is Ek, the mind is Saman. This 
Saman rests upon that Ek K Therefore the 
Saman is sung as resting upon the Ek. The 
ear is ‘ sa the mind is ' ama and that makes 
‘ Sama

[‘ Since the activities of the ears are controlled 
by the mind.]

a rc  w a  C-hrt*i t t :

»Mr i m  m
tcj f M  ii v  ii

Now TTfiT this rn  which aflfflf: of the eye S§q. 
white W. light OT that t^f verily gygi is Ek. 3T«T and 
g?f which gteq; the blue (light that is) gf: extremely
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~ dark ddi. that dffl is Saman. dd. t?cf?£ ffftj
this Saman ^f% upon that Ilk sp ^ rr  rests.
d'W'T. therefore 5fsf̂ r upon the Ek ajvjjgjj aS resting 
ffTtf the Saman is sung. e?'4 now this
which aiSfoi: of the eye 5J?£T white »?r: is the light dT 
th a t q* verily d( is ‘ sa and Sfd. which is
the blue (light that is) qr: extremely WJÎ . dark dd. 
that 3W; is ‘ ama dd. and that makes ‘ Sama ’.

4. Now1, the white light of the eye is Rk, 
the blue (light) that is extremely dark is 
Saman®. This Saman rests upon that Ek. 
Therefore the Saman is sung as resting upon 
the Ek. The white light of the eye is ‘ sa the 
blue (light) that is extremely dark is ‘ ama \  
and that makes ‘ Sama

[* Another meditation with reference to the body 
begins,

a One should meditate on the Ek as the white 
light and the Saman as the black.]

m  *r m l

W r  ^  n ’s^ft W 5? rf^ iq  || ^  | |

3i«T Now 3i5=cl: within the eye to?: he 3: who
gt"?: person is seen di he qq indeed 5*̂ 5 is Rk
rtcf. he 9W is Saman, dT he is Uktha, dd. he

/SS& • G0l^\ •
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v̂ ~' is Yajus, 515 be 3$ is Brahman (the three Vedas). 
3Trp*T of that (person seen in the sun) which WW, 
form cî T of this (person seen in the eye) cif̂
P3 same ^ iq  form, 3fipj his ??) faq) the two joints 
cf) fail) the same two joints, his name rid; -JT*T
that same name (of. 1. 6. 7-8).

5. Now *, this person who is seen within the 
eye—he indeed is Rk, he is Saman, he is Uktha, 
he is Yajus’, lie is the Yedas. The form of 
this (person seen in the eye) is the same as the 
form of that (person seen in the sun). His 
joints are the same as those of the other ; his 
name is the same as that of the other 8.

[' The nature of the object of the chief meditation 
is now being indicated.

2 Alternatively, Rk may be taken to signify the 
S’astra hymn, other than Uktha; Saman, the Stotra 
hym ns; XJktha, a part of the S'astra hymns; and 
Yajus, the sentences ending in Svaha, Svadba, Vasat, 
etc. All these are this peraOn because he is the 
essence and source of all.

8 The names are ‘ ut ’ and Udgitha. The two 
persons are identical. This is the meditation on the 
Udgitha (Om) identifying the same Paramatman in 
the body and the mind with oneself. That is, 
Udgitha, Paramatman and meditator are identified 
—thus should one meditate.]
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<*? ^  ^ c r R i^ r f a ^  a t a r s t a T  ^  q ^ r -  

STORT %fa <rt $  <ft<*TRT *TPT^cf ^  «T R f^  

tMT% II ^  ll

5T: That (person in the eye) trcCTTd. ^  from this
(self in the body) Sfafer; below % the worlds-
(that are extended) cpsrrq; =f their flg«T«*UTT»n5( 3 
as also of the desired objects of men fg is the lord 
5%. dd. so it those who on the lute, Vlnft
ÎT̂ f'cT sing 5t they i?dr[ of him (alone) sing ;.

d?*Pdi . and thereby % they ’dddd-Jf: endowed with 
wealth [fld^d become],

6. That (person in the eye) is the lord of all 
the worlds that are extended below, as also of 
the desired objects of men. So those who sing 
on the lute, sing of him alone and thereby be­
come endowed with wealth.

^  i-r Trrcr%

s*T$*rfa ^ E T O T ^  II vs II

®?*J Now 3; who thus Idjfd knowing (the 
deity Udgltha) trdgr this am the Sriman (Udgitha) 

sings, ??: he 3h] to both (the persons)
^fcT sings, he through that (person in the-

M  OHANDOGYA UPANISAD 1VM



Xii^iStin) 3: qi*: that (finger) airpirat from that (sun) w a :  
beyond ^ =3 a t« : the worlds rrrq them =* and
also the desired objects of gods 3TlS?rf?T gets.

7. Now1 he who sings the Sam art after 
knowing the deity Udgltha thus, sings to both*. 
Through that (person in the sun), he (that 
singer) gets3 the worlds beyond that sun and 
also the desired objects of gods.

[l The result accruing to a knower is being des­
cribed.

* The person in the eye and the person in the sun.
3 By becoming the god inside the sun.]

n w %  g q fa p ra T  | w  \ \ ' e \ \  

t  % ^ m q r q r q R r ^ r  m  

q ?  q rq fd  u ^  n #  m v

H vs ii

s>W Similarly 3??R q?f through this (person in 
the eye) ^  #Ef: the worlds (that are extended) 
qfTCTT from this (person in the eye) 31#-?: below 
-flp ^ them sig^fARIT ^  and also the desired objects 
of men 3iia)% he gets. cRfliT. 3 5 for this reason q*j- 
f #  who knows thus SfflclT the Udg5.tr priest 
should a,sk.
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cf your *P£ what desire shall I
obtain by singing (the Santa,n) qsf he f | for q?f 
alone f,rfl-3fr<)R?q of obtaining desires by singing 5% 
becomes capable who q-iq thus knowing S?U? 
the Saman sings, *11̂ % (Repetition indi­
cates the end of this meditation on the Udgitha).

B-9. Similarly, through this person in the 
•eye1, one gets the worlds that are extended 
below this person, and also the desired objects 
of men. For this reason, the Udgafcr priest 
who knows thus should ask (the sacrifice!’) :

Vt hat desire shall I obtain for you by singing 
the. Saman?’ For he alone becomes capable 
of obtaining desires by singing, who knowing 
thus sings the Saman—yea, sings the Saman.

L Being identified with him.]

SECTION EIGHT

f W T  s p jf  j m w .

jfhW  % ftf-
I  fWT: w t w f

ii ? ii

1R5R5I: The son of Salavat S'ilaka,
■of the Dalbhya family the son. of Cikitayana,
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7>-*fo: the son of Jlvilla a ^ :  PravAhana sfcT WK 
these three g in ancient times in (the knowledge 
of) Udgltha f3i3T: proficient gjjjj: there were, 3t § 
they said—3s(l*f in (the knowledge of) Udgltha,
55155T: proficient'k verily we are; f ?d if you agree 
g '̂t'4 of Udgltha sfiqpj. ^T*?: let us enter on a dis­
cussion

1. In ancient times 1 there were three profi­
cient in Udgltha : S'ilaka the son of S'alavat,. 
Oaikitayana of the Dalbhya family3 and Prava- 
hana the son of Jivula. They said, We are 
proficient in Udgltha. If you agree, let us 
enter on a discussion of Udgltha.’

[l The syllable Ora being capable of being meditated 
upon in various ways, the text introduces another 
method of its meditation, resulting gradually in the 
highest happiness.

2 He belongs to two Gotras—father’s and mother’s.
If it is settled before the birth of a son that the boy 
should be of both the Gotras, then the boy becomes 
fit for performing the last rites of offering Pmda etc., 
to the members of both the families, (cf. Manu 9.
58, 9. 127.)]
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fWr Let it be so fT% saying this STgifglf^: (they) 
eat down. <H: that sjqifOT: Pravahana Irefs: Jaivali 
SWH f  said— you two, revered sirs 3$ first 
JfsRlTII speak; sfT^Wt: of two Brahman as con­
versing the words iftwflfij I shall listen to s£f%.

2. ‘ L e t i t  be s o ’, saying th is  they  sat down.
Then Pravahana Jaivali said, ‘ Yon two, revered 
sirs, speak first; and I  shall lis ten  to  the  words 
-of two B rahraanas 1 conversing2.’

[‘ Front this it appears that the speaker was not a 
Brfdimana. In 5. 3. 5 Pravahana is described as a 
Ksatriya king.

2 The discussion that is conducted in search of 
reality is called V&da.J

f ^ R tm  u m

<3; That f%«$: *frT55R9I: S’ilaka S'alfivatya
to Caikitityana Dillbhya 3*113 f  said—-f*vf if you 

permit c3r you 3 I shall question =[!%. 3^3 
question 3313 ? said (he).

8. Then S'ilaka S'alavatya said to  Oaikita- 
yana Dalbhya, ‘ If you perm it, I shall question 
you.’ ‘ Question ’, said he.
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V!: - 3>T w r i t  f m  f tT H  W W l  ^T

ir fa f tfa  *rm #  f t a m  s n < ro  ^  

f t m w i w  $ t * r f t f b m r  f m  f t a n  n v  u

W3; Of S§*nan (i.e. Udgltha) «r what *rfcf: is the 
essence or substratum or final principle ?fe; £3?; 
the tune, sound ?f% 3fR § said (Dalbhy a of
the tune what *lfci: is the essence 5%; spl: px-aea 
? frf  ̂ said (Dfilbhya), sjUJIfSf of Prana what

is the essence f̂ci ; ajvf̂  food ?% g said 
(Dalbhya), of food I what U i s  the essence
xfcf; 3TPT: water 3qR § said (Dalbhya).

4. (S'ilaka asked), ‘ What is the essence of 
Saman ? ’1 ‘ The tune ’,2 said (Dalbhya). ‘ What 
is the essence of the tune?’ ‘ Prana’,3 said 
(Dalbhya). * What is the essence of Prana ? ’
’ Food said (Dalbhya). ‘ What is the essence 
of food ? ’ ‘ Water 7  said (Dalbhya).

[! That is, of Udgltha (the syllable Orn, a part of 
the Udgltha Bhakti) ; because as a  theme of medita­
tion it  forms the subject-matter of the present 
discourse. It is so in sections 8 and 9 also.

2 As Saman consists of tunes like NisSda, Gan- 
dhara, etc ; and that of which a certain thing consists 
is its essence 0  substratum, just as a jar has clay 
for its substratum or essence.
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x^? .iŵy  jj
As tune is accomplished by means of vital breath.

4 As vital breath rests on food.
5 As food is produced out of water.]

w  sfw

f t  ii \  it

tf-l'ffih Of water 'tr what ufrf: is the essence gr% • 
that (heavenly) world ?% 5 said

(Dalbhya). s?gsq of that world ef,r what ir%;
is the essence ?fh; heavenly Wt*6q the world q 
arfrieiTfj; one should not carry beyond ffct g r̂ l̂ 5 said 
(DiVlbhya); ?U<I SR man ft! for sspTfl̂ -nqq. is praised as 
heaven 3% so ^  we flR the Sft man fspi^ 
in the heavenly world arfag'ssqmw: locate.

5. What is the essence of water ? ’ ' That 
(heavenly) world’, 1 said (Dalbhya). ‘What is 
the essence of that world?’ ‘One cannot 
carry (the Saman) beyond the heavenly world,” 
said Dalbhya; ‘ we locate the Saman in the 
world of heaven, for Saman is praised as 
heaven.’a

[' Because from that world rain is produced.
the bruti says elsewhere, The world of heaven 

is indeed SRmaveda.’]

- r -  —  **—



t  f e r  % cT*^ *rm 

^ jjwf ft mftrftfft n ^ n

%S^5: ?!I?5[̂ c?4: S'ilaka S'alavatya that ‘tffeRfSRj 
to Caikit&yana Dalbhya f  said—5fT5^

O Dalbhya, 3 your •flW S&man ŝ TTfcrf̂ cTH. is not esta­
blished |  f%55 indeed, ^ f f  now if: g; if someone 
^Fd were to say, your Jjsrf head f̂ qfcPŜ fRr shall 
fall down ?fd, % your JJT head f ^ c f  would surely 
fall down

6. Then S'ilaka S'alavatya said to Caikita- 
yana Dalbhya : ‘ O Dalbhya, your Saman la not 
indeed established.1 If someone now were to 
say, “ Your head shall fall down ”, surely your 
head would fall down.’51

[ The Saman is not founded in its final essence, 
for the highest has not been mentioned,

“ His head ought to fall down, because he has not 
established the Saman on its ultimate basis. But 
as nobody has cursed him, the punishment has not 
alighted on him at the moment; for, the actions 
performed, whether good or bad, depend upon 
circumstances, the agent, time and place for the 
manifestation of their results.]

5
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ffif # F ^ T

?rmfrr% h * % t item
srm gt ^  # K ^ m T f w u m q ^ w  J r fa g rc iv  

ll « n
If you permit 31?q[ I +T>l£f̂ ; of yon, sir ttf̂  this 

%^ffj shall learn ffcl; fafe learn sfrf '̂ °1R ? said 
(S’ilaka). ®ig**r of tha t (heavenly) world SET
what *t%: is the essence, support R̂t; si®!*! this 
world (the earth) 5hi 331^ § said (S'ilaka). Rf̂ f 55t̂ 3T 
of this world (the earth) =fir what nfei: is the essence 

; SlfcllJIT as its support ste-H (this) world q 3Tf%«t  ̂
one should not carry (the Sftman) beyond f̂cT 3Sjf®l 
g said (S'ilaka). W lfwe eW the Saman sfcfgHI as its 
support vVt-7.*}. in (this) world 3ifild?*Tmw: locate, 
gpr Saman ff for slfcT̂ rĤ cir̂ Ĥ  is extolled as a support 
(the earth) ?ffi.

7. (Dalbhya) ‘ Will you permit me, sir, to 
learn this of you?’ ‘ Learn’, said (S'ilaka). 
* What is the essence of that (heavenly) world ? ’ 
‘ This earth V said (S'ilaka). * What is the 
essence of this earth ? ’ ‘ One cannot carry the 
Saman beyond this world as its support’, said 
S'ilaka; ‘we locate the Saman in this world as 
its support, for Saman is extolled as the earth.’®



'î j ^ ^ 8 h n o e  this world supports heaven by means dm ^  
sacrifices, gifts, offerings, etc.

3 On the authority of the Vedic statement that 
this earth is the Bathantara Sauiati if is asset ted 
that Bat bantam Saman is the support of the 
■UdgTtha.]

*ror ft

ft frqftfrfft ft^rfttfft

fe jr f t  ii <5 ii u ^ ii

a r̂goj: Pravahapa Jaivali gJJ to him 33R f
•said— O S'iU&vatya % your S?W Saman ST̂cT̂fp.
has (a further) end q f%<» really. «f: g if someone 
Uclff now iUTTd wore to say—% your ipf head fq'jfclRfcl 
shall fall down ?fd, % yonr ijqt head faqgg. would surely 
fall down ?f%. ^ct if you permit 315*1 I of you,
sir nrtff this (SAnmn)%?TW shall learn fife  learn 
ffri 3qR t  said (Jaivali).

8. Pravahana Jaivali said to him, { O S'ala- 
vatya, your Saman, really, has a further end.
If someone now were to say, “ Your head shall 
fall down ”, surely your head would fall down.’ 
(S'alavatya) ‘ Will you permit me, sir, to learn 
this of you ? ’ ‘ Learn said (Jaivali).
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SECTION NINE
i,

■i-m  # k« t w

5 qTT

STT^T r̂ sfrTO  ^ T O T t  W |vq> ^ F T F I T ^ t  

q T H W ^I! ? II

epfZf Of this world Wil what *lf?fs is the
essence |fcT; 3TP15T3T: Akas'a, ether S'Kl *isR f  said 
(Pravahana) ; these all % I  verily J£flTfd
(movable and immovable) beings 3fn$T$FKl. from 
Akas’a alone 53jgcTSP?l arise 3?m5F^ 51% into 
Akas’a a^clfi sff'Cl are finally dissolved, ®lT$ra: Akas’a 
p̂ } alone ff because h¥'l: than all these v?JPTd. is 
greater, sn^RI; Akas’a qiPAiR is the support at all 
times.

1. (S'alavatya) ‘ What is the essence of this 
world ? ’ ‘ Akas’a said (Pravahana) ; ‘ all these- 
beings arise from Akas'a alone and are finally 
dissolved into Akas'a; because Akas'a alone is 
greater than all these and Akas'a is the support 
at all times 1

[' The Supreme Reality is named Akas’a in this 
scripture (cf. Br. Su. 1.1.22). I t  is not Bhutakas’a 
or elemental ether. ‘ Sarva ’ (all) cannot be applied 
to Bhutakas’a for the latter cannot be called the
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source of creation, the place of dissolution and the 
final goal. Moreover, if we mean BhutakSs'a, then  
its essence is not told. In other places also the S ru ti 
means the Param&tman by the word Akiis'a (of. Ch.
4. 10. 4, 8. 14. 1 etc.). In the next sub-section 
UdgTtha will be described as infinite; but BhutakSs'a 
■cannot be the substratum of the infinite.]

j m  qffaftasft * sstTOrcfo
II ^  II

q; It is this which is progressively
higher and better Udgltha (Om). ?I: this
again is endless. *1; (he) who trficf. it
qfqq[ progressively higher and better UdgTtha
Tpjfpthus knowing 31Rfi meditates upon 81**1 his
[sfcRU life also] § progressively higher
and better becomes, ["3‘. he] !TUd(tJT?h § pro­
gressively higher and better worlds wins.

2. I t  is this Udgltha which is. progressively 
higher and better. This again is endless ’. H e4 
who, knowing it thus, meditates upon the 
progressively higher and better Udgltha, obtains 
progressively higher and better lives and wins 
progressively higher and better worlds.3
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f Though U dgltha is described as progressively  
higher and b etter, the qualification ‘ endless ’ indi 
ca tes that th is  Udgltha identified w ith  A kite's is 
Param atm an alone and none else.

2 Another m editation is being m entioned—-that on  
tb e  U dgltha of the progressively higher and b e tter  
quality, as th e  Brahm an nam ed Akfis'a.

3 These resu lts come progressively as th e  m edita­
tion  is on th e  progressively h igher and b etter  
Udgitha.]

n h i

$)):?$: The son of S'unaka 8?fqq?qr A tidhanvan a ft  
th a t t̂ cIH th is  3^0'if to (his d iscip le) Udara-
s'Sndilya 3*fc*n having taught gepq ? said— qpiq as long  
as % your among descendants tpTH this
of the U d glth a  knowledge continues fTUff
so long in th is  world [fTWlB. their]
than (ordinary) lives Tftellfa: progressively h igher  
and b etter life Vffi|Gq% § w ill becom e. 3

3. A t id h a n v a n , th e  so n  of S 'u n a k a , h a v in g  
ta u g h t  t h i s  to  U d aras'an d ilya , sa id , ‘ A s lo n g  a s  
a m o n g  y o u r  d e s c e n d a n ts , t h is  k n o w le d g e  of th e  
U d g lth a  c o n t in u e s ,  so  lo n g  th e ir  l i f e  in  t h i s
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world will be progressively higher and better
than ordinary lives,’

q f f a r f a  # R  W  3 sd T # f f f t%

# $ ;  ffo  ffrr u v  n f m

*3®s: li * ,! l

3T5ftfR 3)% I n  th a t  (other) w orld  (a lso) aldi: (th e ir )  

s ta te , re su lt  cf̂ T (w ill be) s im ila r  « ;  b e  «r: w h o  

trficp th is  V5q. th u s  k n o w in g  m e d ita te s

3i?2f h is  an'tqd;, «t% in th is  w orld  q^O'-E' p ro g ress­
iv e ly  h igh er  an d  b etter  SibRiq life  uy} f. su re ly  *?wfct 
b eco m es, «)% in th a t  (o th er) w orld  ®hfi: (h is)

s t a t e  c!«?l so  a ls o  ?% . ®)% (R e p e tit io n  s ig n i­
f ie s  th e  c o m p le t io n  o f t h e  m e d ita tio n  on th is  
U d g ith a ).

4. c And in that other world also their state 
will be similar.’ He who knows and meditates 
thus—his life in this world surely becomes 
progressively higher and better, and so also his 
state in that other world—yea, in that other 
world.

SECTION TEN

t l ^ T R - W  *T£ S T m f a f & f

^T w rnm  ^ r m  u  ? n
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(T he crops) in  th e  K uru country  
w h en  destroyed  by th under and ha ilstorm  or by th e  
fire of th n n d er and ligh tn in g  th e  son  of
Cakra 3qf^cf: CJsasti sit(PT3>: in a  deplorable con d ition  

3iRJiT 9?  w ith  h is young w ife  in  the
v illage  o f e lep h an t-d rivers or p ossessor of e lep h an ts  
351151 f  th ere  lived .

1. When1 the crops in the Kuru country 
had been destroyed by hailstorms3, there lived 
Osasti, the son of Cakra, with his young’ wife 
in a deplorable condition in the village of 
elephant-drivers.

[' T h e p resen t sec tio n  begins to  explain th a t  in  
co n n ectio n  w ith  th e  m ed ita tion  on the U d g ith a , 
o n e  should  m ed ita te  upon th e  P rastava  and P rati-  
h&ra a lso .

" T h e  rare word m ataci in th is  passage is  in te r ­
preted  as locu st by som e m od em  scholars.

'* T he term  A tik i here is  m ade ou t by S ’a nkara - 
cSrya and  o th ers to  m ean a girl in  th e  pre-puberty  
s ta te . Som e take th e  word as a, proper noun  
w ith o u t sufficient proof.]

^  q- fq  ^f^rffrTT #  II ^  II

? H e b ean s of an in ferior quality  5'II^cnj
w h ile  h e  w as ea tin g  of an e lep h an t-d river
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begged  (food). to h im  (U sa s t i)  3 3 R  § (th e  
d river) sa id— aR. ^ ^ th e se  w h ich  ^  before m e  

^qfaflclh are se t  ^T: th a n  th ese  3P$1 o th er  (food)

•T foiSRf i s  n o t th ere  |fcb

2. He begged food of an elephant-dri ver, 
while he was eating beans of an inferior 
•quality. The driver said to him, ‘ There is no 
•other food than what is set before me.’

^  n  m w r  w & i ^ n p R -

^  stare  i m i

(Som e) o f th em  me g ive  fffi th u s '-JdR % 

sa id  (U sa sti) . b r r  to  him  3 R  th em  (the b ean s) 
(th e  driver) gave, gyci if you  p lease  sn3tfFfR  h ere  

is  d rin k  (w ater) a t  hand  ^  on m y part s ftS S fh  
w h at is  defiled I  v er ily  so m eth in g  drunk  

w ill be 3 3 R  I  sa id  (U sa sti).

3. ‘Give me some of them ’, said Usasti. 
The driver gave them to him and said, ‘ Here is 
drink at hand, if you please! ’ ‘ Then I shall be 
drinking what is defiled’, said Usasti.

*  fl% ^  TT

ffare WMt *? ^ r q n f ^  H v it



T h ese (beans) sjfa a lso  sfcgg f; defiled ^  f m z  

is  i t  not fjd . |*TR;rhem w ith ou t ea tin g  fi n o t
1 surely I  w ould have survived. $fi=f th u s
^ 1 ^  I  said (U s a s t i ) ; SJ '̂TRU. drinking J] m y ifjpf; is  a t  
(m y) option ŝ fcT.

4 . ‘ A r e  n o t  t h e s e  b e a n s  a ls o  d e file d  ? ’ 1 ‘ U n ­
le s s  I  a t e  t h e m , I w o u ld  s u r e ly  n o t  h a v e  
s u r v iv e d ,’ s a id  U sa s t i , ‘ b u t  d r in k in g  i s  a t  m y  
o p t io n .’

[' Food and drink handled  by a n o th er  during 
repast are defiled according to  the Y edic code o f  
propriety. B u t w hen life  is  a t stake even  acceptance  
of: such stu ff, to  th e  e x te n t  ab so lu te ly  necessary, 
can n ot m ake im pure a person of know ledge, conduct, 
good nam e and capacity  to  profit h im se lf and others. 
T h is point is  m ade clear by XJsasti’s  declin ing to  
accept w ater along w ith  ro tten  beans, for there w as 
no scarcity  o f w ater.]

sr f  m

H f w r  ^ ¥ 5  R^TTf II << 1!

q H e (U sa sti) after h e  had  eaten
th e  rem ainder STRFf to (h is) w ife  37f3T|K' 

brought. frq already OT she had
obtained h er  food by a lm s, flrd. them  slfa»25J after  
receiv in g  kept by.
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x 5 »»^x
5, Usasti, after he had eaten, brought the 

remainder to his wife. She had already obtain­
ed her food by alms ; so after receiving it she 
kept it by.

*r i  m m

ii ^ ii

3; H e HIcT: n e x t  m orning flflffH : w h ile  leaving  th e  

bed  Sctfq % sa id — «ffi alas, ^  if  3i3*q of food  
a l it t le ]  aftflf? I could g e t  qfWisnq. a l i t t le  w ealth  

I  could  earn . 3iu1 th a t  *T3)T king is  going
to  in st itu te  a sacrifice, h e  t?l m e ^ f  ^ifcq3?p. to  a ll 

th e  p r iestly  o ffices fo f e  w ould  appoint ffe -

6. Next morning while leaving the bed he 
said, ‘ Alas, if I could get a little of food, I could 
earn a little wealth. There a king is going to 
institute a sacrifice; he would appoint me to 
all the priestly offices.’

<r 5 n # r m  w  w  ¥ t m \  ? m

m  f o r a f a r c '  n vs 11

(H is) w ife  ^  to h im  sa id — I d  lord f?fl
w e ll th e s e  mr ver ily  are th e  beans 3 f t .
flldL th em  «HFfq;Wf hav in g  e a te n  3?qjj th a t  fddcIT w h ich
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w as being perform ed to  sacrifice t^ R  (he)
w en t off.

7. His wife said to him, ‘ Well, lord, here 
are the beans (given by you).’ Having eaten 
them he went off to that sacrifice which was 
being performed.

ii i!

?I5f T here (seeing) the sin g in g  priests
in  th e  p lace for sin g in g  the S to tras SrfaarfRR, 

th e  singers near sa t dow n. ?T: he 9?at-
cTRJl th e  P ra sto tr  priest (w ho chants th e  Prastava)
7R R  f  addressed.

8. Seeing the singing priests1 seated there, 
he sat down near the singers in the place for 
singing the Stotras. And then he addressed the 
Prastotr priest.

[* The s in g in g  priests in  th e  Vedic sacrifice such  
a s  Udgatr, P rasto tr , P ratih artr and Subrahm anya.]

S H d m r tit

q jrf  % II ^  II

0  P rasto tr  *JT w ho th e  d e ity  SRctRH) 
to  th e  PrastAva SJRRffi th a t  belongs dfif h im  ajf^gR.

I I J  <SL
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w ith ou t know ing %1 if (you) sing th e
P rastava, cl. your head  f^qfa^fa w ill  fa ll down

?fcf.

9. ‘ 0  Prastotr, if you sing the Prastava
without knowing the deity that belongs to the 
Prastava, your head will fall down. 1

P  H e w ho know s only th e  form of th e  rite bub is  
ignorant of it s  m eaning should not perform  the r ite  
before one w ho know s th e  secret w ithout th e  latter s  
perm ission; otherw ise h e w ill suffer like th is. I t  
does not m ean th a t one n o t having th e  knowledge o f  
a r ite  should n ever do it, for it  is w ritten  in  th e  S ru ti 
th a t the resu lt of a r ite  perform ed w ith ou t proper 
know ledge leads a man to  th e  ‘ Southern P ath  ’.]

rrq In  th e  sam e m anner s^fcTRJb the Udgfttr 
priest (who sin gs th e  U d githa  hym n) (he)
addressed— 0  Udgatr m  who ^Udi the d e ity  

to  th e  U dgitha a^fzrar th at b elongs vTfH. him  
w ith ou t knowing if (you) sing th e

U dgitha, % your head  ftqfcR fd w ill fall dow n

?fct.

10. In the same manner he addressed the 
Udgatr priest, ‘ 0  Udgatr, if yon sing the Udgitha,

" G°i> \.............
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without knowing the deity that belongs to fch© 
Udgltha, your head will fall down.’

^ ^ r^ r iT  m  ^  Prcre-

ft f  n ? ?  n

#  || >o ||

tra[*£ 133 In  th e  sam e m anner gfinjrTKH th e  P ra ti­
h a rtr  priest (w ho sings the P ratihara part of 
Sfiman) (he) addressed— srfligft: O Pratihartr 3T
w ho %$3T th e  d eity  afafTiq. to th e  Pratihara aiRR^TT 
th a t belongs cTHI him  atftgRt, w ith o u t know ing %  
if  afctgfRRfd (you) sing th e  Pratihara, 3  your 
tjy? head fspfclRfd w ill fa ll down î irf. % § they  
(all) aURcir; suspending (their duties) cl̂ nftrj s ilen tly  

sa t dow n.

11. In the same manner he-addressed the 
P r a t ih a r tr  priest, ‘ 0  Pratihartr, if  yon sing the 
Pratihara without knowing the deity that 
belongs to the Pratihara, your head will fall 
down.’ Then they all sat down silently sus­
pending their duties.1

[ ‘ B ecause th e y  w ere eager to  know th e  deity , 
Gakrayana w as about to explain .]

( » ( I j i )  ( C T
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SE C T IO N  E L E V E N

3Ti 'T O r n r  f f a

f t f F f  !! ? II

apsf T hen Jfyrnr-T: th e  principal of th e  sacrifice (the  

king) tp l£  to  h im  3 q R  f  sa id —3??q I W q-dq you, 
revered  s i r !  indeed fqfqf^Tfoi should  like to  knowfTcJ. 

qrarqoi: Cakrfiyana q q fe :  U sa sti STfcJT I am  jtfcT Sfiiq § 

sa id  (he).

1. Then the principal of tlio sacrifice said 
to him, ‘ I should like to know you, revered 
sir.’ ‘ I am Cakrayana Usasti ’, said he.

tr im  o t s I  m u ^ n

U: H e qfiR  ?  sa id —3T|q;I for you, revered
sir  qfk: qt: apffqyq: for a ll th ese  priestly  offices 
qliftqiq searched, I 'flufirk I  you, revered sir
Sifqtqi not finding 3?rq|q oth ers 3i|fa h ave chosen .

2. He said, ‘ I searched for you, revered sir, 
for a-11 these priestly offices, but not finding 
you, sir, I have chosen others.’

( ( (  CHANDOGYA UPANISAD 7 l C T
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< ^ r  s n r f ^ i T :  ^ c f i  s r  ^ n ^ R m
^ T  ? f % f r f  % q 5 R R  3 R T R  | |  3  I I  j

W3t?f. g  ^  Yovi yourself, revered sir % for me 
« f :  3ttfc33q: for all th e  p riestly  offices [a?^ be] f̂cf,. 
cl*JT be i t  so ; 3$*T th en  clf| in  th at case  trf 
th ese  sam e (priests) anffRJgr: being perm itted  (b y  m e) 
ĝWatJa[ le t (them ) sing  the h ym n s, tp=2T: th em  g  b u t  

«lT35t as m uch t̂ wqr w ealth  ŜTt; ( y o u )  give cITO so much  
H«T m e 3̂JT: (you) should g ive ?ffl. TOfTR: th e  
sacrificer 33R  ? sa id—d*?T very  w ell ^fct.

3. 4 Revered sir, you yourself take up all the
priestly offices for me.’ ‘ Bo it so; then, let these 
same priests sing the hymns, being permitted 
by me. But you should give me as much 
wealth as you give them.’ ‘ Very well ’, said 
the sacrificer.

m  IN

i i r t w  m

in  m  11 x  11

3T?j Then s^ilcfr the Prastotr priest uysir him 3TO~ 
f  approached (with humility and said), ŝ cftcT:

O P ra sto tr  qr w ho %Wcff th e  d e ity  to  th e
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P rastava  spqpTOT th a t belongs, cTfU. h im  if  3f{^g;i^ 
.vithout know ing SRdVlfa if  you sin g  th e  Pras'tSva % 
your JJVJ? head  J%qf|<sqfd w ill fa ll dow n *[fe th is  t?T 
to  mo undid, yon, revered sir irT,'d~t said' ST th a t  

d eity  ;SdbT w h ich  ?jd.
%

4. Then the Frastotr priest approached 
him and said, ‘Revered sir, yoti said to me:
“ O Prastobr, if you sing the Prastava without 
knowing the deity that belongs to the Pras­
tava, your head will fall down.” Which is 
that deity ? ’

q m  #  f f a R  w i m  f  ^ t r

q T W ^ T ^  %m k m
qWT^qRT^TT rTT %

^  II \  II

a it:  P rana i.e. B rahm an (Br. Sii. 1 . 1 ,  28, Tai. 8. 8)
;fcl 3'drd o said (U s a s t i ) ; T̂Tlf̂ T th o se  all 
(m ovable and im m ovable) beings § |  ver ily  Sl îq; PrAna 
trq ver ily  siffl in  dfcrafccl m erge (during d isso lu tion ), 
ai^Ig PrAna WU out of 3f5Hct rise (during creation) 
gf trciT gaaT th is  is  th e  deity  SUjdRtJ. to th e  P rastava  

th a t belongs, dig. him  %cf. if  aifdgi't. w ith o u t  
knowing you  sang th e  P rastava, Udf by m e
g*jf th u s  .after your having  b een  warned % you r
JJd? head  sjjqfdGzid, w ould have fa llen  dow n sfd.

6
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5. ‘ Prana’, said Usasti pfall these movable 
and immovable beings merge in Prana (during 
dissolution) and rise out of Prana (during 
creation). This is the deity that belongs to the 
Prastava.1 If you sang the Prastava wit hoi t, 
knowing him, after your having been war no 
thus by me, your head would have fallen 
down.’

[‘ H ere th is  d eity  is chosen  becau se  ‘ pra ’ is  
com m on in both Prana and Prastava.]

’ >"* ' / ■ ’ %

<it ?r *n&W'

BfST T hen 3£Idr th e  Udgatr p r iest it̂ jJ him  3q*T,
UH § approached (and sa id )— 3^fci: O Udgatr «ff w ho  

th e  d e ity  3gl*np to  th e  U d g lth a  wqptcir th a t  
belongs, dUf h im  if  w ith o u t know ing
BsCTf̂ fiS you sing  th e  U d g lth a , % your Jjuf head  
fqqfgsgj^f w ill fa ll down i<fu th is  UT to  m e nrRl*J( you, 
revered sir  &J3RT. s a id ; P? th a t  «(ldf d e ity  3S5WT 
w hich Ud.

6. Then the Udgatr priest approached 
him and said, ‘Revered sir, you said tom e:
“ O Udgatr, if you sing the Udgltha without

• G0[̂ X i
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knowing the deity that belongs to the Udgltha, 
your head will fall down.” Which is that
deity?’

sn f^ r  ffa stare fnrffa * ftnfa

rff %I%gT^TRt ^
II ^  I!

SilfcSk The sun 3jcl 3S[R \  said (Usasti); |qrff} these 
all JJjflfe (movable and immovable) beings f  if 

verily OT: when he has come up of
the sun »nq{rff sing the praise. «r t̂ ir I^T this is the 
•deity 3̂ |«n̂  to the Udgltha Sff̂ iarfiF that belongs, 
cliff him %tf. if 3lf3|H without knowing r̂3UiUl: you 
sang the Udgltha, if til by me cPJf thus 3cf,̂ g after 
your having been warned % your rjqf head 
would have fallen down

7. ‘ The sun’, said Usasti; ‘ all these 
movable and immovable beings sing the praise 
■of the sun when he has come up.1 This is the 
■deity that belongs to the Udgltha. If you sang 
the Udgltha without knowing him, after your 
having been warned thus by me, your head 
would have fallen down.’

l ( t ) - 7  1 L
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.[* H ere tire d eity  is chosen because of th e  sim ila ­
rity  of ‘ u t S’ (in u t-ca  and u t-g lth a ). So th e  d e ity  of 
th e  U dgltha is th e  sun w hen it  is up.]

m  srfaifof
m ^5 ? %

*fT m  \u \\

3|*j T hen  sfafcif th e  P ratihartr priest him
§ approached (and said)-— 0  P ratihartr  

ajj w ho cT̂ crr th e  d eity  afd?R£[ to  th e  Pratihara  
ORsfRrlT 1 hat belongs, cIR̂  him  if w ith o u t
know ing you sing th e  Pratihara, h  your

head  fstlft^ra will fall dow n |f?f th is  iff! to m e  
«t<?3Fl you, revered sir  6 1 # ^  said ; *11 th at %3cJT d eity  

ificffTI w hich  ^fd.

8. Then the Pratihartr priest approached 
him and said, ‘ Revered sir, you said to me : “ O 
Pratiliartr, if you sing the Pratihara without 
knowing' the deity that belongs to the Prati­
hara, your head will fall down.” Which is 
that doity ■'?’■

^ m f c T  i t a r e  i  f q iR

s fa N  3% h;-
jr t t o  m ^



ff'4m w i r o 1 u ^ u
^ n ^ r :  w *i n ?? n

Food (c.f. Tai. 3. 2) |frt 3<?R ? said (U sasti) ; 
fJFfd th ese  gsrffa all %rf*f (movable and im m ovable) 
beings ? t  verily 3 f ood TR only afeifCTRf^T by 
partaking of 3fr#cT li ve. «[ k w f  th is  is the deity  
' i m v . T {  to  th e  PratiharalsiRT’-i^r th a t belongs, Uiq; 
him  •without k n o w i n g i f  8E3s[f<R: you sang
th e Pratihara, *PH by m e Off th u s a*fiCT after yonr 
having been warned % ybur qqf head o^Nld^cI. Would 
have fa llen  down m i  <WT 3v5R  $fd (R epetition  
indicates th e  end of the section).

9. ‘ Food said Usasti; ‘ all these movable
and immovable beings live by partaking1 of 
food only. This is the deity that belongs to 
the Pratihara. If you sang the Pratihara 
without knowing him, after yonr having been 
warned thus by me, your head would have 
fallen down.’2

[' H ere also the d eity  is  chosen because there is a 
sim ilarity  betw een PratihararnSna and Pratihara.

2 So, in  th ese tw o sections (10 and l l )  it is  laid 
■down th a t one ought to  m editate upon the d eities  
o f  PrastSva,- U dgitha and Pratihara in th e  form s of 
Prana, th e  sun and food respectively . The result of
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"  ^ ’’s m editation is identity  with Prana etc., or
prosperity in action.]

SECTION TW ELVE

arora* "4# T i^rt qr
mm  n ? ii

^  N ext 3T3: therefore seen by th e  doga 
3?ff«r: the U dgitha [st^cT  begins}— once î5Wf: 
Dalhha’s son m :  Baka Mitra's son *3rf: Giava 
W  (=*- and for the study of th e  Vedas
STg^R w ent out (of the village).

1. Therefore next begins the Udgitha seen 
by the dogs. Once Dalbhya Baka, called also 
Maitreya Giava went out (of the village) for
th e  s tu d y  o f th e  V ed as.

fn  v iew  of the singular number of the verb in  
the subsequent passages the sta tem en t of I'oin­
terims here is  interpreted as th e  nam e of a single 
person based on the conception of Dvyam usyayana.
(cf. note on 1.8.1.)]

m  nt n r  srofoft-
%  }??R R R R R 3R R T q q i f R  II ^  II

Before him  $?J: w hite  a dog SJ'P’I'f appear­
ed ; 3};lj other 3fR: dogs ciq. it gathering
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around &jj: said— revered sir *T: for as 3JSUJ 
food 3TUlT9§ obtain by singing, 3i$ld'(*ttTt we are hungry  
^ verily f f t .

2. Before1 him a white dog appeared and 
other dogs gathered around it and said, 
‘Revered sir, please obtain food for us by 
singing ; we are hungry.’

[ ‘ Pleased w ith his studies, some deity or sage 
along w ith other deities or sages appeared before 
him  as dogs w itb  a view  to  helping him. Or, speech 
and the rest, partaking of food in the wake of vital 
breath, came along w ith th e  v ita l breath in the  
mouth,]

<rr% r#r ^  ^
II 3 | |

5IH. To them  § said (the white dog)— f̂[ pcf
here itse lf 9Tcl: in  the m orning qf to  me 3W*;Rra 
( = 3q«ftrara) com e there itself

m  rgR; (the sage nam ed) D&lbhya Baka and 
M aiterya Glava kept watch (for them ).

8. The white dog said to them, ‘ Gome to 
me over here tomorrow morning1.’ (The sago 
named) Dalbhya Baka and Maitreya Gliiva 
kept watch there for them.

- c h a n d o g y a  u p a n is a d  87 n i l  j
x % —



~ n "  * " * # * ■ « * •  —  ■ ■'

( C T

[* Because m orning is the proper tim e, for, 
th e  sun, who is the, supplier of food, is not in  
front of them  in the afternoon,]

% srgq flsq  f t  t 11 *  w

^  ( — Si?) Here (in the sacrifice) srf|®Wm%5T
singing the Bahispavamana hymn ^cTf'Waf: those 
who recite the Stotras «r«fT ^  just as IsRssfT: clasping 
one another’s hand Gfiha move along |fd  trgq- even 
so ct ? they (the dogs) SfiTOg: moved along ; % ? they 

sitting down fi|r[ 5̂B: began to pronounce 
‘ him ’ (the preliminary vocalizing).

4. Just as those1 who recite the Stotras 
singing the Bahispavamana hymn move along 
clasping one another’s hand, even so did the 
dogs move along. Then they sat down and 
began to pronounce ‘him’.*

!.* Adhvaryu, Prastotr, Pratihartr, Udgftty, th e  
Brahm an priest and the sacrificer.

•! On the SutyA day (i.e. on the last day of the  
Som a sacrifice when Soma juice is extracted), 
during the morning libation, after the U pSm s’u and 
Antaryama H om as, the Soma juice is kept to he 
offered in H om a in the Grahas called Indra,
VAyu, etc. Then Adhvaryu, Prastofcr, Pratihartr,
Udgatr, the Brahman priest and Ya-jamana taking
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su ccessively  the hand of the next m an go towards 
th e  Catvala (i.e. the p it that is  dug to the north  
of the great altar, the earth from which is used for 
(making th e  northern altar). And th en 'th ree Udgatr  
priests sing the Bahispavam ana hym n and one of 
th em  perform s the prelim inary vocalizing. When 
th e  eleventh  Sukta of the n in th  Mandala of the  
Egveda is recited by the Prastotr, Udgatr, and 
Pratihartr, th e  singing priests of th e  Sam an, 
th en  it  is called Bahispavam ana hymn. W hen  
■all of them  sit down, the H otr priest does 
A num antrana (i.e. recites M antras favourable to  
th e  sacrifice th a t is  being performed). Before  
reciting each S'astra, hym ns are sung. Thus, 
after Bahispavam ana hym n, Ajya S'astra, Ajya 
Stotra and next Prabhaga S’astra are recited. In 
■other libations other Pavamftna hym ns are sung 
and S'astra etc. are recited. The Pavam ana hym n  
is the hym n that is sung w hile the Soma juice is  
being filtered.]

w  w -

s f a f t  n << li ff^r w s i  I) m i

3T)i3( Om (pronouncing Om th ey  said) 3T̂ T*I le t  us 
eat. ailq; Om fqsfR le t  us drink. Om god 
(shining) Varuna srsfRRf: PrajSpati gfqar Sa-vitr 

here 3?vfq; food ( =  3tffC§) m ay bring— m i h

i f w )  v  G j
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0  lord of food BiSiij food fg  her© 8ffg? bring. 3fT|̂  
(-Repetition denotea respect for the topic) aftq; Om ̂ fcU

5. ‘Om1, let us eat! Om, let us drink! Om,
may the (sun who is) god3, Varur.aPrajapati* 
and Savitr* bring us food here.6 O lord of 
food,7 bring food here, yea bring it, Om !8 ’

[‘ Now the nature of the aforesaid ‘ him ’ is being 
stated. The numbers in the text are used to denote- 
the prolafion of the vowels in the song.

Because he shines.
3 Because he rains.
4 Because he protects the people; so, lord of the  

people.
5 One who brings forth everything, the sun. The 

sun has all these names.
6 Here the Hiihkara ends and then begins the  

prayer to the sun.
7 Because the sun produces and nourishes food.
8 Om denotes the end of the prayer to the sun.]

SECTION THIRTEEN

W i STM

i || ? ||

aWdit This 313 verily world fB-HI: is the
syllable ‘ liau ’ (which is a Stobha—sound, inter* 
jectional t r i l l ) ; 3!g: the air is the syllable



__Sl’p
n

‘ hai ’ ; the moon 3T*I-9>R: is the syllable
‘ atha ’ ; STiffll the self is the syllable ‘ iha ’ ;
3ff?T: the fire f-SBTC is the syllable ‘ I ’•

1. Yerily, this world1 is the syllable ‘ hau 
(which is a Stobha2),3 the air is the syllable 
‘ hai ’,4 the moon is the syllable ‘ atha *, the self 
is the syllable ‘iha’6and thefireis the syllable ‘I’7.

[‘ Meditation upon objects of devotion is connected 
with parts of SSman which are explained now. They 
are spoken of collectively, w ith reference to the 
syllables of the Stobha, which is another part of 
Sarnan. They are all spoken of together, because all 
of them form parts of the Stobha.

2 ‘ Stobha ’ is a technical term meaning a chanted 
interjection. Generally the syllables of the Egvedic 
hymns are sung as Samans. Other than the hk- 
syllables, there are many vocables as the support of 
the Samans, which have no meaning. They are 
used as parts of the rites and as a result of singing 
the Samans along with the Stobhag, the unseen 
result accrues—that is their u tility ; hau, hai, atha,
I, etc., are that type of Stobha. These are to he 
meditated as earth, air, the moon, the sun, etc. The 
basis of this is the relation of these Stobhas with 
earth etc. That is being shown below.

s The Stobha ‘ hau ’ is in the Rathanbara Sarnan 
and this earth, is the Ratliantara. Hence on account 
of this similarity of relations, one should meditate

CHANDOGYA UPANISAD 91 j
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upon the syllable ‘ hSu ’ as this world. Similarly on 
other Stobhas also meditation is to be done.

4 The Stobha. ‘M b’ is in the Vamadevya Sam an 
and the conjoining of air and water is the origin of 
th is Sflman. So we should meditate on it as air.

5 One should meditate on the Stobha ‘ a th a ’ as 
the moon, because this world rests (sthitam) on food 
(anna) and the moon consists of food and also because 
of the sim ilarity of the syllable ‘ atha ’ with ‘ th a ’ 
in ‘ sthitam ’ and ‘ a ’ in ‘ anna ’.

8 The inner self is pointed out as ‘h ere’ (iha).
So this ‘ iha ’ and the syllable ’ iha ’ have clear 
similarity''.

7 The Saraans which have ‘ I ’ Stobhas are known as 
Agnidaivataka (i.e. having fire as their deity). As 
in those SfUnans ‘ I ’ and (ire are in perfect harmony, 
the ‘ I ’ Stobha should be meditated as fire.]

wimn u ’ n
The sun 35-3jR: is the syllable 1 a 

invocation q-afiR: is the syllable ‘ e the
Vis vadevas mhttRb ĵR: are the syllable ‘ auhoyi 
g^Rfd: Prajapati f|-?SK: is the syllable ‘ him aim: 
Prana ê R: is (the Stobha) ‘ svara ’ 3T§I  ̂ food is 
(the Stobha) yft *, fsRIS Yirat Ufj is (the Stobha)
‘ vak ’ (speech).

' Gô N. ' ■ ' ■



^ 2 .  The sun is the syllable ‘ u ’1 (which is a 
Stobha), invocation is the syllable  ̂ e , the 
Y is 'v a d e v a s  J are the syllable 1 auhoyi’4, Praja- 
pati is the syllable ‘ him ’8, Prana i s  the Stobha 
« Svara ’ 6, food is the Stobha ‘ ya ’7 and Virat is 
the Stobha ‘ vak ’8.

[• People sing to the sun when it is high above 
and the Stobha is ‘ a.' In the Saman sacred to th e  
sun, the Stobha is ‘ u ’; therefore the sun isbhe sylla > . 
bV and the sun is to. be meditated as u. Similarly 
it is so in other cases also. _ i

2 Since people call or invoke others by saymff 
‘ com e’ (ehi), and there is similarity with the
syllable ' e ,.

3 Yasu, Satya, Kratu, Daksa, Kftla, Kama, Dhrtu
Kurn Pururavas, and Madrava are the Yis'vadevas.
Along with them Rocaka, Dhvani and others are
also sometimes mentioned.

4 Because this Stobha is found in the Sanmn 
sacred to the Vis'vadevas.

5 Because Prajapati cannot be defined as ref,  
yellow, etc. (for he is undelinable and without torms> 
and the syllable ‘ him ’ too is indistinct.

« Because the, vital breath is the sour be of svara
(.tune). ,, .

7 Because the similarity lies in the fact that this
world moves by means of food.

8 Because this Stobha is found in the Soman 
sacred to Virat. Virat may mean ‘ food ’ or a parti­
cular deity of that name.]

P  j
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# * r: xm i\ f f w  ii n i
erf^xR: The undefinable variable, indefinite 

W^ST: thirteenth fato: Stobha is the syllable
‘ hum ’.

3. The undefinable1 an variable2 th irteen th  
Stobha is the  syllable3 ‘ burn

[‘ i t  is undefinable because it is not distinct and 
hence it cannot be said whether it is this or that.

2 It is variable and indefinite, i.e. having only a 
shape assumed according to the exigencies of 
different sections of the Veda.

3 As hurii ’ is indistinct it should be meditated 
upon without having its peculiarity defined.

4 Here the word ‘ undefinable ’ stands for the 
generative cause (Brahman). I t manifests as the 
universe; therefore it is variable. So ‘hum ’ is to 
be meditated as the Cause.]

*rr

W *  ll v ii ffd s r^^ r ;  w e t II II #
swftsanq: ii ? n

*T: Who ?nsd*j[ of the Samans (the Stobhas) 
this secret or sacred doctrine SflJJ thus
knows, qTT speech 3IOT for him the milk (the

5*4 CHANDOGYA UPANISAD [1 Sl



result) yields g: which SRs of speech gt?: is 
the benefit (cf. 1. 8. 7). [«; he] aiwK rich in food 
6iwr«[: an eater of food ‘hdfcl becomes.
(Repetition denotes the end of the chapter)![%.

4. For him , speech yields 1 the milk, which 
is the benefit of speech; and he becomes 
rich  in food and an eater of food, who thus 
knows th is  sacred doctrine of the Banians"— 
yea, knows the  sacred doctrine of the Samans.

P The results of meditating upon the syllables of 
the Stobha are mentioned.

2 That is, the philosophical or mystic meaning of 
the Stobha-syllables forming parts of the Hainan.] *

*
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CHAPTER TWO 

SECTION ONE

P  i w m ?  w z m i
m i ^ m i  11 m

5j}q; Om. Qf5f: on the whole Saioan 37rSRi£
the meditation 53<g surely ^Jg (is) good ; 3J3, which 
531 verily ¥T[g (is) good firf. that flUT Saman ffcT as 
311^% (people) call, *15 which Sieig (is) not good 3? 
that ®I«W Asaman ^  as.

1. Om. Surely, the m editation on the wholu 
Saman is good.1 Anything th a t is good, people 
call as Saman, anything th a t is not good, as 1 
Asaman. i

P in  the first chapter the meditation upon parts of 
the Saman has been laid down. Now begins the 
treatment of the meditation upon the whole Saman.
The ‘ whole’ means the Saman endowed with all 
the parts, fivefold and sevenfold. Since meditation 
upon the whole Saman is said to be good, the word 
‘ good ’ should not be taken as derogatory to the 
aforesaid meditations. In the scriptures when 
special attention is drawn to something it is not for 
derogating from, similar things.]



il \  II

33. Thus 33 sift when .Wig: (people) say— grw 
with Bam an him 31FH3. (he) approached
rf%, ujspr with a good motive, manner tpp^ him 
gqffni?!, (he) approached ffrf this TT3 only 33 then 
:qj|: (they) say. 813131 with. Asaman him gqpjftr 
(he) approached ffei (and when they say), sxeipx 
with an evil motive him OTiaixj (he) approached 
::fg this tT<* only ?<£ then 3f[g: (they) say.

* 2. Thus, w hen people say, ‘ He approached
him  w ith  Sam an then  th ey  say only th is  : 
H e approached h im  w ith  a good motive. ’ 1 

And w hen they  say, ‘ He approached him  w ith 
A sam an ’, then  they  say .o n ly  th is :  ‘ He ap­
proached him  w ith  an evil m otive.’

f1 On seeing a man acquitted or punished, people 
decide whether his motive was good or bad. Sain a 
is kindly behaviour. In polities, out of the four 
gleans of dealing wi th people -viz., Saina (kindly 
behaviour), Dana (gifts), Bheda (division), Danda 
{punishment)—Sama is the best.j 

7
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3roten«n|ri m *  k k  w m g m fk  
w g  ^  w r -
^TTg ?Kng: ii ? li

3f«f Again 3cT Sfft when '3iT|: (people) say 3: for us 
3d oh GT3 (this is) Saman gfcT, 3ff when dig some­
thing good iF-ife it is ; <R̂  then ?flj§ this is good (for 
us) 30 oh |fff this ng only 3?Tjg: (they) say. 0: 
(again, they say) for us aram (this is) AsSrnan 30 oh 
?fct, 30. when amng not good 33fd it is; ateff this is 
evil 30 oh |fo this only 00. then 3n |: (they) say.

3. Again, people say : ‘ Ob, th is  is Sam an for 
ns when it is som ething good ; then they  say 
only th is  : ‘ Oh, th is  is good for us.’ Again, 
they  say, ‘ Oh, th is  is Asam an for us when 
it  is n o t good ; then  they say only th is  ‘ Oh, 
th is  is evil.’1

f1 So it is established that Sama and Sftdhu (good) 
are synonymous. In the previous sub-section good 
and evil were judged by the punishment or acquittal 
by a court and here they are judged by individual 
feeling.]

m i  3 n  ^  ^  n * n

f k  srs^r: w z i  il ? n
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m He 2T: who it xrqĵ  thus fggR. knowing 
•^3 good TO the (whole) Sanian as 3rP<% medi­
tates, to him 8fP9f3T: |  very quickly q<T which
TO3: good qualities TOxdjg: xf come SR&ajs xT 
and serve (him).

4. W hen  one w ho knows i t  th u s  m e d i­
ta te s  on th e  Sam an as good, a ll good qua litie s  
h a s te n  tow ards h im  an d  serve h im .’

E1 That is, become his objects of experience and 
-enjoyment.]

SECTION TWO

II ? II

6%3 Among the worlds q:f RRTJ as fivefold TO upon 
the (whole) Sftraan q̂RiTcf one should meditate— 
■?m:h the earth  is (as) the syllable ‘ him \
the fire SRcTRl; is Prastava, the intermediate
space between heaven and earth, the sky 3£)«T: is 
Udgltha, the sun sifclgR: is Pratihara, qt:
heaven is Nidhana—ffcT thus [irckf JjqRRJ^
this meditation] 3i«% pertains to the higher (worlds).

CHANDOGVA UPANI8AD
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1. Atojong the  worlds 1 one should m ed ita te  
upon the  Sam an as fivefold 2: The earth  is the 
syllable him, th e  fire is P rastava, th e  sky 
is U dgitha, the  sun  is P ra tih a ra , and heaven is 
N idliana3. T hus th is  m ed ita tion  p erta in s to 
the  h igher w orlds.4

[' I t  may not seem to bo proper that the complete 
Saman should be meditated upon as the worlds, and 
also as ‘ good’. But no impropriety arises, because- 
‘ g00d J means Dharma (cosmic law or righteousness) 
and this Dharma is the cause of all the worlds. 
Hence, just as whenever we have a notion of the 
jar, it is always followed by the notion of clay; so, 
in the same manner, the notion of the woilds is 
always followed by a notion oi. the good oi 
Dharma.

2 The whole Saman is divided into five parts 
according to five meditations (cf. note on 1, 1. !)*■ 
While singing the Saman, a special order is followed. 
Sometimes it is fivefold, sometimes it is sevenfold; 
and each part has a separate name like Hiihkara 
(EinkSra). The general name for these orders is 
technically known as ‘ Bhakti Thus Gayatra, 
Bathantara and other Sftmans (2. lSi, 2. 13) may 
be Pilncahhaktika—with five divisions.

3 Now follows a series of meditations wherein 
various objects are offered as parallels for Saman, the 
various parts of the former being identified with the 
various parts of the latter. And this identification

(•„( jdo/ GH AN DOG’S A UPAN.ISAD [̂Li
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is based on some similarity, or otherwise. This 
particular meditation is based on the parallel­
ism between Saman and the worlds, (a; The earth 
is flimkiira, for it is the first among the worlds, as 
is HiihkSra among the Saraa-syllables. (b) Prast&va 
means both commencement and. division of Saman. 
Therefore the sacrificial lire in which the rites are 
■commenced is so called, (c) The syllable ga ’ is 
common in the sky (gagana) and UdgTtha; hence 
the sky is Udgitha. (d) The sun faces (prati)
.all beings; so ‘p ra t i ’ is common with P ra tih a ra ; 
hence the identification, (e) Those that depart 
from this world are deposited (nidhlyante) in heaven, 
so it ;is Nidhana.

4 That is, the meditation upon the Saman as the 
worlds among those that are above (in the ascending 
line). This meditation is prescribed in accordance 
with the order the beings go towards heaven. The 
■next meditation is prescribed in the reverse order 
when the beings go to the world. This is the only 
difference. For a man on the earth, the earth is 
the first; for a being that returns, heaven is the 
first.]

------

sfaft foro* 11 < li
Now among the lower worlds (in the

reverse order); tj'f; heaven is the syllable
iiiih, the’sun SScfR: is Prast&va, the

CHANDOGYA UPANISAD I J
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3̂ t«T: is Udglfcha, a # : the fire sfasi?: is Prati- 
hara, the earth fasWJJ is Nidhana.

2. Now, am ong the low er worlds :l Heaven 
is the  syllable him, the  ■ sun  is P rastava, the 
sky is U dgitha, the  fire is P ra tih ara , and the  
earth  is N idhana .2

t1 That is, now is laid down the meditation upon 
the fivefold Sam an among the lower worlds (i.e. in 
the descending line).

2 The similarities are as follows: (a) In the descend­
ing line, heaven is first as the syllable him is the 
first among the Sama-syllables. (b) Only when the 
sun has risen do the actions of creatures begin 
(prastava) to be performed, so it is Prastava. (c) The 
syllable * g a ’ is common in gagana (sky) and' 
Udgitha, hence the identification, (d) Fire is carried 
here and there (pratiharana) by the creatures; so it 
is Pratihara. (e) People who come back to the 
earth are placed here on the earth (nidhana or place 
of support), so it Is Nidhana.]

SI 3 il ffrf f p m x

II H I!

3T: Who Tpldl it 'FW thus flrgfŝ  knowing in 
(=as) the worlds qsafqqtj; *PT on the fivefold Saman
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leditates, f  to  him ®s^f: N in the ascen^' 
ing line (order) aTifctr; and in the  descending line 

the worlds belong serve.

3 . T he  w orlds in  th e  ascending  and desoend- 
ing  lin es  belong to  M m , * who, know ing i t  th u s  
(endowed w ith  th e  q u a lity  of ‘ good ') m e d ita te s  
on th e  fivefold S am an  in  th e  w orlds.

[i That is, become fit objects for his enjoyment.] 

SECTION TH REE

11 s r f a w  n s ii

u  ^  n  f f t

w z i  u !  ii

gdi In  (= as) rain, rainstorm SR on tlie
fivefold Saman 3T^ci one should meditate 
the wind th a t precedes (?•!«:, the cloud
is formed «: th a t SKSn :̂, dffd it  showers ?f: th a t 

it lightens ^a«Rfcf and thunders G; that

sfagR-..

I



V i: S îSTfei ft  ceases fiff; that Pf!if*r«3> «r: who, tfffff.
it  trqq thus fsfgPi; ’knowing f^ .in  rain *TOT on
the fivefold Saman 31t?% m editates, apfif for him  
qqfo § it  rains, qqqffi ? indeed, he causes rain.

1-2. One should m editate on the  fivefold 
Saman as ra in 1: The wind th a t  precedes is the  
syllable him, th e  cloud th a t  is formed is 
Prastava, the  shower is Udgitha, ligh tn ing  and 
th u n d e r are F ra tihara , and the  ceasing is 
N idhana. 2 I t  ra ins for him —indeed, he causes 
rain*—who, knowing it  thus, m editates on the 
fivefold Sam an as ra in .

[x Meditation of Saman as rain immediately follows 
the meditation as the worlds because the conti­
nuance of the worlds is due to rain. Bain here 
stands for all the stages from the preceding wind to 
the cessation of the shower; just as the name 
‘ Saman ’ belongs to all the five parts, beginning 
from the syllable him down to Nidhana.

2 (a) The preceding wind is the syllable him. for 
both are placed first, (b) The rain begins only when 
the cloud has been formed; so it is Prastava. (c) 
Both raining and Udgitha are important in their 
spheres, (d) Lightning and thunder are diffused 
(pratiharana) in different directions, so they are 
Pratihara. (e) The cessation of the shower is the 
end of the rain, so it is Nidhana.

3 Even when there is no rain.]

v  ( ^ ^ y y  CHINDOGYA UPANISAD ( ^ |
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SECTION FOUR L ^

s w f o rc te r  w r

U  fffT C t W T O l f r  W * STT^f:

^  q i:  ^ 5 $

R ’T ^  il K II

qgrg â cg I a  all the waters q^fqqff 3W on the five­
fold Saman ^qigfa one should meditate—$13: a (rain-) 
cloud when gathers «: th a t ftfJU, 33. when
cfqfa it rains 31: that 5^dT3:, 31: those (waters) th a t 
ai^ir: to the east flow %: th a t 3^>I:, 31: those
th a t ScOrE*!: (flow) to the west th a t StfcifK:> 
the ocean f5T4»H3[.

1 . O ne should m ed ita te  on th e  fivefold 
Sarnan in  all th e  w a ters  1: W h en  a cloud 
.gathers, i t  is th e  sy llab le  hire. W hen it  ra in s , 
i t  is P ras tav a . T hose (w aters) t h a t  flow to  th e  
east, a re  U dgitha. T hose th a t  flow to  th e  w est 
a re  P ra tih a ra , The oceau is N idhana.

iJ Since all modes of water owe their origin to 
rain, the meditations on them follow those on rain. 
Sim ilarities: (a) The rain-cloud is the beginning of
all waters ; the syllable him, of Sfiman. (b) The 
raining is Prastava, for after rain the  water begins 
(prastava) to spread all over, (c) The rivers th a t



flow to the east are Urlgltha, for both are important, 
(d) Hi ere is the word * prati ’ in both Pratihara ami 
Pratlci (west), (e) The ocean is Nidhana, for water 
is deposited (nidhana) therein,]

m f w i x  II ^  11 #  w e t  \ m

m (Ha) who TfdT.it HU thus ftps, knowing tnfgqcg 
in all the waters q s ^ H  WR on the fivefold S&maxn 

meditates 3?<g in water J) f  9% does not drown, 
3ic§RR_ rich in water Ĥ fci (and he) becomes.

2. He who, knowing i t  thus, m editates on 
th e  fivefold Sam an in all the  waters, does no t 
drown in  w a ter and he becomes rich in  w ater.

SECTION FIVE

w ^ jl ’r a f t * *

*rcf w ^ t
f^R ^n ? n

RgiJfJ In the seasons HR on the fivefold
Saman SWiflcf one should meditate— the spring, 
fill?:, alER: the summer S^cfR:, the rainy season 

iflld) the autumn t iTfd; the winter

CHINDOGYA UPANISAD 1*9#. |



1. One should m ed ita te  on th e  fivefold 
Sam an as th e  seasons :* The spring  is the  
syllable him , th e  sum m er is P rastava, th e  ra iny  
season is Udgitha, th e  au tu m n  is P ra tih a ra , 
an d  the w in te r is N idhana ,2

t1 The conception of the seasons is more or less 
based on dryness and wetness. Hence occurs the- 
meditation on the seasons after that on water.

2 The five seasons result from treating S’is’ira and 
Hemanta as one i.e. the winter. Similarities 
(a) The spring was the first season, so it is Himkara, 
as both stand first, (b) The gathering of barley 
etc., against the rains is begun (prastava) in the 
summer, so it is Prastava. (c) Because of its 
importance the rainy season is Udgitha. (d) The 
sick and the dead are struck down (pratiharana) 
during the autumn, so it is Pratihara. (e) Because 
many creatures die (nidhana) in the winter, it is 
Nidhana.]

s o t  v - m

m m %  v m m x  ii \  is n m t

w z t  I! ^  II

T: (He) who UclT it thus higid knowing Jfggg in 
the seasons on the fivefold Shman
meditates, 3t£ff him the seasons Ti?<??cl § belong
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^ :̂ '1tbj serve,, RigRR, rich in seasons *Hifcl (and. he) 
hecomes.

2. He who, knowing it  thus, m edita tes on 
th e  fivefold ' Sam an in  the  seasons, h im  the 
seasons serve and he hecomes rich in seasons.1

j,1 The season s afford for him all objects of 
enjoyment, according to the seasons, and he be­
comes rich in those objects.]

SECTION SIX

<Tjg!| H R I W f tR T

jtpt w f t  fa * -

^  it ? I!

In the animals <wfc«n£, SW on the fivefold 
Saman one should meditate—spfT: the goats

3^R: the sheep SHJclR:, RT=f: the cows 3s0'4:, 
spjjT: the horses ara^tl:, 3^ :  man f5r=qeH3̂.

1 , One should m editate  on th e  fivefold 
Sam an as th e  a n im a ls 1 : The goats are the  
syllable him , th e  sheep are Prastava, the  cows 
are U dgitha, th e  horses are P ra tihara , and man 
is N idhana*

P When the seasons are in right order, animals 
prosper, hence the sequence of the meditation on 
them

f* ( CHA.NDOGYA UPANISAU p f e l T  •
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1 v- , ■
ht-2^f>t)ne should meditate on Himkara etc., as the 

animals. Similarities: (a) Like Himkara in the
Sama-Syllables, goats are the most important, 
being used in sacrifices or being the first as the 
8'ruti says, ‘ The goats were the first among 
animals.’ (b) As Prastava accompanies Himkara, the 
sheep also accompany the goats (cf. Pnrusasukta 
10). (c) Like, Udgitha the cows are important 
among the animals, (d) Horses carry (pratiharana)* 
r.uan; so ‘ prati ’ is common with Pratihara. (e) 
Animals depend (nidhana) upon man and so he is 
Nidhana.J

m m i q  n # r

f i l i n g  u \  ii sfa qg:
W S :  li \  II

•p (He) who it nsfij thus knowing qgfin  
animals q f̂q*dlj[ gm on the ’.fivefold Sam an gqpf% 
meditates, 3?R to him qWL animals gqfer f  belong, 
qgffig rich in animals (and he) becomes.

2. He, who knowing it ithua, meditates on 
the fivefold Saman in animals, to him animals 
belong and he becomes rich’in animals.1

P  That is, he becomes endowed with the effects of 
the possession of animals, viz. the enjoyment and 
the giving away of these.]
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SECTION SEVEN

S fi%  qr5^f%'4 s m fa rc f ta

f lf rc fr  ^ m r x m n ^ i v r .  * $ w i )  *R t

f w  'T t m l ' i K f a  'IT u % n

SIlBlg In  the Prftnas (senses) qibifPj: progressively 
higher and better fcW on the fivefold Saman
ggTSftfi one should meditate—W . the organ of smell 
fjljR: ar̂ f* the organ of speech Sf^aTf:, *I?g: the
eye 3^ : ,  st=rq; the ear srf&fTC:, W: the mind 
fijqgq-—ir̂ rDT these (senses) i  verily ITR-i are
progressively higher and better.

1, One sliould meditate on the progressively 
higher and better fivefold Saman as the senses1: 
The organ of smell is the syllable him, the 
organ of speech is Prastava, the eye is Udgltha, 
the ear is Pratihara, and the mind is Nidhana.* 
Verily, these are progressively higher and 
better,3

[* By the milk, butter, etc., of animals the 
senses are sustained; therefore alter the meditation 
on the animals tha t on the senses is being prescribed.

2 One should meditate on Himkara etc., thinking 
them to be the senses, progressively more ciualified. 
Similarities: (a) Among the progressively greater- 
senses, the nose comes first, (b) Everything is
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^commenced (prastava) by means of speech, (c) The 
■eye is the greatest sense-organ, (d) The car turns 
away (pratiharana) from unpleasant words, (e) It 
is in the mind tha t all the objects, cognized by the 
different senses as their respective objects of 
enjoyment, are placed (nidhiyante).

3 The nose can cognize the odour of objects that 
are presented; but speech describes even imper­
ceptible objects, and is therefore greater. The eye is 
greater than speech because it illumines a greater 
number of objects than speech. The ear is greater 
than the eye because it hears on all sides and not 
•on one side like the eye. The mind is greater than 
the ear, because the mind dwells on the objects of 
all the senses and, as a m atter of fact, even such 
objects as transcend the other senses, are amenable 
to the mind.]

m i n  q  *it%  w n fa v  tm

s r c N m  #  g  ii ^  ii f f a

WZi il vs il

5}: (He) who it thus fqgr*I knowing sn$fg in 
the senses progressively higher and better

OTU on the fivefold Saman meditates,
3T?q f[ to him progressively higher and
better life] belongs, f  progress­
ively higher and better worlds Sfqfcf (and he)

■ G(̂ X  y



wins— 3 so much for qufqtRU on the fivefold 
(Sitman) [^qrq*?^ the meditation].

2 . He w ho  knowing i t  thus, m ed ita tes  on 
th e  fivefold Sam an, progressively h ig h er and 
better, in  th e  senses, to  h im  belong progress­
ively h igher an d  be tte r lives and he w in s  ever 
h igher and b e tte r  worlds. So m uch for (the 
m edita tion  on) th e  fivefold Sam an .1

L1 This is added in order to attract attention to the 
sevenfold Saman. treated of in the next section.]

SECTION EIGHT

m  *TH fw *r v f a  sn ifo rK  *rT*ftqrePta  

* * fk sr h  f t f T d  h  t o t ?>

*T 3TT%J ii l  li

h  w f a  s f t r w *  ii ^  ii

ejq Next [ura; is the meditation]
on the sevenfold (Saman)—Stiff in speech Pi-ifir-nt, uur 
on the sevenfold Saman gqpftcT one should meditate. 
UR: of speech <93. U whatsoever ^r,f is (the
syllable) ‘ bum ’ 0 : that fgip?:., ^ w h a te v e r  si is 
* pra ’ ff; th a t  Sfijcilf:, 3 3  whatever sfi is ‘ a ’ m  
th a t is Adi, the first (Om).

\v J l ! Q ^  chandogya upanisad  W 1
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' Whatever ^cf is ‘.ut ’ ¥?: that ^
whatever srfri |fcl is ‘ p ra ti' f?; tha t RfcigR:, 
whatever is * upa ’ ff; tha t sJgSJg; is Upadrava,
=??! whatever f*7 sfd is ‘ ni ’ fid that fvraspj .

1-2. Next is the meditation on the seven 
fold Saman.1 One should meditate on the 
sevenfold Saman as speech.3 "Whatsoever in 
speech is ‘ burn that is the syllable h im ; 
whatever is ‘p ra’, that is Prastava; whatever 
is ‘ a that is Adi (the first); whatever is ‘ ut ’, 
that is Udgltha; whatever i s ‘ prati’, that is 
Bratihara; whatever is ‘ upa’, that is Upadrava ; 
and whatever is ‘ n i t h a t  is Nidhana.3

[’ Now begins the treatment of the meditation on 
the complete sevenfold Saman. (cf. note on 1 . 1. 1.)

a One should meditate on the whole Saman, 
H in ting  it to be speech by applying various hinds of 
v. ords in the different parts of the sevenfold Saman. 
Similarities are evident: (a) ‘ h ’ is common in 
l:iin and him; (b) ‘ p ra’ is common in pra and 
i ra stava ; (c) ‘ d ’ is common in it and Adi. By Adi 
i meant the syllable Om, because this is the 

beginning of a l l ; (d) ‘ ut ’ is common in u t and 
LdgTtha; (e) ‘ p ra ti’ is common in prati and 
Pratihara.; (f) u p a ’ is, common in upa and Upa- 
. :ava ; (g) ‘ni ’ is common in ni and Nidhana. 

s Preliminary vocalizing, introductory praise,
b ginning, loud chant, antiphony, approach to the 

8

| (  2f | ]  ) |  CHANDOGYA U PA NIK AD I l l Q  I



\ \ ?  .Hl /̂
end and conclusion—these are the seven stages in 
the Bciman chant.]

q P S lf  ^  5TT^ ^ t s q s r R S n ^

q q f a  V  <?.#? HTqtqT# II 3 I?

fc*Tgq: W :  S! <* II

m (He) who qcig; it time knowing ^  in 
speech ^IR on the sevenfold Sam an t̂ R-TI
meditates, 31W for him speech of speech q 
which is the benefit milk yields, 3i*Ri  ̂
rich in food 3?vTK: and an eater of food rR(% (and 
he) becomes.

8. He who knowing it thus,1 meditates on 
the sevenfold (whole) Saman as speech, for 
him speech yields milk, i.e. its appropriate 
benefit, and he becomes rich in food arid an 
eater of food.

L1 As good.]

SECTION NINE

*ro#q htr qt qfa rt m m  w4*\ ■
ii K ii

c h a n d o g y a  d p a n is a d  W  J
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Next verily 3fg^ as the yonder sun
gift on the sevenfold Saman '-Sira'ld one 

should meditate. always (he is) the same,
so W? (he is) the Saman. ^iq; 5jf% (he) faces me 

flNj; srfd (he) faces me fra thus (each one thinks) 
to all (he is) the same, m  so SR (ho is) 

th e  Saman.

1. Next, one should m ed ita te  upon  the  
sevenfold  Sam an as th e  y o nder su n .1 H e is  th e  
S am an  because he  is alw ays th e  sam e. H e is 
th e  Sam an because he is th e  sam e to  all, for 
e a c h  one th in k s , 1 He faces m e, he faces m e .’

t1 In the first chapter (1 . 8) among the five 
divisions of the  Saman, it has been explained how 
one should think of the members of the Saman as 
the  sun. Here it is laid down that one should think 
of the  sun as the complete Saman, with due regard 
to its members, and that he should meditate on the 
sevenfold Saman.]

S R f f a  R?TT-

f |  f t 'F c i  f t f T ^ T F R r  f i w :  n ^  it

crfw*f, In him (on the sun) f*nf% these S'lff'H' all 
beings are dependent fid th a t Pigfcf

one should know. 3-pfra 3?T before rising his ??<!.



what [njp. t̂q; is the religions form] f): that is
Hiihkaia (the syllable him). 9® ;̂ the animals supr 
of it eld) on this (form) ST̂ tR'clT: are dependent, 

3FS: of this Saman f| as ffifW-Wffsifl: (they) 
participate in (or are the suppliants to) the Himkara 
(part) cf€fiia: so % they utter (the syllable)
hid: (before sunrise).

2. One should know that, all these beings 
are dependent on him.1 'What he is J before 
rising, that is Himkara. On this, the animals 
are dependent. As they participate in the 
Hiihkara part of this Saman, so do they utter 
him8 (before sunrise).

[! That is, all the movable and immovable beings 
are dependent on different parts of the sun.

2 The form that the sun has before rising viz., 
the form which is the result of the performance of 
religious duties.

3 Here Himkara is a part of the Saman looked 
upon as the sun.]

TT q ^ q T

3r?q-TqTlT^m% qJT^R TqT:

q if s R t  |q * q  m w .  ii ? i’i

3^ Then when it has first risen which
(the form of the sun) w that at-cH: is Prastava.

' e0l% \
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*i*Js*TT: men ®T̂*I of it; fig;, on this (form) afrgfij'fir: are 
dependent, tf/l^  of this Saman f |  as 
RffsuT: they participate in the Prastava (part) fRtTRf 
so % they (are) SR|fc(-q;TUl.; desirous of direct praise 

desirous of indirect praise.

3. Then, the form of the sun when it baa 
just risen, that is Prastava. On this, men are 
dependent. As they participate in the Pras­
tava part of this Saman, so are they desirous 
of praise, direct and indirect.

S T T f^T ^T  SRT'*

m w  a tw : n v  u

And ?ffq%3[*[Tl£ at the time of the assembling 
of the rays of the sun or of the calves with the cows 
(before going out) JJff which (the form of the sun as 
it appears) U: that 3Ufc: is Adi. qgifu the birds 

of it on this (form) are dependent.
G15T: of this Stlnian f? as STTf̂ -Uf̂ fflf they 

participate in the Adi (part) cRflrff so UTR they 
AiTfURĴ  themselves 3fRPT hold and SRRiRinrfq un­
supported in the sky qftqfffrfT fly about.

4. And the form of the sun as it appears at 
the time of the assembling of its rays, that is

/ssfc- ' Gô \
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Adi, On th is , th e  b irds are  dependent. As 
th ey  p artic ipa te  in the  Adi part ofgthis Sam an, 
so do th ey  hold them selves1 unsupported  in  
th e  sky and fly about,

P There is ‘ a ’ in both ‘ afimanam ’ and Adi, so they 
supplicate to the Adi part of this Saman.]

m  sr & rr

3Pn*T5TOK«IT% g w :  

t e q  HT?Ti li II

3T«T Next just at midday which
(the form of sun that appears) W. th a t is
Udgitha. the gods SflR of it riff. on this (form)
3P 3T3jfjf; are dependent. €T5T: of this Sfirnan
f|[ as 3£)«i-*rrf5R: they participate in the Udgitha. 
(part) a W  so % they SpSTWgiTsn̂  among the off­
spring of Prajapati HW : are the best.

. 5. Next, th e  form of th e  sun th a t  appears 
ju s t  a t m idday, th a t  is U dgitha. On th is, th e  
gods are dependen t.1 As they  p a rtic ip a te  in  
th e  U dgitha p a rt of th is  Saman, so are th ey  
th e  best am ong  the  offspring of P ra japa ti.

P The similarity lies in the fact th a t the sun 
shines best at midday; and the gods also shine.]

‘ Go*feX



^  3T«T q$af q^fs^TrSTTTOlT^T
w f  3T^PlT}T*rfW% S f f t p i  ?nTOF%

TOT: II ^  II

3f«» Next usqf^qRi, Sisfij; just after midday 
5JT$ and before (the latter part of) afternoon ®lcf 
which (the form of the sun that appears) rr. that 
5jfd?R: is Pratihara. *TO?: the foetuses of it vRf. 
on this (form) SfRIPTfH: are dependent. ?u?f: of
this Sam an fe as sfd?N~VfTf̂ W: they participate in the 
Pratihara (part) fiPJW so ?f they sjftlpin are held 
up (in the womb), ff (and they) do not fall
down.

6. Next, th e  form of th e  sun th a t  appears 
ju s t  a fte r m idday and before (the la t te r  p a rt of) 
afternoon, th a t  is P ra tih a ra .1 On th is , th e  
foetuses are  dependent. As they  partic ip a te  in 
th e  P ra tih a ra  p a rt of th is  Saman, so are they  
held up (in th e  womb) and they  do no t fall 
down.

L1 As at tha t time the sun goes towards (prati) the 
horizon, ‘ prati ’ is common with Pratihara.]

3T^TW^qT% ?|T W ^ W ^ -
z t f k  m w  h t r ; ii ^  ii

' c0l^\
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Next 3PHT$T?£ iaSŜ iJ when it is past afternoon 
SffcitT̂ Ifr rm  and before sunset qq which (the form 
of the sun that appears) 5T: that CjqSH: is Upadrava. 
3iTWr: the wild animals 3f?q of it gq on this (form) 
SIPSUIW: are dependent. uqpq HIST: of this Saman

as sq^q-qfhiR: they participate in the Upadrava 
(part) clOTd: so % they g ^ q  a man ?gT when tliey see 
^!3t( to the forest, hiding place 5H3P( to a place of 
safety, cave fffT as 3q f̂?cT run away,

7. Next, th e  form of th e  sun th a t  appears 
when it is p ast afternoon and before sunse t,1 
th a t  is Upadrava. On th is , the  w ild anim als 
a re  dependent. As they  partic ipate  in  the  
Upadrava p a rt of th is  Saman, so do they, 
w hen they  see a man, ru n  away to the  forest, 
as to a  place of safety.

[*At this time the sun runs (upadravana) towards 
the horizon. Here ‘ upa ’ is common in ‘ upadra­
vana ’ and Upadrava.]

m  v p p m m f i f t  rizrm f t c n c t s ^ i w -  

m w f s R t  *ttr  <rj 

w & g w f t w i  ii ^  it m

w t : w si u ^ n
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Xx''^4i2^''8Tq Now 3js!fr-3?̂ cff?I?l just after sunset tff. which 
(the form of the sun that appears) cEf. that f«T'5«TH 
is Nidhana. the fathers BIOT of it dcf oil this
(form) 3F=rmw: are dependent. traO* STltl: of this 
Saman f | as foqfr*rrf$r-T: they participate in the 
Nidhana (part) ctfITIT. so clI<T. them (those fathers) 
ffr^fd (people) lay aside. thus J5E5 verily
3igtj (in) the yonder sun 9UT on the
sevenfold Sfunan 33(0) does one meditate.

8 . Now, th e  form of the  sun th a t  appears 
j u s t  after su n se t ,1 th a t  is N idhana. On th is , 
th e  fathers are dependent. As they  partic ipate  
in  the  N idhana part of th is  Saman, so do 
people la y 2 them  aside.

T hus verily, does one m editate  on th e  
sevenfold Sam an in the  yonder su n .3

t1 In this section the day-time is divided into live 
•equal parts, viz. (l) the rising of the sun, (2) 
forenoon, (3) midday, (4) afternoon, (5) and the 
setting of the sun. Bach of these divisions has a 
■duration of 8 Muhurtas ( — 21 hours).

2 That is, put them away upon the Kus’a grass in 
the shape of father, grandfather, etc., or lay down 
Pindas for them during the S’rfUldba ceremony.

3 That is, in the form of the sun divided in the 
above manner into seven parts. One who medi­
ta tes thus attains the sun as the result.]

y (  | | j ^ 4  CHANDOGYA DPANISAD J



: SECTION TEN

W 1 S f l f N *  ^T ifrqw m

f t f r c  jfcf >*r*Tt W  ffir ? If

3?'JI Now ?irg verily a-rTfflflfî ER. which has all its 
parts similar ®rfcPgcg (anti) which leads beyond 
death 5RRfswH ?TIf[ on the sevenfold Saman Biraicf one 
should meditate. fglgR: (the name) ‘ Hiiiikara
%-3?S3Gh has three syllables (lit. letters). S^cfR; ffct 
‘ Prastflva ’ fsT-a?^^ has three syllables ; Aft so 
(they are) equal to each other.

1 . Now ,1 verily, one should m editate on th e  
sevenfold Sam an ,2 which has all its  p a rts  
sim ilar,3 and which leads beyond death ..4 
‘ Hiiiikara ’ has th ree syllables ; ‘ Prastava ’ h a s  
three syllables. So they are equal to each, 
other.®

[* Death is the sun, inasmuch as he measures 
(destroys) the world through day and night. In 
order to go beyond death, this meditation is being- 
recommended.

2 Like the syllables of the Udgitha, here also the 
syllables that make up the names of the parts of 
Saman, are to be taken equally in threes; and being 
thus assumed to he Saman on account of equality, 
these triads become fit objects of meditation. 
Through this meditation, one approaches death,

( l \  CHANDOGYA UPANIHAD | '



'''-L'^i5y means of a number of syllables which are 
amenable to death (viz., 8X7 — 21); and by means 
of the remaining syllable, he creates a way of sum 
mounting death, the sun. Though what remains is 
only one syllable (22—21), it is to be taken as three 
for the sake of uniformity.

3 Literally, measured in itself, i.e. it is measured 
or determined by the equality of its own parts, 
having similar number of syllables. Or, it may 
mean, determined as similar to the Supreme Self.

4 As by Self-knowledge death is surmounted, so also 
by this meditation death is conquered.

5 Or, that (Prast&va) is the same (as the former 
i.e. Himkara).]

# F  II "< II

sfei ‘ Adi * has two syllables,
jfa ‘ Pratihara ’ has four syllables; 33:
(we take) from there (Pratihara) one (syllable)
5? here (to Adi) ; so SRJi (they are) equal to each 
other.

2. ‘ Acli ’ has two syllables ; * P ra tih ara  *
has four syllables. We take one syllable from 
P ra tih ara  to Adi. So they are equal to  each 
other.
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^ N r ffe ffa M q% w :
fr*f q?*Tqg n ? n

3j£l*T: |icf ‘ Udglfclia’ ff-ST̂ rCJi, has three syllables, 
31^: ?RT ‘ Upadrava ’ ^-^KRtL has four syllables ; 
Bfftu fqfi?: three and three ?W5̂  equal ¥fSf% become. 
8? ^ ^  (one) syllable is left over, cHp tha t
fst-^bq. (really) is tri-syllabic (so it also
becomes) equal (cf. note on 2. 10. l).

3. ‘ Udgitha ’ has three syllables; ‘ Upadrava’ 
has four syllables. Three and three become 
equal. One syllable is left over; that really 
is tri-syllablic; so it also becomes equal.

m q f t r m  5 ^  m fa  f  m

gmfa grfqt f̂qr f̂q I! v is

PrasM* ?fcl ‘N idhana’ f^ -S ft^ h a s  three syllables 
flcf (and) this tt̂I too equal (to the others) is. 
rilfiT tplTfa these (are) g q indeed the syllables
{of the names) £lfo$lf%: twenty-two.

4. ‘Nidhana’ has three syllables, and this 
too is equal (to the others). These, indeed,
.are the twenty-two1 syllables (of the sevenfold 
Saman),

\ U  CHANDOGYA UPANISAD f2X ^ J L j
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Eor uniformity one was considered to be three, 
and th a t would make the total number to be twenty- 
four, bub actually it is twenty-two.]

- ̂  ®TT f̂ SHT̂ TT-
gnVito TOTf^insrofa m *  <rfg-

ii «< ii

^TJTtfcT ^ if^ T P T  ^  ^

II ^ II ffa  11 H
q; (He) who qclcf. this (Sftman) thus (as good) 

fagUb knowing arrcHef̂ Ĥ HL which has all its parts 
similar ®lfdJJcg and which leads beyond death fraiqurr  ̂
flifff on the sevenfold Sftman meditates, t£«E-
f|j[I5n by the number twenty-one wf^3Pt the sun 
(Death) 8?iglfa obtains, reaches; fell (counting) 
from this world 1̂9̂  yonder 3in<f̂ T; the sun 
q?f,fqqi; is the twenty-first h verily ; with
(the remaining) twenty-second (syllable) auf̂ STTcI.

(the world) beyond the sun (i.e. Brahmaloka)
5fz;fo he conquers, dd. that (higher world) is
(of the nature of) bliss, eld. tha t fasifaq; is free 
from sorrow, misery. over the sun
victory §be obtains, than the victory
over the sun U*: higher m :  (and then) a victory 
3isq $ his vjqfcl becomes ; SW 3<IT# who meditates on



X vJ sL 'J /  ̂ ■ / utLjX^ t j ^ Asevenfold) Saman (Repetition indicates the end 
of the meditation).

5-6. H e w ho, know ing th is  S am an th u s  
(as good), m ed ita tes  on the  sevenfold Sam an, 
w hich  h a s  a ll i ts  p a rts  s im ila r an d  w hich  leads 
beyond d ea th , reaches th e  sun (D eath) by th e  
n u m b er tw en ty -o n e ; for, co u n tin g  from  th is  
world, th e  yonder sun is  verily th e  tw en ty -firs t .1 

'W ith th e  rem a in in g  tw enty-second  syllable he 
conquers th e  world beyond th e  sun. T h a t 
w orld  is of th e  n a tu re  of bliss ,3 a n d  is free 
from  m ise ry .3 (T hat is), he o b ta in s  v ic to ry  
over th e  sun , and th e n  a v ictory s till h ig h e r 
becomes h is, w ho m ed ita tes  on th e  sevenfold 
Sam an.

[* As the S ru ti says, The twelve months, the 
live seasons (taking Hemanta and S'is'ira as one), and 
the three worlds (make up twenty) ; and the sun is 
the twenty-first.’

2 That is, where there is an absolute negation of 
the absence of pleasure i.e., bliss, pure and simple.

3 Free from all mental agony.]

SECTION ELEVEN

ftfT d  sfH ftsrc;
*rmt faw tafFm  *rr% n ? n
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The mind %£TC:, W1«5 speech SSfITW:, 3§: the 
-eye a # * :, the ear sfclIT:, STfoT: the Prana
pisjfiq. this nr’T^q is the Gflyatra (Saman) Sl% 
in (the Prana and) the senses woven,

1. The mind is Himkara,1 speech is Prastava, 
th e  eye is Udgitha, the ear is Pratihara, and th e  
Prana is Nidhana* This is th e  Gayatra Saman 
■woven in (the Prana and) the senses.3

[' In the above sections the meditations on the 
fivefold Saman and on the sevenfold Saman have 
been described, without ascribing a specific name to 
any of them. Now meditations bearing on certain 
specified names are described, for they bring about 
certain siiecified results.

2 Sim ilarities: (a) Of all the functions of the
senses, th a t of the mind comes first, and Himkara is 
also the first, (b) Since speech follows the mind, it 
is Prastava. (e) The eye is the greatest sense-organ, 
Odgltha is also the greatest of the  divisions, 
(d) The ear turns away (pratihrta) from unpleasant 
sounds; so it is Pratihara. (e) During sleep all the 
senses become deposited (nidhana) in Priina (Ch.
4 . 3. 3) ; so it is Nidhana.

3 The Gayatra and the rest are employed in the 
sacrificial rites, in the same order in which they are 
explained here (sections 1 1 -21), I t  is said in the 
S’ruti, ‘Prana indeed is Gayatri.’ W ithout Prana 
neither sacrificial action nor meditation is possible ;



. vxĉ y'
bo the meditation on Gftyatra as Prana is prescribed 
even in the beginning.]

*ti%  sft-ff h ;  iTraft m m  

*iii?jRqT q g f w f o  

*TfTtRTJ II \  II f r ^ n ^ K

W S l  I! ? ? II

*f: Who HfSlg in (the Prana and) the senses sifoq: 
as woven this i l l t f ^  Gfljatra (Sftman) thus 

knows, meditates, ?T: he SFift the possessor of 
perfect senses *13% becomes, full sng: the
length of life nfb reaches, gloriously lives
S2J3J1 T-gW: with offspring and cattle qgfJf, great *R% 
becomes, with fame [=3 also] great.
*??Tg?IT: high-minded ?3Icf he should be, cRf th a t 
[ ^ 3  his] Stcftf is holy vow,

2. He who thus knows this Gayatra Sarnan 
as woven in (the Prana and) the senses, becomes 
the possessor of perfect senses, reaches the full 
length of life,1 lives gloriously,* becomes great 
with offspring and cattle, and great also with 
fame. His holy vow is that he should be high- 
minded.

*

E1 The S'ruti says, ‘ The full length of life of a man 
is one hundred years.’

CHANDOGYA TJPANISAD [ 2 .1 ^ 1 _ J
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a Literally, brightly i.e., lives a useful life doing 
good to himself and others.}

SECTION TWELVE

H I t f l d  'f? r  ?T sr t̂TT t̂ 

® ^ -irsfT T T  ^ F f f  *r Ti%fTT 3 W q f o

f̂iruJKifcf One rubs, 3: that ff|R : ; sgp the smote 
is produced, ff; that SE R :; ^ 55% it blazes,

?1: that ^sfN1: ; 81WRT: the embers *TqfvtT are formed, 
tl: that sfd?R:; vJTilR̂ fcT it goes down, ct?[ that 

; r̂atPJifer it is completely extinguished, flff. 
that fw q . trqtt. this t ’RcKqr is the Eathantara 
Saman in Are sftaq; woven.

1. One rubs,1 that is Himkara.* The smoke 
is produced, that is Prastava. It blazes, that 
is Udgitha. The embers are formed, that is 
Pratihara. It goes down, that is Nidhana.
It is completely extinguished, that is Nidhana.3 
This is the Eathantara Saman woven in fire.4

[‘ That is, rubs the fire-sticks together to produce 
fire.

2 One who is strong in Prana is able to rub ; there­
fore the meditation as fire is now given.

9

(fft Gr •
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s Similarities: (a) Rubbing is, the first action.
(b) Smoke is produced after rubbing, fc) Che 
burning fire is connected with the offerings, and so 
is the most important, (d) The embers are closed 
and collected, (e) The last two signify the end.

4 Rathantara Saman is sung when fire is being 
produced by rubbing, therefore it is woven in fire.]

*r it m
sqfcffarfcr qrfinr̂ r̂

ffdf ?T̂ r: wz** n u
?j: Who araft in fire srklJ£ as woven this

R athantara (Saman) thus M  knows, Q:
he radiant with the holy effulgence born of
sacred wisdom (because of good conduct and Vedic 
study) afilT̂ : an eater of food, endowed with good 
appetite fl f̂et becomes, fTqtJ full the length of
life reaches, gloriously srfaffl lives, s^f'Tgjfifi 
with offspring and cattle great becomes, 

great eftejf (also) with fame, the fire
facing ?T he should neither sip *?

nor sp it; cl?!, th a t gfiR is his holy vow.

2. He who thus knows this Rathantara 
Saman as woven in fire becomes radiant with 
the holy effulgence born of sacred wisdom, is

CHANDOGYA UPANI8AD I ,
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-endowed w ith  good appetite and reaches the 
full length of life, lives gloriously, becomes 
great w ith  offspring and cattle, and great also 
w ith fame. His holy vow is th a t he should 
neither sip nor spit facing the  fire.

SECTION T H IR T E E N

?wqqq *r h % jt
spr ?s^r: *!ra #  *r?r ^  h  

rtr%T4 m i 
gr^sq fW $  II m

w q ^qgm ?H  m  ^  mg^- 
W q drqi^fq ?q>*fr-
qfq q?T?qirqT qufq^qfq qspqfcq? ^  qq2qq 
qft^q^qq^ II \  II ffq qqt^T: W Zi II ?? Ii

3TRr=W% One sum m ons R: that f |f R :  is Hiinhura.
(The succeeding portion is sim ilar.) rpcf th is  
Birn̂ SJUj; is th e  VSmadevya Siiman f^ %  in a couple 

woven.
sj; "Who th is qffq^sqq  ̂ Vilmadevya (SiVmn'n) 

nqq thus fiff% in a couple 3ifiU as woven %3[ 
knows, 0: he becom es one of th e
■couple, RidTci q^ERf and procreates, full

I



aw-gt the length of life trfcr reaches, gloriously 
gftcffcf lives, 5T3W qgfif; with offspring and cattle- 

great becomes, rUFf great 36ta?lf (also) with
fame. any woman 3 ctft?̂ c!C he should not
despise ; that gfiR. is his holy vow.

1-2. The Vamadevya Saman is woven in  
a  couple.1 He who th u s  know s th is V am a­
devya Sam an as woven in a couple becomes 
one of th e  couple and  procreates. He reaches 
the fu ll leng th  of life, lives gloriously, becomes 
great w ith  offspring and cattle , and great also 
w ith  fam e. H is holy vow is th a t  he should: 
not despise any w om an.

[‘ I t is stated in the B'ruti that out of the union of 
air and water the Vftmadevya was produced. 
Therefore it is woven in a couple. A couple is like 
the two fire-sticks ; hence this meditation is stated  
after th a t as fire.]

SECTION FOURTEEN

s q f ^ f i T  srtci: sHsrel

q fd fT T T S tri il ? II

3SR. The rising (sun) flfH:, the risen (sun)
yraiu:, the midday (sun) 3^1:, (the
sun) in the afternoon sftHff:, and the setting.

( r (  f t j s )  ACT
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k̂ M w  v ± j
•(sun) . gccf this ffd  is the Brhat (Sfiman)
311%% in the sun sffciq. woven-

1. The rising  s u n 1 is H im kara; the  risen  
-sun is P ra s ta v a ; th e  m idday su n  is U d g lth a ; 
th e  sun  in  th e  a fte rnoon  is P ra tih a ra , and th e  
se ttin g  su n  is N idhana.2 T his is th e  B rh a t 
■Saman woven in  th e  sun.®

[* The sun is a t the root of the creation of all 
•beings ; so after the meditation as the couple, the 
meditation as the sun is being suggested.

2 Sim ilarities; (a) The rising sun is the first to be 
seen, (b) When it has risen, the actions begin 
(prastava); moreover, the risen sun is eulogized in the 
sacrifices, (c) The midday sun is the most important.
(d) In the afternoon, the cattle are driven towards 
{pratihara) their homes, (e) In the evening, all 
■creatures are confined (nidhana) within their homes.

3 Because the Brhat Sfiman has got the sun for 
its deity.]

3  q>fi 3 7

;?srfa srf

w $ :  ii ii

zj: Who qcTd. this Brhat (Sfiman) t£iq. thus 
in the sun atciq. as woven knows



lie ctiT̂ T refulgent 3?iSK: (and) endowed with good 
appetite U'lftf becomes; *13*3; full 33Pj{: the length- 
of life qfff reaches, sqfo gloriously lives,,
srwr with offspring and cattle qgra, great wfcJ
becomes, ipU-i, great (also) with fame. fi'Fdq,
the burning (sun) g favifcl. he should not find fault 
w ith ; ffff th a t Elfftf is his holy vow.

2. He who th u s  knows th is  B rha t Sam an 
as woven in  th e  sun  becomes re fu lg e n t1 and 
endowed w ith  good a p p e tite ; reaches the  fu ll 
length  of life, livos gloriously, becomes great- 
w ith offspring and cattle, and g rea t also w ith  
fame. H is  holy vow is th a t he should n o t 
find fau lt w ith  the bu rn in g  sun.

[‘ The word Tojasvl is used in a general sense and 
thp word Brahmavareasl (used in the same connec­
tion in 2. 12. 2) means the holy effulgence or 
resplendence horn of good conduct and Vedic study.},

SECTION FIFTEEN

«T$fcT H RHTdff *T

rfm ^  || * ||

: : __
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BTSflfar The white clouds gather ?T: th a t
f^fT'C, i)9: the cloud 3119% is formed g: that si^dR:, 

it rains *t: that it flashes eflWfcT
and thunders that gfctfF:, it ceases aT
that this is the "Vairupa (Sflman}
931?% in the rain-cloud sftd«I woven.

1. The white clouds gather,' that is 
Hinikara. The (rain-bearing) cloud is formed, 
that is Prasfcava. It rains, that is Udgltha. 
It flashes and thunders, that is Pratihara. It 
ceases, that is Nidhana.* This is the Yairupa * 
Sam an woven in the rain-cloud.

[' It is said in the Manu Samhita, ‘ From the sun 
is rain produced.’ So after the meditation on the 
Saman as the sun, that as the rain is prescribed.

2 For similarities see notes on 2. 3. 1-2.
3 ‘ Vairnpa ’ means having various shapes. The 

rain-cloud has manifold shapes on account of cloud 
etc. Therefore the Vairupa Saman is woven in the 
rain-cloud.]

if :s* q ^  m  %

qfT? q̂T q g M # r q^ptorf ?r 

^  ii x  ii fief w e i  H 11

l {  f c 2’1̂ - 1 CHANDOGYA UPANISAD
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Who TJcTcl this Yairupa (Samau) thus 
in the rain-cloud glAtj; as woven %<; knows, ?f: 

he fĝ ATrl ^  of manifold forms g?'Tf^ ^  and hand­
some 1313. cattle 3̂ 5=% acquires ; ?SRJJ full 3ffg: the 
length of life qficf reaches, vq>f gloriously A h# 
lives, a A AT ggfh: with offspring and cattle rr?.H great 

becomes, UfHf great git eg? (also) with fame. 
35RHJ (the rain-cloud) when it rains A he
should not find fault with ; aa that iTcIti is his holy 
vow.

2. He who thus knows this Vairupa Saman 
as woven in the rain-cloud acquires cattle of 
handsome and manifold forms, reaches the full 
length of life, lives gloriously, becomes great 
with offspring and cattle and great also with 
fame. His holy vow is that he should not 
find fault with the rain-cloud when it rains.

SECTION SIXTEEN

ff im  jt w  m m t ?<?f
f r o v r a t O T s g s  11 ? 11

ŜPcf: The spring fgfR:, the summer HffiTA:, 
g<?f; the rainy season the autumn SlRtfR;,

the winter faudfi , Uffl this AfRq, is the Vairfija 
(Saman) A&gg in the seasons slalj woven.

' G<H&X
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1. The spring1 is Himkara, the summer is 
Prastava, the rainy season is Udgitha, the 
autumn is Pratihara, and the winter is Nidhana.
This is the Vairaja Saman woven in the 
seasons.’

[‘ The change of seasons depends on rains; so 
after the meditation on the Saman as rains, that as 
the seasons is being prescribed.

a VairAja means variously shining or existing.
The seasons also shine in their respective qualities 
proper to the time, Because of this similarity the 
Vairaja Saman is woven in the seasons. For other 
similarities see note on 2. o, 1,]

T sit'd Jt^RT

t r g f ^ r ^ f s r ^ r  sq frsrta fa

v g f w f a  II ^  II

f f a  q fa g : w & i li It

*1: Who qffff this Iflisrq, Vairaja (Sfnnan) tpUJj thus 
in the seasons as woven knows, he

513MI ggfh: with offspring and cattle sfgpHtfcr with the 
holy effulgence born of sacred wisdom shines,

full ®lf§; the length of life qfff reaches, 
gloriously vftdRT lives, sjsnr gsjfh; with offspring and 
cattle Jlfiq. great *tgfcT becomes, great

CHANDOGYA UPANISAI) j
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(also) with fame, mtgjt the seasons ^ R^lf, he should, 
not find fault with ; f1?t th a t sfaq; is  his holy vow.

2. ITe who thus knows this Vairaja Sam an 
as woven in the seasons shines with offspring, 
cattle and the holy effulgence born of sacred 
wisdom, reaches the full length of life, lives 
gloriously, becomes great with offspring and 
cattlfj and great also with fame. His holy vow 
is that he should not find fault with the  
seasons.

SECTION SEVENTEEN

srt?fT: !i ? il

<grW$ The earth %gN:, the sky
gh heaven f^sr: the quarters fig?:
the ocean fvrqjuj;. ttcTI: 51^4: this (is) the S’akvarr 
(Sdinan) in the worlds 9ldT: woven.

1. The earth1 * * * is Himkara, the sky is
Prastava, heaven is Udgltha, the quarters are
Pr&tihara, and the ocean is Nidhana. This is-
the S'akvarl Saman woven in the worlds.5



x̂ 25l_'Aî i "When the seasons are regular, the worlds remain 
stabilized. Therefore, now the meditation on the 
Saman as the worlds is proscribed.

’.In the Mah&n&mni liks the Saman called 
S'akvari is sung, On the authority of the Vedics 
statement, Mahanamnl is connected with water 
also (ef. ‘ Water is indeed Mahanamnl’ and ‘ The 
worlds are established in w ater’). Thus the 
S'akvari Saman is woven in the worlds. The 
word S'akvari is always plural.]

*r * | ^ j f  iftlT %

sq fa fta fc l W TT

is ^ n
w z:  n n

51: Who nfif: si-pjq: this S'akvari (Saman) ^  thus 
a)%g in the worlds silcd: as woven knows, he
<a)^ the possessor of the worlds becomes,

full atrg: the length of life reaches, 3#f> 
gloriously lives, TJ3T3H with offspring and
cattle JT?T=3L great becomes, qgR great
(also) with fame, the worlds sf he
should hot find fault with ; ?t!T that STtll̂ is his holy vow.

2. He who thus knows this S'akvari Saman 
woven in the worlds, becomes the possessor of 
the worlds,1 reaches the full length of life,.

!'* (  CHlNDOGYA UPANISAD
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Iiv<!3 gloriously, becomes great with offspring 
and cattle and great also with fame. His holy
vow is that he should not find fault with the 
•worlds.

[ That is, he is endowed with the good results 
appropriate to the worlds.]

SECTION EIGHTEEN

'T i f  Rm r: ii * ii

m i:  The goats flUTR, era* the sheep 
the cows 3?igr: the horses SffcifTC, 3W  man
f'Tddtf. tfcli: this (is) the Revatl Saman qgg in
the animals sfr<ff: woven.

1- The goats1 are Hiiiikaea, the sheep are 
Prastava, the cows are UdgTtha, the horses 
are Pratihara, and man is Nidhana. This is 
•the Revatl Saman woven in the animals.2

[ ‘ The animals are produced in the worlds as the 
result of Vedic sacrifice. Hence the meditation on 
the Saman as animals is enjoined after that as the 
worlds.

It- is said in the Sruti that the animals are the 
Bevati Saman. Hence Revatl Saman is woven in 
the animals. The word Revatl in this context is

■ G°teX
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always plural. For other similarities see note on
2. 6 .1,]

*T *? ^TrSf: W*} itrH  %

^ q tJ# q R r qSTJW-tt

^  II ^ II f ^ i^ r :
?3°m II II

7\: Who qcU: X^Q: this Revati (Sftman) rrqq thus 
*7̂ 3 in the animals sftcfl: as woven %■» knows, U; he 
<75i*ll:l  the possessor of animals becomes, 
full the length of life ti|% reaches, gloriously 
'Sfl'lfd lives, a ^ I  with offspring ancl cattle 
great wfd becomes, great (also) with fame..
SSR animals -T he should not find fault with ;
riff. that ffcl  ̂ is his holy vow.

2. He who thus knows this Revati Saman 
woven in the animals, becomes the possessor 
of animals, reaches the full length of life, lives 
gloriously, becomes great with offspring and 
cattle and great also with fame. His holy vow 
is that he should not find fault with animals.

SECTION NINETEEN

qfa-

flfr q^rr II n i

/'Cp.fc • eow'X '
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" The hair the skin 5 I €f Tf ^ : * l t he
flesh SJTt'fl;, the bone S%?R:, Jfrsjr the marrow

l a t h i s  srfUTsJtaq; is the Yajnayajfilya (Saman)
3r|g in the limbs of the body StdPj; woven,

t. The hair’ is Hirfikara, the skin is 
Prastava, the flesh is Udgitha, the bone is 
Pratihara, and the marrow is Nidhana.® This 
is the Yajftayajmya Saman woven in the limbs 
of the body.3

t1 The limbs (parts) of the body are strengthened 
by milk etc., derived from the animals. So the 
meditation on the Saman as the limbs is being 
enjoined after th a t as the animals.

2 Similarities: (a) The hair is above all (i.e.
first), (b) The skin is below the hair (i. e. second).
(c) The flesh is important- (d) The bones are 
gathered (pratihrta) when a man is dead, (e) The 
marrow is inside all the foregoihg and is the last.

3 It is said in the S’r a t i : ‘ The essence is YajnS-
yajnlya.’ The body is the transformation of the 
essence of food- For this reason this SAman is 
placed in the body.]

m i M m  ^
W W W V  *T #T ”

! R  li W S l  II * V II
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who this Yajnayaifilya (Saman)
xrgjj fbus 3J|[iJ in the limbs of the body StclH ns woven 

knows, 5f: he 31 iff endowed with all the limbs 
is, 3 not Sff»f in any limb fafySfcT is crippled, 
full wg: the length of life reaches, 32ft̂  glorious­
ly sfcffcT lives, sr-sfaiF Tgfa: with offspring ami cattle 

great 5fRlf5f becomes. H51̂ , great 'filial (also; with 
fame. for a year fiSff: marrow (figuratively^
fish ana meat) *T he should not eat sir or rather
m%: fish and meat 3 ar^n^he should not eat (at ail)
T̂cf.

2. He who thus knows this' Yajfiayajiilya 
Saman, woven in. the limbs of the body, is 
endowed with all the limbs, and is not crippled 
in any limb : he reaches the full length of life, 
lives gloriously, becomes great with offspring 
and cattle and great also with fame. His 
holy vow is that he should not eat fish and 
meat for a year, or rather, he^ehoukl not eat 
fish and meat at all,

SECTION TWENTY

a r M ffjd  ^

j r f ^ T ^ s p r r  ^ n g

ii t n

' Goi x  : ‘ •
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eifa: Fire ffftC, 3rg: Air S ^ : ,  *nf*W: the Sun 1 
ajttj:, srsrarfa the stars a t e * ,  the Moon |

this wsraq; is the Rajana (Satnan) %TTTS in the
deities aidR woven.

1. F ire1 is Hirhkara, Air is Prastava, the 
Sun is Udgttha, the Stars are Pratihara, and the 
Moon is Nidhana.* This is the Rajana Saffian, 
woven in the deities.’

[i The deities such as Fire are the presiding deities 
of the limbs of the body. Hence the meditation on 
the Sfean as deities is being enjoined.

2 Similarities: (a) Agni is the foremost among,
the gods, (b) Vayu is next to Agni. (c) Aditya is 
important, (d) The stars are kept gathered (prati- 
hrta) elsewhere in the day-time, (e) The sacii.beers- 
are put into the world of the moon at death and 
they abide there (nidhana).

3 The deities are effulgent; the word Raj ana also 
means that. Hence the Rajana is to be meditated 
as the deities.]

qfjJSRfarf II ^ II #

ftsr: w z i  II II
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'^^Pwho txcEcI this tfSWI, Eajaua (Saman) thus 
33c!T§ in the deities slcTJĝ woven knows, heOcrreiJJ 
^  âraffUH of these very deities (abides in)
the same world gtfirnq, the same, prosperity, power 
•ergô iq; union with, occupying the same body [31 or] 
RSfct goes, gets; full ang: the length of life

iffct reaches, gloriously #?fd lives, 513131 qgfil:
with offspring and cattle great becomes,

great (also) with fame. aifFTI'f the Brak-
nanas d he should not find fault with; cTff. that

is his holy vow.

2. He who thus knows this Raj an a Saman 
woven in the deities, abides in the same world 
- r 1 gets the same prosperity as these very deities 
or attains union with them; he reaches the 
fall length of life, lives gloriously, becomes 
great with offspring and cattle and great also 
with fame. His holy vow is that he should 
not find fault with the Brahmanas.2

[* Because there is a difference in results, owing 
li& the difference in the ideas of the agent; and also 
because it is not possible for all these three to 
a crue together.

2 Because the Brahmanas are the class of people 
who jn'eserve and relay sacred knowledge. The 
H'ruti also says, ‘The Brahmanas are the visible 
deities.’]

I
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SECTION TWENTY-ONE

>nft ftgnr f t |T O * r  ^  # et: h

d l ^ T f ^ J  W TTW  SRT*%  :■

w stf^rc: m i
ii ? ii

The threefold knowledge (the th 
Vedas) fllN :, 5% these 5T*f: three Wfol: worlds W. that 
a?c!R:, ®(fa: Eire 3ig: Air afff f̂JJ: the Sun ??: th ■ 
ggte:, sjgstffoi the stars ^rt% the birds wihW: th> 
rays «: that afcifR:, flqfs the serpents ^ ^ if : the 
celestial singers ft ell!: the fathers, the manes eftf. th at  
fJfSRtj. ir^f[ this VW (is the collection of) Samans 

in all things woven.

1. The three Vedas 1 are Hiiiikara; the thre ; 
worlds2 are Prastava; Fire, Air and the Fan 
are Udgltha; the stars, the birds and the I 
rays are Pratihara; the serpents, the celeste.U 
singers and the fathers are Nidhana.3 T h i‘ is 
the collection of Samans * woven in all thin .. . '*

f1 If is said in the S’ruti, ‘ From Fire comes ::e ‘
Bgveda, from Air the Yajurveda, from the Sun : m 
Samaveda.’ So the meditation on the Saman as 
the Vedas etc., is being prescribed after that as ..ho 
deities.

CflANDOGYA UPANISAD P ^ T 1



gTihuh, Bhuvah, Svah.
'"‘Sim ilarities: (a,) The Vedas are a t the root

of all actions; therefore they are the first, (b) The 
th ree worlds are tbe effects of the Vedic knowledge 
and so are the second, (c) Among the things of the 
world, fire etc. are important, (d) The stars are 
gathered (pratihrta) and kept elsewhere and are not 
seen always, (e) ‘ D h a’ is common, for ‘ dha ('<?) 
looks (zigzag) like a serpent.

4 This Sfiman has no specific name.
5 All things are included in the knowledge of the 

th ree  Vedas. Earlier, meditations on different 
'Sftmans have been described, and now meditation on 
the  whole Saman is dealt with ; but the la tte r does 
not nullify the previous meditations. I t  is because, 
as the parts of a sacrifice were purified by special 
meditations, so also the parts of the Saman were 
purified by the corresponding meditations.]

i  I t  m %  f

w * II
if: Who this ew (collection of) S&mans 

thus in all things as woven knows,
he [ =  3=PdV] (the lord of) all things f  verily 
becomes.

2. Verily, he who thus knows this collection 
of Samans as woven in all things becomes the 
lord of all things.1
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" l  That is, be is not identified with everything; 
because it is only when there is no suoh identifica­
tion, and th e  deities occupy the various quarters, 
th a t there is any chance of offerings (mentioned in 
sub-section 4) reaching them.]

^ T R  W 'TT ^tf^T *1

* m :  II $ II

About it trq: this (there is) verse—qsr<4r 
th a t which is fivefold JJtfa those in groups
of three, %«T; than these (3X 5—"15) 32fR: greater 

(or) o ther than  3Tf3-iif, anything else q not .
there is.

3. There is this verse about it: That which 
is fivefold in groups of three ‘—there is nothing 
else greater or other than, these (fifteen).

[* That is, entities such as the Vedas etc., th a t 
are mentioned by threes in the five parts of Sam an 
(Himkara etc.).]

n v  n * c fa fh r:

H ii

aj* Who era: th a t (Saman in all things) knows 
he all knows ; aJi fe l:  the quarters
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\ ^ M Z y  t
'~9}^''to him sjfsWJ. offerings bring. all STOtf

I am ?ff[ thus gtltflcf he should meditate ; 3d. tha t 
is his holy vow. dff 3a*£(Repetition indicates the 

■ending of the meditation).

4. He who knows that knows all.* All the 
quarters2 bring offerings to him. His holy 
vow is that he should meditate ‘ T am all • 
yea, that is his vow.

[* That is, becomes omniscient.
2 That is, persons and deities residing in all the 

quarters.]

SECTION TWENTY-TWO

i W l  HVRT

m  m ^ i  W f

s p t e  z m m  a w t f -

m m  ii ? ii

Of the Samans (the one that) bellows, is 
high-sounding (and is) good for cattle p t I choose

thus (some think)—3&: related or sacred to Agni 
(Fire) >3sffa: (this is) the loud singing; cl: to 
Prajapati the undefined one, ind istinct;

to Soma (the Moon) the defined one,
•distinct; qi^l: to Vayn (Air) the soft and



smooth ; fr^ jj to Indra the smooth ga*f3. and
strong (requiring much effort); to Brhaspati
tsluq the heron-like ; HWWl to Varuna ®R«5f[FcHj the 
ill-sounding, d u ll;—cil^ these (tunes) all iff
verily -YfYdcr may practise, employ. qrwifi the one- 
sacred to Varuna T? verily g hut should
avoid.

1. ‘Of the Samans,11 choose the one that 
bellows, as it were,2 and is good for cattle,’ 
.thus (some think). This is the loud singing; 
sacred to Agni, the undefined one3 to Praja- 
pati, the defined one to Soma, the soft and 
smooth to Vayu, the smooth and strong* to- 
Indra, the heron-like" to Brhaspati, and the 
ill-sounding6 to Yaruna. Verily, one may 
practise all these, but should avoid the one- 
sacred to Yaruna.

[* In connection with the Sfima-meditation, a few 
instructions are being given to the UdgStr priest 
about the special excellence regarding the singing, 
tune, etc., of the Silman, inasmuch as each variety 
is accompanied by a definite specific result.

2 That is, a song having the resounding voice of a 
bull.

3 That is, not specified as being similar to any 
particular sound. Prajapati is its deity, because he 
himself is of an undefined form.
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4 That is, that which is accompanied by much 
effort.

5 That is, like the cooing of a heron or curlew.
6 That is, the one similar to the sound of a broken 

brass vessel]

m  W 1T-

11 ^  II

For the gods immortality armFffft
may I obtain by singing (thinking) thus 
one should sing ; fgtj[¥?f; for the fathers Svadha,
oblation, fo r men «Frani£ hope, for

 ̂ animals grass and water, for the
sacrificer heavenly sfafjij the world,
(and) for myself 3^1  ̂food 3irnf?gfd may I obtain by 
singing thus tpltfl on all these g«TOr in (his) mind 
®9T*Rt. reflecting 3?5|fffl: attentively he should
sing the Stotra (praises).

i 2. ‘ May I obtain immortality for the gods
| by singing (thinking) thus one should sing.

‘May I obtain by singing, oblation1 for .the 
fathers, hope for men, grass and water for 
animals, the heavenly world for the sacrificer, 
and food for myself —thus reflecting in his
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mind on all these, he should sing the Stotra 
attentively.2

[‘ O blations to th e  'Pitrs are offered by u tter in g  
Svadha ; hence th e  thought, viz. ‘ I obtain all th e  
th in g s  th a t should  be offered to th e  fa th e r s ’, is  
enjoined  here.

2 B ein g  careful w ith  regard to  th e  proper pronun­
cia tion  of th e  vow els, consonants, e tc .]

^  f?ra, ii?it

All €W. vowels $?sCP-? of Indra arifffR: are the 
embodiments (i.e. are like the limbs of the body) ;

all sibilants SA[q%: of Prajftpati (or Virat)
37RHr*l: are the embodiments; ?lM all CT5ff: Spars'a con­
sonants (mutes) of Death WWI*: are the embodi­
ments. d*I. him (who knows thus) if ^ 3  for (the 
pronunciation of) vowels 3q[?.i*d (anyone) should 
reprove, ipW him 3*1 Iff he should tell in Indra
5R(J!q; refuge gq*T: I have taken, he cdl you

will answer I'fd.

3, All vowels1 are the embodiments of 
Indra2; all sibilants are the embodiments of 
Prajapati; all Sparse consonants are the em­
bodiments of Death. If anyone should reprove

' g°5oX
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^finn for the pronunciation of his vowels, he 
should tell him, ‘ I have taken my refuge in 
Indra; he will answer you.’

[' While singing, the Udgatr priest may be re­
proached by some one for bis delects. The knowledge 
of the deities is given here to avoid such blame.

2 The Prana which is at the root of all strong 
actions.]

Tt s r n ^ r

sr r a ts ^  *r

ii x  ii

3|aj And qfg’ if TUUJ him ®Eq§ for (his) sibilants 
3qi55̂ tf some one should reprove, tfdq him mw, 
he should tell--JrawFci*!. in Prajapati SiRauj. refuge 
gqjU 3(*t3h[ I have taken, fl: he c=IT you will
crush gfcl. m  and qfa if WH him for (his)
Spars'a consonants gqiwfof some one should reprove,

VTfup him sqjq; he should tell—^[cg^ in Death SR^H 
refuge sq$b I have taken, f?: he c Î you sfeq^qfd
•will burn up ffcf.

4. And if some one should reprove him for 
Ms sibilants he should tell him, ‘ I have taken 
my refuge in Prajapati; he will crush you.’
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And if some one should reprove him for his- 
Spars'a consonants, he should tell him, ‘ I 
have taken my refuge in D eath ; he will bu rn  
you up.’

W ( ^RT -JF'FST ^ tF ^ T  *'% W

^ r r m  s f  a rftw iT

q^TRFfTR' 'TfTfTT-

n << ii ffa srfhr: w z t  11 n
^  All vowels ulqjRT: sonant (and)

strong should he pronounced in Iadra
(Prana) sraq strength  may I im part ?fd (w ith
the thought). Hd all ^UliT: sibilants sm^cH: n eith er  
inarticulately (pronouncing the elem ents of sound) 

nor dropping in pronunciation, leaving out 
fq’PTs (but) well-opened, d istinctly  qx»>5*?r: should he 
pronounced; H5in%: to Prajapati (Virat) WcUWq.
m yself m ay I give (w ith th e  thought).
U3 all pg5lf: Spars'a consonants slowly W fh-
f^f|dr; w ithout m ixing (them) w ith any other letter  
Utfisur: should be pronounced from D eath

m yself 'Tfetrfa may I  w ithdraw i<fd (with the-

thought).

5. All vowels should be pronounced sonant 
and strong, (w ith the thought), ‘May I im part
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^ ^ tf in g th  to Indra (Prana).’ All sibilants should 
be pronounced, neither inarticulately, nor leav­
ing out the elements of sound, but distinctly, 
(with the thought), ' May I give myself to 
Prajapati (Virat).’ All Sparse consonants should 
be pronounced slowly, without mixing them 
with any other letter, (with the thought), May 
I withdraw myself from Death.’ 1

[‘If a man thinks thus, he achieves specific 
results, such as getting strength and self-surrender 
and conquering death.]

SECTION TWENTY-THREE

q*T f ^ q f

II K II

=jaf; Three are the branches of religious
duty—2??: sacrifice 3RWH study (of the Vedas)

(and) gifts these are the first; cfl:
austerity P/I alone fgfifa; is the second 
throughout (his) life himself (his body)
3Tî f4$o$ in the house of the teacher molli­
fying who lives in the house of the
teacher stfRlft (and) the celibate student of sacred
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knowledge ĉfl̂ T: is the third, nd these all gvi?«faW; 
possessors of meritorious worlds *raf*xf become, ss(ff- 

(but he) who is established firmly in Brahman 
epjirTcWJj; immortality gfcf attains.

1. Three are the branches of religious duty.1 
Sacrifice, study and g ifts2—these are the first. 
Austerity* alone is the second, and the  celibate 
studen t of sacred knowledge, who lives in the 
house of the  teacher throughout his life1 
mortifying his body in the teacher’s house, is 
the  third. All these become possessors of 
m eritorious w orlds; but he who is established 
firmly in Brahm an,6 a tta ins im m ortality.6

[l It is natural to think that, as it is possible to 
get results from the meditation specified earlier 
(1. 1-3) on Om as Udgltha etc., forming part of the 
Saman, it is needless to meditate separately on Om.
To remove that idea, the syllable Om is being 
•eulogized separately ; because the result, the attain­
ment of immortality—which cannot be attained by 
all sorts of Saman, meditations and sacrifices—is 
obtained solely by meditation upon the syllable 
Om. And the mention of this in the chapter 
on Saman is made only with a view to adding 
to its glory.

2 (a) * Sacrifice ’ stands for Agnihotra and other 
Vedic performances, associated with the stage of 
life, viz. Garhasthya. (b) Adhyayana means learning
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from the mouth of a teacher by recitation and 
preserving what is learnt by repetition and by 
declaring it to others. Thus two types of Adhyayana 
are meant here, viz. Gratanadhyayana and Nitya- 
dhyayana. The second includes the daily repeti­
tion of the entire Veda or one’s own portion 
ot it and considering the meaning thereof, (c)
‘ Gifts ’ means making gifts outside the sacrificial' 
altar.

3 ‘ Austerity ’ stands for the Krcchra, the Candra- 
yana and other forms of mortification.

4 That is, Naisthika Brahmacarin—the lifelong 
celibate student. Other than him there are those 
who stay in the house of the teacher only for 
studying the Vedas and are called Upakurv&na 
Brahmacarins ; they cannot attain the meritorious 
worlds mentioned in the text, for their student­
ship is for the definite purpose of studying the 
Vedas.

6 Here we have to take the statement to mean 
one who meditates on Brahman in Its symbol Om.

8 As a result of performing the duties of the 
stations of life, the lifelong Brahmacarin, the 
householder and the l ’apasvin (i.e., the Vanaprastha 
and the secondary Satmyasin) attain the meritorious 
worlds. But the result of the meditation on 
Brahman is more than that (of. Hatha 2. 16-17 
and Br. Su. 1. 8. 18). It is to be noted here that 
according to Sahkar&carya only the persons of the 
four As'ramas have been considered here. The
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^pnmary Scinny&sins wbo <3X6 above the four otdeis 
of life as a result of the realization of I^iahman, 
attain immortality even without meditation , lienee 
they are not mentioned.]

^JfqTW-cT w f r fo  II ^  11

BStlBld: Prajapati (Virat) on the worlds
gppjĵ qĝ  concentrated his thoughts, brooded ; 3TGT- 
^ £ jj:  from them thus brooded upon sp-fhfq3Jt
the threefold Veda qiiTtPFI. issued forth {as their 
essence); an* on this (Veda) tfffl&rar he brooded ; 
SffbdBW: UPP: from this thus brooded upon Orfliu 
these aranfa syllables H,: BhtUl (earth) Bbuvah 
(sky) and Svah (heaven) (the three Vyahrtis) 

issued forth. 2

2. P r a j a p a t i 1 brooded on the worlds* From 
them, thus brooded upon, issued forthJ the 
threefold Veda (as their essence). He brooded 
on this. From this, thus brooded upon, 
issued forth the syllables Blruh, Bhuvah and 
Svah.

[‘ Now, Brahman, i,o. the symbol of Brahman is 
being pointed out.



2 To draw their essence.
3That is, appeared in the mind of Prajfipati.]

I  I  gwiTOWm
tfq ffcr < F # r

q w f a w f t i r c  n h i

m  s n i f f e r :  w s i  n n

grfrt On them  (those syllables) sp^d'hThe brooded ; 
%¥JT: from them thns brooded upon aflfR: 

the syllable Om (the symbol of Brahman) STPaigqcf 
issued forth ; ^ff just as by the ribs of the
leaf r̂rnfbj qaTtfa all the parts of the leaf Qiyroirft are 
permeated, *1=1*3; so 'tflfftoT by the syllable Om gqf all 
<?Ff> the words g^wn are. permeated. 'HlK: the 
syllable Om ip? verily f ^  all g |^  is this, 3T)fR: (£i 

gqq (Repetition indicates respect for or im­
portance of the topic). 3

3. He brooded on them. From them, thus 
brooded upon, issued forth (as their essence) 
the syllable Om (Brahman). Just as all the 
parts of the leaf are permeated by the ribs of 
the leaf, so are all the words permeated by 
the syllable Om.1 Verily, the syllable Om 
is all th is2—yea, the syllable Om is verily all 
this.
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[* rt, is said in the S'ruti that ‘A ’ is all speech. 
As one part of Om-kara (A in Aum) permeates all 
words, it is taken that the whole of it is also 
permeating all speech. It is also said elsewhere,
‘ O Satyakilma, it is this Pranava that is Parabrah- 
man and Aparabrahman.’ That which is the 
greatest, the all-pervading, or manifesting as all, is 
Brahman. It is to be remembered that this is not 
a meditation as a subsidiary to a sacrificial rite, 
but it is the meditation on Brahman in Its symbol 
Pranava.

Earlier, the meditation on Omkitra as a part of 
Sama-Bhakti has been described. I t was for the 
purification of the various objects which are used in 
the rites, or for obtaining various results. But the- 
present meditation on Pranava is the means to 
gradual liberation—this is the difference From the 
eulogy (in sub-sections 2 and 3) it is to be under­
stood that Pranava is to he worshipped; i.e., by 
meditating on Orhlcara as the all-pervading Brahman, 
one can attain immortality.

2 The doubt may arise whether, if Omkara per­
meates all words, the sky and other objects have an 
independent existence. The answer is that, as 
Omkara and P.« rarnfttman or the Supreme Self are 
non-different and, as apart from the Supreme Self 
this universe cannot exist, boing only a modification 
of the Supreme Self, so Omkara also is definitely all 
these.]

' 6° i x
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SECTION TWENTY-FOUR

qr^rs^ SRRinf̂ Trct  ̂ f tw   ̂ r̂nr
3<ftwR^ u m

$  crff v\w> f fa  h  ?r ftsn<sFR

f g f c g  f a £ F f g fa  I! > I!

'SfT̂ lf’̂’T'- The expounders of Brahman ERfcci Say— 
which STcf:-H3«TH the morning libation, extraction 

fOcF that] «rtj*rnj; (is) of the Vasus, fTpaff^q; qsjdq; 
the midday libation is of the Rudras, FpfpT-

' the third libation airf^c^WIRis of the Adilyas
3'^T'ilR ^  and of the Vis’vadevas— 

fifSj then of the sa-crificer at?;: the world
g; where is f̂cb 5?: who aq this »T f?3Pcf does not 
know e: he «6tjq( bow f^T . can perform (sacrifices). 
aR so feid, after]'knowing this fqfcf, he should 
perform (sacrifices).

1-2. The expounders of B rahm an say,1 ' The 
m orning libation  is of the  Vasus,* the  midday 
libation is of the  Rudras and the th ird  libation 
is of the Adityas and of the  Vis'vadevas. Where, 
then, is the  world of the saerifieer?’8 How can 

 ̂ he who does n o t know th is, perform (sacrifices) ?
I t  is only a fte r knowing th is th a t he should 
perform (sacrifices).4

li

I
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p  After the eulogy of the Pranava, which was 
brought in by the way, has been completed, is laid 
down the knowledge of the Saman etc., which forms 
part of the sacrifice.

2 That is to say, the region appropriate to the 
morning libation is governed by the lords of this 
libation; similarly it is so in other cases.

3 On the day (Somabhisava) on which Soma is ex­
tracted during the Soma sacrifice, other rites such as 
oblation to Soma are also performed and the sacrifi- 
cer and the priests drink the remaining Soma juice. 
This day is divided into three periods and they are 
the three Savanas. The three worlds, namely, the 
earth, sky and heaven are under the governance of 
the Vasus, the Rudras and the Vis'vadevas respect­
ively (cf. note on 8. 16,l). As the worlds are thus 
divided, there is no other world left for the 
sacrifice!’. But the S’ruti says, ‘ One sacrifices for 
th e  sake of the world.’ This is the purport of the 
question.

4 It does not mean that one who does not have 
knowledge of it cannot perform i t ; because he also 
can perform sacrifices as stated elsewhere (Ch. 1.1.10). 
go the real intention in thus decrying the rite per­
formed by the ignorant man is to eulogize the 
knowledge.]
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#  it V II

T̂: He (that sacrificer) 5rT?f:-31§̂ Tfi?5 of the morning 
-chant before the commencement rnilcW-f

behind the Garhapatya fire facing the
north  sits down and dfddJp sacred to the
Vasns the Sarnan 3ffipTFj% sings—

sh-fiSR1!  the door of this world aflFtfuj; ( =  3Mr?g) 
open ; we *T f« i 3}f 3JjRf ( =  for obtaining
th e  kingdom 1  (musical mora) ?4T yon tR$Hf 
may see

3-4. Before the commencement of the 
morning chant,1 the sacrificer sits down 
behind the Garhapatya fire, facing the north, 
and smgs the So man sacred to the Vagus;*
‘ (O Fire), open the door of this world that w e . 
may see yon for obtaining the kingdom.’3

P  That is, the Bks tha t are uttered in the morning 
without singing, and are called the S’astra.

2 For the convenience of singing the S&man, some 
trills  like bum, a, u, etc., are interjected into the 
song. (cf. 1. 18. 1.)

s That is, as a result of seeing you and conse­
quently being favotmed by you and attaining the 
region of the earth, we may get the enjoyable things 

|  of the earth.]
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<RTRR il ^ II
3 R  ^ r r : q ^ g T ^ f :  qfT5*-

m  t o ?

II ^ II
e*s* Then ASlfiT he offers the oblation (with the 

M a n t r a ) w h o  dwells in the earth 
who dwells in the region (of the earth) 3ff?% to fire 
«W: salutation. ^  for me, the sacriflcer

region fep% obtain. PI: th is % indeed 
is to be obtained by the sacriflcer #f>: region.
8jT̂ S|: of the duration of this life at the end
*Wl?r: the sacriflcer Sfl* here (in this earth) TA 3#*T 
I am willing to go - Ffl^f Svaha (hail). qftnq; the- 
bar (of the door of the region) 3?q5jf| take away— 
jfd this 3«fc=lT saying sfrl^fd he gets up. <5193: (as a. 
result) the Vasus dPff him STcWSRtf (the region 
connected with) the morning libation (2.24,1) 

grant.

5-6. Then he offers the oblation (with the 
Mantra)—‘ Salutation to Fire, who dwells in the 
region of the earth. Obtain the region for me, 
the sacriflcer. This region, indeed, is to be-
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obtained by the sacrificer. At the end of the 
duration of this life, I, the sacrificer, am willing 
to come here—Svaha,1 ’ ‘ Unbar the door of
the region’, saying this he gets up. (As a 
result)® the Vasus grant him (the region 
connected with) the morning libation.

P Svaha signifies the end of the Mantra and after 
repeating this the offering is poured. I t  is used 
a t the end of the M antra for invoking the deity 
while making the offerings of the sacrifice. The 
word assumed such significance tha t it became 
the name of a deity and the S'akti of Agni.

“That is, as a result of the performance of singing, 
•oblation, Mantra, and at the end, rising.]

TnqTTwqm n ^  n

zn  %

He (the sacrificer) *nfrF*j of the
midday libation Siratonq g*T before the starting 

behind the Agnldhrlya- fire (Daksi- 
nagni) 3q®3^: facing the north SgfqW sits down 
and dsfli sacred to the Rudras g[*T the Saurian 
3if*RPlfcf sings—

the door of the region (of the sky) 
open ; s^q; we t*T gq, a?f ( =%f3qi?r) for obtaining

,-V > —
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the sovereignty of the sky 3 W (musical mora) 
you may see ?fcT.

7-8. Before1 the starting of the midday 
libation, the sacrificer sits down behind the 
Agnidhriya fire, facing the north, and sings 
the Sam an sacred to the Rudras: ‘ (0 Fire). 
open the door of the region of the sky that 
we may see you for obtaining the sovereignty
of the sky.’

[i How to conquer the region of the earth has been 
shown ; now how to conquer the region of the sky is- 
being indicated.]

n  « rau ra ra  ' h e

frdTTW II ^  II

w  w w fc* *  a w  ****-

i! ii

s)sj Then sjftfcl he makes the oblation (with the- 
Mant ra)— <31f.ftl% who dwells in the region 
of the sky 3F-J% to V&yn *M: salutation. «WHWra ^ 
for me, the sacrificer s ta*  the region ftw? obtain, 

this 1 indeed qSRTTO is to 'be obtained by the

(i ( 9  Ti). . (dr.
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saerificer ehl>: region. 3TTg<?: of the duration of this life 
at the end «J5WR: the saerificer m  here iTcTT 

aj%F I am willing to go— Svaha. qf*£?g. the bar 
(of the door of the region) take away fffcT this
SfeU saying he gets up. tSJ: the Rudras
him uTsqf̂ gjj; (the region of the sky connected
with) the midday libation grant.

9-10. Then he offers the oblation (with the 
Mantra): ‘ Salutation to Vayu, who dwells in 
the region of the sky. Obtain this region for 
me, the saerificer. This region, indeed, is to 
be obtained by the saerificer. At the end of 
the duration of this life, I, the saerificer, am 
willing to go there—Svaha.’ * Unbar the door 
of the region saying this he gets up. (As a 
result) the Rudras grant him (the region of the 
sky connected with) the midday libation.

g i r

q  % # c * .  *n*nfa-

*nraf?i ii ii

^  EFT W

#  u n  n
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<rĉ ?
«HK BBSS |3*j[ 35ftf ScqTpIl'^

a T T ^ ? ?  f fq  II ? H I

*j: He (the sacriiicer) of the third
libation sqfWUnT gir before the beginning 
5IEI%g behind the Aha\ aniya fire ^^3*3: facing the 
north ' ;feist( sits down and tT: he 31ff5<sl3 sacred to the 
Adityas sacred to the Vis’vadevas dW the
Hainan aifipiRlfci sings—55)3gR3 the door of the region 
(of heaven) SWWP'1̂  open; 333 we P3f3 f[3 ^3(3
( =  ^f<[33r«) for obtaining the sovereignty of heaven 
3 sir (musical mora) c3I yon qs&R may see—ffci this 

is (the Saman) sacred to the Adityas. 313 
next 1^5(3 is (the saman) sacred to the Vis’vadevas:
<3)35113the door of the region (of heaven) 3?qi3!3.°Pei1; 
333  we «!«T | 3  sir 3*19 ( = for obtaining the
supreme sovereignty 3 an (musical mora) you 
may see

11-13. Before1 beginning the third liba­
tion, the sacriiicer sits down behind the 
Ahavanlya fire, facing the north, and sings the 
Saman. sacred to the Adityas and the one 
sacred to the Viswadevas : ‘ (0 Fire), open the 
door of the region of heaven that we may see 
you for obtaining the sovereignty of heaven.’
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This is the Saman sacred to the Adityas. Next 
is the one sacred to the Vis'vadevas : ‘ (0 Fire), 
open the door of the region, of heaven that 
we may see you for obtaining the supreme 
sovereignty.’

[l Now the means for attaining the Dyuloka 
-(heaven) is being stated.)

f ^ r  u ?\# ii
I3TT % q ffiq H R  ^  *Rt?R*

q f T q f a r 3 '7 * r t f t#  h ^ ii

Then SJfffcf (the sacrificer) offers the oblation 
(with the Mantra) to the in­
habitants of the region of heaven : =3 to the
Adityas f^ « f : q and to the Vis'vadevas iffl:
salutation. aramdfJf if for me, the sacrificer epF.q; 
the region (of heaven) ppsp! obtain, this q
indeed is to be obtained by the sacrificer
at'fi: region. Sflgq: of the duration of this life at
the end q3iiIT»f: the sacrificer aid here V=IT I am 
willing to go—"F̂T̂T Svaha. qfeff the bar (of the 
door of the region) Wga take away ffd this ^fc^r 
saying afrlgfd he gets up.

• GOteX ............ ... .... ..... ....-■........... - •



14-15. Then the sacrificer offers the obla­
tion (with the Mantra): ‘ Salutation to the- 
Adityas and to the Vis'vadevas, the inhabitants- 
of the region of heaven. Obtain the region of 
heaven for me, the sacrificer. This region, 
indeed, is to be obtained by the sacrificer. At 
the end of the duration of this life, I, the sacri­
ficer, am willing to go there—Svaha.’ ‘ Unbar 
the door of tho region’, saying this, he gets up.*

P In this section, the singing of the Samans, 
offering oblations, reciting the Mantras—all these 
are to be done by the sacrificer, and not by tho 
priests.]

tu rn  fepq ^

^ 4  ^  ii u #  w z :  ii x v  ii 5f t

ii '< n

^  Him wf^lT: ^  the Adityas =Ef and the-
Vis’vadevas (the region connected with)
the third libation grant. *f: who trqpj; thus

knows (the Samans etc.) qfj; he f  |  alone of 
the sacrifice Ŵ rTR the real character %e[ knows- 
«f: tpn. (Rexietition indicates the end of the-
chapter).

(St
CHANDOGYA TJPANISAD }2.2trM  j
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16. The Adityas and the Viswadevas g ra n t 
him (the region appropriate to) the th ird  
libation. He alone knows the real character 
of the sacrifice, who knows th u s .1

P That is, as he has the knowledge of the real 
nature of th e  sacrifice he gats th e  proper results by 
performing it.]

■G°^N\  ........................ .....  •
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CHAPTER THREE 

SECTION ONE

| ^  en 3 T if^ i) cr^r

q f f^ q j  p r :  II ? II

Si5> Om. 3^1 yonder aftf̂ s}; the sun % indeed 
.(is) the honey of the gods. of this (honey) SjV. 
r»3[ heaven is the cross-beam, SFcTRsfTfJ. the
sky, the intermediate space between heaven and 
earth 3?qq; is the honeycomb (and the water
particles in) the rays g=IT: are the eggs, brood.

1. Om. The yonder s u n 1 indeed is the 
honey of th e  gods.2 Of th is  honey, heaven is 
th e  cross-beam,3 * the sky is th e  honeycomb/* 
and (the w ater particles in) the  ra y s5 are the
eggs-6

[* The sun embodies the result of all the sacrifices, 
for all creatures enjoy it according to the results of
their own actions. Hence, after the explanation of
the sacrifices, is now begun the meditation on their 
result in the shape of the sun to describe the highest 
of the ends of man, viz. gradual liberation.

2 For he gives pleasure to the deities as does the 
honey (of. 8. 6-10).



3 That is, just like the beam from which the 
honeycomb hangs. Heaven is above the sky, and 
the upper portion of the sky looks like a semi-circle.
So from the latter, the honeycomb, the sky, is 
hanging.

i The sky is the support of the sun (honey), and is 
hanging below heaven. Therefore it is the honey­
comb.

6 4 Rays ’ here stand for the water particles drawn 
and held by them. And these water particles con­
tained in the rays exist in the hive of the honey and 
thus resemble the eggs of the bee, contained in the 
beehive.

6 The purport of the simile is to help in meditation. 
Similar similes for the same purpose are offered in 
the following passages.]

§  m m  TSTOfTT i

^ it  ii \  ii

t q t s s r r c s  n s h

Its (of th a t sun) % which SUSs eastern 
the rays clT: they (are) 3*̂ 2? its ar-sg: eastern

honey-cells; 5B̂ : gq the Rks are the
bees, TTg (the ritual of) the Rgveda gsqq, is the-

/ v 4S & \ V i
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N"-' ' 'ilower, QT: WZrlT: 3TTO: those waters are the nectar 
gi: ej ^gr: those very 3f*t: Rks (the bees)

trim this (the ritual in) the Rgveda sf-Rciqu
brooded on, pressed. srfadRRl cWE3 and from it thus 
pressed 351: fame cR: splendour (of limbs) 
(alertness of) the senses virility, strength zw \m . 
(and) food for eating (or food and health) TO: as 
juice, essence WIR51 issued forth.

2-8. The eastern rays of that sun are its 
■eastern1 honey-cells; the Rks are the bees, (the 
ritual of) the Rgveda1 is the flower and those 
waters are the nectar. Those very Rks (the 
bees) pressed this Rgveda. From it, thus 
pressed, issued forth as juice, fame, splendour 
(of limbs), (alertness of) the senses, virility, 
and food for eating.3

[i ^  sunrise the rays that are seen first are 
reddish and they are produced by the Rks.

a By the word ‘Rgveda’ is meant the Vedic rites 
pertaining to the Rgveda; because the name 
rightly belongs to the collection of verses and the  
B ra h m a n a s ; and as consisting of words it cannot 
bring out the juice mentioned, which of course can 
be brought about by the Vedic rites pertaining to  
the Rgveda.

3 Sacrificial rites are performed with the Rks like 
S’astra, and then the Apurva or novel force that

!* ( CHANDOGYA UPANISAI) 1 S T



reduces the results for the sacrificer comes out,
As the flowers pressed, by the bees yield the juice, 
so also the rites performed with the Eks yield the 
juice or result in the form of fame etc. Just as the 
bee heats the juice and changes it into honey, so 
the Soma-juice, heated in the fire, along ■with milk 
and other liquid oblations, turns with the help of the 
Rk-mantras into nectar, i.e. Apurva. I t  is called 
nectar because this purifies the mind gradually and 
thus helps in attaining liberation. Here the reddish­
ness of the sun .may also stand for nectar.]

f W  !! V II ffrT w q ;  w z t  |j % H

(that juice) flowed forth ; flq it 
of the sun eififfi: by the side ersraq settled. a r r f ^ q  
of the sun t[ciq this that (appears as) red

form, hue Trqq this % verily is th a t (honey, 
result of action).

4. That juice1 flowed forth; it settled by 
the side of the sun. Verily, this it is that 
appears as the red hue of the sun ?2

[’ How the results of the rituals performed settle 
;n the sun is being indicated now.

“Rituals are performed by men for the purpose of 
icquiring certain results. W ith the hope of gather­
ing paddy the farmer tills the land ; similarly, while

^ M>yh CHINDOGYA UPANISAD 1?̂J
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performing sacrifices, the sacrificer thinks that the 
result of his rituals will he stored up in the sun and 
he will gain it in time. With this idea, he perform ■ 
sacrifices etc. to get fame and the other good thinpv 
of the world.]

SECTION TWO

a w  affirm

^ r ^ i r  R’f p r  ^  3®t ;.n

ii ? II

3|*J And S1W its 3) which southern
rays fiT: tp  they (are) 8̂ *1 its ^fsitT: southern 

honey-cells. the Yajns verses R§f
are the bees, 33jiR: hd (the ritual in) the Yajur 
veda r,«jn is the flower; cfl: spjaT: 3iTtT: those waters 
are the nectar.

1. And its  southern  rays are i ts  southern 
honey-cells. The Y ajns verses are the  bees- 
The Y ajurveda is the flotver; and those w aters 
are th e  necta r.

rn fa  tt m f a

u ^ ii
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I  t̂ enfSr Those very !?^fq Yajus verses q?nj 
(the ritual of) this Yajurveda Sfvqgqg; pressed. 

(Best as in 8. 1. 8.)
»

2. Those very Yajus verses pressed this 
Yajurveda. And from it, thus pressed, issued 
forth as juice, fame, splendour of limbs, alert­
ness of the senses, virility, and food for eating.

t o  ii * ii #  fefm: w zi i! y  i»

m K  White. (Best as in 3. 1. 4.)

3. It flowed forth ; it settled by the side of 
the sun. Yerily, this it is that appears .as the 
white hue of the sun.

SECTION THREE

m  Tltm-rfT t r ^ q -  JT#xq>

I l f  g<sq

m t o t  t o  n ? H

SJU And its % which 9^JS: western rays 
fll; yd they (are) ■ait’! its gaT5̂ ; western UfpSSi 
honey-cells, fllfllfd U3 the Samans hgfff: are the 
bees. pd (the ritual prescribed in) the

12
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S&maveda gsqĵ  is the flower; AT: si^T: apre: those
waters are the nectar.

1. And its western rays are its western 
honey-cells. The Samaus are the bees. The 
Samaveda is the flower; and those waters are 
the nectar.

m fa «fT m fa
T O #*

w t s ^ n w  i! \  ii

aifff |  VTciTfif Those very Sftmans gdfl tnh%^
(the ritual of) this Samaveda SF*raqR, pressed. (Rest 
as in 8. 1. 3.)

2. Those very Samans pressed this Sama­
veda. Prom it, thus pressed, issued forth as 
juice, fame, splendour of limbs, alertness of 
the senses, virility, and food for eating.

^  II !  II ? f*  W Z ‘. II ? si

fif.'jjq Black. (Rest as in 3. 1. 4.)

3. It flowed forth; it settled by the side of 
the sun. Verily, this it is that appears as the 
black hue of the sun.
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SECTION FOUE

m  ^tR^cFT « n -

^  t p |

ffT ^Tfrn 3TT7J 11 ? II

3?«r And 3}f«r its It which 359; northern 
rays cJT; ^  they (are) ^  its 3<ftsq; northern 

honey-cells. l?Sf the Mantras of the
Atharvaveda (seen by Atharvan and Angirae)
•aro the bees. 5%ra-gtTOq, (the rites in) the Itihasa 
and the Purlina (legend and ancient lore) gsgq; are
the flower. WT; 3TW: m : those waters are the 
nectar.

1. And its northern rays are its northern 
honey-cells. The Mantras of the Atharvaveda 
■are the be6s. The Itihasa and the Parana1 are 
the flower, and those waters are the nectar.

C1 The rites prescribed in the Atharvana Br&hmana 
are meant here. They may also mean such portions 
of the Brithmana as are similar to Itihasa and 
Purftna, e.g., the sections called Pari pi a va which are 
meant to be narrated as stories for the recreation of 
those assembled at the sacrifice during the intervals 
between the performance of the various rites con­
nected with prolonged sacrificial sessions.]

1 ^ .........
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II \ II
% I  q% Those very si^qrffff'W: Mantras of the- 

Atharvaveda W  S f r i^ -S ^ C  this Itihasa-Puriina 
s p ^ q ^  pressed. (Rest as in 8. i t  8.)

±  Those Mantras of the Atharvaveda press­
ed this Itihasa-Purana. From it, thus pressed,, 
issued forth as juice, fame, splendour of limbs, 
alertness of the senses, virility, and food 
for eating.

qt ^  II ? II ffd WZl II V II

q^^su p j Deep black. (Rest as in 8. 1. 4.)

8. It flowed forth; it settled by the side of 
the sun. Verily, this it is that appears as the 
deep black hue of the sun.

SECTION FIVE

j p t w $ m  5 ^  m  m m

anq; u ? u
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8»«1 And 8fW its % which ssqf; upper rays 
cIT: trq they (are) aR q  its 3»«5jf; upper flgsflsssj-; honey- 

■cells. gUT: sir̂ ijiT; trq the secret teachings (i.e. the 
Upamsad) fllftl: are the bees, sT§j qq Brahman 
vPranava) gsqŝ  js the flower. 3T; aiUdT: 3rp?: those 
waters are the nectar.

L And its uPPer rays are its  upper honey- 
cells. The secret teach ings1 are the bees. 
.Brahm ana (Pranava) is the flower. Those 
waters (the results of the m editations on the 
Pranava) are the nectar.

P Instructions like ‘ Open the door ’etc. (Oh. 2. 24.4)
and also the meditations as forming parts of sacri- 
ncial action.

2 Brahman here is Pranava, because the section 
deals with words.]

^  3PJT T̂T%̂TT

^rts^TRcr ir -n

% I  Those very m ]. 3̂ .  8ecret teachings 
h'clT 3fp this Brahman (Pranava) ®)VJfaqg pressed. 
(Rest as in 3. 1. 8.)

2* Those secret teachings pressed th is  
Pranava. Prom it, thus pressed, issued forth 

-as juice, fame, splendour of limbs, alertness of 
the senses, virility, and food for eating.

x i ' J I f e w  CHlNDOGYA UPANIKAD
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anf^gr^T Of the sun in the middle ^  
as the quivering. (Rest as in. 3. 1. 4.)

3. It flowed forth; it settled by the side of 
the sun. Verily, this it is that appears 1 as the 
quivering in the middle of the sun.

['Appears to the concentrated mind of one 
endowed with the scriptural outlook.]

% 7T w a r n  w i  f f u n d t a d r i t

stsareNtf-
cnKJWtft H v ii jRr qam: w :  u ^ n

% n% These (hues) ^  verily WRIT* of the juices- 
im . are the juice, %*T: the Vedas f |  for X̂ T; are the 
essences (of the worlds) (cf. 2. 28. 2), $  these (hues) 

their WT: are essence. Alfa Vatf* these (hues) 
^  indeed of the nectars sPlfnft are the nectar.-
%̂ T: the Vedas f |  for atUcIT; are the nectar, these 

their SfJJcUft are nectar.

4. Verily, these hues are the juice of the- 
juices, for the Vedas are the essences and 
these are their essence. These hues indeed

/jV  W - ^ V  CHlNDOGYA UPANISAD V ^ lT
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are the nectar of the nectars, for the Vedas are 
the nectar* and these are their nectar.*

V Tbe v edas are the essences of the worlds (Ch, 2. 
23. 2). And of these essences, the Vedas, when they 
take the forms of rites, the final essence is these red 
and other hues. In this way these are the nectar of 
the nectars,

2 For the Vedas are eternal, 
fCJhis is meant to extol sacrificial actions, of which 

such nectars are shown to be the result.]

SECTION SIX

t  ^ r r  sr ii ? li

off That which is the first nectar
(i.e. the red colour) that the Vases arffiflr g%;T 
with Agni as their leader or mouth OTsfNfSff enjoy.

the gods |  indeed ff 3i¥)f>3 neither eat ftsrfNl 
nor drink ; this nectar ?|fT with seeing
only cjcgf?cl (they) are satisfied.

1. That1 which is the first nectar (i.e. the 
red form), that verily the Vasus enjoy with 
Agni as their leader. The gods, indeed, 
neither eat nor drink; only with seeing* this 
nectar are they satisfied.
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['Now the meditation on the gods w h o  feed on
honey is being given. , _ ,,

* Fame and other essences are to be e n j o y e d  by the
oars etc. So ‘seeing’ here means enjoying through
all the senses. I t  is to be remembered that the gods 
do not enjoy independently, hut through thorn con­
nection with the sun.]

a  » *  ii

3, They (the gods) into this very form
affasjfsrafcf enter, become indifferent tTâ UFI. 
and out of this form (colour) SWfa emerge, become
active.

2 They enter into this very form (colour) 
and out of this form they emerge.1

[‘ Till the time for enjoyment arrives they retire 
into it, i e., remain indifferent; and when the occa­
sion for the enjoyment of this form arrives, they 
exert themselves for it. Similarly it is to be under­
stood in all other cases.]

*r n k

? II
q; He *f: who W  this nectar P T  thus

knows of the Vases <?d indeed °ne *pT



~~ becomes and 3?fjWT $ j t *  with Agn'i as the loader 
na?r„ this a^cjq. nectar fgT with seeing TJ* only ^ 'f d  
is satisfied. H: he W  *3 fqq. into this very form 
aifaejlRlft enters, W b T  ¥HT. oat of this form b 
(and he) emerges.

8. He who 1 kno ws thus this nectar becomes 
one of the Vasus,2 and with Agni as the leader, 
is satisfied only ,with seeing this nectar. He 
enters into this very form and oat. of this form 
he emerges.

[‘After describing the forms of the gods to bo 
meditated upon, now the method and result of medi­
tation are given,

2 Being identified with them.]

h  ^re?r%sr:
w  q̂ ffT 11 * it #  W

w v «  11 \  11

3ni%l: The sun qT3<f. as long as gfecITT. in the east 
3̂ c!t rises, in the west 3f?rHf *£31 sets, 8: he
(that knower) clÎ T. so long s i^ q ; *£3 of (or similar to 
that of) the Vasus afffaqsin sovereignty ^RT3«ltj 
heavenly kingdom gJfdl retains.

4. As long as the sun 1 rises in the east and 
sets in the west, so long * does he retain the

(f C s a j '  ; OHANDOGYA UPANISAD 1 x ) I j
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sovereignty and the  heavenly kingdom  o f 
(or sim ilar to  th a t  of) tho  Vasus.3

I1 Now the period of enjoyment is being stated.
The enjoyment of the Vasus also continues so- 

long.
8 Those who do mere sacrificial actions, go to the* 

world of the Moon and are enjoyed by the gods ; so- 
they are dependent. But this knower is sovereign, 
and is independent.]

SECTION SEVEN

m  d p i  ^

* t  m  n ? ii

And ??vT, which fotfan. is the second
nectar (i.e. the white colour), firf that W: the Rudras- 
OTsfr#?; enjoy 5 %  g%JT with Indra as their leader. 
(Rest as in 3. 6. 1.)

1. And th a t  w hich is th e  second nectar- 
(i.e. th e  w hite  form), th a t  verily th e  R udras 
enjoy w ith  In d ra  as th e ir  leader. The gods,, 
indeed, n e ith e r eat nor d rin k ; only w ith  seeing, 
th is  n ec ta r a re  thoy satisfied.

ii ?  u

(For word-by-word meaning see 3. 6. 2.)
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2. They en ter in to  th is  very form and o u t 
of th is  form they emerge.

g ^ n ' ^ T ^ t  m  sr <*?$? ^ q q frr-

it  5 ii

ŝrrmrJi Of the Rudras Tig indeed trsfi; one *f*oi 
with Indra as the leader. (Rost as in 8. 6. 3.)

8. He who knows thus th is  nectar becomes 
one of the Rudras, and w ith  Indra as the  
leader, is satisfied only w ith seeing th is nectar.
He enters in to  th is  very form and out of this, 
form he emerges.

h  ^ T f r p i :  gr?rfT|^dT $ -

hSfiSTm cIT^

W R F ’i  <fwr n *  11 f f t  h h r : 

w z i  II ^  II

gf^PW: In the south, . 3 ^ :  in the north, fg: rTRg. 
twice so long. (Rest as in 8. 6. 4.)

4. As long as the  sun rises in the east and 
sets in  the west, even twice 1 so long does he 
(the knower) rise in  the south  and set in th e  
n o rth  and even so long does he retain th e

\ \  J  CHANDOGYA UPANISAD 1 8 7  1 1
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^sovereignty and the heavenly kingdom of the 
Rudras,

[' The period of enjoyment of the Rudras is doable 
that of the Vasus, and that of the meditator of the 
second nectar is also of similar duration (cf. note 
on 3. 10. 4).]

SECTION EIGHT

g ^ r  *  % 3  m

dj^frrj II ? II

31*1 And JJrf which ijfitelj 3nj?Û  is the third nectar 
(i.e. the black colour) ?RI. that suf^T: the Adityas 

4 with Varuna as their leader. (Rest as in
SI. 6. 1.)

1. And that which is the third nectar (i.e. 
the black form), that verily the Adityas enjoy 
with Varuna as their leader. The gods, indeed, 
neither eat nor drink; only with seeing this 
nectar are they satisfied.

<T H rfcl I R  II

(For word-by-word meaning see 3. 0. 2.)

2. They enter into this very form and out 
•of this form they emerge.



n  ■

™ ^ r f ^ J lR T ^ T J  VgWl

g ^ ^ T r i m  f  qf?r *r
^ T t ? f ^ ? T ^ % ^ T 3 q T |^  || ^ | |

3?rf^RIH Of the Adityas (Tq indeed tr-*: one 
Q%d with Varuna as the leader. (Rest as in 3. G. 3.)

3. 1 [o who knows thus this nectar becomes
one of the Adilyas, and with Yaruna as the 
leader, is satisfied only with seeing this nectar.
He enters into this very form and out of this 
form he emerges.

feawiqsiT^t swrcu^nf^rerfcr 
StTw r  ( » 1  n v  ii s ^ g i n

*3»<r: ii <: n

In the south, 3tRcI: in the north, fg: <TR3[ 
twice so long. (Rest as in 8. G. 4.)

1. As long as the sun rises in the south and 
sets in the north, even twice 1 so long does he 
rise in the west and set in the east and even 
so long does he retain the sovereignty and 
heavenly kingdom of the Adityas.

[‘ The Period of enjoyment of the Adityas and of 
that knower is double that of the RudrasJ

CHlNDOGYA tJPANISAD l | ^  I
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SECTION NINE

3T *T  * r ^ T « T » p T  < R S ? T  ^ r ^ T f a f ^ I  s f i f a  
*  %  ^ T  3 P « T F c T  3  f ^ F ^ c f ^ T ^  € | T  

II ? II

sjq And ^  which aT^^t3t is the fourth
nectar (he. the deep black colour) riff that *RkT: the 
Mnruts with Soma as their leader
enjoy. ('Rest as in !’• 6. 1.)

1. A nd that, w hich is th o  fo u rth  n e c ta r  (i.e. 
th e  deep black colour), th a t  verily  th e  M aru ts  
enjoy w ith  Som a as th e ir  leader. T he gods, 
indeed, n e ith e r  e a t n o r d rin k  : only w ith seeing 
th is  n e c ta r  are th ey  satisfied.

(For word-by-word meaning see 8. G. 2.)

2. They enter into this very form and out 
of this form they emerge,

? « t w

ii * u
JIWR Of the Maruts q3 indeed t?$: one <1% 

jptiT with Soma as the leader. (Rest as in 3. 6. 8.)



He who knows th u s  th is  nectar becomes 
-one of the  M aruts, and w ith Soma as th e  
leader, is satisfied only w ith seeing th is n ecta r.

w r fr c * r :

r n i w m m  ii v  ii i s m
W Z t II ^  II

f|. Twice bo long. (Rest as in. 8. 0. 4.)

4. As long as the sun rises in the west and 
sets in the east, even twice1 so long does he 
rise in the north and set in the south; and 
even so long does he retain the sovereignty 
and the heavenly kingdom of the Maruts.

{ [' The period of enjoyment of the Maruts and of
such a knower is double that of the Adityas.J

s e c t io n  t e n

^  ^ 2 5 * T q p

q  I  %5tt w f c d  q  m

^ d F d  II ? ||

^  And ** wbich Vlm .  is the fifth nectar
i.e. the quivering form in the middle of the sun)
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hat the Sadhyas et̂ joTF 9%* with Brahman
(ise. Pranava) as their leader enjoy. (Rest
as in 8. (i. 1.)

1. And th a t  w hich is th e  fifth  n ec ta r (he. 
the  quivering form  w ith in  th e  sun), th a t  verily  
th e  Sadhyas enjoy w ith  P ranava as th e ir  leader. 
The gods, indeed, n e ith e r eat nor d rin k ; only 
w ith  seeing th is  n ec ta r are th ey  satisfied.

<r ii ^  it

(For word-by-word meaning see 8. 6. 2.)

2. They en te r in to  th is  very form and ou t 
of th is  form they  emerge.

u ? n

qT&sjRPPf Of the Sadhyas indeed <£$: one s l^ I 
jj%g with Brahman (Pranava) as the leader. (Rest 
as in 8. 6. 3.)

8. H e who thus knows th is  n ec ta r becomes 
one of th e  Sadhyas, and w ith  P ranava a s  
th e  leader, is satisfied only w ith  seeing th is  
nectar.



?T S T O  3%1T

s m h t ^  a ra^ rfa - 

q m  fc i t iw f  q%T ii *  ii f f a  ^ ptj 

II ? o  II

fg; 3T3<T. Twice so long. (Rest aa in 8. 6. 4.)

4. As long as th e  sun  rises in  the north  
,nd sets in  the  south, even tw ice1 so long does 

|  he rise overhead and set belows and even so 
Jong does he re ta in  th e  sovereignty and the  
heavenly kingdom  of the  Sadhyas.

[‘The period of enjoyment of the Sadhyas and of 
aeh a knower is double that of the Mavuts.
2 Really speaking, the sun neither* rises nor sets.

By ‘rising’ is meant the moment when.the sun if 
first visible to the creatures inhabiting different 
regions; and ‘ setting ’ means its disappearance, 
e visibility. It is not the ordinary rising and setting 

that are meant here. If there be no inhabitants in 
any region, then though the sun should be passing 
through that region, yet it could not be said either 
to ‘ rise ’ or to * Bet because in such a case there 
would be no visibility or invisibility. The chariot of 
tiie sun moves above the Mknasa lake situated on 
the top of Mount Meru. As a result, rising etc. take 
place in the regions of Indra, Yuma, Varuna, and 
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Soma, in respective order. In the regions of AmarS- 
vati and the rest, the time of residence in any region 
would be double th a t of the former one. That is, if 
the time of Indra’s region (Amarflvati) is x, Yarua’s 
region (Samyatnanl) is 2x, Varuna’s region (Sukha) 
is 4x, Soma’s region (Vibhfl) is 8x, and Ua vrta’s tirri ■ 
is 16x. I t is said in the Pur&nas tha t in ail the 
regions the time of rising and setting is the same. 
But as the S'ruti describes the period from the 
standpoint of the inhabitants of different region: 
there is no real conflict between the two views. On 
the four sides of Mt. Mere these four regions are 
situated. The sun appears to rise a t different time 
in different regions. To the inhabitants of the earth, 
also it seems as though the sun rises from different 
directions; but th a t is only apparent. The inhabi­
tan ts of the different regions consider th a t to be the 
east in which they see the sun rasing. In  this 
section descriptions are given from the standpoint of 
the inhabitants of the earth. I t  is also to bo note , 
that, when the sun in AraaravatT is in the meridian, 
in Saiiiyamanl it is seen to be just rising. And 
when it is a t the meridian inSamyamanl, it would 
be found to be rising in Varuna’s region. Similarly 
when it. is noon in Varuua’s region, it is dawn in 
Soma’s region. As the Ilftvrta region is surround 
ed by two mountains Meru and Manasa, the rays 
of the sun can come there only from the top. 
Therefore there the sun seems to rise above and se. 
below.]

\-V CHANDOGYA UPANISAD W |  ,



SECTION ELEVEN

3PT rid 3 : 4  3 ^ T  4 # v d T  ^ 7

* p 4  F T T d T  d ^ T  II ?  II

3T*i Tben eld: from there 35*1: upward (as Brahman) 
33-^ rising q trg 3?SI he (the sun) will neither rise 
if 3f^&c?F nor set. 3̂555: alone Jfetf ^  in the middle 
ŝricff (he) will remain. cf?f about it <IT this 

’(there  is) verse.

1. Then,1 rising* from there upward, he 
will neither riae nor set. He will remain 18 
alone in the middle. There is this verse * 
about it:

t1 After describing the Doctrine of Honey, now a 
description is given how it  leads to the result of 
liberation.

2 First, by rising and setting, tbe sun confers on crea­
tures the favour of acquiring and enjoying the results 
of the ir religious performances. After tha t, when 
they have enjoyed the fruits of their Karma, he 
causes them to be dissolved into himself. After 
favouring the creatures In th is m anner the sun rises 
above these duties towards the creatures and 
rem ains in his own original splendour alone as 
Brahm an without rising or setting.

3 The use of the  word ‘ sth&ta ’ (remain) suggests 
gradual liberation.
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-TJjis verse is supposed to be the reply given by a 
Yogi who possessed the knowledge of this Doctrine 
of Honey. He followed the practice of the Vasus- 
and others, enjoyed the nectar described above in 
the order given, meditated upon the  sun as his own 
self with concentrated attention and intuited this- 
stanza. An enquirer questioned him : ‘ You have 
returned from the sphere of Brahman. Does the 
sun cut short the span of the life of creatures there 
also by his diurnal rotations just as he does here in. 
our world ?’]

5t t t l 5! =? f5ff® pr s n fv q p r  iK-TTO I

u ?fw irk,

* d Never eft there [ t ^  s^tT does this happen] 
SRW  fstwifa ( =  (there the sun) never set
if Sfcqm nor (the sun) rose, ^qr: O gods %q 

by this (my assertion of the) tru th  3̂  I jrfJJtr 
from Brahman HT fqRlfqfq may not fall sfp.

2. ‘Never does this happen there. Never 
did the sun set there nor did it rise. 0  gods,1 
by this, my assertion of the truth, may I  not 
fall from Brahman.’

[‘ Since you are the  witnesses, listen to w hat I 
have said, i.e., the tru th  of my statem ent is unassail- 
ed since you are the witnesses.]

\ v J f t y  o h a n d o g y a  u p a n i s a d  o ) J i j



*  |  <TT r̂ R !  ^ R  il 

tW T ^ ^  *T asfrqfaffir %T II ? II

WT For him (the knower) g ? I  verily (the 
sun) neither rises sj faxaRfer nor sets. «l: he who 
tFlHJ this 5f<plTrf'r)briyi secret of Brahman (i.e. the 
Vedas) thus %5[ knows, 3T̂ f for him gf><P
.perpetual f̂ qfl day sdffcT % there is. ,

8. Verily, for h im 1 the sun neither rises 
nor sets.2 He who thus knows th is  secret of 
the Vedas, for him, there  is perpetual day*

[‘ This is the sanction of the S'ruti or t he Yogi’s 
statement.

’The meaning is that tho knower becomes the 
eternal unborn Brahman, not conditioned by time 
as marked by the rising and setting of the sun.

'Because he becomes self-luminous, having 
realized himself as Brahman.]

t̂ cFj w t  s r s n q fa W

f r a i

m  jfcrrc i) v ti

f  T(?Rf 'i’ll is (Doctrine of Honey) a SIT Brahma 
(Hirauyagarbha) SfSTFFP) to Prajapati (Viriit). 
imparted, Ŝ Trcfct: Prajapati to Manu, U§: Mann

/ s # * -  ■ gc>5x
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to (Ilia) progeny. this very WJJ (know­
ledge of) Brahman fVcfr the father g3fl<q[ to his 
eldest son Sgratfirsi 3?WJih to Uddntaka Sruui h>jR told.

4. H iranyagarbha im parted th is  D octrine of 
Honey to P rajapati, P rajapati to M anu, and 
Maim to  h is progeny. And the  fa ther to ld  h is  
eldest son Uddalaka Aruni th is  very knowledge 
of B rahm an.

f8f m  qsfm -

m T O  II II

313 ePT. This very 5fff (knowledge of) Brahman 
(Honey) ftclf a father 34g;<g gvTFfl to his eldest son.
41 or jftrifMfiq: to’any other worthy disciple
florid may declare.

5. A fa th e r m ay declare to his eldest son or 
to  any o th er w orthy disciple th is  very know­
ledge of Honey.

w * r c m  f t o s ? :  # # d t  

w  i° r r  t o  ^  r t o ?  t o  ^

#  it ^ n w s i  ii ?? ii
4 And not to ariyono:elsa 3ifi even

if 8R$;him sea-girt ^rq: this (earth)
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«R3=q with wealth ^tfq; filled one should offer. 
Vdcf this (doctrine) d$ certainly cTcT: than tha t 

is greater, more fruitful $[%. TTriff̂ W cTcf: fly: $fcE 
(Repetition implies reverence for the knowledge).

6. And n o t to  any one else, even if one 
should offer h im  th is  sea-girt ea rth  filled with, 
w ealth . T h is (doctrine) is certa in ly  g rea ter 
th a n  th a t. T h is certa in ly  is g rea te r th a n  th a t.

SECTION TWELVE

*TR^t *U m  ^  qfosr t o

^  11 ? 11

%q( ^  Whatever being exists 
(is) all this I  indeed tffrjsf) Gayatri. 3 ft? speech ^ 
indeed dF-J5ft is Gayatri; [eRfllff. for] speech % 
indeed HfW. of all this that exists dT'-lfa vj
siDgs WTdd =3 and removes fear, protects.

1. G ay atri1 * indeed is all th is , w hatever
being exists. Speech indeed is  G ayatri ;3 fo r
speech indeed sings and removes fear* of all 
th is  th a t  exists.4

I1 As the doctrine of Brahman narrated above 
leads to such excellent and transcendental results,

\ \  ^ 1 2 )f i  CHANDOGAA UPANI8AD W ^ J



lfc> shoidd be explained in another way also. So 
the meditation on Brahman as GayatrT is being 
narrated here,

2 Since a metre cannot bo everything, it is shown 
that Gayatri is speech, which is the source of the 
Gflyatrl metre.

s Speech, as words, names all beings as * the  oow 
' the horse \  and the like and it encourages them  not 
to fear and as a result they are protected from all 
causes of fear. That speech sings and protects all 
things is due to the fact of its being identical with 
GayatrT. The Gayatri is called 1 Gayatri ’ because it 
sings (gRyati), and protects (trSyate).

* Gayatri is the  name of a Yedic. metre. A parti­
cular variety of it has four feet, each having six sylla­
bles, be., it has 24 syllables. The metres like Usnik, 
Annstubh, Brhatt, Tri^tubh and Jagati have in each 
foot 7, 8, 9, 11 and 12 syllables respectively. So 
each of them has, more syllables than Gayatri, 
Without th e  lesser number, the bigger number 
cannot come, i.e. the lesser number is spread over 
the bigger num ber; so it is the root of all others. 
Hence Gayatri is the greatest among the  metres. 
(c£. 1 GayatrT is the mother of all m etres.’) More­
over, it is said that the gods failed to get Soma 
through Tristnbh and Jagati, and got it through 
GayatrT. In  this way also Gayatri (i.e. the Rk with 
the Gftyatrl metre) has been recognized as the 
greatest (Gita 10. 85). I t  is specially sacred to the 
BrAhmanas. For all these reasons, Brahman may
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^~l5e expounded and meditated upon by means of 
G&yatrT.]

q i  % ?tt n M H  m  # ® sn R T *

a ?  vjrf i r f ^ i r a m  H ^  n

ar H W That which is this Gayatri OT 31SJ 
even that is ffipft what this earth is ; $RFBTH
on this (earth) ffc for |*H W  all the beings 
Rfafg^ are established, ^  it H (and
they) do not transcend.

2. T hat w hich is th is  Gayatri, even th a t 
is  th is  e a r th ; for on. th is  earth  are all the  beings 
established and they  do n o t transcend it.1

[' Gayatri is related to all beings by singing and 
protecting. As all beings, animate or inanimate, 
rest on the earth and never transcend it, the earth 
is also related to all beings. Hence Gayatri is 
.identified with the earth.]

m  1r # re t* T  m  

Hiurr:

!! ? II

on q gj That which is this earth WW
even that is this aif^d. g^T in respect of this person 

^  what this body is ; in this (body)
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' m  for $% these SI'JTT; Prana;- (senses) srfcifScfT: are- 
established, tidd. it (body) ffd indeed d 8»{?Rfotf% 
(and they) do not transcend.

8. That which is this earth (as Gayatrl), 
even that is this, i.e. this body in respect of 
this person;1 for these senses are indeed 
established in this body and they do not 
transcend it.a

[' Though the body is the aggregate of five 
elements, it is predominantly constituted of the 
element of earth. Hence the body is identical with 
the elemental earth.

2 The body and Gayatrl are identical, because like 
Gayatrl it also is related to the Prana, called the 
Bhtitas (elements).]

sn i3TU s rm fp r

II V 1!

*><T. d riff. That which is in respect of a person 
the body Td fid. tha t again is (identical 

with) Jiff th a t which is sifeud. gfG sj-fT: within
this body the h e a r t; 3ffjgtd. in it f | for %if these
Sfiofi; senses Slfclfĝ r. are established, gdd. it tnf indeed 
d (and they) do not transcend.

— ^ \ V \



Y ^  .■&$' That which is the body in respect of a 
person, even that is (identical with) the heart 
within this body ; for these senses are indeed 
established in it and they do not transcend it.

I<?t ^sqeT f 'qffw i * r m t  i \ \ \  i

ÎT rrqi This well-known Gayatrl is
four-footed, qffwr and sixfold. M  this (Gftyatrl 
Brahman) in the (following) Rk sPhUdJtf is (thus) 
expressed.

5. This well-known Gayatrl is four-footed 
and sixfold.1 This Gayatrl Brahman is thus 
expressed in the following Ek :

[' The Gayatrl is sixfold in the shape of speech, 
beings, earth, body, heart and Prfma. Though 
speech and Prana are mentioned to show the relation 
of Gayatrl and the heart with all beings, it is taken 
as a form of the Gayatrl. The four feet of the 
Gayatrl are beings, earth, body, and heart. This- 
also is stated for the purpose of meditation.]

ttffiTT ddT a* I
qprrsrcr m  fe fa  a ii^ ii

3j£?f Of this (Brahman called Gayatrl) is the 
greatness dfdldt, such, dd: ^  even than this (Gayatrl

_
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world) 1JP: the Parson (Brahman) RRrqr js 
greater, ?Rt (=*«*ffti) *̂ Tlf% all beings (this world) 

of Him cin?: is a quarter; 8PER of His fsjcjiq; (the 
other) three quarters fVfe in heaven spjqq (con­
stitute) immortality (signifies the ending of the 
Mantra).

<J. Such  is the greatness of th is  (B rahm an 
called Gayatii). The Person is even greater 
than  th is . All th is  world is a q u a rte r of tlim , 
the o ther three q u arte rs  of H is (constitu te) 
im m orta lity  in heaven.1

I There is no division in Brahman ; but to make it 
clear that compared to the phenomenal world Brah­
man is infinite, the parts are assumed and it is said 
that Brahman emanates only in one part, whereas 
in the other three parts It is immortal or un­
changeable.]

^  H q ffH t P T T 3 T W : || vs ||

®nr ^  q t s w r i :  3 ^ r  ^ n ^ f r  q V I
5 ^  3TO5TJ | |  £ ||

5 ? ^  v m  ^  %  11 P 11

#  gtecsr: 11 n  11



Which 3 verily ail. that; Sff 5% is {designated 
as the three footed) Brahman (through Gayatrl)
3cf that this 3TR indeed 3: which (is) §WRt 
outside the body awj, this ®rr̂ T*ET: Akfe'a. 3W dt.«if^ 
outside the ody 5f: that which ^ verily 3TI«FF5T: 
is the Akfts’a.

®PIJJ This indeed H: tha t which (is) 3?f?T:
inside the body afJj^ this SfTWfr: Akas'a. p%  RfJ=rT; 
inside the body that *1: which g verily 3trfF5f: 
is the AkSs'a.

This indeed €! th a t which (is) 
within (the lotus of) the heart spjq this en̂ BIST; 

Akfts’a. sarat. th a t (Brahman called the AkSs'a in the 
heart) ^  this ’i'JIif.is all-filling aiaqff̂  and unmoving, 
unchanging. he who u;iq thus knows
(Brahman), iwfac aii-fllling aiSRfcifft'rj and unchanging 
fcPA3( prosperity 3*1% gets.

7-9. That1 which is (designated as) Brah­
man, even that is this Akas'a outside thejbodv. 
That which is the Akas'a outside the body,, 
even that is the Akas'a inside the body. That 
which is the Akas'a inside the body, even that 
is this Akas'a within the (lotus of the) heart.* 
This Brahman is all-filling * and unchanging.4 
He who knows (Brahman) thus, gets all-filling 
and unchanging prosperity.*

c u a n d o g y a  u p a n i s a d  ^
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Brahman as GllyatrT which is to be worshipped, 
is again to be meditated upon in the Akite’a of the 
heart. For this, the discussion on the latter is begun.

2 Though the Akas'a is one, it is divided into three 
parts because of the variety of experiences. So it is 
only a division of the adjunct. In  the waking state, 
objects giving pleasure are felt in the outside Akas'a; 
but there is much unhappiness also. In the dream 
state, pleasure is enjoyed with the mind in the 
Akas'a inside the body ; the unhappiness is com­
paratively less there. In deep sleep, when the 
function of the intellect disappears, only joy, free 
from all pain, is felt in the Akas'a of the heart. Thus 
by gradually confining the Akas’a within the heart, 
it is shown that this place is the supreme one. So the 
mind must he concentrated in the Akas'a of the heart.

3 That is, Brahman is not merely confined in the 
Akas'a of the heart ; I t  is omnipresent.

4 Other beings are pdrishable being changeable and 
limited ; but the Brahman in the Akas'a of the heart 
is unchanging and imperishable.

'ibis is a secondary result. The primary’ result 
is the realization of Brahman. The knowor becomes 
liberated in this very life, i.e. becomes Brahman.]

SECTION THIRTEEN

I f f  W  I P 5 CHANDOGYA UBANISAD W ®



—<<l

%  11 l  \\

cPfq tjer^q Of the said heart (there are) ? I
indeed W  five doors guarded by the gods.
®fl-q of this (heart) g: (he who is in) tha t *?; which 

is the eastern door, hole Q: he srp»T: is Prflna. 
dd, he ^g: is the eye, H: he is the son. dff.
that (Brahman called Prana) this ^5t: bright* 
ness BMFJTff and the source of food sfcl as OTHftg 
should be meditated upon. *T: he who t^q; thus 
meditates, resplendent 3T5JTB and an eater of
f ood becomes,

1. Of the said heart,1 there are, indeed, five 
doors* guarded by the gods. (He who is in) 
that which is the eastern doors of this, is 
Prana. He is the eye, he is the sun.* This 
^Brahman called Prana) should ho meditated 
upon as brightness 8 and as the source of food.®
He who meditates thus, becomes resplendent 
and an eater of food.7

[l As a part of the meditation on Brahman called 
GSyatrT, this meditation on the door-keepers is being 
prescribed Just as in the ordinary world, if the 
door-keepers are pleased, one may easily approach 
the king, so, too, in the present case.

I f  J ff l3 J j c h 5.n d .o g y a  h p a n i s a d
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The door-ways through which one can get at the- \ 
heavenly regions. \

3 The particular breath that moves forward along 
the opening in the heart of a man sitting facing the 
east.

1 The sun, the deity of the eye, resides in the eye 
and sees forms; so it is identical with the eye- 
Again without Prana, the eye etc. cannot function ; 
so they are identical. In the S'ruti (Pras'na 3. 8) it 
is said, ‘ The sun is the exterior Prana.’ Again Prfma 
is all beings also; hence the sun and the Prana are 
identical. That the sun, the deity of the eye, resides 
in the eye, is stated by the S'rnti (Br. 8.9.20). The 
external objects of enjoyment remain in the heart 
as impressions; therefore the sun residing in the  
external forms is residing in the heart in the form of 
those impressions. Thus as the Prana resides both 
in the forms and in the heart, it is called the sun 
and the eye (cf. Ch. 8.19. 1-2).

i Both as the eye and as the sun, the Brahman 
known as Prana is bright.

" ‘From the sun comes rain, from rain food, and 
then the creatures are born.’ Therefore the sun is 
the beginning of this causal chain.

1 This is a secondary result. Satisfying the gate­
keeper through meditation and realizing with his 
help the Supreme Self form the primary result.]

^  II ^  II
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^ ^ • i r A n d  tm - Of this (heart) *f: w hich**#* gfa: 
is the southern door Q: (he who is in) that 

- is VyRna. clff he is the ear, fief he ^s^TT; is the
^noon. ciff tha t (Brahman called VyRna) TTfjŷ  this sft: 
k| prosperity *151; =3 and fame sfcl as should be

/m ed ita ted  upon. *!'■ who d=rn thus meditates 
, prosperous (and) fatuous *P=lfcT becomes.

! * 2. And (he who is in) that which is the 
southern door of this (heart), is Vyana.1 He 
is the ear, he is the moon.2 This (Brahman 
called Vyana) should be meditated upon as 
prosperity and fame.8 He who meditates thus 
1 ecomes prosperous and famous.

f1 That is, the air with which vigorous deeds are 
performed or the air that appears in different, joints 
in various ways (cf. Pras’na 8.6).

s Vyana is related to both the ear and the moon. 
About the ear and the moon it is said in the S'ruti,
‘ By means of the ear (of the Virat) are created the 
quarters and also the moon.’

4 The ear and the moon are the causes of know­
ledge and food respectively. Knowledge and food 
are the cause of prosperity and prosperity is the 
ca.ise of fame. As VyRna is related to the ear and 
the  moon, it also has these two attributes.]

m  h i ? i^h p

^  ii ? ii
14
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ajsj And 3?^ of this (heart) «: which Sc^. ff>f: 
ia the western door ff: (ho who is in) tha t 3WT; is 
Apflna. *1T ho is speech, fi: he ajfjT; is fire. rid that 
(Brahman called Apana) this the Inly
effulgence born of sacred wisdom aMSfq (and) ue 
source of food f̂% as ^iralrT should bo medite i ad 
upon. who trejq thus %3[ meditates sift' hi
radiant with the holy effulgence born of sas d 
wisdom 5gsiT̂ : (and also) an eater of food -nijf
becomes.

3. And (he who is in) that which is the 
western door of this (heart), is Apana.1 He is 
speech, he is fire.® This (Brahman called 
Apana) should be meditated upon as the holy 
effulgence * born of sacred wisdom and as the 
source of food.4 He who meditates thus be­
comes radiant with the holy effulgence bom f 
sacred wisdom and also an eater of food.

[* The air th a t moves downward for the purpose of 
excretion (of. Ch. 1.8,8).

1 Fire, the presiding deity of the organ of spe« b, 
is speech. According to the S’ruti (Ch. 6.21.2), speech 
is ApAna. Hence Apana, speech and fire are identical.

* Because it is connected w ith the duties th a t re 
to be performed with the help of sacrificial fire, it. is 
connected with Apana also.

‘ W ith the help of A puna, food is swallowed; o 
Apana is prior to food.]
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*TF*rcfa ^  n v  ii

stsi And S}^ of th is (heart) 3f: which 3̂ §L gfa; 
is the northern door 3: (he who is in) tha t ^ffR; is 
SamflDa. he *TR: is the mind, 3: ho ig
Parjanya (the rain-god), clrf that (Brahman called 
Satnima) tr<^ this ah*tfS: fame sgfg': ^  and grace ?f?T
as 3qra)r! should be meditated upon. ?f: who yqij thus 

meditates famous sgfgirrc; (and) graceful
*T?fcS becomes.

4. And (lie who is in) that which is the 
northern door of this (heart), is Samana.1 He 
is the mind, he is Parjanya (the rain-god).*
This (Brahman called Samana) should be 
meditated upon as fame5 and grace. He who 
meditates thus becomes famous and graceful.

I1 The air that assimilates all food and drink, 
reducing them to evenness (of. Pras'na 4. 4).

* According to the S'ruti (Ch. 5 .22 .2) Samana 
is related to the mind. And according to another 
Vedic statement, Varuna is related to the mind.
One should meditate upon Apana, mind and Varuna, 
thus related.

5 From the mind comes knowledge ; and through 
knowledge fame is achieved. Fame here is renown

/ I
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""" ^unknown to oneself, grace is the same within one's 
knowledge as it is possible to have renown from 
physical charm.]

m  g f a j  ** g ^ R :  <n§: w

*T ^  k (  II II

3fg And of this (heart) q: which v$sq: §fq; is 
the upper door ?b (he who is in) that is
Udana. d: he «rrg: is the air, q; he afi^j; is the  
Akas’a. d?t that (Brahman called Udana) this- 
5 ^ ;  n strength J?K: q and nobility gffr as 
Should be meditated upon, q: who trqn thus 
meditates # 5 } ^  strong H^qTT (and) noble *?qfd 
becomes.

5. And (he who is in) that which is the 
upper door of this (heart), is Udana.1 He is the 
air, he is the Akas-a.3 This (Brahman called 
Udana) should be meditated upon as strength 
and nobility.3 He who meditates thus becomes 
strong and noble.

[‘The air that proceeds upwards from the sole 
of the to o t. it also aids all efforts for oue*s improve* 
ment (of. Pras'na 4. 4).

1 The interrelated air, Akas'a and Udana should be 
meditated upon. According to the S'ruti (Cb. 5. 23. 2)

/s&s- • Goî X
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n ‘r an|i i j liana are identical. Akls’ft is the snbstratum 
■of the air. And it is said in the S'ruti (Ch. 5. 28. 2):

If air is satisfied, Ak&s'a also is Satisfied.’ Therefore 
they are identical.

Both air and Akas’a are the causes of strength, 
and both are great.]

?T^TT* ^  "T T2f

'f r d  STT^ ^ i f  T̂=FT

<*ta**f 5TT-
<*T% II II

T TT These % verily q® five the persons
under Brahman *;d%T of the heavenly world
SWl: tihc. sentinels, a; he ®[; who these

thus of the heavenly world gRqid.
the sentinels five persons under Brahman

adores (and satisfies them), 8RJ} his f $  in the 
family =fK: a hero is born, q; who
these Ifqtj thus fdUPl ssfavPf of the heavenly world 
gl^qffi the sentinels m  five 35J3WT. persons under 
Brahman T? adores, e: he $5pl$ the heavenly 
world H fcR̂ Td reaches.

6. These, verily, are the five persons under 
.Brahman, the sentinels1 of the heavenly 
world. He who adores thus these five persons

l ’ .( J 1/ ^  GHANDOGYA t jp a n is a d  ;



under Brahman, the sentinels of the heavenly 
world, in his family is a hero born.* He who 
adores thus these five persons under Brahman, 
the sentinels of the heavenly world, reaches 
the heavenly world.

[' The five persons described above in connection 
witii the five doors are the door-keepers of the 
Brahman in the heart, similar to the gate-keepers 
of a king. As ‘ R&ja-purusa ’ means those who 
minister to the king, * Brahma purusa ' means those 
who minister to Brahman. Like the door-keepers 
they also can open or close the entrance to the path of 
the realization of Brahman. It is a fact of ordinary 
experience that so long as the sense-organs, the door­
keepers, are not controlled, the mind refuses to rest 
in the Brahman in the heart on account of its attach­
ment to external objects. When the sense-organs, 
are controlled properly and are identified through 
meditation with their presiding deities such as the 
sun and the rest, then they themselves help in attain­
ing the knowledge of Brahman, (cf. Katha, 2.1.1.)

2 A heroic son is born in the family of this 
worshipper because of the worship of the heroic, 
heavenly sentinels. The Vedic law is that a person 
is inclined to the worship of Brahman only when bis 
debts are discharged by his descendant. Thus the 
son becomes a cause for the attainment of heavenly 
regions which is not separate from the result of 
this Upasana. j

CHANDOGYA UPANISAD [ 3 ^ L



^  f o r t  fir*w :

qrr r̂ r ^ r f ^ r -

f o w p n  p * r

^ fassr s t o t  s rq jp f tf a

# * 5 5 5  ^  % p w t a  v i i  * r? f t

5 j?n ^ ri

w z i  ii ? n i

3!«f Again, 81cf: f^j: this heaven <??: { — TOjJ above 
everything g§g above Qsfa: all ggg above 

*19 ^ 3  3 ^ 3  at%§ in the incomparably good and 
the highest worlds «J?f Suffers the light (of Brahrnan) 
th a t ?(N% shines (as self-effulgent) 3<f gPl even that 

is this light, ^  this *)?f which (is)
3 ^  3Pri: within the body of man. when sjfw j $n(ft 
in this body h*g5PT on touching gfcojirRij of warmth 
*I?R£ f̂ 3tF3ifcl one has a perception ci^q PgT sfe this 
(light) can be seen inasmuch as. qg when qwf the 
ears ajftgJSI on closing fggsqr the sound (of a chariot) 

like, the bellowing of a bull like, 3g55fl:
31P: (the sound) of a blazing fire £3 like 
one hears something t?9T 3J[%: it can be heard 
inasmuch as. fltf (Tftjj on this light £2^ =g seen gj?Tq; q 
and heard ffcl as 3gf?DcT one should meditate. *1: who
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thus meditates on (this) ^Sjsaj: beautiful -gff:
(and) illustrious *nfcf becomes. ??; irft£ ^  (Repeti­
tion indicates reverence to the topic).

7. Again,1 the ligh t of B rahm an th a t shines 
above th is  heavon, above everything, above 
all,1 in th e  incomparably good and the highest 
worlds, even th is  is the light w ith in  the  body 
of m an.8 This ligh t can be seen inasm uch as 
one has a perception of w a rm th 4 when one 
touches the  body. I t  can be heard inasm uch 
as, on closing the  ears, one hears som ething 
like the  sound of a chariot or th e  bellowing of 
a  bull, or the  sound of a blazing fire. One 
should m editate  on th is ligh t as seen and 
heard. One who m editates on th is  thus, 
becomes beautiful and illustrious—yea, one 
who m editates thus.

[‘ How to meditate on Brahman who shines in His 
own glory above even heaven is now being shown in 
the symbol of the form of light in the body.

3 That is, above the transruigratory existence.
8 The regions of Satya etc., wherein reside Hiranya- 

garbha and the like are the highest, because they 
are very near to Brahman, and the light of Brahman 
shines more in these regions.

4 The light of Brahman has entered into the body 
for the purpose of differentiating name and form.

' G° ^ v



The warmth of the body signifies the presence of 
this light. The warmth of the body is the sign of 
the life of creatures also, for when they die, their 
bodies become cold. It is said in the S'ruti also that 
this light merges in the Supreme Deity (Ch. 8.15. 2). 
Therefore warmth is a distinguishing mark of this 
light.]

SECTION FOURTEEN

m  w fc v f  m  gnm rta i

m  ' f w :  p i f

<!%*{ W  H f f f a  11 ? II

All verily this (universe) 8§I is 
Brahman, (for) from Him do all things
originate, into Him do they dissolve and by Him 
are they sustained. SIM; ip tranquillity OTldlrT 
one should meditate on (Him). 8TO for *3<§ indeed <pq- 
one, a person sfijfR: is (such) as is one’s faith— 

in this world one af*H-35§: as one’s
faith is hence a?3f on departing (cf. Gita 8. 6) 
chlf such W d one becomes. [aicf: therefore] 51: one 
"diS’J faith gioffd let (one) cultivate.

1. Verily,1 till th is  universe is B rahm an. 
From H im  do all th ings originate, into Him do 
they dissolve and by Him are they sustained *

W  : §L
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I  I  On Him should one meditate in tranquillity.*
I I  For as is one’s faith, such indeed one i s ;* and
I I  as is one’s faith in this world, such one
■ I  becomes on departing hence. Let one, there­
i n  fore, cultivate faith.

| S  [' After the description of the meditation on Brah
| B  man with the help of symbols, the description of the
|B  meditation on Brahman with attributes is here begun.
I B  1 The phrase ‘ tajjalan ’ is a compressed expression
■ iB| significantly employed by this Upanisad to enunciate

the central principle of devout meditation and 
I f f  worship. Worship and meditation imply the highest
[ B  object on which the mind of the worshipper should
[ B  he fixed and that supreme object is the cause,.
H  suPPort and goal of the universe. These eha-
B  racteristics of the Supreme Being are cryptically
B  brought out by the syllables ‘ ja ‘ la and ‘ an ’ in the
B  expression standing respectively for the verbal roots.

j a n ‘ IT’, and ' a n ’ denoting origination, dissolve- 
B |  fi°n and continuation of existence. Since Brah man is

the one background of the visible universe, which has 
H  D0 existence apart from it, all this is Brahman alone.
j S  3 That is, with the control of mind and senses
I I I  When everything is Brahman, how can there be
B §  hatred or attachment ?
Kg I * The term kratu literally means in Vedic litera-
jKif tnre plan, intention, resolution, determination,
HI purpose and understanding. It is translated here as

‘ faith ’ because this word implies not only the-
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resolution and determination which should charac­
terize the will of a religious aspirant but also the 
feeling of assurance which is essential for the 
religious endeavour taught here.]

*R m : w w ftd  t o t : y irif^ p  w m -
STTcRT Srfjp?: flfflT^-

II ^  ||

TT *T W ^T

S T O W  ? ? T T T O n ^  ^  T O R t|^ %

wqpn^T^TT JW R -
v ? t ii n I

ITfltJW: (He) who is permeating the mind spntpffa:: 
who has Prana for his body mw. whose nature is consci­
ousness ?lcTO|p"7: whose resolve is infallible aflgjRr- 

whose own form is like Akfts'a gl-Rqf whose 
creation is all that exists sfom: whose are all the 
(pure) desires ^U -l: who possesses all the (agree­
able) odours q|«T: who possesses all the (pleasant) 
tastes, all this SfWilff: who exists pervading, 

w?1° is without speech (and other senses)
3WT??: who is free from agitation and eagerness— 

tree this (described in this manner) i) my 3HctlT 
Atman residing in (the lotus of) the heart cffe:
31 than a grain of paddy 31 or than a barley corn



\ \ CHANDOGYA UPAKISAD l3\ S  |

fpsCIÎ  qf or than a mustard seed ^Tffl'&fT. <tl or 
than a grain of millet ^TeFB-^saiT or than the 
kernel of a grain of millet ®P»ftaH; is smaller. X̂Si this 
h  my speur Atman residing in (the lotus of)
the  heart crfqs r̂: than the earth 3*?RR is greater, 

than the sky 3QFJR greater, teN: than 
heaven greater, vpw. than (all) these
worlds greater.

2-3. He,1 who is perm eating th e  mind,® 
who has P ran a  for his body,® whose n a tu re  is 
consciousness/ whose resolve is infallible,5 
whose own form  is like Akas'a/ whose creation is 
all th a t  exists, whose are all the  pure desires,7 
who possesses all the agreeable odours and all 
th e  p leasan t tastes, who exists pervading all 
th is , who is w ith o u t speech (and o th e r senses)/ 
who is free from ag ita tion  and eagerness9— 
th is  m y A tm an,10 residing in (the lo tu s  of) the  
h e a r t—is sm aller th an  a grain of paddy, th an  a 
barley corn, th a n  a m usta rd  seed, th a n  a grain 
of m illet or th a n  the  kernel of a  g ra in  of m illet. 
This my A tm an residing in  (the lo tu s  of) the  
heart is g rea ter than, the  earth , g rea te r th an  
th e  sky, g rea ter th an  h e av e n /1 g rea ter th a n  all 
these  worlds.

[‘The nature of the faith enjoined in the previous 
passage is now described.



mind fonotions in conjunction with the 
appropriate objects contacted through the senses. 
But being constituted of material elements the mind 
operates only when it is permeated by the intelli­
gence of Atman or Spirit. Hence Atman is described 
as above, with the mind for its conditioning factor 
or adjunct.

® Prana is here the subtle body possessing the 
power of knowledge and action. Though this 
adjective is applicable to Jiva it is applied to 
Brahman because of their identity (cf. Mundaka 
8.2.7).

4 According to the Upanisads Atman is of the 
nature of Oaitanya-jyotis, the ultimate principle of 
Intelligence, the nearest analogy to which is light 
which is capable of illuminating all and permeating 
other objects and dispelling darkness. Unlike natu­
ralistic science which explains intelligence in terms 
of physical operations, the Upanisadic doctrine 
teaches it as the original principle, Atman or Spirit, 
which is responsible for the sustenance of the 
universe and the functions of the mind.

5 Whatever is resolved in the Divine Mind infalli­
bly comes to pass.

6 The Upanisad either compares or metaphorically 
identifies Atman with ether because omnipresence, 
subtlety, and absence of form, colour and the like 
are characteristics common to both.

’ Although the text gives only qualities in general,, 
it  is interpreted that only pure, agreeable, and
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/S^^~^0^aon3 forms of those qualities are possessed by the 
Atman, who is mentioned here not only as the Jlva 
hut also as the Divine Ruler (of. Gita 7.7*11).

“By extension, (of. S've. ft. 19.)
"The Divine Ruler is ever perfect and therefore 

has no unfulfilled desires like ordinary souls, who are 
tossed by many desires, constantly agitated by the 
prospects of enjoying what is present and eager for 
what is absent.

■“ Now the identity of the individual Self with the 
Supreme Self is being stated.

11A grain of paddy, barley, mustard, millet and 
its kernel, mentioned in the order of lessening 
magnitude, as a comparison for the Atman dwelling 
in the heart, would seem bo indicate that the Atman 
is of extremely small dimension like an atom. But 
this is not the intention bf the S'ruti, which wants 
to convey only the extreme subtlety of the Spirit.
So in the second part of this passage it declares that 
the Atman is not only vaster than the earth but in 
magnitude surpasses all that exists.

s f o q f  w v -m :  a f w  srifo ? -

tr^TTffhfm ^T'TT T* *? 

ftm:

\  t o  m \

,ff% 'wei II IS
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GWflf (He) whose creation is all that exists 
whose are all the (pure) desires glô fet; who possesses 
all the (agreeable) odours who possesses all
the (pleasant) tastes 9%  all this BP^ra: who 
•exists pervading who is without speech (and
other senses) SRI^; who is free from agitation and 
•eagerness x&: He i» my 3?ptn is Atman 3I?afSf% 
residing in (the lotus of) the heart— He WfJ |e 
Brahman, ffl: hence Si5?T departing Bjfggcg. 
fidTRfl I shall attain to His being sfd this argf true 
faith 5f?*T one who possesses 3 3tft?ci
has no (further) doubt ?fcf f  thus Sandilya
'^n? **T declared. PffTpreW: (Repetition indicates 
reverence).

4. He, whose creation is all th a t exists, 
whose are all the pure desires, who possesses 
*11 tae  agreeable odours and all the pleasant 
tastes, who exists pervading all th is, who is 
w ithout speech (and o ther senses), who is free 
from agitation and eagerness,1 He is my A tm an8 
residing in  (the lo tas of) the heart; He is 
Brahm an. On departing hence I shall a tta in  to 
His being.5 One who possesses th is  true  faith, 
has no fu rther doubt. Thus declared S'anclilya 
-—yea, S'andilya.

[‘ The Divine Ruler endowed with the above 
•qualifications is to be meditated upon. According

’ G°^%x
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S'ri 8’aukaracftrya the object of meditation is the 
Divine Reality indicated by the qualities described 
above and not the mere possession of those attributes.

2 The subject of meditation here is Paramatman, «# 
the Real Self, and not Pratyagiitman, or the immedi­
ate Self of the speaker. If the latter were the- 
intention the qualification ‘ my ’ would he superfluous.

3 The ultimate result is not attained by a worship­
per of Brahman with attributes if he has the know­
ledge of truth only once. He is to think about that 
knowledge even at the moment of bis death ; then/ 
only be goes to the Brahinaloka and attains to His 
being through gradual liberation..]

SECTION FIFTEEN

«t srrafcf i

*r irq  II?If

Having the sky as its hollow qh?- 
p j. (and) the earth for its (curved) bottom $hfl; the 
ch est (i.e. the universe) ^  does not decay.

the quarters (are) fe indeed wai its tW-f: 
corners, and heaven (is) its 3fPq upper
hole (lid). €t: T?: this well-known 1̂51; chest sr^UR; 
is the container of wealth cbWf in it saq f s ^  all 
things rest.



1. The chest1 (i.e. the universe), having the  
sky as its hollow and the earth for its (curved) 
bottom, does not decay.® The quarters are 
indeed its corners and heaven its upper lid.
This well-known chest is the container of 
wealth. AH things3 rest in it.

f1 The meditation which follows is meant to bring 
about; the longevity of a son which is necessary for 
the welfare of the father in after-life. A son who 
has long life alone can acquire the knowledge con­
tained in t he vast, extent of the Vedas and perform 
duties prescribed therein for the benefit, of himself 
and his forefathers (of. Br. 1.6.17).

“''This is not the absolute negation of decay or 
destruction but continuation for an incalculably 
long period (a day of Brahma consisting of four 
thousand human Yogas), for destruction is negated 
absolutely only for the state of liberation or union, 
with Brahman,

3 ‘ All things ’ (idain vis'varu) implies, in religious 
parlance, the sum total of creatures, the results of 
their acts and the means whereby those results are 
brought about.]

m i ’m  *r<M nmi
*r q  iTdilf m i  T%\TT ^  3T
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*
dCT Of that (cheat) Sfrs®ft eastern f%'f> the quarter 

3jj£: Juhu *TPf is named, <?%’cr the southern (quarter) 
UgflWT Sahamana «IW is named, Scft^ the western 
(quarter) l̂iff Eajflx «TR is named, and the
northern, (quarter) gijcir Subhuta WT is named. 5f[g: 
the air (is) their calf. ?j; who of the
quarters qeSiq the calf t p q  this air mjq thus
(as immortal) %3[ knows, ?!: he in mourning
for his son *j never weeps.' ¥?; 3lfs£ I (wishing
my son’s longevity) Rsnq of the quarters qefllj. 
calf tp*. this srrp( air qsnj thus 35[ worship g?id^C 
bo mourn my sort *TF [3?}§?t£ may I never weep.

2. Of th a t1 chest, the eastern quarter is 
named Juhu* the southern is named Saha- 
mana,® the western is named Rajhi* and the 
northern is named Subhuta.* The air is their 
calf * He who knows this air, the calf of the 
quarters, thus (as immortal), never weeps in 
mourning for his son. I, wishing my son’s 
longevity, worship thus this air, the calf of the 
quarters. May I never weep to mourn1 my son.®

[' The quarters of the world-chest are mentioned 
here by name for the purpose of special meditation.

I M t w  CHiNDOGYA UPANISAD l l f i f
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* In a sacrifice oblations are offered into the conse­
crated fire with ladles. There arc four types of there 
separately known as Dbruva, Up&bhrt, Juhu and 
Sruk. The Adhvaryu priest pours the offerings 
placed in the Juhu held by his right hand chanting 
the Mantras. This fact has given rise to the notion 
tha t the eastern quarter, facing which the oblations 
are offered, is also called Juhu,

The Sahamanfi is the region of Yama, in which 
people suffer the results of evil deeds.

4Eajhr is so called because it is ruled by its king 
Vanina or because it is red with the colours of 
evening.

6 Subhuta is so called because it is ruled by such 
prosperous deities as llnbera and others.

* Because a.ir is the product of the quarters.
’ That is, it is the wish of the father that his son

should outlive him.
* Meditating upon the Purusa or the Universal 

Person ensouling the threefold world and the four 
quarters as his consorts and air as the child, one 
should repeat the following Mantra.]

Wfrg T O  VT^SpTJFfTgJTT JTRT JP&SgfrF- 
pBiHT smsg^iJrrpr §en w sfrn - 
^TgdtT W , i) 3 II

In the imperishable chest agq I take 
refuge SHJjfjT SHQdf for such a.nd such and such,,
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Xsx^? .•mtV>/,/ '

~ HfHH in PrSna a #  arpr a?gdf ®rgs»h Hi in Bhflh 
jjqil sjigjfr 3 ^u  3?jg?rr. gq.- in Bhuvah sw/ sifpn 
sigwr gr: in Svah srqii snsĝ f srgur ^ T .

8. I take refuge in the imperishable chest- 
for such and such and such.1 I take refuge in 
Prana for such and such and such. I take 
refuge in Bhiih for such and such and such. I 
take refuge in Bhuvah for such and such and 
such. I take reguge in Svah for such and such 
and such.

P That is, for the sake of the long life of my son 
so and so. The name of the son is to be repeated 
three times, denoted by the word * such ’.]

w  stft t o  #  a irn t m  m  y ti

fk m  i f o t  <TcRNfr*T II *  II

U: [site] I when 3T<f^ said, 3Tmgr in Prana 
aqi} 1 take refuge sRi— (it was because) f'E’J.
^ whatsoever exist 5S*3( ■fRCf all these beings
|  indeed am: are Prana—c!3. so (it was that) aq. in 
this tpt alone sublet I took refuge.

4. When I said, £X take refuge in Prana’, 
(it was because) all these beings, whatsoever 
exist, are indeed Prana. So it was in this 
alone that I took refuge.
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m  t o H  t o  ffw T O s^ fer

w  t o  n  ^  n

a?*I Then ^  when m t ^  I said H- in Bhflh sq%
I take refuge | f t — gfspflJj in the earth JJtRl,
in the sky gqi), in heaven S<7l— tiq only
^  this Bpq^q; I said.

5. Then when I said, ‘ I take refuge in 
Bhiih’, I said only th is: ‘ I take refuge in the 
earth, I take refuge in the sky, I take refuge in 
heaven.’

m  p :  t o  fc^rfir t o  t o  

* r r f r o  T O  fr^ T  II ^  II

«W Then when atsifaq I said g*: in Bhuvah 
st^il I take refuge 5%— arfaq; in Fire auSf, qrp; in 
Air sm , 3ir%ig in the Sun siqit— ?fcf V? only this
eidtoq, I said.

6. Then when I said, ‘ I take refuge in 
Bhuvah ’, 1 said only th is: 11 take refuge in 
Fire, I take refuge in Air, I take refuge in the 
Sun.’

m  qqqta* w* t o  t o  
w w ti; t o  t o H  II «  n 

#  T ^ r :  w e t h ?<< II



8f*I Then 3f?f whan SfqNjf I said ff: in Svafc qqq 
I bake refuge 5%— in the Rgveda 8«l$k âĴ Nq; 
in the Yajurveda sqti, qrq%^ in the Samaveda sqij— 

>TfJ only dth this I said : cfcf ^IRtf (Repeti­
tion indicates the importance of the topic).

7. Then, w hen I  sa id ,41 take refuge in  Svah’, 
I  said only th is  : ‘ I  take refuge in  th e  Rgveda, 
I  take refuge in th e  Yajurveda, I take refuge 
in the  Samaveda—yea, th a t  was w hat I  sa id /

SECTION SIXTEEN

*tpt#  i r M  w<n~

sn®n

u ? u

p q : Man qR truly is the sacrifice. fURf qrfk 
.vhich he passes' (first) the twenty -
four years off they SUck-q^q. are the morning 
libation; (for) the Gayatrl metre
■kidff is made up of twenty-four syllables, STcfiflqrfq; 
and the morning libation is relatod to the
Gayatrl metre. WfR: the Vasus 3ftq ffff with this 
(part of the Purnsa sacrifice) 3T?WW: are connected-

' G°^X
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'JI0P: the Pranas SfRT indeed are the Vasusi, %
they f |  for s^q; this gifq; all ;?TSP#cf make stable.

1. Man,1 truly, is the sacrifice. The twenty- 
four years which he passes (first) are the 
morning libation, for the metre G-ayatrr is 
made up of twenty-four syllables, and the 
morning libation is related to the Gayatrl 
metre. With this the Vasus are connected.8 
The Pranas indeed are the Vasus,4 for they 
make all this stable.8

[‘ It is only when a person is living that he enjoys 
the company of his son and others ; hence the medi­
tation and recitation whereby a man car; prolong Iris 
own life, are now described.

2 The sacrifice called Agni.stoma of the Somayaga 
variety has three libations—in the morning, in the 
midday and in the evening. In this sacrifice a day 
named Sutya is set apart for the extraction of the 
Soma juice for its oblation and for sacramental 
libation three times. According to the Aitareya, 
Brahmaija the metre relating to morning, midday and 
evening libations are Gayatrl, Trii-stubh and Jagati; 
and the gods connected with these metres are Agni and 
the Vasus for the first, Indra and the Budras for the 
second and the Vis'vadevasand the Adityas for the last.

* That is, they being the deities of the libations are 
their lords; so they are the lords of this Puriua 
Yajha (man-sacrifice) also.

yjjr  -Gojr\



4 The Vasus (good or bright ones) are gods in the 
Vedas, generally identified with the Adityas, Marufcs, 
As'vins, Indra, Osas, Rudra, Vayu, and the like. In 
later works they denote a divine group or Gana- 
devata, and are eight in number differently named.

6 The ‘ Pranas ’ here stands for both the senses and 
the vital breaths. It is only when the Prana abides 
in the body tha t all these creatures continue to live.]

f t  $  ^ r r a i^ R  m i

SffRi ^

f  *nrf?r ii ^  n

During this period of life nq; him 
anything (e.g. illness) ^Tclifq causes pain 

if, ff; he should repeat (this Mantra)—amr: 
nm : O Prarias, Vasus # of mine fqq; this suff.qqqqp 
morning libation *?rsqffS[gq̂  qqqq: with the midday 
libation aijJflSfljjgcT unite 3>fd. 3|T: 31?q[ I who am a 
sacrifice STfOTHfR dfJgfR of the Vasus who are the 
Pranas qsq in the midst fqvSRftq may not be lost 
^fd. efff: f  from that (illness) ^-tTpq (he) recovers 
d, q surely sprq: f  healthy qqfci (and) becomes.

2. During this period of life if anything 
(e.g. illness) causes him pain, he should repeat:
O Pranas, Vasus, unite this morning libation

I*. \ ML .2 ^ 2  CHA.NDOGYA UPANISAD n W |  ,



•of mine with the midday libation.* May I who 
am a iacrifiee! not he lost in the midst of the 
Yasus who are the Pranas.’3 He surely recovers 
from that and becomes healthy.

[* That is, add the first period of life to the second, 
so that I may complete my first period and reach the 
second.

2 The whole duration of life has been already con­
ceived of as a continuous sacrifice, and a man is 
therefore called a sacrifice. Discontinuity or gap in a 
sacrifice makes it void of results ; so do also disease 
and sudden death before the span of life ordained by 
the scriptures is complete,

‘ They are the lords of the morning libation.]

m  *TTR

■W * sj S3 *
W R  3 R H W : STT̂TT W  ^

i m  ii * ii

31*1 Now qifh which ■*§: -iqtf't (are his
next) forty-four years cic! they eq.-m are
the midday libation, (for) the Tristubh metre

is made up of forty-four syllables, 
and the midday libation is

related to the Tristubh metre. $s?T; the Endras 
<!fF, with this (part of the Purusa sacrifice)

CIIANDOGYA. UPANIBAD 2 8 a S T  1
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are connected. S If: the Pranas *FT=[ indeed 

'̂ jfr: are the Rudras, dd they {\ for STif this 
all cause to weep,

8. Now, (his next) forty-four years are the 
midday libation,1 (for) the metre Tristubh is 
made up of forty-four syllables, and the midday 
libation is related to the T ristubh metre. With 
this, the Rttdras are connected. The Pranas 
indeed are the Rudras, for they cause all this 
(universe) to weep.*

(* The next period of forty-four years and the 
Pranas are to be meditated upon as the midday 
libation and the Rudras respectively.

2 That is, as in the ordinary sacrifice the Rudras 
are the deities, so also they are the deities where the 
worshipper himself is considered as a sacrifice. As 
Ganadevata, the Rudras are eleven in number differ­
ently named.]

m  jit o r t* * r4  m

“del II *  II

TdftfiT 3Rif& During this period of life dR him 
anything (e.g. illness) causes pain

if, he SROtf, should repeat—sffUFp. 55ft 0  PrSnas,
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Rudras % of mine $«jip this fguiffyi^n  ̂ midday 
H hut ion ijflftSrH tlq'Jfij with the third libation 3f3*lnT*i;cf 
onite f̂d. sjnq 1 who am a sacrifice SfOIT̂ Ĵ  
?}?rwiFi{ of the Rudras who are the PrAnas ij«d ;T) ^he 
midst Ht may not be lost ^ from
that (illness) |kpgfet (he) recovers fp? surely g 
healthy qfftt (and) becomes.

4. During this period of life if anything 
(e.g. illness) causes him pain, he should repeat:
‘ 0  Priinas, Rudras, unite this midday libation 
of mine with the third libation. May I, who 
am a sacrifice, not be lost in the midst of the 
Rudras who are the Pranas.’ He surely re­
covers from that and becomes healthy.

m  tT ffaSTER qgr*-

sHTdi c ^ w f ^ r r

^F T R rrr: stmt ^T^Rfar^rr ^  f a *  m w z r

ii ^  is

3iSf Then ^ifd which a ig R rirfc  Wqfft (his next) 
forty-eight years cKT. they tJdlTOW}. are the third 
libation. ‘tfUdt the Jagati metre 3fgra?£ff%l?f-3rgjf[p- 
is made up of forty-eight syllables, gtftatnpfq; and the 
third libation OTIdq is related to the Jagati metre.

% dif. with this (part of the Purusa sacrifice)



Jp

'%%̂ TT; the Adityas 3F3ROT: are connected. Sf°lfi 
the Pranas indeed 8?fj&9rr: are the Adityas, x$ 
they f l for ip̂ q this all affect accept.

5. Then (his next) forty-eight years are the 
third libation. The metre Jagatl is made rip 
of forty-eight syllables and the third libation 
is related to the Jagatl metre. With this, 
the Adityas are connected. The Pranas indeed 
are the Adityas,1 for they accept all this.

[‘ The Pranas are the Adityas ; for, just as the sun 
accepts the juice etc., these senses and Prilnas also 
receive sound etc. The Upanisads make use of 
various devices to emphasize or to bring house to our 
mind with vividness some important idea. One of 
these is the method of instituting an etymological . 
•connection, sometimes fancied, between two terms 
■or relations tha t occur in the same context. In this 
section mention is made of the Vasna, the Rudras 
and the Adityas as resident deities of the three 
libations and divisions of life. The Prfinas are 
identified with them and the unbroken continuity of 
life through the favour of PrAna is prayed for in the 
text through the employment of the verbs ‘ vasa- 
yanti ‘ rodayanti ’ and ‘ fidadate These three 
verbs contain the radical elements (vas, rod and 
a+ d a ) also met with in Vasu, Rudra and Aditya. 
The explanations given in the notes above are based 
on this similitude.]

' GcW \
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^ s f f c R q f i r  f t f a s u j 'r a te r  ^ n ^ s n v n  

^T % m  % i % m i

sm rR m T% ^T??f w ^  m t  <ra

I ?  ii *  n

gi3fefl*| a^'lo During this period of life dq̂  him 
anything (e.g. illness) 3 q $ ft causes pain % t

if, H: he WJITcf, should repeat-..STJOTf: 9H^W: O Pranas,
Adityas if of mine |?,H. this ^iRH;Rq th ird  libation 
sJTg: to a fall length of life ^Hgû aigri unite (extend) 

a?f q. I who am a sacrifice SfFiHiq. 3it%STRrH, 
of the Adityas who are the Prftnas *?*>% in the midst' 
J?I fewNfct may not be lost ?fer. clt-Ts ? from that 
(illness) 3rf-p% (he) recovers rnf surely §
healthy *RRf (and) becomes.

6. During this period of Hfe if anything 
(e.g. illness) causes him pain, he should repeat:
1 O Pranas, Adityas, extend this third libation 
of mine to a full length of life.1 May I, who 
am a sacrifice, not bo lost in the midst of the 
Adityas who are the Pranas.’ He surely 
recovers from that and becomes healthy.

P That is. please complete my sacrifice by allowing, 
me to live up to  the full length of life (i.e. 24 + 44 +
48 =  116 years).]

'■/SQk ■ e°^X
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({( J p \m  i OHlNBOGYA UPANISAD I lM l

v  V ^ '  W  % sffe'RT* * ?% W  ^  f t  ^

^  f  « rm i

f ^ T t m # ^ r  f  ’t c t  * m c i  s f t a f t  *r ^ r  

%  II ll f f t  « fk sr: T O *  u ?5. li

d?£. tpfff, This (doctrine of sacrifice) ?. I well-known 
fifgjd, knowing ItarS’# son flftSEfa: Mahidasa 3fT?
?IT said—«: [o?H,3 yon (Death) f%^ why *t my (body) 
trepf. thus fqaqfti do (you) afflict 3J: whoafjjqme vk 'l ao 
1  3sj?Tfa cannot be killed ?fci. G: % he v f a s ;  one 
hundred and sixteen years afjftaif. lived. *f: who 
mp* thus M  knows [9:] ? (he) too q<REm tor
one hundred and sixteen years JT̂ ffafct lives in vigour.

7. Knowing this well-known (doctrine of 
sacrifice), Aitareya Mahidasa said, ‘Why do 
you afflict me thus, me who cannot he 
so killed.’1 He lived for one hundred and 
sixteen years. He, too, who knows thus, lives 
in  vigour for one hundred and sixteen years.

[' Because of this conviction and knowledge of this 
sacrifice.]

SECTION SEVENTEEN

v( m  m  m u

$ tm >  ii ? it
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tl. He (who performs the Purusa sacrifice) Wif, 
that «tf|rf*rafer feels, hunger, ZI3 that f^mfci he feels 
thirst, ^  that ,  *ft ho does not r e j o i c e ^
these «Rar of this (sacrifice) are the initiatory 
rites.

1. That he (who performs the Purusa sacri­
fice) feels hunger, that he feels thirst, that he 
does not rejoice—all these are the initiatory 
rites of this sacrifice.1

['That is, he is to consider these sufferings as the 
initiatory ceremony. In the Soma sacrifice the 
initiation takes place in the following way. Observ­
ing restraint in all things the sacrifieer, on the 
first day, should sit on the black skin, put on a 
turban made of grass, keep the horn of a deer in the 
corner of his cloth and hold a stick made of the 
branch of a fig tree-in the hand. He is to perform 
the initiatory sacrifice called Isti and after initiation 
should take only milk twice a day. Gradually the 
quantity of milk is to be reduced and on the last day 
he should take only the remains of the offerings 
During the sacrifice the initiated person must remain 
uxed till sunset in one place. So this initiatory rite 
is full of pains ; and the pains of life are also similar 
to the pains of initiation.]
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m  And «ra; th a t he eats, that ft«rfcf he
drinks, ^  tha t ?flrt be rejoioes—SRC all these -3TÔ : 
Upasadas tTfct approach.

2, And, that he eats, that he drinks, that 
he rejoices—all these approach Upasadas.*

[‘ That is, one should look upon the causes of 
those pains and their remedies as Upasadas. CJpasat 
is a sacrifice belonging to the variety of Istis, i.e. the 
sacrifice with oblations of clarified butter performed 
in the holy fire. It is begun on the day following 
the initiatory rites, and is performed according to 
proper rules twice or thrice daily for three days 
before the Soma sacrifice. One ought not to take 
food before initiation, but during Upasat, milk may 
be taken. So compared to initiation, it gives more 
happiness. Especially when the conclusion of the 
sacrifice gradually approaches, the sacrificer gets 
confidence and courage and becomes more happy. 
Similarly in our daily lives also, because of the 
taking of food and drink, pain ceases and joy is 
attained.]

m

II ? II

sis* And ijff that he laughs, that 3T̂ f?i
he eats, that as one of a couple he

...........  '• ' v ; 1 '
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behaves— all these ^§tl-sT#: Sfcuta (Stotra) and 
Sastra tr?j indeed approach.

3. And, that he laughs, that he eats, that 
he behaves as one of a couple—all these 
approach Stotra and S'astra.*

[‘ S'arhsana means praise or Stuti. The Mantra 
by which Saiiisana is done is called S’astra. The Rk~ 
mantras when sung in tune become Santana; they 
are the Stotras. In the three libations (cf. note on>
S. 16, 1) of Sonia sacrifice, the Hotr priest and bis 
assistants, Mail rfc va run a, BrithmanacchainsI and 
Aechaviik sit in their respective places near the fire- 
(Dhisnya) and recite the S'astras, Before each 
Sastra, the Udgiltr priests sing the Stotra. In the 
S’astra there are some Rk-suktas. These Suktas arc 
the main part of the Sastra. In some Suktas, the 
Nivit-mantra (i.e. the Mantra with short words) is to 
be recited. Both Stotra and Sastra are full of sound ; 
laughing etc. correspond to them.]

cTT m y  n v  ii

31*1 And which (are his) m: austerity 
gifts uprightness non-violence
truthfulness f̂ci— cfi: all these epq of this (sacrifice) 

are the largesses (given to the priest).
16
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4. And his austerity, gifts, uprightness, non ­
violence, and truth fulness—-all these are the 
largesses of this sacrifice.1

[* Austerity etc. should be looked upon as gifts for 
the priest, for there is similarity between the two. 
By giving Daksipa in the ritualistic sacrifice, 
righteousness increases ; austerity etc. in a worship­
per’s life also produce similar result. Because of 
these similarities, man must himself be looked upon 
as a sacrifice—that is the purport of these two 
sections.]

w n l w ?  ii \  ii

Therefore (people) say ffbqfo sosyati
{will procreate) asosta (has procreated) §fcf. «$;?: 
again WFq of this (sacrifice) fief, tha t gsf is the
procreation, birth, and death is the
Avabhrtha (final) bath.

5, Therefore1 people say ‘sosyati’ (will 
procreate), and 1 asosta ’ (has procreated).1 
Again, that is the procreation of this,* and 
death is the Avabhrta bath.4

[’ Man himself is the sacrifice. Therefore regard­
ing both man and ritualistic sacrifice people say 
* sosyati ’ and ‘ asosta

... . •    • -    -|"   ■ 1 ■ ...... ...



2In the case of man, these two words mean, ‘ his 
m other will give birth to him ’ and ‘ his mother has 
given birth to him \  In the case of sacrifice they 
mean, ‘ he will extract the Soma juice ’ and ‘ he has 
extracted the Soma juice

The root ‘ su ’ means gi ving birth to a. child and the 
root su ’ means squeezing out the Soma juice. The 
word ‘ savana ’ is derived from both the ro o ts ; so 
‘ savana ’ can be applied in both these meanings. 
Hence man himself is to be looked upon as the 
sacrifice. In the case of Purusa (man) sacrifice, man 
■is born ; and in the case of Soma sacrifice Soma is 
extracted.

3 Of both it can be said that it has been procreated 
(asya ntpadanam). In the case of man it means 
th a t man is b o rn ; and in the case of sacrifice it 
means th a t it has been commenced. The fact of 
the man being connected, like the sacrifice, with 
such expressions as ‘ sosyati ’ and ‘ asosfca’, consti­
tu tes his birth (or rebirth),

* As the ritualistic sacrifice concludes with 
its  Avabhrta (i.e. the bath taken a t the end of the 
sacrifice indicating its completion), man’s life con­
cludes with death. At the completion of Soma 
sacrifice the aacrificer along with his wife takes 
his bath, changes his clothes and goes hack to the 
place of Devayajana to perform Udanlya Isti etc. 
While bathing, the deer skin etc. taken during 
the intiation are given up. Obsequial rites also are 
similar.]
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q|f: Ghora 3flff;[e: Angiraaa (of the Ahgirasa
family) dd, f  ĤlcL this well-known (doctrine) %*$33TW 
$«nire to Devaki’a son Krsna 3fd?T having expounded 
gsjR said—H: be (such a knower) -3pcfaw.rq_ at the 
time of death tfdd this triad sfaifad should take 
refuge in, repeat—SfPddd, the imperishable Thou 
art, 5^5 UJ the unchangeable 31 fa Thou art, slf'TOFtldR. 
the subtle essence of Prana dffa Thou art $fd.
H: ho (Ky§na on hearing the above) sifqqra; thirstless,, 
without any desire to learn other doctrines 
verily *fa[3 became. 93 in regard to this (about the 
sun propounded in the aforesaid three Tfajus 
Mantras) Td these g two Rk stanzas Odd: 
thtjre are.

6. Ghora- Angiraaa expounded this well- 
known doctrine to Devaki’s son Krsna and 
said, ‘ Such a knower should, at the time of 
death, repeat this triad—“Thou1 art the im­
perishable, Thou art the unchangeable, Thou 
art the subtle essence of Prana.” (On hearing 
the above) he3 became thirstless. There are 
these two Bk stanzas in regard to this.

I I I  q t
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[* That is, the Person residing in the sun and 
identified with Prana. The Purusa is the divine 
form of the Pranas.

1 hat is, Devaki ’3 son Krsna. Sri S'ankarii- 
cSrya states that the mention of Tirana is only for 
the purpose of bringing out the excellence of this 
VidyS. He says that the desire for Vidyas was 
Quenched in the mind of Krsna after listening to the 
instruction of Ghora Aiigirasa. The Mlmamsakas 
whose central dogma is that every syllable of the 
S'ruti is beginningless and eternal would consider 
the reference to Krsna as an Arthavada and not as 
an allusion to the historical personality. Students 
o f the history of thought, however, find a definite 
reference to the teacher of the Gita in the epithet 
Devakiputra. This conclusion is rendered prob­
able by the identification of man and sacrifice 
(corresponding to the Gita ideal of the dedication 
of every activity of life to the Divine) and by the 
long life of S'rl Tirana extending to 128 years des­
cribed in the Bhagavata while a period of 118 years 
is considered normal in this Vidya, In this passage 
.historians find the earliest reference to S'rl Krsna 
which cannot be dismissed as legendary.)

f o r :  i 33#  m m x f i

t p - R  srrC  * r :  w  m i  f o r r  q f o i n r
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II vs II sfd

I! ?^9 II

sivR̂ l Of the ancient Ono \cTO: who islthe seedfof 
the universe aricT.-  ̂everywhere [Wfcd see],

3TO [3{q^ «Rf. which dispels] darkness 3VUR. 
highest the light gR-q^cf: having perceived
qjjij we, too 33-iSTJlrH may reach (it), our own 
i,e. the light in our own heart 3?RR. highest 'WJcT: 
having perceived %qsjr in all gods IfaR shining 
(which is) the impeller (of water, rays of light 
and the Prftnas) 3 ^  highest ^RFci: (that) light 
[3?n;g we have reached] fRf. s^fg; 3tWR «?%: 
(Repetition indicates the end of the assumption 
of Purnsa sacrifice),

7. (Those lrnowers of Brahman who have 
purified their mind through the withdrawal of 
the senses and other means like Brahmacarya) 
see everywhere (the day-like supreme light) of 
the ancient One who is the seed of the uni­
verse, (the light that shines in the Effulgent 
Brahman).*

May we, too, having perceived the highest 
light which dispels darkness, reach it. Having 
perceived the highest light in our own heart 
we have reached that highest light, which is 
the dispeller (of water, rays of light and the-



P

Pranas), shining in all gods—yea, we have 
reached that highest light.2

P This first Uk (Rgveda 8. 6. 80), of which a 
portion only is given in the text, is similar in ideas 
to Rgveda 1.22.20.

’ This is the second Rk (Rgveda 1.50.10),]

SECTION EIGHTEEN

*R t awr-

^ n f # r r r  it ? n

*rsj: The mind stgr is Brahman thus 3'mltd one 
should meditate, this is (the meditation)
with regard to the body (including the mind), m  
next eiPdtfcUJ (the meditation) with regard to the 
gods—3W'*T5i: the Akas'a snp 8 Brahman R̂i thus (one 
should meditate), i? with regard to the
body ^  and with regard to the gods 3»iqi^
both (the meditations) Jggfci are being
enjoined,

1. The mind is Brahman,1 thus one should 
meditate—this is (the meditation) with regard 
to the body (including the mind). Next, the 
meditation with regard to the  gods—the Akas'a 
is Brahman, thus (one should meditate).

GHANDOGYA UPANISAD ‘2 4 ^ 1  J
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Both the meditations, with regard to the body 
and with regard to the gods are being enjoined.

['* i n  3.14,2, Brahman has been explained as of the  
nature of mind and the form of Akfis’a. This 
•description is based upon a partial view of the  
nature of Brahman. One who cannot look upon 
Brahman as such is advised to m editate upon mind 
and AkSs'a as the com plete Brahman. Here, in the  
mind (i.e. in the internal organ) Brahm an is  in tu ite d ; 
and Ak&s'a is all-pervading and w ithout lim itations. 
Moreover, both mind and Akfls’a are subtle. Hence
both are suitable symbols of Brahman.]

cTFfqT t̂ *TIaT* <*$£*♦

s * H  *13*

^ ^ v iq T rtf  ^  II \  i>

dd g-ld T his same Brahm an (called Mind) 
•^gsqra: has four feet— the organ of speech qj3[: 
is one foot, ai°T; Prana (the organ of smell) iR b  
th e  eye qi?:, dtoH. the ear 'll?:— ifa  th is  
is with reference to the body. 3R  next 
w ith  reference to  the gods— 3 # :  Agni (Are) m : ,

Yayu (air) qi^:, anfqefl: Adicya (the sun) qjcf:, 
th e  quarters qr?:, ffd thus apatfffJR. q SffqqqdH ^

uq both (the m editations) are
■enjoined.

■ g%x  .........;.......... .............. ...  ..........  ' .......... ''



‘2, This same Brahman has four feet: The
■organ of speech is one foot, Prana (the organ 
of smell) is one foot, the eye is one foot and the 
ear is one foot. This is with reference to the 
body." Next, with reference to the gods: * 
Agni is one foot, Vayu is one foot, Aditya is 
■one foot and the quarters are one foot. Thus 
both the meditations, with reference to the body 
and with reference to the gods, are enjoined.

P That is, the four-footed character of Adhyfitma 
Brahman called Mind.

2 That is, the four-footed character of Adhidaivata 
Brahman called Akfis'a. Animals like cows etc. stand 
resting on their four feet. As those legs are attached 
to their belly, so also are attached speech etc. to the 
Mind-Brahman, and Agni etc. to the Akfts'a-Brahman.]

qm sjsmcpl: w: msnr*rr sqifcrn 
^TTRf =3T q  T̂TfrT q  q q fa  ^  «TWT 

q  m  (I ? II

qg The organ of speech (is) 3§f'JT: of Brahman 
(called Mind) fourth foot, one of the four
feet. it (foot, speech) a*frRi ‘-uftfcW with the light 
of lire (being lighted well by feeding on oil etc.) *bfcl 
^  shines <:T7Rt ^ and warms. «i: (he) who IpUf thus 
%-f knows :-fi!?Vr with fame (issuing from righteous 
conduct) 2?5Iffr with celebrity and with the

ri (  S  -^ff33 CHINDOOYA DPANISAD 5 ^ J
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holy effulgence bom of sacred wisdom *nfrf n shines 
dqfct ^  and warms.

3. The organ of speech is one1 of the four 
feet of Brahman (called Mind). With the light 
of fire* it shines and warms.8 He who knows 
thus, shines and warms with fame and 
celebrity and with the holy effulgence born of 
sacred wisdom.4

I1 Literally, the fourth foot, i.e. related to the other 
three feet. With the help of four feet animals such 
as cows go seeking for their food ; mind also, with 
the help of the organ of speech, proceeds to express' 
thoughts. Hence speech is one foot. So also are 
the organ of smell, the eye and the e a r ; for, with 
their help the mind goes to the respective sense- 
objects.

“That is, the Adhidaivifea feet are the repository 
of the Adhyatma feet—with this idea one should 
meditate. It is to be understood in the same way in 
other places also.

3 That is, is able to express thoughts through 
speech.

4 This is the visible result of this meditation. Its 
invisible result is the realization of Brah man. Simi­
larly it is to be understood in other places.]

m  ^  qre;: h
=q ^  ^ ?jqf<? =? m m

a f in r o to  ?  ^  n *  |)

m '



^ a R :  Prana (the organ of smell). Wig'll ®iWlW 
with the light of air. (Rest as in 8. 18. 8.)

4. The organ of smell is one of the four 
feet of Brahman. With the light of air it 
shines and warms.1 He who knows thus, 
shines and warms with fame and celebrity and 
with the holy effulgence born of sacred wisdom,

[l That is, becomes keen to receive smell and 
express it.]

Tl^i H 3TT%^T

W ife  $  w M  i  ^ ti% v? dq<% h  i i m  *rw r
*r % ii ji

The eye. 3T(f̂ c%si 3$l%«rf with the light of the 
son. (Rest as in 8. 18. 8.)

5, The eye is one of the tour feet of Brah­
man. With the light of the sun it shines and 
warms.1 He who knows thus, shines and 
warms with fame and celebrity and with the 
holy effulgence born of sacred wisdom.

[‘ That .is, becomes keen to see things and express 
them.3

wifw ?rri% ^  ^  ^
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®fNq. The ear, f f̂wf: wit h the light of the
Quarters. (Best as in 8. 18. 8.)

6. The ear is one of the four feet of 
Brahman. With the light of the quarters it 
shines and warms.1 He who knows thus, 
shines and warms with fame and celebrity and 
with tire holy effulgence born of sacred wisdom 
—yea, he who knows thus.

[’ That is, becomes keen to hear sounds and 
express them.]

SECTION NINETEEN

* T T f^ r

i f r o k  ?R5f-

«n*mTOf

3fffc[c3: The sun sin is Brahman |frf this
is the teaching. of this

the further explanation (is here given)— this 
(universe) 3W in the beginning, before creation 3?Q3 
non-existent tpr only srralcf. was. cJcY (then) it «3L 
existent 3?rcffcr. became, riff, it 3»W3. grew, 33. it 
ejftigq; ( =  apr-q) an egg fafQQci turned into ; 33. it

CHlNDOGYA TJ PANT SAB



''''' ’ <83ctlW*f of one year ifraiff for a period. 8R??lc! la y ; 
m. (and then) it fTOdim burst open. % ewsmioS (out 
of) tbe two halves of th a t egg-shell ^TcPj =Ef (one of) 
silver ^ and (tbe other of) gold swifiUf. was,

1. The Sun is Brahman1—this is the 
teaching. The further explanation of this (is 
here given).® Before creation, this universe 
was non-existent.8 Then it became existent.
Tt grew; it turned into an egg; it lay for a 
period of one year : (and then) it burst open. 
Of the two halves of that egg-shell, one was of 
silver and the other of gold.*

P  In the last section the sun has been spoken of 
as a  foot of Brahman arid now begins tire section 
wherein it is shown that one should look upon it as 
the entire Brahman.

2 Further explanation of this meditation on the sun 
as Brahman is given for praising it.

8 That is, the universe was not accepted as being 
existent for it did not differentiate itself into name 
and form. That which is differentiated or manifested 
as name and form is alone called Sat and not the 
undifferentiated. It is not that there was nothing in 
the beginning, because from Asat (non-existence), Sat 
(the universe accepted as existent) cannot emerge. 
And this differentiation or manifestation of name 
and form of the universe almost always proceeds 
from the su n ; for in its absence, all being pitch 
dark, nothing could be recognized. This is a laudation

(if CHAND0C1YA u p a n i s a d  ‘M l
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of the sun and it is meant to show that the sun may 
he looked upon as Brahman, (cf. Tai, 2.7; Oh. 6.2.1.)

4 That non-Being which existed before creation was 
without vibration and quiescent. Prior to its 
expression as an effect it began to be active and 
.reached the status of Being. This Being vibrated 
and became, as it were, a seed ready to sprout into 
the name and form of the universe. Assuming 
greater concreteness it became the egg which waited 
one year to burst into two halves of the upper and 
the lower worlds.]

a  m  s w r o tf tT

I R H

3d. Of these (two egg-shells) which *3?^ was 
of silver ST that this gfaft is earth (the lower 
half of the egg). 3<f. which §WJ.was of gold Sir that 

is heaven (the upper half). 3T. which SRP| was 
the thick (outer) membrane d that blbT: is the 
mountains, 3d. which was the thin (inner)
membrane [ci?f. that] together with the clouds 
«ft5TC: is the mist. 3T: which 3*TC3i were the veins, 
arteries dr: those 33: are the rivers, 3d. which 
in the lower belly was the water 3; that
is the ocean.

2. Of these, that which was of silver is this 
earth. That which was of gold is heaven.



T h a t which was the  outer mem brane is the 
m ountains. T hat which was the inner m em ­
brane is the  m ist together w ith  the  clouds. 
Those which were the  veins1 are the  rivers. 
T h a t which was the w ater in  the  lower belly 
is  the  ocean.

[’ The foetus having by now become a- child.]

*TPTT

srf-T * P W 4  srf% q h r  

gFW  s d R  ^  # 1  ^  ‘̂ n n :  11 ? it

si*? And dif. which daf that srardd was born ¥f; 
th a t 3T'it yonder ^if^cd; is the sun. ^
after he was born 3̂ 551: (of the form of) loud shouts, 
sound of Ulu, Ulu dlqr; sounds arose; Sfdff̂ T
=3( fprfij (as also) all beings til d *SWT: and all desired 
objects. dt-Wd. therefore d?d his 3^*1  ̂rise gfd at 
afd-SMdq, (his) every return [or—SfcdRdJj; (bis) 
setting] sjfd at 33Sp5d: (of the form of) loud shouts 
dW: sounds 3fg-3ftlgf*d arise, mW«l =d *idTfa (as also)
.all beings dd =d dilflT: and all desired objects.

8. And th a t  which was bom  is the yonder 
sun. After he was born, sounds of the form of 
loud shouts arose, as also all beings and all

(*( CHANDOGYA UPANI^AD 2 5 % C T



^ ^ ^ jS e ^ ire d  objects. Therefore a t  h is  rise and  hip, 
every re tu rn  (or h is  setting), sounds of th e  form 
of loud sh o u ts  arise, as also all beings and  all- 
desired objects.

t Fw I r  ii *  ii w z--  ii r <  is'

#  fd W s ^ T q r ;  ii 3 II

6": He « t :  who griJj; this a i r f e r a q . the sun «ffq; tht 
f e R  knowing f)f[ Brahman |frt as a^Hct meditates 
o n ; W*rrei: 5 soon auspicious, pleasant Ŝqv;
sounds which him 3|[n#g; ^  come
^  and continue to delight, (Repetition indi­
cates respect for the topic and also the end of the 
chapter).

4. He who knows th e  sun  th u s  and m ed i­
ta te s  on it as B rahm an , ausp ic io u s1 sound - 
w ill hasten  to  h im  and co n tin u e  to d e lig h t 
h im 2—yea, w ill con tinue to  delight.

[l The sounds, by the enjoyment of which no sin, 
will accrue.

This is the visible result. The invisible result 
is the realization of Brahman,]
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SECTION ONE
'

^  v \ m w .  ^ t h i )  wg<$4\

3f*?m  3|TTf S  f  H#'cf 3TrW Jp?T^f%

m %  m  i m i

a> Ora, '5TT.fg%: Jfinas'rubi (a descendant of the 
family of Janasfruta) Ttaw»T: Pautrayana (great 
grandson of JanasTuta) ST5J%3f: who made gifts with 
respect sf§5[[# who gave liberally Sf|glW: (and) who 
had much food cooked (for others) 6M f  there 
lived (the indeclinable g denotes that the fact is 
based on tradition). ST; he eld: everywhere *1 of my 
sivfq; food (people) will eat ffd (thinking)
edd: P'l all round 3hTO>?Td rest-houses (distributing 
food) ffm w li g built.

1. Orn. There .lived Janas'ruti Pautrayana 
wlio made gifts with respect, who gave liberally, 
and who had much food cooked (for others).
He built rest-houses all round, thinking,
‘ Everywhere people will eat of my food.’1

[' I t has been explained above bow Vftyu and Prana
are to be viewed as parts of Brahman ; now direct 

17
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^  ^meditation on them as Brahman is being enjoined.
The teaching is imparted through a story in order 
to make the subject-matter interesting and also to 
prescribe the method that should be adopted for 
the imparting of sacred knowledge. This method 
enjoins on the part of the seeker respect for the 
teacher, faith in the teaching and proper rpmunera 
tion therefor.]

m  %

f t  i \ s k  w i w  m m t

qfkiqwRq m  % t <f *it T O f # -

WTT tfT II 7  II

a# Once the swans, flamingoes at
night 5 flew along, cRf then sjfl: one swan (at
the back) (another) swan (in the front) tTcffj; 
thus 5 addressed— §1 Ho, Ho, Sffa *ltW
jqf̂ pg O Bhall&ksa, Bhaliaksa (one having good eight) 
grRWcl: of .Janas'rnti Pautrayana 5qlf%: the
effulgence f̂ l̂T the day-light, heaven ffgq; Like 8TRWH. 
has spread, m . it ST you Hr SWsfl: ( =  SW Pt) 1 ?st 
should scorch, clef with it W do not come in
touch SjffT.

2. Once a t n igh t,1 the  swans flew aloney*
Then one swan addressed an o th er swan th u s ,
* Ho, Ho, O Bhaliaksa,3 Bhaliaksa, th e  effulgei: i



^ g ^ /J a n a s 'r u t i  Pautrayana has spread like the 
day-light. Do not come in touch with it, lest 
it should scorch you.’

rtL Ifc is *0 be understood that because of heat, king 
■Janaa'ruti sought relief on the roof of the palace.

2 Some sages or deities, being pleased with the 
king’s faith and generosity, took the shape of swans 
and flew along within the range of the king’s vision.

3 Bhallfiksa =  Bhadrilksa, one having good sight. The 
word is meant to indicate shortsightedness, and is 
used here ironically. Because the swan in the front 
was going to cross the effulgence of the king, the 
swan at the back cautioned him as a friend.]

W  I  w  i r w *

%  rfa is i  ii

«Jf: The other swan (Bhallaksa) gq 3 to him 
i  replied— 16 qflif being what he

is ^  S of whom tTfl Raikva with the cart
as if he were this 3?r?«r you describe ffo.
who iWr, is Raikva with the cart fqq* g of

what sort is he ?J%.

3. Bhallaksa replied to him, ‘ Lo, how could 
you so describe him 1 as if he were Raikva with 
the cart?’ ‘ Of what sort is this Raikva with 
the cart ?'

UPANI8AD
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[‘With a tone of reproach Bhallaksa said, ‘ This 
king is a very ordinary man ; but you speak of him 
as if he is a great man endowed with high-minded - 
ness, as if he were Eaikva with the cart.’

The sentence may also mean as follows :
‘ How is this ordinary person so high-soulec th a t 

you speak of him such words as are applicable only 
to Raikva with the cart ? ’]

m

*#& aj sp m  m ’g  f f f r t  q & f e  

^  sr ffvf u ■'* tt
ficTfq.fdfkdf  ̂ To one who has won the Krta-cast 

jfsjl just as all the lower casts of the dice
go over, get included in Krta, ipg  so SRT: the 

creatures *icf. fe f M whatsoever good flfccT do 
ag. that e lg  all tp jj to him a lfa lfa  go over; «: he 
(Eaikva) *?g what, iR knows, gg so also (to him) Mi 
who knows, g: such ‘is he qsfl by me tpg  thus 

who has been spoken of |fc(a

4. ‘Ju s t as all the  lower casts of the dice 
go over to  one who has won the K rta -cas tI, so 
does go over to Raikva w hatsoever good th e  
creatures do; so also to him  who knows w hat 
Raikva knows.2 Such is he who has th u s  been 
spoken of by m e.’
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[ th e  lace of the dice bearing number four is 
■called Krta. Thus the side bearing three is Treta, 
the side bearing two is Dv&para, and the side bearing 
one is Kali. Within the higher number is included 
thi, lower. In this way, Treta etc. are included in 
Krta or Satya.

Because of this knowledge he becomes like 
liailcva, and in their merit the merit of others is 
included (Br. 4. 3. 32-33 & Orta 2. 46).]

|  s H r -

^  ^  STxTRPRTfTt f  %*TT?̂ T
W  W gR R  %  ff% Si \  !i

W  frlT^f^rTlW qT:

j p - f o r  q q f c

%  *r ii ^  a

Janas'ruti Pautrftyana ffit S those 
(words) aqg*R f  overheard, e: he rrg as soon
as he arose to the attendant f  said—
1 . io, 0  iriend. tlgrqTdlJ ■tfiT Raikva with the cart 

^  like !  did you praise ffcf. V/ho ggifr \w.: 
is Baikva with the cart w q; 3 what sort oilman is 
he ?RT. (Rest as in the foregoing passage.)

b-b. Janas 'ru ti Pautrayana overheard those 
words. As soon as he arose, he said to  th e



attendant,1 ‘Lo, did you praise me like Raikva. 
with the cart?’* ‘ What sort of man is this 
Raikva with the cart?’ (Janaa'ruti repeated the 
words of the swan): ‘Just as all the lower 
oasts of the dice go over to one who has won 
the Krta-cast, so does go over to Raikva what­
soever good the creatures do; and so also to 
him who knows what Raikva knows. Such is- 
ho who has thus been spoken of by me.

[‘ Ksatta is the name of a member of a caste 
described as born of Ksafcriya and Sudra parents. 
The duty assigned to him consists of driving the- 
chariot, guarding the door and attending on the 
master. Since he is the man standing nearby, 
Jahas'ruti first enquires of him.

2 That is, it is not proper to praise me like this ; 
for Raikva only deserves all this praise. Another 
meaning of this sentence is : ‘ Go and tell Raikva 
with the cart that I wish to see him .’]

v&rt, II «  H

q; That ?.trtr attendant having searched
(for him) ? I could not know, find him
saying or thinking ? came back, to him.
3Rf=st ? said (Janas'ruti)— jjfc well m  where 
Sjf%quif the knower of Brahman should be searched

(''v CHANIjOGYA UPANISAD
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7. The attendant, having searched for him, 
came back thinking ‘ I could not find h im ’. 
Janas'ruti said to him, ‘’Well, where1 the 
lmoWer of Brahman should be searched for, 
there search for him.’

That is, in a lonely place,]

k4  3  r/Ti3

#  I  * r iN l  f  % % F ?  li II
ffo  t o : t o  li m

€: He OT3W [sT̂ fp-hiq. to a man sitting]
under a cart eruptions on (his) skin qiqgFifj;
(and) scratching 3d near 3qf#$r (came and) sat 
(with humility), dtf him f  and asked—
flnq; revered sir g are you *¥: Raikva 
with the cart $f?r. w;r well, fellow 3* ^  % yes, I am 
gfcT saying this S%3t$ I  (he) admitted, tr; that -tifir 
attendant affq^q; I have found (him) srfcT thinking 

% returned.

8. (Alter searching) he came to a man 
sitting under a cart and scratching eruptions 
on his skin and, sitting near him, asked him,

I. '

V
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‘ Kovercd sir, are you Eaikva with the cart •? ’
‘ Well, fellow, yes, I am he admitted. Thinking 
‘ I have found him the attendant returned.

SECTION TWO

\  s rR s rfa : q f a m :  w , w f a  * m

"̂ Tcr II ? II

qs sraifa m m
5 3  q  q a t  v m \  \m \%  3 iim  m  ^ R T p r c s r

f f a  SI 'R II

^  3 Then (on hearing this) stR-gfd: Jana-
s'ruti Pautrayana *131̂ . qsSTctffJf six hundred cows 
a gold necklace 3pqcR'k*t*I (and) a chariot drawn by 
mules, ddL that (wealth) Bir̂ R took with him and 

5 went (to Eaikva), dq him i| and
addressed (thus)- W O Eaikva t̂TffW RilH.
(here are for you) these six hundred cows 31*HJ frr^: 
this gold necklace 'W(J_ ^cKf{q; (and) this chariot 
drawn by mules. *UJ5J: (now) revered sir 
the deity whom OTT# you worship p i ^  
about th a t deity % me sjgwfa instruct ?fc3.

1-2. On hearing this, Janas'ruti Pautrayana 
took with him sis hundred cows, a gold

■ G° i x



u  CHAND°GYA trPANJSAD

.fflj^eklace, and a chariot drawn by mules and 
went to Raikva and addressed him thus: ‘ 0  
Eaikva, (here are for you) these six hundred 
cows, this gold necklace, and this chariot drawn 
by males. Now, revered sir, instruct me about 
the deity whom you worship.’

m  I  w  m y i m  w m  ^  t f k  m

f  t o # *  f a r n t

IRT

II 9 II

The other man (Eaikva) fiq; q  him Sffjpiq § 
answered (thus)—a?fj Ah (this particle indicates dis­
pleasure) sag O S'tldra IH-fc'E gold necklace together 
with the chariot sftfar* q?| with the. cows cR tJf with 
you 3j^g let this remain f.%. 3d, 31 thereupon 
^fcl: 'it^raoi; Janas'ruti Pautrdyapa g«f; ijef again

one thousand cows fW * a gold necklace 
31!><|T0'*qj£ a chariot drawn by mules gfffTtq; (and his) 
■daughter, ciq. all these 37iqra took with him and 
SffcRsR̂  % went over (to Raikva).

3. The other man answered him thus: ‘Ah, 
O S'udra,* let this gold necklace together with 
the chariot and the cows remain with you.’ 
Thereupon Janas'ruti Pautrayana again took

’ G°^%x
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>v''* 'With him one thousand cows, a gold necklace, 
a chariot drawn by mules and his daughter 
and went over to Baikva.

j1 According to S ri Sankara and the Uvahtnos&tto 
(1 . 3. 34-85) the word ‘ S ud ra ’ is to be taken in the 
etymological sense meaning one who is dissolved w ith 
sorrow (s’vicil dravati) on hearing of the glory of 
Baikva, or one who hastens (to Baikva) because of 
sorrow. Or, it may express displeasure at the king: 
having come to him for acquiring knowledge through- 
gifts only and not through service ; or a t his having 
come with little  wealth thus behaving improperly 
like a tt'udra. So J&nas'ruti is not S’udra by caste. 
According to S'rl Sankara he was a Ksafcriya king,, 
for he bad a Ksatta (charioteer) under him.]

V i  m

II V II

ciif To him f  (Janas'ruti) said—Isi O
Baikva TR1I£ (here are for you) these one-
thousand cows aPTH. R 6«: this gold necklace WHJ) 
apjclOf5!: this chariot drawn by mules sptJJ) «?RT this 
wife spn^ UW: (and) th is village in which STR%’
yon reside. (now) revered sir T?f me ajjpllfat
please instruct f̂cl.
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4. JanasTot'i said to him :. ‘ 0  Raikva, (here 
are for you) these one thousand cows, this 
gold necklace, this chariot drawn by mules, 
this wife, and this village in which you reside. 
Now, revered sir, please instruct me.’

cTWT f

?rw ^ f^  m  w n sH
w w  s r c r  s to r e  i i a  ii f to  % itor:

W S l  u ^  II

d̂ '-Tf: gnil^Ft knowing her (that princess) to-
be the portal (for the conveying of knowledge); or 
holding her face 33R 5 (Raikva) said—^  O S'vidra 
fW: nil these (wealth) 3K-Uj|R: yon have brought,
8f̂ «T <g%d by this means (i.e. the princess) even 
am nftw w : you will make me talk gffT. in the
Mahavrsa country afg (the villages) where 3=}ra 
(Raikva) lived d ri£ t>% all those (villages) ŝcqorf; 
Raikvaparna known as to him [sR l̂rfthe king 
gave away,] A i  to him (the king) g (Raikva) 
said.

i>. Taking that princess to be the portal for 
the conveying of knowledge,1 Raikva said, ‘ Q 
S'udra, you have brought all these ! Even by 
this means (i.e. the princess) you will make 
me talk.’ The king gave away to him all those>

\ r X - & 4 i M  CHANDOGYA UPANISAD M l  j



VvX f § ^ 6 ^ 5  CHAN.DOGYA UPANISAD

villages in the Mabavrsa country known as 
Eaikvapania w here Eaikva lived. liaikva said, 
to him :

[‘ The ancient rule was that knowledge should be 
imparted to a proper recipient who was a Brahma- 
efirin, who gave wealth in return, who was intelligent, 
who had knowledge of the Vedas, who was liked and 
who reciprocated with a different knowledge. Itaikva, 
who was desirous of getting married, welcomed the 
offer of Janas ruti and imparted the knowledge.]

SECTION THREE

n * n
?}T§: Air cfrqr indeed is the absorber, collector.

|  for when 3?f?T: a fire goes out TI
it is in air that 3T%frI it merges; when 
the sun ®i?clR ufa sets usr it is in air that »lĉ fd 
it merges; when *R: the moon 3T«iq; nfd sets 
siTgH xrjsf it is in air that 31'%ftf it merges.

1. Air indeed is the absorber.1 For when a 
fire goes out, it is in air that it merges ; when 
the sun sets, it is in air that it merges; when 
the moon sets, it is in air that it merges.*

■ e° i x
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P Samvarga ’ means that which absorbs or gathers 
to itself. Air is to be meditated upon as having the 
quality of absorption because it absorbs fire etc. 
Ah or this, Prana wiil be described, so this air is to be 
understood literally.

“ Air is the force causing movement. It is air tha t 
moves the sun etc., and makes them set. Or, at the 
time of dissolution, the sun etc., of the nature of 
light, get merged in their causal form, namely air. 
Hence air is the absorber.j

fT*$crcfaqf?fr q p jttc JR T -

q k t e p s  n * ti

When eifg; water 3x̂ «jjf̂ cT dries up 
it is in air that sifwfccT it merges; qg air fg for 

all these absorbs, $fet this 3?fs)|gciq.
(is the doctrine of Samvarga) with reference to 
the gods.

2. When water dries up, it is in air that it 
merges; for air absorbs all these. This is (the 
doctrine of Samvarga) with reference to the 
gods.

q re  m r h  *r q s i  

q w t f q  jift  sqw - s fa r  jjpjj 

m ' t  ^  ii ? if
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»|«f Next) Ws?|Rf|Jj_ (is the doctrine of Samvavgft)
■with reference to the body—9l«n: Prana, vital breath 
«fl̂  indeed is the absorber. G: one 33T when
^fq%  sleeps wr  ̂ speech SRH. PJ in Prana 
m erges; t?8J: the eye SPn* (merges) .in PrSpa, 
the ear sn<bfp (merges) in Prana, *bT: the mind SMfi. 
(merges) in Prana; SW: Prana- % for indeed 
^aid. tfaR  ail these absorbs ?f%.

3. Next is (the doctrine of Samvarga) w ith  
reference to  the body: Prana indeed is th e  
absorber. When one sleeps, speech merges in 
Prana, th e  eye merges in Prana, th e  ear merges 
in Prana, th e  mind merges in P rana ; for Prana, 
indeed, absorbs all these.

it w w
5TT% II ^  II

Those i  indeed tjeft these tw o GRcf are, the  
absorbers— %%§ among the gods 3!tg: P-1 Air, 
among th e Pranas (sense-organs) STO: (and) Prana.

4. These, indeed, are the tw o absorbers:
Air am ong the gods and Prana among the  
sense-organs.

sTOTTT TOT % l  *

t o * H ^ H
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% Once upon a time xf S'unaka’s son
belonging to the Kapi family ^ and

Kaksasena’s son sifbsicllfaoirf Abhiprat&rin gf?f^Etrf)T<ift 
while (they) were being served with food s T ^ / f  a 
celibate student of sacred knowledge begged
{of them). 3 him ^  ^ g :  f  they did not give
(anything).

6. Once upon a  tim e , w hile K apeya S 'aunaka 
a n d  -Kaksaseni A b k ip ra ta rm  w ere being served 
w ith  food, a  celibate s tu d en t of sacred know ­
ledge begged of th em . They d id  n o t give h im  
a n y th in g .1

[‘ They thought that the  student was proud of his 
knowledge, and so they wanted to te s t him.]

I  ST f te - R  %} ?? 5W1T

m m  m w m m  arfaiRiT-

f t ^ p r

n ^ ii

?f: He (the Brahmacarin) vJarBI f  said—tr$; the  
one ^ r: god %; -Prajapati JrfJcJR: the four great 
ones *r*Tf< swallowed u p ; ??; he of the worlds

is the protector, 0  Kapeya, 3 ?f« sra i%  q

Abhipratarin W|’dfvariously^?c(t[who dwells dJJ him 
T̂̂ rfs mortals (without discrimination) d
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lJo not see. for whom % even this (all) 
food (is meant) cifff from him tariff, it ff ^rlPf you have 
withheld,

6. The Brahmacarin said, ‘Prajapati, the 
one god swallowed up the four great ones;1 he 
is the protector of the worlds.* O Kapeya, O 
Abhipratarin, mortals do not see him who 
dwells variously. Even from him, for whom 
all this food is meant, you have withheld it."

[‘ Fire and others were swallowed by him in the 
form of a ir ; and speech and others in the form of 
Priina.

* According to some, this sentence is a question ;
* Who is he, the one god who has swallowed the four 
great ones? Who is the protector of the three 
worlds ? ’

3Tbo BrahtnacArin’s idea is that he has realized 
the  identity of Prftna (i.e., Prajapati) and himself ; so 
not to give him is to cheat Prana itself of its due.]

m m *

W  T rim  famfqfa i! ^ II

^  3 f  On those (words) SlfclfFIFi: reflecting <$Pfa: 
Kapeya Saunaka stc^qpl approached (him and



said)— of (all) gods arrê JT the self, sstijpjj of 
. (all the movable and immovable) beings "g ?mr (and) 

the creator, who has undecaying or golden
teeth, *T*«r: who is the devourer, who is the'
wise one 3R3WR: who is himself never eaten,
(but) who 3R¥(t  ̂ even those who are not food 
siRi devours; his magnificence flf
as immeasurable (and hence the knowers)
describe ?(% such q indeed O Brahmacarin

we Si-H. this sju Brahman worship (in
all the ways) [or sr fiff 3*?q; we do not
meditate on Him; but on the Supreme Brahman]
*m  him fWffTfJ alms, food give i$T.

7. Kapeya S 'aunaka, reflecting on those 
words, approached him  (and sa id ); ! He who 
is the  self of all gods and the creator of all 
beings ,1 who has undecaying teeth,* who is th e  
devourer, who is the wise one, who is himself 
never eaten (but) who devours even those who 
are no t food;* and hence (the knowers) describe 
his magnificence as im m easurable—such, in ­
deed, is the  B rahm an, O Brahm acarin, whom 
we w orship.’ (Then he asked th e  se rv an ts):
‘ Give him food.’*

L1 During dissolution assuming the form of air he 
destroys everything and during creation creates fire 
and other deities. During sleep assuming the form 
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of Prana he destroys speech etc., and at the awaking 
time generates them.

2 Though a destroyer of everything, he never; 
-wearies of destruction.

* Who cannot be consumed by any one inferior to 
Prajapati.

* According to the traditional code Brahmacarins 
end Sannyasins are entitled to alms in the shape of 
cooked food. Here the Brahmacarin’s superior 
knowledge was tested and found to be excellent and 
food was immediately offered.]

^  f o r

W4& q orq q Utf ^  || 6 ||
‘w e t is ? ii

3 f  Him (Brabmacarin) (they) gave 
(food). % Q now, these qg (other) live (air 
etc.) TO and the other five (Prana etc.) ^

(together) becoming ten gg; fsgjj constitute 
the Krta (dice-cast), cl€fllcj therefore (i.e. because 
the number ten applies to both) ŝn (these) ten qejfg 
fe§5 (dwelling) in all the ten quarters xvq are 
the food (or Yirat) ftciq (and these are the enjoyer) 
Krta. Hf trqr fatR' this Yirat (of the form of ten 
deities again) 3TOT$ is the eater,of food (as Iirta)i;

f ( l ) l  ' % l
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v-’ by him 5$ ^  ail this ?2^  is perceived. <T:
■who P.53J thus (i.e. Vilyu a,nd Prana as himself)
%* sees 3T5*T by him (also) ^  all this ?SUJ 
perceived is, 3l§fN: (and) an eater of (ail) food
JT̂fcT he becomes. *f! (Repetition indicates
the end of the meditation).

8. They gave him food. Now, these five 
and the other five, together becoming ten, 
constitute tho Krta (dice-cast).1 Therefore (i.e. 
because the number ten applies to both), these 
ten are tho food or VirSt* dwelling in all the 
ten quarters, and these are (the enjoyer) Krta.4 
This Viral,4 of the form of ten deities, again, is 
the eater of food (as Krta) ; by him all this is 
perceived. He who sees thus, by him also all 
this is perceived,6 and he becomes an eater of 
food.

[* All are included in Krta (of. note on 4 .1 .4) ; there­
fore tho full number of Krta is ten (Krta 4 +  Treta 
3 +  Dvapara 2 + Kali 1 =  10). Thus Krta itself is the 
eater or enjoyer, and others are its food. Thus the 
food and the eater of food together are ten. Again,
Air, Fire, the Sun, the Moon and Water are together 
five and Prana, speech, eye, ear and mind are to­
gether five. So their total is ten. Here also the 
number of enjoyer and the enjoyed together is ten. 
Because of this similarity of number, both the groups 
of ten are identical. That is, Air etc., and Prana
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X̂ lA i^ tc., are together Krta. That they are ten can be 
established in another way; Fire, Sun, Moon and 
W ater=4, Fire, Sun and Moon = 8, Fire and Sun=*2, 
F ire—1 ; Total =  10 ; similarly it is to be understood 
in the ease of speech etc.

3 In the Veda Virat (metre) is known as ten- 
lettered ; again it is said in the S’ruti ‘ Virat is food 
Therefore in the beginning because of the similarity 
of numbers. Fire etc. and speech eta. (cf. last part of 
note 1) can he proved to be V irat; and they can 
easily be identified with Viral; as food, for Fire etc. 
and speech etc. are respectively the food of Air and 
Prana.

3 Because these who are food as Virat, are them­
selves the eaters as Krta.

* The word Virat is in the feminine gender, singular 
number, so ‘ sa esa ’ is put in the original following 
the predicate.

5 The universe is not other than the ten deities. 
So one who sees himself identified with them, sees 
everythingj

SECTION FOUR

s h r i f t  \  s fre rn t snrr^i'

m r w m  **f*rc*ftft i m i

HSURFd: SatyakiUria 5 once upon a time 3TRr?5: 
Jabala’s son ftlciUJ (his) mother Jabaia
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addressed— O revered one (mother) 
the life of a celibate student of sacred 

knowledge (in the teacher’s house) kl'ToPufd I desire 
to  live; I P-OT-dO: of what lineage § afflft am(I) 
^Pd.

I. Once upon a tim e  Satyakam a Jabala 
addressed h is .mother Jabala, ‘ M other, I desire 
to  live th e  life of a celibate s tuden t of sacred 
knowledge in the  teacher’s house. Of w hat 
lineage am  I  ? ’

m  Ir p n  m

^Tq rT qfe *T ^  5THT# fft*TT

f f c  ii ^  II

SI She tprq; to him 3T3R f  said—ara tny child, 
you *?t5I: of what lineage are this 
I fl do not know. I gg =35Rft who

was engaged in many works (and) in attend­
ing on others in my youth cSffJj you siait go t;
z?T having been such Sfipj. I fsfq you JJcf-Uhl: of what 
lineage etffl are this could not know. 3T?rf 
f g however <3Wr«5f Jabala 5TW by name am, 
you Satyakama 3 IP named â f̂ r are. *3: that

! ■ e°5ftX



(so you) Satyakama 5rr«rT3|; Jabftla X& only aa
jgNNl: speak (of yourself),

2. She said to him, ‘My child, I do not 
know of what lineage yon are, I, who was, 
engaged in many works and in attending on 
others, got yon in my youth. Having been 
such I could not know of what lineage you are. 
However, I am JabalS by name and you are 
named Satyakama. So you speak of yourself 
only as Satyakama Jabala.’

is ns
*T: He Haridrumat’s son uicIHff of

Gap Lama family ^  went and jg said—
under you, revered sir Sffp^q; as a Brahmacarin 

I desire to live: your venerable self
(for the same) may I approach

8. He went to Haridrumata Gautama and 
said, ‘ 1 desire to live under you, revered sir, as 
a brahmacarin; may I approach your vener­
able self (for the same) ’

^  staler f e i N t  5  *T>sfmrrm  h  f m r r

qirlT^ HI

■ g°5x
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:qR?€r < # T T fW

S l f T f ^  ^  ^ffr^T  if HTmW ^C

m  fHT II v  H

cUJ Him M R  f  asked (Gautama)—0)n  dear boy 
(lit. mild, good looking—an affectionate term)f%*W5T: 
of what lineage 3 are you sjfcf, 0  ̂ he M R  ?. 
replied—0): sir SffPf: of what lineage 3T?q; I ®lff0 

am f£cPX this 3Tj?n I 0 do not know. WdHi my 
mother orgr.gij1 asked ; fit she HSJiPilcf replied— I

“SRScft who was engaged in many works 
(and) in attending on others in my youth cg[*p 
you sraft got. 91 having been such ^§<5,1 tyH this 0 
do not know -JJgR: of what lineage cgq[ you 8?f% are, 
eiffj I g however 5}gr?5T Jabalft STIff by name 
am, RJ£ you 09P61JT: Satyakaina »1W named Wb are 
Sfcf. 0): sir 0: so 31^ I 091^10: Satyakama 3Ti«iR$;
J aba la aifi-q am ?id.

4. G autam a asked him , ‘ Dear boy, of w hat 
lineage are y o u ? ’ He replied, ‘ Sir, I  do not 
know  of w hat lineage I am. I  asked m y m o th e r; 
she replied, “ I, who was engaged in  m an y 1 
works and in  a ttend ing  on others, got yon in 
m y youth. H aving been such I could n o t know, 
of w hat lineage you are. However, I  am  Jahalii
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y y y w  ■
%  iia ra e  a n d  you  a re  n a m e d  S a ty a k a m a .”  .So, 
s ir , I  a m  S a ty a k a m a  J a b a la .’

* *  f a w  f t ^ q f f q  *rfqq*

r^T ^  q Hr^TTiTT ffd qgqqfa 

$TOTqqS5RT J7T f^TTftqfqi^qr:
^frqTgffq^rq qr ^fqq^qfqq^-Trq qnTf^nqq- 

*r f  qqqffi' qfaro <jt q^r ?rf^t n^u 
#  *qgq: W Z l II V ||

To him 3gf'g % said (the teacher)-:--3(Sni|pjp one 
who is no t a BrShm ana ^  thus (such frank and 
tru th fu l words) fgg^q; to  speak g n o t 3$ fh  can ; 

^  dear b°y. the  sacrificial fuel sti?? bring]
you 3q%s?J I shall in itia te  (as a Brahm acilrin), 

¥1^1^ from t ru th  ~h m \:  (for) you have no t deviated 5%. 
d q  him 3Uffm having in itia ted  fnargrq Qf lean sqsf^i- 
^  W d )  w eak four hundred nr; cows
(he) sorted  ou t and 3gR  sai d— dear  hoy fgr; 
them  follow =ffd. aT: them  a ffa ir s  Rgg; while
he was driving tow ards (the  forest) cjaR (Satyakama) 
saiu till i t  is one thousand a  I shall
n o t re tu rn  ?fa, SI: he «'*!<** for a  long tim e, m any 
years atgra ? lived away, 3T: they  (cows) ggr w hen 

0110 thousand  <3? %  had increased to.
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5. The teacher said to him, ‘ No one who is 

not a Brahmana can speak thus. Dear boy, 
bring the sacrificial fuel, I shall initiate you as 
a Brahmaearin, for you have not deviated from 
truth. Having initiated him, he sorted out 
four hundred lean and weak cows and said,

Dear boy, follow them.’ While he was driving 
them towards the forest Satyakama said, * I 
shall not return till it is one thousand.’ He 
lived away for a long time, till they had 
increased to one thousand.

SECTION .FIVE

m  t o r s  ffrr j m  f f r

f  m ® '  W  sfT̂ T̂ 1
? II

9W Then %'%»: the bull him ? address­
ed fiigl'BTO 3 Satyakftma (prolation of the vowel 
for calling) ?fd thus. (yes) revered sir
thus stfdgyht § (he) responded, dear boy Hi? Em a 
thousand JJIHT: we have reached, ff; us 3TR[4j?5fj
to the house of the teacher 9TW take.

I. Then the bull1 addressed him thus,
"* Satyakama ! ’ ‘ Yes, revered sir thus be

' G° i x



' < -^responded . ‘ Dear boy, we have reached a 
thousand, take us to th e  house of the  teacher.

[' Air, the deity of the quarters became pleased* 
with SatyakSma because of his faith and austerity 
and entered into the body of the bull to help* 
him.]

% ^*T5fTf?r%

m  m~lr

m m t  ii ^  is

% You sf§FT: of Brahman ur^R about one foot, one- 
fourth SRff“J ?f% ^ let me instruct also, nm-flrf revered 
sir i) me please instruct ffcT. ?HÊ to him gqR.
? said (the bull)—51hi| eastern fĉ fi the quarter SRW 
is one part, one-fourth, SJd'Nl -western the quarter 
<$Hr is one part, southern the quarter
is one part, northern the quarter «BS5T is
one part, dear boy trq; this I  indeed srffs?; of
Brahman consisting of four parts sr$r5l31R.
the Radiant »Trq named bR: is one foot.

2. 1 Let m e in s tru c t you about one foot of
B rahm an also.’ ‘ Please in s tru c t me, revered 
s ir .’ (The bull) said to  him , ‘ The eastern 
q u arte r is one part, the  western quarter is one-

• G O I ^ X .
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pa rt, the  so u th ern  q u a rte r is  one p a rt, th e  
n o rth e rn  q u a rte r  is one part, T h is indeed,, 
d ea r boy, is one foot of B rahm an , co n sisting  o 
fou r parts , nam ed th e  R ad ian t.

H  H fJcRd STOT: TO3T-

^ T R ^ T T #

m w i  n $ ii ^  v m i

W Z i  II II

W: Who 3rfJ<a: of Brahman qfiJJ this 
consisting of four parts WfWtf one foot thus 
fwjH knows and aW5I^H, the Radiant f̂rf as 3r-TRd 
meditates on it, U; he 55% in this world
S$reiWTW[ radiant uwfcf becomes. U: WIT13!: qflR 
qjqq tjqq s^ m id . ^fd sirr-d, s u m a i  § a% i< the 
radiant regions Siwfd wins.

8. ‘ He w ho knows th is  one foot of B rahm an
consisting  of four p a r ts  th u s , and  m ed ita tes  on 
i t  as the  R ad ian t, becomes ra d ia n t in  th is  
w orld. H e who knows th is  one foot of B rah m an  
consisting  of four p a rts  th u s , aud  m ed ita tes  on 
i t  as th e  R ad ian t, w ins th e  ra d ia n t regions (in 
th e  nex t world).

( f (  ^ 5 . ^  OHANDOGYA UPANIRAD l l S | |  j
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t i^ h  f  ?TT ^nrsrpiT-

gr q^Tfir ^rn t q^gqT % q?m T W i*T

^T ST^q SrfqqqBTTq' qqi^q: ii^ll

sjfii: Fire ci you qi^q of one foot (of Brahman)
3<r>r will tel §f%. ?3: he (Satyabflma) at dawn
of the next day *if: the cows ^fas^lfwsrq;!?; ? drove 
towards (the teacher’s house). ;gg (at tho place) 
where, when cTT: those cows UEIfl towards evening 
elfiqqijg: came together there, then 3T%rq[ the fire 
Sqwrurq having kindled *fi: the cows aq^sq having 
penned the (sacrificial) fuel 3?pq|'®r having
laid on 3fR: qsjTT̂  behind the fire si^  53q-3qf̂ %?T sat 
down facing the east near (the fire and the cows).

1. * F ire will tell you of one foot of B rahm an.’
A t dawn of the  next day he drove th e  cows 
tow ards the  teacher’s house. Towards evening, 
a t  the  place where those cows came together, 
he kindled th e  fire there, penned the  cows, laid 
on  fuel and sa t down near them  behind the 
fire, facing the east.

tT q frrrv q ;^  f f a  %

\ \ \ \ \
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s^ : The fire fiij him addressed
Satyakama ffcT. yes, revered sir ffcf e?
(he) responded.

2. The fire addressed him, ‘ Satyakama!" 
1 Yes, revered sir ho responded.

m m :  ̂ <TT2; qqmtfcf ^
^ I H f q  n*q

??h W W  q & q  q  * f>q q ^ J  ^  

^ rq ts q q jq iq jT q  |j H I

?Ttf5T Dear boy % you sfiJ®!: of Brahman TRrj about 
one foot let me instruct f̂cf. revered
sir it me sisit§ Please instruct §fcf. cTF̂  to him 331^ 
? (the fire) said—|fM t the earth w&t is one part, 
3Tfcift^*k the sky zf.&j is one part, ?fr; heaven q>3 r is 
one part, SgS: (and) the ocean Egar is one part. #FJf 
dear boy, C?sf: this |  indeed s*5jwr: of Brahman §̂$36*5; 
consisting of four parts the Endless HR
named qfcf: is one foot.

3. ‘Dear boy, let me instruct you about one 
foot of Brahman.’ ‘ Please instruct me, revered 
sir.’ (The lire) said to him, ‘ The earth is one 
part, the sky is one part, heaven is one part, 
and the ocean is one part.1 This indeed, dear
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is one foots of Brahman, consisting of four 
parts, named the Endless.

[' Fire itself exists as the earth etc. So it instruct­
ed Satyak&ma about itself.]

^ T f o r ^ $ s^ T R f R § * %  $ #K T*

q r^

S T R c ^ T #  tl ># II f f t  * g i  II ^  II

q. Who thus fagH. knows and sTfPT: of
Brahman this consisting of four parts
qT̂  one foot aRScWÎ . Endless f % as SdTirt meditates 
on it, ?!: he in this world swfa^R, endless

becomes. V: w  ft&ra. *w"i: ^ f * *  
aq'Î cT, ? afoR  the endless

(undecaying) regions ^ fc l  wins.

4. ‘ He who knows this one foot of Brahman
Consisting of four parts thus, and meditates on 
it as the Endless, becomes endless1 in this 
world. He who knows this one foot of 
Brahman consisting of four parts thus, and 
meditates on it as the Endless, wins the endless 
(undecaying) regions.

P That is, he will hare an unbroken progeny.]
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SECTION SEVEN

WKW& <?I? eTtRRT *t % 3TF 

W33*TC ril ^®r[5n%WRTWr
*TT W :q  SrfipjqTWPT *TTf#T^T !l?ll

f[?t: The swau. (Best as in 4. 6. 1 .)

1. ‘The swan1 will tell you of one foot of 
Brahman.’ At dawn of the next day, he drove 
the cows towards the teacher’s house. To­
wards evening, at the place where the cows

' came together, he kindled the fire there, penned 
the cows, laid on fuel and sat down near them 
behind the fire facing the east.

P The swan here represents the sun, for they have 
the common qualities of whiteness and moving in 
the  sky. As the meditation is on the effulgence, it 
becomes clear tha t the swan is the sun.]

w  f f a  f  ii ^  ii

?ff: The swan ^qf^q^T flew (to him) and atp him 
addressed Satyakatua fief. JUId: yes,

revered sir ?fcf 9%g?Tfq f  (he) responded.

2. The swan flew to him and addressed him,
‘ Satyakama ! ’ * Yes, revered sir he responded.

(F (  CHANDOGYA UFANISAD S l ^ J j
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' £
?f qr? s^Firfa mt?i %

?jk  f t ^ T ^ T f i n  rm \  ^ F | :  Wm W 'K
m \  f^rei&q t  m \  sremt
^ m ^ i 5 n * T  n  ?  i i

SIJR Dear boy % you 3flTI: of Brahman qr f̂f about 
one foot swfoi let me instruct ffcf. WiqR revered sir 
^  me sjsftg please instruct cPR to him sqR %
(the swan) said— 3Tf£T: fire '5ic5T is one part, ^-i: the 
sun q,55T is one part, =SRf: the moon 5̂5f is one part, 
fqjjcf (and) lightning afi55F is one part, qEr  dear boy 
tT6f: this 1 indeed sripaj; of Brahman RjpqiSS: consist­
ing of four parts qr?: is one foot SJftfawnq. the Efful­
gent SIR named.

3. ‘ Dear boy, let me in struct you about one
foot of B rahm an.’ ‘Please in struct me rever­
ed sir.’ (The swan) said to him , ‘ Eire is one 
part, the sun is one part, the moon is one part, 
and lightning is one part. This indeed, dear 
hoy, is one foot of Brahman, consisting of four 
parts, named the Effulgent.

% * T  W &  < ? T r f
w im

\  ^ rw q fa  v qctfq fagrtajg®^ qisr suruft 
sq¥^qifaRW$ ii v ii m v  w si u ^  it

■ G° S jx



*?: Who lUR thus %[fi; knows and sf îT; of Drab- 
man ^ciq this consisting of four parts qi^ij
■•me foot s4tfc;«flR, Effulgent ?% as 3*R% meditates,
€? he in this world 3?)lfais;qFq effulgent
qfffa becomes. ®: qsq fqgd. s^rn: uaq *fgs$aq qnq 
o#fc)Kwq ?% ^ 1 rfiGnff; f  «|q»iq the effulgent
>egions (of the sun, the moon, etc,,) siqfcT wins (in 
the next world),

4. ‘He who knows this one foot of Brahman 
consisting of four parts thus, and meditates on 
it as the Effulgent, becomes effulgent in this 
world. He who knows this one foot of Brah- 
man consisting of four parts thus, and medi­
cates on it as the Effulgent, wins the effulgent 
regions (of the sun, the moon, etc., in the next 
world).

SECTION EIGHT

q v t  *r f  m  3 jf* rq ;pm - 

; m w  rir q m v q

5'1  S rfa W T P ?  q w $ h  jj^ li

ug: Madgu, aquatic bird. (Rest as in 4. 6. 1 .)

1. ‘Madgu1 will tell you of one foot of 
Brahman.’ At dawn of the next day, he drove

19
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the  cows tow ards the  teacher’s house. Towards 
evening a t  th e  place where th e  cows cam* 
together, he kindled the  fire there, penned th e  ' 
cows, laid on fuel and sat down near them  
behind th e  fire facing the  east.

[‘ Madgn is a variety of the diver-bird. Because 
of its connection with water, it stands for Prana ; for 
the existence of life-breath in the body depends on 
water.]

#  l srfagsrN n ’ ii
The Madgu bird Hew (to him) and

till, him addressed Satyakama
W?: yes, revered sir ffcl sfcigm 1 (he) responded.

2. The Madgu bird flew to h im  and address ­
ed him. ‘ Satyakam a ! ’ 1 Yes, revered sir,’ he 
responded.

v m t  ft srcM tm  m t*  *r

w i f a f a  ^  ffanFf *rm: ^

«k<?st *rc: t  'Ti^r

M  II
*

Dear boy you of Brahman one
foot >l3lf®T let me instruct, sjfo, VFRI  ̂ revered sir ii
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m e p lease  in stru ct ffcf. to  him 5 ( th e  

Madgu bird) sa id— 5!<JI: PrUna «B55T is  on e  part, 

th e  eye m i  is  on e part, s f a f f  th e  ear «E55T is .on e  part,
(and) the mind <p5f is one part. dear boy t£q: 

this t  indeed afpg; of Brahman ^ 3^ 55; consisting of 
four parts qfg; is one foot SfTqwgbi the Repository, 
possessing an abode or a support *T!*r named.

8. ‘ D ear boy, le t m e in s tru c t you about 
on e  foot of B rah m an .’ ‘ P lease in s tru c t me, 
revered sir, (The M adgu bird) said to  him ,
4 P rana  is one part, th e  eye is one p art, the  ear 
is  one part, and  th e  m in d  is one p art. T his 
indeed, dear boy, is one foot of B rahm an , con­
s is tin g  of fo u r parts, nam ed  the R epository.1 ’

[' The Repository (abode) here is the mind, for the 
mind is the support or repository of the experiences 
presented through all the organs ]

V  gfSFf WT*r?R»

If V || 130$* ||  ̂ j |

2): Who tpiff thus feglu; knows and of
Brahman T(cfjp this ^3*̂ 55 q[ consisting of four parts 

one foot 'SirgdfRPf the Repository srfrf as

' 6ô %\
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• ifieSitates on it, 8: he in this world
WflfliWl’t repository (i.e, with proper abode) *nrb 
becomes. *»: q-iq ’ifW qfffj *13**3$ T«iq »r«*srt
qrq f  <T 3W%, Sf’WW: 8 »B.jq the repository (i.e. 
extensive) regions srtftl wins (in the next world).

4, ‘ He who knows this one foo tof Brahman
consisting of four parts thus, and meditates 
on it as the Repository, becomes repository 
(i.e. with proper abode) in this world. He 
who knows this one foot of Brahman consisting 
of four parts thus, and meditates on it as the 
Repository, wins the repository (i.e. extensive) 
regions (in the next world).’

SECTION NINE

m ?  f f a  $  * r f ^ T * r  ii ? ii

The bouse of the teacher SIR ? (Satya- 
k&ma) reached, the teacher riq him StvqilZ
addressed ¥131RW Satyakama ffd. nnq; yes, revered 
sir § (he) responded.

1. Satyakama reached the house of the 
teacher. The teacher addressed him, ‘ Satya- 
kama ! ’ 1 Yes, revered sir,’ he responded.
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% W ?  S t  ^

q ^ v q  f f a  f  q f f !^ '| $  ^ 1%

ii \  ii

Dear boy agfRl?! a knower of Brahman 
like *tfhj you shine ^ indeed ; 9>: 3 who is it tha t 
you «35I#Hh has instructed i% . sfaa$ ?, (Satya- 

tettna) assured (him) «g 3wi: than men 3ir% other 
(people) f d. you, revered sir § but tt-jj yourself
% to me swpy would expound it I  wish.

2. ‘ Dear boy, you shine like a knower of 
Brahman ;* who is it that has instructed you ?’ 2 
Safcyakama assured him, ‘ People other than 
men. But I wish, revered sir, that you would 
expound it to me.

[' A knower of Brahman is externally appraised by 
the clarity of his perception, cheerful countenance, 
freedom from anxiety, and contentment born of 
success in his endeavour.

2 The particle ‘n u ’ in the question of the teacher 
suggests the teacher’s suspicion that SatyakAma might 
have been drawn away by another teacher. So he 
reassured the teacher that his confidence in him was 
so great th a t no other human preceptor would dare 
to  instruct him who was by allegiance bound to 
Gautama H&ridrumafca.]

l!v  mw}} CHANDOGYA 0PANISAI) 1 .
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^  I f  I  3TPfifi%  fk * n

flfo n  mwi mfarff m l td lffa H T f % q 
fam f t f l l f l  II 3 !| ffa Hfqt
? 3 ^ :  u ^  II

From teachers like your venerable1 
self h=r indeed if S J^  f | I have heard definitely th a t 
STRIdkf. (directly) from one’s own teacher § alone 
fit%IT learnt fan! the knowledge srfafR most bene~ 
ticiai srRĈT becomes $fd. him ^  the same
thing (the knowledge given by the deities) 3TR f  
(the teacher) taught ; m  f  and from this a 
nothing sftrjf̂ T was omitted 5 fa. dfald sfd (The- 
repetition indicates the end of this doctrine).

| .  ‘ I have definitely heard from persons
like your venerable self that the knowledge 
directly learnt from one’s own teacher becomes 
most beneficial.’ The teacher taught him the 
same thing,' and nothing was omitted from 
this—yea, nothing was omitted.

[x The same doctrine with sixteen parts and four 
feet, and its result.]

SECTION TEN

s r e r f ^ g f r a  m  i  f q m W R r f R  R  *
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3 f m  ^  vF«?T"

*8*rf?T II ? (I

OT#d«: [or 3*T#?j«:] Upakosala urrusrzR: Kamala’s 
son |  once upon a time eSPJ.tft 3Û I§5 with 
Satyakama JAbuja WfJTUR{ij[ the life of a Brahmacarin 
3fr*r lived, gfgST q̂ ffor for twelve years ^  his 
tires qftsRK § (he) tended. ?f: f  W he (Satyakama)
3 1 ? 3Tf%Klfe«ts for other disciples, students 
performed the ceremony of completing studies and 
returning, home hR; 5 for him (Upakosala) ^  (but) 
only !T fOTRtfofig UT did not perform the ceremony.

1. Once upon a time Upakosala Kamalayana 
lived with Satyakama Jabala the life of a 
Brahmacarin. He tended his fires for twelve 
years. Satyakama performed for other disci­
ples the ceremony of completing studies and 
returning home, but did not perform the 
ceremony for Upakosala.

n m  f 3 r o # q f H -

f f a  T O

f w ^ %  RTOrsasR \ \ \ \ \

strgf The wife (of the teacher) ftfj to him sure 
said—%H: has undergone "severe austerities a$UTjO 
(this) Brahmacarin awU the fires JR8R properly
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(and) has tended, the fires yon *ir 
gftaCRd. (so that) may not blame him 33!?, you 
should teach ?fcf. cR-if him 31 y )^  without instruct­
ing uar ?i bub (the teacher) went away on a
journey.

2. The wife of th e  teacher said to him : 
‘ T his B rahm acarin  has undergone severe 
au ste ritie s  and  has tended the  fires properly; 
you should teach  h im  so th a t  th e  fires m ay 
n o t blam e you.’ B u t th e  teach er w ent away 
on a jou rn ey  w ith o u t in s tru c tin g  h im .1

PThe wife of Satyakama was struck by the 
dutifulness of Upakosala and tried to persuade her 
husband to instruct him on the doctrine he was 
desirous of acquiring. She was anxious that Upa­
kosala who was devoted to the fires must be enabled: 
to return home satisfied and that Satyakama should 
Hot he blamed by the fires for his remissuess. But 
Satyakama, who had unfaltering faith in the deity 
who was worshipped in the fire, was confident th a t 
Upakosala will be directly instructed by the fire, as 
o.e himself had been instructed in his early life by 
the fire which was pleased with his virtues. So he 
left home without instructing Upakosala.]

f t  5  s n w r f a  tt s ta r *
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f fc fc p p %  to t  m ^ w s T O f ^ r :  sr^gpifs^r 
snfirowrfa u i si

5 Ho (Upakosala) S3tP«UT through mental 
sufferings 3?*i%§q to fast began. 3Jr3I3i(W[ the 
■wife of the teacher 3q to him 337*? said-snftqifrq
0  Brahmacarin 3751(3 do eat ; f ;̂q g why 3 3RRr% are 
you not eating 3fa. E: he 33<*? f  replied— 37ff*«q <ji% 
in  this (very ordinary and disappointed) man (i.o. 
myself) 3T3T-37̂ 731: running in various directions 
fit these many TO' ; (there are) desires. S'ffftlftfc 
of mental sufferings srreqpi: full 3|fcq X am ; 3 3?
(so) I shall not eat ?%.

8. T hrough m en ta l sufferings U pakosala 
began to fast. The wife of the teach er said to  
h im , ‘ 0  B rahm acarin , do e a t ; w hy are you 
no t eating  ? ’ He replied, ‘ In  th is  (very o rd i­
n a ry  and disappointed) m an  (i.e. m yself) th e re  
a re  m any desires ru n n in g  in  various d irec tions;
1 am full of m en ta l sufferings;* so I shall 
no t ea t.’

[‘ Unfulfilled desires are always the causes of 
worry and sorrow—worry to find out the means of 
fulfilling them and sorrow at not getting them ful- 
illied.]

x j#  ' Goi x ................
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m  it ?pt: b ^ jV t #  s i^ R ifr  § m  »t:

q ^ i f r ^ T ^  o t r  a A  f t f :  m \  t

m  ^  ii v  ii

3?«f % Thereupon «H9: the fires said among,
themselves ~--ciHJ‘ has undergone severe austerities 

(this) Brahmacahn f5l«R properly si: us 
^KlT, (and) has tended, jjPcT well, come 3P-I? him aar^W 
let us instruct $fa. cUR to him Of: 5 (they then) 
said—ai«n: Prana (life-breath) is Brahman *$£(,
Ka (joy) sTfj is Brahman bid Kha (Akfts'a, ether) sf'fh 
is Brahman %Jb.

4. Thereupon the fires 1 said among them­
selves, ‘ This Brahmaoarin has undergone 
severe austerities and has tended us properly ;; 
come, let ns instruct him.’ They then said to- 
him, 1 Prana (life) is Brahman, Ka (joy) is 
Brahman, Kha (ether), is Brahman.’

[‘ The GarHapatya, Anvfthfiryapacana and Ahavanfya 
fires. |

$  ^  *  fs ra rc u frf t  ft

s rm  ^  % T +

ii << ii #  wzi ii ii
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fl; He said 3i?q I fesTRTfiT understand
that aw: Prana WfJ is Brahman § but %q ^  ^rq ^

Ka and Kha 3 I do nob understand f̂ct. %
they ®f: § said—qq what qm indeed ?<q is Ka, fl«£ 
that tpt even is Kha ; JR (and) what tff indeed 
%q is Kha, aq that qsr even ?sq is Ka 5% thus 3f*jfr 
him ar»rq about Prana (i.e. Brahman)
^ and its Akiis'a (i.e. the A.kfts'a within the heart 
related to it) 3?f: if (then the fires) instructed.

5. He saicl, ‘ I understand th a t Prana is  
B rahm an ; but I  do no t understand  Ka and  
Kha.' 1 They said, ‘ W hat is Ka, even th a t is  
K h a ; and w hat is Kha, even th a t  is Ka.’ *
Then th e  fires instructed  him about P rana 
(B rahm an) and the  Akiis'a w ith in  the h e a r t 
related to it .3

[‘ The life of a marl depends on Prfina; so it can 
be understood that Prana is Brahman. But the 
pleasure denoted by the term Ka is perishable and 
born of sense-objects. The ether also, which is 
denoted by the term Kha, is something inanimate.
So how could Ka and Kha be Brahman ? Bub the 
deities state this, and hence it cannot be wrong. So 
he said he could not understand.

2 The pleasure centred in Akas'a, not the ordinary 
pleasure, and the Akiis'a as the centre of happiness, 
not the physical Akiia'a, are to be meditated upon.



•: p  ••
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Kba qualifying Ka limits pleasure to unworldly 
ones; and Ka qualifying Kha limits Akas'a to the 
non-physical. So by thus making each word qualify 
the other, the sentence indicates tha t the non-physi­
cal Akfiw'a, endowed with the quality of unworldly 
happiness, (i.e. the causal Brahman) is to be meditat­
ed upon.

* The Akas'a within the heart endowed with the 
quality of happiness, and related to Prllna i.e. 
Brahman as cause related with Brahman as effect is 
to be meditated upon. Because of its relation with 
Brahman as the Akas'a within the heart, the Prana 
in the heart also is Brahman.]

SECTION ELEVEN

j f a  q  trq  Q

il K II

atsj Then the Giirhapatya fire t^q. him
3?g5î T[U 5 instructed— earth &lrJI: fire Wtq. food 
311̂ 51: (and) the sun (are my bodies, forms), 
in the sun 3 : who q?; this <1W- the person 
is seen q: he I  3?fe*T am ; C  he fftj indeed 31fq.
I  am ?Rf.
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1. Then the Garhapatya fire* instructed 
him 2: ‘ Earth, fire, food and the sun (are my 
forms). The person who is seen in the sun,
I am he, 1 am he, indeed.®

[' This is the householder’s fire. I t  burns in the 
fireplace day and night. During the performance of 
sacrifices the wife has a seat near this fire and in the 
particular sacrifice known as Iati the wife offers 
special oblations in this fire. Twice a day Ahavanfya 
fire is taken from the Garhapatya fire, and while per­
forming Agnihotra, the milk for the oblation is 
heated in Garhapatya and offered in Ahavamya. la  
Vedie sacrifices, such as Dars'apuraamasa, oblations 
for the gods are poured into the Ahavanlya.

* Earlier, the three fires instructed llpakosala 
jointly about the knowledge of Brahman. Now they 
are instructing him separately about themselves.

3 The earth and food are of the nature of some­
thing to be eaten, to be enjoyed. But both the sun 
and the fire are eaters, ripeners and illuminators.
So both of them are identical and they are the 
enjoyers of both earth and food. To show that the 
connection between the fire and the sun is not 
figurative, the repetition has been made. This is to 
he understood afterwards also.]
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m  3f4 i  i f a s q j f a v *

*  x tr fti  % g q i $  ii ^  ii w s t  n ? ? u

*)• Who U?f«3[ this (Gftrhapatya) thus (divided 
as food and eater) fogt* knows and 31HRI meditates 
on (it), ?f: he W fSim  sinful acts 3^1% destroys,

wins the region (of fire), full 3?!g; the length 
of life ojci reaches, jjfrfi gloriously sitafcT Uvea ; 31ftT 
(and) his aT^tgW: descendants sr iftfaffg never perish, 
diminish. Jf; who W-H it thus ftgl* knows and 
OTT# meditates on (it) we aq; him 3 t f ^  q «)% 
in this world ^ f?!% and in that (the next)
world aq-gwh: protect.

2. ‘ Ho who knows it thus and meditates on
it, destroys sinful acts, wins the region (of 
lire), reaches the full length of life, lives 
gloriously, and his descendants never perish. 
\Ve protect him in this world and in the next 
who knows it thus and meditates on it.’

SECTION TWELVE

^  ^  p q r

H II ? u
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3?̂ T Then Sf'efffhTTqff; the  Anvaharyapaeana fire 
(i.e. Daksipftgni) ^  him arg^Tra ? instructed—
3?Tq; water fî T* the quarters ff$T3fifiSt the stars q^qp. 
the moon ffa (are my forms). in the moon
who this g^q: the person is seen *T: he arfjj 
f 3?f^q am, *i: he trq indeed 3Tgq I 3jj%sr am ?%,

1. T hen th e  A nvaharyapacana  fire * in s t r u c t ­
ed h i m :  ‘ W ater, th e  q uarte rs ,, th e  s ta r s  .and  
th e  m oon (are m y form s). The perso n  who is  
seen  in  th e  m oon, I  am  he ,2 1 am  he, indeed.

i. The sacrificial gifts of food th a t the priests get 
in the Isti sacrifice is called Anvabilrya. And as 
th a t food is prepared in the Dakyinilgni, it is called 
Anvaharyapacana. At the end of the sacrifice the 
priests eat th a t food. Daksinfigni is the fire of the 
forefathers (manes),

2 The fire and the moon are both luminous and 
both are connected with food; therefore they are 
identical. The stars are the  objects of enjoyment cf 
the  moon ; and water is like the food of Daksinftgni as 
i t  creates food—so the stars and water are both food, 
Another name of Anvaharyapacana is Daksimlgni; 
the moon goes to the southern side and gets related 
to the southern quarter—for this reason also they 
are  identical. The clarified butter th a t is heated in 
Daksinagni in Dars'apOrnainflsa sacrifice, goes to the 
moon and tu rns into food; in this way also th e  
moon is connected with food.]
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n r5 ig q r^ s it? jt ' m p ' f i

s n w m j w n  

1 1  sra  4  p n i ' t s f m q  ^ f r s g f c q * *  n  

ftsig-n# n '-. ii *fii sirs w e s  11 r< u .
For w ord-by-w ord meaning see 4. 11. 2.

2. ‘ Ho w ho knows i t  th u s  ami m ed ita tes  on
it, destroys sinful  acts , w ins th e  region (of fire), 
reaches th e  full leng th  of life, lives gloriously, 
and h is  descendan ts never perish . W e p ro tec t 
h im  in  th is  world and in the n ex t who know s 
i t  th u s  an d  m ed ita tes on it .’

SECTION THIRTEEN

ap.* t* q ip # = r T s 3 O T * r

 ̂ ^  fr*# ^  ^  «rs*«rfw
h  ii ? ii

Then the Ahavanlya fire him
3T^5ira ? instructed—aw: Pr&na (life-breath)
snf.I’?!: Akas'a 31): heaven (and) lightning 5’ci
(are my four forms), in the lightning m who

this the person ?5*m is seen 3: he 3?gi* I
e*f$t? am, H: he dq indeed 315*1 1 aDJ
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’■ '1.- T h e n  th e  A h a v a n ly a  fire  in s t r u c te d  h im ,
‘ P ra n a , Akas'a, h eav en , a n d  l ig h tn in g  (are  m y  
fo rm s). T he  p e rs o n  w h o  Is seen, in  th e  l i g h t ­
n in g , I am  h e ;1 1 am he  in d ee d .

[* The Ahavaniya fire and lightning are both lumi­
nous; so they are identical. The unseen result th a t 
accrues from oblations performed in the Ahavanlya 
fire becomes heaven. And lightning exists related 
to Akas'a; therefore Ahavanlya and lightning are 
enjoyed by heaven and Akas'a. Ahavaniya is the 
fire of the gods. (cf. npte on 4.11.1.)]

ii ^  ii n ? ?  n

For word-by-word meaning see 4.11.2.

2. ‘ H e w h o  k n o w s i t  th u s  a n d  m e d i ta te s
on  i t ,  d e s tro y s  s in fu l  a c ts , w in s  th e  re g io n  
(of lire ), re a c h e s  th e  fu ll  le n g th  of life , 
liv e s  g lo rio u s ly , a n d  h is  d e s c e n d a n ts  n e v e r  
p e r is h . W e p r o te c t  h im  in  th i s  w o rld  a n d  in  
th e  n e x t  w h o  k n o w s i t  t h u s  a n d  m e d i ta te s  
on  i t . ’

20
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SECTION FO U E T E E N

% f t l ^ W I W d T  ^ 3 R % n ? q fq ? ZT

% d fd  q % R R d W  

ffd  II ? 11

g  T hey (the fires) ®j|; ? s a id -  ^  dear boy 
gq^t?R5 O Upakosaia % to you (are revealed) uqr th is  

knowledge about us (i.e. of th e  fires) 
ajfrrtfd?IT ^ and th e  knowledge of th e  Atm an (self) ;

the teacher g but ct you *]fcU£ the way TOI 
will tell (4.15.5) ?fcT. his &JWJh  teacher WSP1W f  
came back. WTO: the teacher ctq. him 
addressed Upakosaia ?fd.

1. The fires said, ‘ 0  Upakosaia, dear boy, 
to you (are revealed) this knowledge of the 
fires and the  knowledge of the Atman; bu t the 
teacher will tell you the way.’ His teacher 
came back. The teacher addressed him 
4 Upakosaia ! ’

#  I  w  3r

^  *TTf% 3  r d T 3 W ^ fd  3  d T 3 f ^ ^ t  
R ^ 3 d  ^  W W m  fdT^Ttit-

3  t o  t o  il ^  li
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f § ; ' §  . . . . . .
AT'!?: Yes, revered sir ffg SlfdlJW*? § (he) responded,

#«T dear boy if your g«g^ face of a knower
of Brahman like (that) «lfci shines ; 35: jj who is 
i t  that <3T you argwra has instructed ffcf. W: sir fll 
me*?: g who should instruct ffci {he said),
here (he) concealed the truth as it were.

for this reason (it is that) 3pr*)T£5STI;; though they 
were (formerly) otherwise gif they (the fires) 
are now this wise fro so saying gg In this matter 

at the (part played by the) fires (he)
hinted. etW dear boy % you f%*J g what 1%̂5 indeed 

did they tell ffcf,

2. ‘ Yes, revered sir,’ he responded, ‘ Dear
boy, your face shines like that of a knower 
of Brahman ; who is it that has instructed 
you ? ’ ‘ Who should instruct me sir ? ’ said he. 
Here he concealed the trnth, as it were. ‘ For 
this reason it is that though they were 
(formerly) otherwise they are now this wise.’
So saying, he hinted at the (part played by the) 
fires in this matter.1 1 What did they tell you, 
dear boy ? ’

[' * The fires were shining before, but because of 
your coming, they seem afraid and trembling saying 
this he pointed out the fires as his instructors. 
Upakosala also was afraid ; so his behaviour should 
be construed as fear and not as concealment of the 
truth. That is why ‘ as it were ' has been used.]



^  f%3T 'tftR '

^  d j ^ T R

7t f^sqrcT  ^  tR% ^  R W  1%

a # T  q  W T f t f a  II I  II f f tvStoi
^ ^ r :  li ? *  ll

jRt{ This thus afcl^t f  (he) acknowledged. 
t̂a=«t dear boy 3 you at^H ahout the regions 3R fa*5 only 

sjoj)^ (they) have told ; Sd?T. I 3 bat 3 you dif. that 
(the object of your desire i.e. Brahman) shall
tell, q-d just as qsvdhdtf to the lotus-leaf dfq; water 
iff f%5K?};% does not Cling tn|ij so also U3r[/df:\ to him 
who knows (Brahman) thus ITdJ. evil r7d deed (sin) 
if does not cling sfd. revered sir i) me
pqjg please instruct (further) ^fd. cRd to him $
said (the teacher).

g ‘ This,’ thus he acknowledged. ‘ Dear 
boy, they have told you about the regions 
only; but 1 shall tell you the object of your 
desire (i.e. Brahman).1 Just as water does not 
cling to the lotus-leaf, so also sin does not 
cling to him who knows Brahman thus.’
< Revered sir, please instruct me further/ 
(The teacher) said to him :

[i Though the fires spoke about the Atman, they 
did not speak elaborately,'nor did they speak about

( ? (  S w  CHANDOGYA UPANISAD f e l  .
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meditation etc., for spiritual practice ; I shall tell yon 
that also.]

SECTION FIFTEEN

*r V im  q;»T

ftratfw T tw r  r r^ fw  ii m

In the eye *f: who tr*i: this the person 
is seen nq; he 3?PflI is the Atman 33R f  

said (the teacher). t£*R[ this spjtfq is the immortal 
3M2PT the fearless; tr*^ this q«J is Brahman ffcl. fief, 
hence into this (the eye) sff̂ -3?fq even if
flfit: 'dT clarified butter 3T or water *
■one sprinkles 5fc*Fft V& to thh edges q^icl goes away.

1. 1 This person who is seep in  the eye,1 ho
is the  A tm an’, said the teacher; ‘th is  is the  
im tnortal, the fearless. This is B rahm an.
Hence, even if one sprinkles clarified b u tte r or 
w ater in to  th e  eye, it goes away to the edges.®

P He is the seer behind the power of sight. (Br.
3. 7. 18, 4. 3. 23; Ch 8. 7. 4.)

3 The passage is interpreted to convey the taint- 
iessness of the person dwelling in the eye. The eye 
in which he dwells is itself uncontaminated by what



is poured into it as is a lotus-leaf, because what is 
poured flows away along the lashes. If the dwelling 
place is thus untaintable, the person dwelling therein 
must have to be so all the more.l

gSfgTO Wrl'K f f  r̂wff̂ T STTRF??~

fw R rfirc fa fo i' q  ^  i r u

Him 0WgW: the uniter or centre of blessings 
as (the knowers of Brahman) call; Wtfrf

qflRlffl all blessings, lovely things fij for qfltf in him 
ajfî yaifjci come together. 3: who thus (as I 
am endowed with the quality of samyadvama’) %3f 
knows «q|f0 sjTfllfH all blessings Urjq in him 3ffa?wffcf 
come together.

2 ‘ The knowers of B rahm an call him  as the-
centre of blessings; for all blessings come 
together in  him.* All blessings come together 
in him  who knows thus.

t1 This Brahman is to be meditated upon as the 
centre of all blessings.]

Try ^  f? ^TRTpT ^IT%

srim R  w fo  ^  ^  ^  ii ? it

trnj; He 0  qq again qiflsrfc is the bringer or vehicle of 
blessings; ttej: he % for =U»lfd all blessings, the
results of virtuous actions dqfcT lords it over or

( l ( S j ^ l O  CHlNDOGYA UPANISAD ,



'V; : Carries (to the creatures) «T; (he) who trg^ thus %«[ 
knows (it) ail blessings ffJjfvf carries.

3. ‘ He, again, is the vehicle of blessings; 
for he carries all blessings.1 He who knows it 
thus carries all blessings.

[ Chat is, he lords it over and presents or carries 
to all living beings the results of their righteous 
deeds, in due accordance with their piety, in the 
shape of Dharma, merit, pertaining to the Self. The 
root nl means 1 taking ’ or ‘ carrying ’.]

s  wj ft  sriftr
mm %  ii * H

He 3 -again wwft: is the bringer or vehicle 
of light; T7: he f | for *3% in all the regions *)lfd 
shines (as the sun, the moon, fire, etc.), a?: (he) who 
WK thus knows (it) ©|%<J in all the regions 
fllfcf shines.

4. ‘He, again, is the vehicle of light;1 for 
he shines in all the regions. He who knows it 
thus shines in all the regions.

[' Another quality Is prescribed for meditation. 
He who carries or causes to get Bharna or lumi­
nosity, is Bharaa-nl (Mu. 2. 2. 10).]

* (  CHAtfDOGYA UPANISAD



m  ■% ^ rrfas® ***  $ $ f a  ^  i f a -
r^ffnw -

m m *  sfa-

s q R ? :  ?? *OT?*K ^ « T t  5I9FW ^

s i f ^ W ^ T  f 4  HH^ttT'Tfl *nf?F^ H \  M 

<T3i?^i: W % ' II ? V l l

3T«I Now atfefR. for such persons 9? 3 ^  whether 
=gs3ij the cremation rites fffcd are performed, dfe 
g h or not, <wfM* to light (the deity identifiying 
himself with light) tysj indeed *!& .««# '*  they go, 
sjfn- from light a*?; to the day, m :  from the day 
en$flWi«!P£: to the bright fortnight, ^r^wm-Taid; 
from the bright fortnight flR UHi? to six months 
during which 3d? towards the north t[Ri (the sun) 
rises ctHT. to those,' flNfcd: from the months *hlcWi 
to the year, *Nc*R7?from the year the sun,

from the sun ■‘U'̂ ĝ fR to the moon, 
from the moon to the lightning, rid (existing)
there RRTu. them STfliqsf: who is other than human f!: 
gtid: a person Mfl Brahman (Hiranyagarbha)
(comes and) causes to realize. ffsf; this is the
path of the gods, aOT*T: (and) the path to Brahman. 
ufcH by this (path) ST i c f t h o s e  who go fRJJ, this

V (  ^  CHlNDOOYA UPANISAD ^
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YXW m -pM  c h S n d o g y a . u p a n is a d  8 1 3 c L L j

x x ? .vŝ y
~~ ,*nsRP£ human 3?Ra^ to the whirlpool U do not

return. ?f (Repetition indicates the end
■of the meditation).

5. ‘ Now \  as for such persons, whether the
-cremation rites are performed or not, * they go 
to  l ig h t;3 from light to the day; from the day 
to  the bright fortnight; from the bright 
fortnight to those six months during which 
{the sun) rises towards the north ; from the 
m onths to the  year; from the year to the  su n ; 
from the sun to the moon ; from the moon to 
the  lightning. (From the  region of Brahman)
& person, who is other than  human, (comes and) 
causes them, existing there, to realize Brahman.4 
This is the path of the gods and the path to 
Brahman. Those who go by this path do not 
re tu rn  to th is 5 human whirlpool—yea, they do 
not return .’

["The path which is to be taken by the aspirant 
"who is devoted to meditations and practices described 
above follows now,

3 Here the idea is to praise the meditation and not 
do deprecate the funeral rites. The scripture itself 
cannot blame or show tbe futility of any of its own 
injunctions. This indifference to rites is only to 
point out the importance of the particular topic 
dealt with. Here it has been said that through the



®^I_i2S^rforKiance of rites the soul is neither helped nor 
retarded in its  progress to perfection (Rr. 4. 4. 23).

3 That is, th ey  are absorbed in the deities of ligh t,

day, m onths, ate.
4 That is, the Brahman in Satyaloka and not the  

highest principle of the Upanisads, Parabrahman or  
Paramatman. For, realization of It does noo require 
traversing a path or reaching a goal outside one’s, 
own self. (of. Mu. 3. 2. 8-9 ; Oh. 0. 10. 1.)

* The word ‘ t h is ’ indicates th at th ey  w ill not, 
return in th is cycle ; but may come in another cycle. 
i«, is to  be noted that though the result of m edita­
tion  of those who go to  the Brahmaloka gets- 
exhausted, th ey  become liberated through H is grace- 
and never com e back. But those who. instead of 
m editation on God, perform the spiritual d iscip lines  
like the knowledge of the live fires, As'vamedha. 
sacrifice, or str ict Brahmaoarya, go to the Brahm a­
loka, but com e back at th e  end of the cycle (Br. Su«- 
I. 8. 10; 4. 4. 22).3

SECTION SIXTEEN

■ q ^  ^  v fw r x  m  TV tfo ^

n m

jj; 'Who 3WJJ. th is '7'l’ci blows (i.e. air) 93'- he ? % 
indeed q f. is the sacrifice; tp: 1 be qq,m oving along

/ v r ^ \  n  I
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this all <pfc[ purifies, <̂T (and) because qw: 
he moving along % r̂i this all gdlflf purifies! 
cT*gTT therefore û T: ^  he *tf: is the sacrifice. rf?*l of 
this (sacrifice) *R: ^ mind ^  and speech are 
the two paths.

1. He1 who blows (i.e. air) is indeed the 
sacrifice;* he, moving along, purifies all this.* 
And because moving along he purifies all this, 
he is the sacrifice. Mind and speech are the 
two paths of this sacrifice.4

[l In the previous section the path to Brahmaloka 
has been indicated ; now the way of getting the 
result of the Sacrifice is described. At the time of 
the meditation mentioned above, silence is to be 
observed ; otherwise the mind may he restless and 
the result may not he achieved. Similarly here also 
the Brahman priest will be asked to observe silence. 
So there is a relation between these two sections.

2 The air is active, sacrifice also involves action ; 
hence the air is sacrifice. I t  is said in another Sruti 
passage, ‘ Air itself is the initiation of the sacrifice, air 
is the substratum.’

4 A moving thing like air or water is pure and it 
purifies also.

4 The progress of the sacrifice is conceived as 
depending on two paths, viz. mind and speech. The 
activity of mind and speech preceded by the move­
ment of the breath brings about the order of the

y ( CHANDOGKYA UPANISAD ( ^ |
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x '- 'sacrifice, that is to say, the sequence of the items of 
the sacrifice is correctly maintained by the thoughts 
in the mind and the utterance of speech. Thus 
Prana, which is a form of air that is pure and moving, 
becomes the sacrifice which purifies.]

JR'fTT m i
^ «r^ T < IF *W C T 'K  3rra^T%

tpT qfrwTjftqmT eT̂ rr II R II

ffa ^ W 'T T  *T

t o r t

I f  I q iq t^rq-qm  II !  II

33t: Of these two (paths) 3F3fHTq; one (i.e. the 
way as mind) 35P the Brahman priest with, 
the (discriminating) mind embellishes. §tcif
Hotr, WSn£; Adhvaryu, ggfrtf Udgatr a^zjrRPJ the 
other (i.e. the way as speech) 3137 with speech 
{fi??dfrl embellish], HWpr% after the
Prataran uvaka (the morning recitation) is com­
menced 33 qfpq|?flJP3': qgf (and) before the Paridha- 
nlyil (Bk) is begun r<: sBP (if) the Brahman priest 
(engaged in embellishing the mind) 53g3g© speaks out 
(breaking silence), 3?'3d?iq tf3 (then) only ono 3cNtg[ 
path (viz. speech) he embellishes SR»3?Ttf and



XT*
( t  ( J | . i < ) j  CHANDOGYA UPANTSAD |

\  :v , — \—- — ^

13m other (viz. mind) is injured, discontinued. qgr 
just as tTSRTrf. a man with one leg walking efr or 
n%rf with one wheel 3<WT*T; moving, resting 
t'4: a chariot fp̂ -lfrT suffers injury tr^ij so also afl-aj 
of this one U: that (defective) *I?T: sacrifice 
suffers injury, is destroyed, qnq the sacrifice 

3?3 when suffers injury the sacrifleer
(also) ftsgfrt suffers injury. 9: he fgff (for) having 
completed the (defective) sacrifice qtsffafil. a worse 
sinner becomes.

3-8. One of these two paths, the  B rahm an  
p riest em bellishes w ith  the  m ind. The H otr, 
A dhvaryu and Udga.tr p r ie s ts 1 em bellish th e  
o th er w ith  speech. A fter the P rataranuvaka 
(the m orning recitation) is commenced, and 
before th e  Paridhanlya Bk is begun if the  
B rahm an priest speaks out (breaking silence), 
th en  he em bellishes only one p a th  (viz. speech) 
and the  o ther is injured. J u s t  as a m an 
walking w ith  one leg, or a chario t moving w ith  
one wheel suffers in jury , so also th a t sacri­
fice of th is  one suffers in ju ry , and w hen the  
sacrifice suffers in jury , th e  sacrificer also 
suffers in jury . For having completed th e  
(defective) sacrifice, he becomes a worse sinner.

[x Pour types of priests are employed in the Soma 
sacrifice , (a) The Brahman p riest; he knows all the
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\™C'--- ' .
,^ ^ '^ lih re e  Vedas and is engaged is superintending the

sacrifice. His three assistants are—BrahinaniV 
cchamsT, Agnidhra, and Potr. (b) Hotr ; his duty is 
to recite the Rk-mantras in the sacrifice. His three 
assistants are—Maitravaruna, AcohiWaka, and Grft- 
vastut. (o) Adhvaryu; he pours the oblation by 
reciting the Yajus-mantras. He prepares things for 
oblations also. His assistants are—Prastotr, Prati- 
bartr, and Subrahmanya. The total number of 
priests is sixteen. From this description, it is seen 
that for the Brahman priest the thinking function 
is more necessary than speaking o u t ; while others 
recite the Mantras. I t  is said in the Aitareya 
Brahmana (25. 9) : ‘ The Brahman priest is the physi­
cian of the sacrifice . . .  • So if there is any defect
in reciting from Rlt, Simian Yajus or any unknown 
Mantra, then the priests inform the Brahman priest. 
And he, if there is any defect in reciting from Rk. 
will perform Horna with the Mantra Bhfih in Glirha- 
patya; if from Yajus, with the Mantra Bhuvali in 
Agmdhrlya (DaksipAgni) ; if from Saman, with the 
Mantra Svah in Ahavanlya ; if for unknown reason 
or from all types of Mantras, with the Mantra 
Bhuh-Bhuvah-Svah in Ahavanlya.’

Thus the Brahman priest is the physician of the 
sacrifice, for he treats the wounds of the sacrifice.]

m  Rfarrifarci m i



Bat rn SJRTCpi% 3qf*% after the Prataranavaka 
is commenced qftqffftjfiqr: g?r (and) before the Pari* 
dhaniya ($k) is begun flifjf the Brahmanpriest *T 
•o’7^ .%  (if) does not break his siienee ; [fi=j then]
^  both 71 At the paths are embellished:

if and neither one is injured.

4. But, a fter the  P rataranuvaka is com­
m enced and before the  Paridhanlya Kk is begun, 
if th e  B rahm an priest does n o t break h is silence 
th en  both the  paths are em bellished; and 
n e ith e r one is injured.

sr TfiTT'Rt w m m

ST ffT IN !

#  < te r :  w z i  ii H

Tf̂ T (And) just as a man with both the legs
•3^4 walking, <?r or **r: a chariot 3*tn-'Juij 
with both the wheels SRfrrR: moving sfafrfg% remains 
intact, t^q; so also s^ ij of this one that m: the 
sacrifice f̂dfdgfci remains intact. stfefh§?cTJj; 3?g 
if the sacrifice remains intact the saorificer
gfcf%8% (also) remains intact. 9: he f|T by perform­
ing the sacrifice mr*J great *FW% becomes.
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And ju s t as a  man walking with both  th e  
legs, or a ch ario t moving w ith both the  
wheels, rem ains in tact, so also the sacrifice of 
th is  one rem ains intact. If the sacrifice 
rem ains in tact, the sacrificer also rem ains 
in ta c t. He becomes great by perform ing th e  
sacrifice.1

\} The superiority of a sacrifice which is intact in 
ail parts over the one which is defective in any of its 
elements is shown here and also the method by 
which the defective sacrifice is made good.]

SECTION SEVENTEEN

i^lT R R T '*

u ? ii

atsuqfrl: Prajapati (Eiranyagarbha) on the
worlds brooded. awwiSTRiq; rftiq; from
them thus brooded upon Wr; (their) essences ST3IT 
(he) extracted— from the earth ejfjjjj fire, 
SFflfiwjicI from the sky sPpp air, PR: (and) from 
h ea v en  sfTkvjq; the sun.

1. Prajapati 1 brooded on th e  worlds. From  
th e m  thus brooded upon, he extracted th e ir  
essences: fire from  the earth , a ir from th e  sky, 
and  the  sun from  heaven.
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[S ilence has been enjoined for the Brahman 

priest; when this doty fails or when the functions of 
the other priests fail, the expiation is to be perform­
ed and th a t consists in the offering of Yyahrfci Homa. 
This is now being prescribed.]

JRI!

<3: He (Prajapati) olTT: these f%P; three on 
deities brooded, tWfRTSJTR from them
thus brooded upon M R  (their) essences srif^  (he) 
extracted—8#t: from fire the Bks, from
air the Yajus-mantras, T̂f̂ SfTR, (and) from the 
sun *iTRTW the Sftmana.

2. He brooded on these three deities. From 
them thus brooded upon, he extracted their 
essences : the Bks from fire, the Yajus-mantras 
from air, and the Banians from the sun.1

F That is. they received the three Vedas (Altareya 
Jir&hmarm 25. 7).]

ii m
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e: He tp m  SjefWl fWE. on the three Vedas aW<TCE 
brooded; chOTRPU: V ^f; from them thus brooded 
Up0n '{0T"T. (their) essences ST?ad (he) extracted ; sm ^: 
from the Eks ^  Bhiih |fSi 33|«ti from the Yajus- 
mantras m : Bhuvah ff t, ETq«tl (and) from the 
Samians pep Svah s/cf.

3, Ho brooded on the three (V edas. E roin 
them thus brooded upon, he extracted their 
essences: Bhuh from the Eks, Bhuvah from 
the Yajus-:mantras, and Svah from the Samans.1

[‘ Thus the three VyAhvfcis (syllables), Bhfih, 
Bhuvah, Svah, are the essence of all regions, all 
deities, and all Vedas.]

?ra?^T  w i t h  » n t ^

t h h r a i  s a w  t r f u ? -  n u

cld. Therefore dd which (the sacrifice) "IvR: on 
account of the Eks (if) becomes injured, is
rendered defective, E- piTiJf Bhuh Svaha jfd (.then 
with the Mantra) in the Garhapatya fire
sp-ME, (the Brahman priest) should offer an oblation, 
^ r q ;  of the Eks X& verily # 1  through the essence 
spjTE of the Eks #-G7 through the virility 
in respect of the Eks s?§[?q ot' the sacrifice fq feE  the 
injury, defect rppthus he makes good.
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T h e re fo re  if  th e  sac rifice  i s  re n d e re d  
d e fe c tiv e  on  a c c o u n t  of th e  B k s , t h e n  w ith  th e  
M a n tr a  B huh  S v a h a ( t h e  B r a h m a n  p r ie s t)  
s h o u ld  o tte r  a n  o b la tio n  in  t h e  G & rh ap sty a  
f ire .1 T h u s  v e rily , th ro u g h  th e  e sse n c e  o f th e  
K ks, th ro u g h  th e  v i r i l i ty  of t h e  B ks, he  m a k e s
good th e  in ju r y  of th e  sa c rif ice  in  re s p e c t  
o f  th e  B ks,

f1 This is the expiation for the defect caused by 
the mistake of the Hot? priest. After this, the 
expiation for Adlmiryu and Udgiltr priests also will 
be prescribed (of. note on 4. 16. 2). The Brahman 
priest rectifies the defects by offering three oblations 
to the three fires. I t  may be that the defects are 
corrected through the power of his knowledge.]

^ q r r

f c f t r -  \ \ \ u

3W And ?(f̂  if on account of the Yajus 
(the sacrifice) is rendered defective g-T; ssggr ‘ Bhuvah 
Svahil ?IcT (then with the Mantra) ■tfsi'JITji) in the 
Daksinagui (the Brahman priest) should offer
an oblation. of the Yajus-mantras verily
through the essence of the Yajus.mantras
hkfW through the virility ajsprtt in respect of the
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;’X^^.«rt^yajns-mantras 3IPPI of the sacrifice the injury
aff thus ?T?̂ qTfc! (he) makes good.

5. And if the sacrifice is rendered defective 
on account of the 'ia jns, then w ith  the M antra 
• Rhuvah Svaha, (the Brahm an priest) should 
offer an oblation in  the Daksinagni. Thus 
verily, through the essence of the Yajus- 
m antras, through the  virility of the Yajus- 
m antras, he makes good the in jury of the  
sacrifice in  respect of the Yajus-mantras.

m  r t k
< r # r  *rrar *rreri m w•W\»J

W S W fo  II S II

And qfh if gjftci; on account, of the Sam a ns 
(the sacrifice) is rendered defective td: «f?l 

‘ Svah Svaha ’ (then with the Mantra) 
in the Ahavaniya fire (the Brahman priest)
should offer an oblation. °f the Silinans
verily through the essence 9T?TT£[_ of the Silmans 
sftajen through the virility OT'dlff. in respect of the 
Samans WW of the sacrifice f¥<?-T the injury dct. 
thus (he) makers good.

6. And if the sacrifice is rendered defective 
on account of the Samans, then with tho
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M a n tr a  * S v ah  S v a h a ’, ( th e  B ra h m a n  p r ie s t)  
sh o u ld  offer a n  o b la tio n  in  th e  A h a v an iy a  fire . 
T h u s  v e rily , th ro u g h  th e  essen ce  of th e  S am an s, 
th r o u g h  th e  v ir i l i ty  of th e  S a m an s , h e  m ak es 
good  the in ju r y  of th e  sacrifice  in  re s p e c t  of 
th e  S am an s .

*3*rr qtw 'K  # $ ? r  ^

' m m  n  v» i!

^ t r f  ^W RUT^TT^^fT fW R T

# m  m w  \  f i  m

m \  *Tffa li I!

cicl m i Just as 5«Fta with salt gold, §^*T
•with gold t^cfqr silver, with silver W3 tin, ^gvtr 
with tin dt€Ws lead, with lead iron, «hpT
with iron wood, with leather wood
^EP^IT^ one would join— uyir even so giUJ staTdR 
of these regions (earth, sky, heaven), 3OTR 
■of these deities (i’ire, Air, Sun) 3TF?1; 5F®®IT; f%*gT*IT: 
of these three Vedas sftefa through the virility 
of the sacrifice NftgfT the injury does (the
Brahman priest) make good. 3J3| where 
knowing thus 3?IT a Brahman priest ¥Rfr! there is 
*?$; that qg: sacrifice is healed 1 1 indeed.
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\ ^ L.v̂ S' Y-S. Jnst as one would join gold with, salt, 
silver with gold, tin with silver, lead with tin, 
iron with lead, wood with iron, and wood with 
leather, even so does (the Brahman priest) 
make good the injury of the sacrifice through 
the virility of these regions, of these deities, 
and of the three Vedas. That sacrifice indeed 
is healed where there is a Brahman priest 
knowing thus.1

[i Restoration to health or proper condition is; 
accomplished variously according to the object 
treated. The Upaniyad gives the names of various- 
agencies used for soldering various pieces of metal 
or joining wooden articles. Just as these are done 
by an expert so also the defects in a sacrifice are 
removed by the doctoring of a Brahman priest.]

<jrq % 9TT
% sri sTW ir^fTM T

u X 11
Where knowing thus Ripf (there is) &

Brahman priest U/?: tha t ?}f: sacrifice 
inclined to the north (the cause of attaining the’ 
northern solstice) §3  indeed VRfci is. Wq~f'Flfknawing 
thus siflFIR 313 5 I  ’St i8 h’1 reference to the Brahman 
priest tha t tjflf this ’TRJf (there is) .song—?KT:



whenee-so-ever afRcT̂  (the sacrifice) comes back (i.e. 
from whatever part of the actions of the priests the 
sacrifice is rendered defective) cTcf dcf, thither verily 
*re®fd does (the Brahman priest) go (to remedy).

9. T h a t sacrifice indeed becomes inclined to  
the  n o rth , where th e re  is a B rah m an  p rie s t 
knowing thus. I t  is in  reference to th e  
B rahm an  priest know ing th u s  th a t  there  is 
th is  so n g 1: ‘ W hence-so-ever th e  sacrifice comes 
back, th i th e r  verily does the B rah m an  p ries t 
go (to rem edy).’

[rGstha is that which is written in the metre 
other than the metres like GSyatri' etc. It is said in 
the Pingala Sfitra (8. l) also that what is not men­
tioned in the ‘ treatise on metre and yet is used is 
called ‘ Gfitha I t is written in Aitareya Aranyaha 
(7. 18) th a t lilt and other Mantras arc eternal 
whereas Gatha is a human composition.]

KfRqt s?tr%K t

m i  w d  r^q T ^r-

m m  fffrT  I! M l

m  w z :  ii ^  ii ffd

II V li

31̂ 1 The mare [vxi 3?rhpgfh ci*lT just as (the 
mare) protects the soldiers, even so] silent q«i>:
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sftf^Ji is the priest (who) WUr ^  the BrahmSM* 
priest soldiers, the people engaged in rituals

protects. foci, who knows thus ? I  verily
the B rahm an priest =Wq the sacrifice 3J3raH*£ 

the sacrifices ifcW  ^ and all the priests
^■jfg protects. ?PPTIcL hence tpqyf^H him who knows 
thus only sfipFUI. as a Brahman priest <p% one 
should appoint; arSfaq-fH^ ^ not one who does not 
know thus, s m H -tm  ®» (Repetition indicates the 
end of the chapter).

10. Ju s t as the m are protects (the soldier), 
even so th e  silent B rahm an priest is the only 
priest who protects the  people engaged in  
rituals. The Brahm an priest who knows th u s  
verily protects the sacrifice, th e  sacrifice!*, and 
all the priests. Hence one should appoint as 
a  B rahm an priest only him who knows thus, 
not one who does not know th u s—yea, no t one 
who does n o t know thus.

CHANDOGYA OPANISAD £4 M |
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CHAPTER FIVE 

SECTION ONE

f t  ^  ^  m  ^  f  t

% s r  q m t  err* s% s?  %gs? n ? it

^  Om. ®I: (he) who f  |  verily 3 % ^  the eldest 
®ifR. 3 and the best %3f knows ^  the eldest

^3: ^  and the best ? q surely *jq% becomes. 9T«T; 
Prana (is) indeed *%: g  the eldest ^  and 
the best.

1. Om. Verily,1 he who knows the eldest 
.and the best, surely becomes the eldest and the 
best.3 Prana is indeed the eldest * and the best 
<(of the organs).

[ I t has been shown earlier th a t the .Northern 
Path  flows from the worship of Brahman with 
•qualities. Now in this fifth chapter will be describ­
ed how the same Path is to be obtained by the 
householder knowing the doctrine of the five fires,
•and also by such celibate ascetics as are imbued 
with faith and arc engaged in practising austerity.
A fter this will be described the Southern Path 
which falls to the lot of those who merely perform 
rites without meditation and without the knowledge



of the philosophy underlying them. Then again a 
third Path will be described which is more painful, 
the way of the ordinary worldly people. The 
purpose of describing these is to create dispassion 
towards the world, which is a part of the spiritual 
discipline for the realization of Brahman.

2 Earlier (in 4. 8. 8 etc.) the superiority of Prana 
has been mentioned. How Pratta is superior to the 
others (speech etc.), is now being stated ; and the 
qualities constituting superiority etc. are being 
prescribed for meditation.

3 Before the functioning of other organs is mani­
fest in the child in the womb, the child grows 
through the functioning of P rana; hence Prana is- 
the eldest, (of. Br. 6. 1. and Pras'na 2. 4.)]

q t  \  t  % T m  ^  W  i  ^ tptt

m m  u ^  n

m  (He) who g % verily the richest, the pre­
eminent knows SWTff, among his own people 

I the richest becomes. speech Htsf’
indeed is the richest.

2 . Verily, he who knows the richest, becomes: 
the richest among his own people. Speech is- 
indeed the richest.5

[* He who commands speech becomes rich enough 
to live comfortably or he can defeat his opponent.]

OHANDOGYA UPANISAD j
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Jf% T  I! S U

n: (He).who 1  I  verily sfognj; the stable basis 
knows srffJR R m this world BiigfWT ^ and i» 
that (the next) S becomes stabilized,
the eye did indeed afcRT is the stable basis.

8. Verily, he who knows the stable basis, 
becomes stabilized in this world and in the 
next. The eye is indeed the stable basis.1

t1 When a man sees with his eyes, then alone can 
he remain stable on even as well as uneven ground.]

n \  fT$f ^ wt:

u ^  n

if: (He) who % |  verily prosperity, a tta in ­
ment knows for him dddT: (all) desires dRT: R 
(both) divine UT3dT: d and human % prosper,
are attained. *44*5, the ear dTd indeed TPR. I |  
prosperity.

4. Verily, he who knows prosperity, attains 
all desires, both divine and human. The ear 
is indeed prosperity.1

[‘ The Vedic knowledge is transm itted through 
hearing and memorization, hence the importance of
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the ear in learning. After the study of the Vedas, 
the rites enjoined in them are performed and 
desires are achieved.]

q r  % 3u*raR i

f  if f  3TT«JcRJ^ II M l

3|; (He) who g I verily agUFffiT abode, support 
knows WR1H of his people SJT5f?l«T̂  abode W5(% 
becomes. the mind § indeed atfSfcRR,
is the abode.

5. Verily, he  who knows th e  abode, becomes 
th e  abode of h is  people. T he m ind is indeed 
th e  abode .1

[l Abode of the organs and objects. If is the mind 
th a t is the abode or support of all those objects that 
are presented in the form of perceptions by the 
senses to be experienced by the enjoyer, Jfva.j

m  % RFTT t w m m i

is \  li

31 sf § Now, once SWl: the Pranas (the live senses)
— 3Tg>I I StaR. superior am, sjgq; I
superior 3#(T am (saving) e rf-^%  about their 
personal superiority disputed (among them ­
selves).

/ v A v \  ^
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(>. Now, once the five senses1 disputed 
am ong th emselves about the ir personal superior­
ity , saying ‘ I am superior,’ ‘ I am superior.’*

[' Pranas here stand for the senses presided over 
by Fire and other deities. They are the different 
physical forms of the vital force.

2 Compare this parable with Br. 6. 1. 7-14, Pras'na 
2. 8, and Kausi. 3. 8.]

% f  *TFm spsmffif m

%  #  ^ rf tt  # ? P T -

f f a  f S ^ I  H f !  %  #  II VS II

% Those aWT: senses tqfRTp the father SRRfciil 
Prajapati t̂ j approached and 3»;j§: ? said (to him)— 

revered sir •»: amongst us dS: who itg: is the 
best fTh. flld to them 3 did f  (he1 replied—d: 
amongst you dfttbi. 3cd)P% on whose departure SUlPd 
the body Tftgfpq; at its worst as it were S5%-.j 
would appear, d: amongst you 9; ho ^g; is the best

7. Those senses approached the fa th e r 
P rajapa ti and said to him, ‘Revered sir, who is 
the  best am ongst us? ’ He replied, ‘ He am ongst 
you is the best on whose departure the  body 
would appear its  w orst,1 as it  were.’

■ G° ^ x
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[' The body is bad enough even when man is alive, 
and when he dies, the body becomes still worse—an 
untouchable corpse.]

f  ‘n 'sw T O  m  sfarsri 

w m m m  m i mzi
sn * R : s i r f a  q s q ^ i q T

qqfkfoft % m  !! IT

BT That speech if departed. ST it
a year staying out ĝ tr̂ f came back and 

3TR asked—HT. ^  without me TOJ. how 
to live 3TCI3RT have you been able ?fcT. (the others 
replied) '-T4T just like TO: the dumb though
not speaking HlSW (yet) with breath 9T“FcT: living, 
breathing, =d^T with the eye TO'cf. seeing, 
with the ear >JRFcf: hearing, fl'd'BT with the mind 

thinking ipup thus |f%. ^  (at this) speech 
afpbjT 5 entered (the body).

8. Speech departed. Staying a year out, it 
came hack and asked, ‘ How have you been able 
to  live w ithout m e ? ’ (The others replied,) 
‘Ju st like the dumb, though not speaking, yet 
living w ith the breath, seeing w ith the eye, 
hearing with the ear, and th inking  w ith th e  
mind.’ (At this) speech entered (the body).



......

^ffenm srafarat *rM qsfofarsr «̂nr-
m rsm  a m t R :  jtfptt:

STT̂ JT T^dT S R I  WTHT^

srftt5T f II  ̂ II
SF̂ FF: The blind. aiq̂ FcT: though not seeing 

Speaking 3Rr with the organ of speach. (Rest as in
e. 1 . 8.)

i). The eye departed. S taying a year out, it 
came back and  asked, ‘ How have you been 
able to live w ith o u t m e ? ’ ‘Ju s t like the  blind, 
though no t seeing, yet liv ing w ith  the  breath, 
speaking w ith  the  organ of speech, hearing 
w ith the ear, and th in k in g  w ith  the  m ind.’
At th is  the eye entered th e  body.

Sf-C^W q*fcftqr{$

W  ’i f w  ^ " T S ^ r t

m m  w zm i m m  q s ^ R ^ q r  
fR%#ri% i  m u  n ?o u

«n'<KF: The deaf. Sf»2<BF<iT: though not hearing.
(Rest as in. 5. 1 8.)

10 . The ear departed. S taying a year out, 
it came back and  asked, ‘ How have you been 
able to  live w ith o u t m e ? ’ ‘ J u s t like th e  deaf, 
though not hearing, yet living w ith  th e  breath ,

k  t f i  (el
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speaking with t,lie organ of speech, seeing with
the eye, and thinking with the mind.’ At this, 
the ear entered the body,

s^rt f^ p frre

m  u s s f t f tg f tf a  w  w i

s n ^ j  m ^ R  ? r ^  >1 ° ^

% *Rt n H  n

sn«T: Infants 0#W: without developed minds,
(Rest as in 5. 1. 8.)

11 The mind departed. Staying a year out 
it came back and asked, 4 How have you boeh 
able to live w i t h o u t  me ? ’ ‘ Just like .infants 
without developed minds, yet living with the 
breath, speaking with the organ of speern, 
seeing with the eye, and hearing with the ear. 
At this the mind entered the body.

m  % *rro s f e w w  o t  w**
igi ? jm w #

ii R  ii

m  g Then «: that 5 1 the Prana as was
about to depart a horse of mettle m \  as

the pegs to which it is tethered d f^d . would 
mnoot, P/Th. thus 9WR.the other senses
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(it) uprooted. aH. to it ejfatftgi (they all then) came 
and *S,%\ f  said—tfipw 0  revered sir trfa be (our lord), ‘ 
citj, you a; amongst us y%: the best 9Tfij are ; UT 
do not depart (from the body) >?fd.

.1.2. Then, as the  P rana was about to depart, 
i t  uprooted the  o th er senses ju s t as a horse of 
m ettle  would uproot the pegs to  which i t  is 
te thered . They all th en  came to  i t  and said,

O revered sir, be our lord, you are the  best 
am ongst us ; do n o t depart from the  body/ 1

[’ It is not possible for any of the senses to leave 
the body thus. The allegory only shows how a 
man can reason out, for the purpose of meditation, 
which is the greatest organ.]

*nr t *  r n g g R  m i  f f t f s i s r w  5# ag fag t- 

« ti?w  s > p ;m r  g e tf g f tg r f e r  ??  H?magt- 

t f r f in i  ? ? ii

^  Then speech ^  to that one (Prana) 
f  said - 3? ^  I ^  just as 5|fdg: the richest (i.e. 

endowed with its quality) am, you (also)
in the same manner (or endowed with its quality) 

the richest sffb are m  then *<aj; the eye 
to that one 3qfR g said— 3Tgq; I just as Jlfcltsr 

the stable basis siffFr am, you (also) cTT in the 
same manner afdgT the stable basis are 

22



x y  ...x) 13. T hen  speech said to  th a t  one, * J u s t  as I  
am  the  ric h e s t, in the  sam e m an n er 1 a re  you 
a lso  the r ic h e s t.’ T hen th e  eye said to  th a t  
one, ‘ J u s t as I  am  the  stab le  basis, in  th e  sam e 
m an n er are yon also th e  stab le  basis.’

P The term ‘ t a t ’ ( - th a t )  may be taken as an 
adverb; the sense being tha t ‘ the quality of 
richness is really due to and belongs to yourself, 
and it was in sheer ignorance that I regarded it as 
mine ’. The same interpretation may he applied also 
to  the others (eye, ear, mind, etc.).]

m  I N -  pt

I R  f 't

n is

m  Then the ear to tha t one f
said— 3i§H. I *RJL .i«st as W T  prosperity am,

you (also) clef in the same manner ?l**rar pros­
perity 3if& are |f%. then tpf: the mind ipJH, 
to that one f  said— 3??T I H?L just as T̂TCcFW.
the abode am, you (also) ciT. in the same
manner the abode stftl are

14. T hen  the  ear said  to  th a t  one, ‘ Ju s t as 
I am p ro sp e rity ,1 in  th e  same m a n n e r  are you 
also p ro sp e rity .’ T h en  th e  m ind said  to  th a t
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\%vS f e !/ /t J u s t  a s  I  a m  th e  a b o d e , in  th e  
m a n n e r  are y o n  a ls o  t h e  a b o d e .’

[J T h a t is, endowed with that quality.]

*  t  "TT̂ T H *  ^^lr< 4 \~

w m  S l m P r

is l \ w  fRT wq; WSi  si ? II
?fcT As organs of speech If verily *7 

(people) do not call (them), ^ f q  *f nor as eyes, ST)?|ff<*l 
«T nor as ears, JRffa rd nor as minds. srioTT: Prfuias 

as (but) only they call (them) ; 5q°l; the
Prana W4 indeed f |  for all these is.

15, V e r ily , p e o p le  do  n o t  c a ll  th e m  as  o r g a n s  
o f  s p e e c h , n o r  a s  eyes, n o r  a s  e a rs , n o r  a s  
m in d s .1 B u t  t h e y  c a l l  th em  o n ly  a s  P r a n a s ;  f o r  
t h e  P r a n a  in d e e d  is  a l l  th e s e .2

P K  the  senses were subordinate to their functions 
they would have been referred to  by their functions 
o n ly ; but we have the  names of the senses separate 
from the  functions, such as ear, eye, etc.

a The Prana as Hiranyagarbha or the cosmic 
Being exists in th ree  forms, namely, AdhyStma, 
Adhibhuta and Adhidaiva. H e is the presiding 
deity of the five senses of perception (ear, skin, eye, 
tongue and nose) as Direction, Air, Sun, Varnna 
and A lv in s ; and also of the five senses of action



(speech, hand, leg, evacuating organ and generative 
o r g a n )  as Agni, Indra, Visnu, Mitra and Prajapati; 
and of the mind, as Moon. In this way he dominates 
the subjective and the objective worlds.]

SECTION TWO

v  S to re  f t  v f t r e l r f a  v f f t f f c t to n t  

» rre  an  v j b r r e  f a  * t3 « 5 t  

% % rew utotf -t ? ai v tfa tc  f w m  

in r a t f t  u  ? n

Ho (the Prana) 33Td ? asked—It my food 
f ^ 'w h a t  u M d  will bo ?%. W * *  even
(the food) of dogs and birds Pft whatever
there is here lf% ? replied (the senses), ricf <?cld. 
|  (whatever is eaten) all that 3PTH< of Ana (Prfum) 

is the food. BW ‘ Ana ’ ? % indeed Pffl the name 
i8 evident. for him who knows thus

(himself as existing in all things and as Prana, the 
eater of ail food) d nothing 3FMp that is not
food (of. Br. i. 3. 18.) xmfgjj 1 ^ there is if?.

1 . He (the Prana) asked, ‘ W hat will be my 
food? ’ 1 ‘ W hatever there is here, even (the 
food) of dogs and b ird s?, replied the  senses. 
W hatever is eaten, all th a t  is the  lood of Ana.
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The n am e ‘ A n a ’ indeed is self-evident. For 
h im  who knows thus there  is n o th in g  that is  
not food.®

[' To look upon all food as particularly belonging 
to  Prana is a subordinate injunction of Prana-vidya.

2 The root * an ’ means movement. Prftna consists 
of movement, hence the word ‘ Ana ’ derived from 
that root is the distinct name of Prftria, Different 
prefixes to ‘ Ana ’ bring out different kinds of. activity 
{viz. Prana, Apana, Vyftna, etc.). Here it is prescrib­
ed that meditation is to be done on Prana with the 
idea that ‘ everything is the food of Pr&na and Prana 
is the eater or enjoyer of all this ’■ Sach a worship­
per becomes the soul of all and eats all food.]

H f tiT R  f t  TTHt m

i  q m i  T O R s i t  f  IRU

f :  He 3Ti<=! ? asked— what  ?S my 313: 
garment nfqraifh will be ?%. Bfltf: w ater 3J§: 5 
replied (the senses). vtfflTff therefore 3 indeed 

those who are about to eat (both)
before (eating) OTfefcf. ^  and after tpT. it (Prftna) 

with water they cover, clothe. 313:
of clothes E55ĝ : 5 the obtainer wfff (Prana or such 
a  Irnower) becomes, 3WR: § 33fcT does not remain 
naked, obtains upper garments.

(hS)1 i£T
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2. Ho 1 asked, ‘ W hat will he my garm en ts  ?
‘ W ater ’, replied the  senses, Therefore, indeed, 
those who are about to eat, cover it, both 
before and after, w ith  water.* (He who knows 
thus) becomes the  ohtainer of clothes and of 
upper* g arm en ts .4

['Meditation On Prana as the garment is being 
enjoined as subsidiary to Prana-vidya.

3 The sipping of water covers Prim a arid takes the 
place of its clothing.

3 Literally, ‘does not remain naked’. As by 
obtaining clothing he would naturally cease to bo 
naked, this phrase should be understood to mean 
that he is supplied with the upper garment also,

4 The meditation on Prana is to be done looking 
upon the two * acamanas ’ (sipping of water)—th a t 
are prescribed in the scriptures for purification, 
before and after eating—-as the clothes and the 
upper g a r m e n t  of Prana.]

i j r r a i ^ i T -

t e n  i n  ii

rlcf. I  ycIT. This (doctrine of Prana) Satya-
kama 3TMS5: Jabfila the son of Vyaghrapada

to GosTuti gefv̂ l imparted and said-—
^[qef to a dry stump even if T.'iTthis



•aJ|Q  ̂ g h a n d o g y a  u p a n isa d  34oL
a'at jM H B M w ^ i

' ~&?K (anyone) should impart, ((.hen) in it
tirar: branches •would shoot q* certainly, 155'?rrf%
(and) leaves would sprout ffff.

3. Satyakama Jabala im parted this (doctrine 
of Prana) to Gos'rufci, the son of Vyaghrapada, 
and said, 1 If anyone should im part th is even 
to a dry stump, then  branches would certainly 
shoot and leaves would sprout from i t .’ 1

[‘ The same idea occurs in Br. 6. 3. 12,]

m  ^  i r f f ^ f ^ q r f T ^ T q r

Tm WmP-I Ip j
iig iq

II V II

3̂  'Next qfq if Jlfd; greatness fsjnfiplcl. (that 
knower of Pr'tna) desires to attain SWjrqpSifRPEj; on the 
new moon day (tithi) (then) having conse­
crated himself ql'fan^rq; on. the full moon night 

of all herbs the mash. (in a
vessel) of curd and honey OTflKq stir up and then 

%TgT®S P̂ Tgl Svaha to the eldest and the best ’
?RT (with the Mantra) 3j$  into the hire (on
the spot) prescribed for offerings g?9T offer an 
oblation and SPUTcrq what remains attached to the



ladle (shaped like a Camasa vessel) into the
mash (pot) (he) should throw.

4. Next,1 if th a t knower of Prana desires to 
a tta in  greatness* then  having consecrated 
himself® on the new moon day, he should, on 
the full moon night, s tir up in a vessel* of 
card and honey the mash of all herbs,8 and 
then offer an oblation into the fire 6 on the 
spot prescribed for offerings, w ith the M antra 
‘ Svaha to the eldest and the best and throw  
w hat rem ains attached to the ladle into the 
m ash-pot.7

[‘This is the description of the Mantha rite.
2 This rite is not prescribed for those who wish to 

enjoy merely the pleasures derived from the sense- 
objects. But it is meant for those who (after 
attaining greatness and as a result obtaining pros­
perity and wealth) want to attain the ways of the 
gods and the fathers by performing the scriptural 
rites.

3 The performance of the entire eonseeratory 
ceremony or Diksa enjoined in the Somay&ga is not 
meant here, but only certain parts of it.

4 The vessel made of Udumbara wood, shaped like 
Karima (goblet) or a Camasa (cup). And after 
stirring he should keep it before himself.

5 Collecting to the best of his capacity small 
quantities of all the herbs both cultivated and wild

y\ OHANDOGYA UPANISAD
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having cleared them of all impurities, he should 
make a mash of all these without cooking them.

6 The Avasathya, Orhya or Smarta fire,
’ Compare Br. (5. 3. 1-3.]

§c*n

*f*TTrW #-

<?T*T<HFI SW l& qirraFTO  f ^ T  W*U%-

!! ^ It
■■ qfflgn? ‘ Svaha to the richest’ 5|f%gi«i l==ir§T

‘ Svaha to what is stable ’ flwf* C-qiff ‘ Svaha to 
prosperity ’ 3fI2RRT<!l îf[T ‘ Svaha to the abode ’.
{Rest as in the foregoing passage,)

5. W ith the  M antra 1 Svaha to  the  richest 
he should offer an oblation in to  th e  fire on the  
spot prescribed for offerings, and throw  w hat 
rem ains a ttached  to  the  ladle in to  the mash- 
pot. W ith  the  M antra ‘ Svaha to  w hat is 
stable he should offer an oblation into the  
fire on the  spot prescribed for offerings, and 
throw  what rem ains attached to th e  ladle in to  
the m ash-pot. W ith  the  M antra * Svaha to  
prosperity he should offer an oblation in to  
th e  fire on the  spot prescribed for offerings,
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a n d  th ro w  w h a t rem a in s  a tta c h e d  to th e  lad le  
in to  th e  m ash -p o t. W ith  th e  M a n tra  ‘ Svaha 
to  th e  abode he shou ld  offer a n  o b la tio n  in to  
th e  fire  on  th e  spo t p rescribed  for offerings,, 
an d  th ro w  w h a t  rem a in s  a tta c h e d  to  th e  lad le  
in to  th e  m ash -p o t.

m  'm w i  *m~
f t  % s f f a T v  s  f t

II s |1

yn  Then sf̂ RT̂ f moving a little away (from the 
fire) 31§f«) in his hands Rfsiq; the mash pot aiRF-T 
(and) taking snfcf he should recite (the Mantra)—
3}ff: ‘ Ama ’ ff[ilT by name aifd you are, f | for % with 
you ajHT as Prana all this (universe) [33%
rests]. $: ft he (i.e. you as Prana, the mash-
pot of the form of Prana) 5%: (is) the eldest 
the best *rar the king, the effulgent, 8#nf%: 
(and) sovereign (lord and protector of all). <3: he (i.e. 
you as Pr^na) HI me to the eldest age, pre­
eminence, stĝ rq' to the best position to efful
genee, kingship, (and) to sovereignty
may lead. 3Tfq; I mf verily this all srarfr wish 
to become (like Prana) 5% (indicates the end of the- 
Mantra).

CHANDOGYA UPANISAD J
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6. Then, moving a little away and taking 
the mash-pot in his hands, he should recite 
(the Mantra) : ‘You are Am a 1 by name, for all 
this (universe) rests with you. He (i„e. you as 
Prana) is the eldest, the best, the effulgent, 
and sovereign. May he (i.e. you as Prana) lead 
me to the eldest age, to the best position, to 
effulgence, and to sovereignty. Verily I wish 
to become all tbis.’

[‘ Ama ’ is a name of Prana. I t is through food 
that Prana functions in the body. Hence the 
substance in the mash-pot (i.e. what is left over after 
oblation), being the food for Prana, is praised as 
Ama or Prana.]

f R R f f l f a  "R  & TR  W f r R f a R R T #  ^  

H f w r m R R w f d  g t  t r r  ifanftfrt m  

m fa  R1%T W  m
dT 3T qRqirtSJTHTf: H *1%

f m  ^  ii

3T?r Then ?st§5 verily 3plf (reciting) this Ek-
mantra «t«0: foot by foot 31Rfdf% he should sip (the 
semi-liciuid mash). cltf, for that (food) tfhfji pertaining 
to the Progenitor (of the universe as Prana) or Savitr



we pray— ?Tfi saying this (line) qiqwfd he should 
eip. spur we of the effulgent one or deity RtSRip 
are the food (as mash)— S% saying this STRiqff he 
should sip. '-'•SR, the best (and) the all-
sustaining' lord—^ra saying this 3lRRffi he should sip.

( =» fjRij;, <s4q[) readily, destroyer of enemies 
upon the deity Bhaga, Savitr 4WI we meditate, pray 
or enjoy— saying this **'<’?; qr (the pot
shaped like) a Kamsa (goblet) or Camasa (cup) 
(made of TJdumbara wood) (and) washing
all fq«# he should drink. qi4-«R: (then) controlling 
speech aisiSfr̂ : controlling mind 3?«: q^lff. behind 
the fire ^qf0! on a skin tsgf*r®4> qj or on the ground 

he should lie down. 9: he qf^if fefiUta woman 
should see (in a dream), $4 (his) rite 

has succeeded that fqqjlcl, he should know.

7. Then, reciting this Rk-mantra,1 foot by 
foot, he should sip,2 ‘ We pray for that food 
pertaining to the Progenitor,’ saying this (line) 
he should sip. ‘ We are the food of the 
effulgent one,’ saying this he should sip. 
- The best and the all-sustaining,’ saying this 
he should sip. ‘ We readily meditate upon the 
deity Bhaga,’ saying this and washing the 
pot shaped like a Kaihsa (goblet) or a Camasa 
(cup), he should drink all. Then he should 
lie down behind the fire on a skin or on the

( « (  ^ 4 ^ f /  CHANDOGYA UPANISAD
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ground controlling speech and mind. If he 
should see a woman (in a dream), he should 
know th a t bis rite has succeeded.

[ ‘ The full Ek is t h i s : 0?r m

1 as nl'-TTfWq , rj{ trutir vftuf| li (Rgveda 5. 82.1).
Its  meaning i s : We pray for that food of th e  
effulgent Savitr, which is the best and the all- 
sustaining lord (so that by taking it we shall attain  
the form of the Sun). W e readily m editate upon 
th e  form of the deity Rhaga.

’ Sip what rem ains le ft in the pot containing th e  
sem i-liquid mash.]

^ f c T  rfar cTRl?-

ii ^  li ffci w z :  li '< II

flci About it trq: th is  (there is) verse—qfilPSg 
during the performance of the rites for desired  

resu lts «!?! when, if in .a dream a woman
W^fcf (the performer) sees cfW then  
in th is  vision in a dream fulfilm ent
b e should recognize, cfftuq. (Repetition
indicates the end of the rite).

8. There is this verse about i t :  During 
the performance of the rites for desired results
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if the  perform er sees a wom an in  a dream , 
th en  he should recognize fulfilm ent in  th is  
vision in  a dream —yea, in th is  vision in  a> 
dream .

SECTION THREE

w  ii ? ii

S’vetaketu 3n5<fa: the grandson of A rnna § 
once of the Panc&las to the assembly

came, 5iq[ of him Pravahana the
son of Jivala 33PI f  enquired—$ my boy, cSI 
you fell (your) father arg 3?faqq: has instructed 
f̂cf, qrpi: revered sir 3g ff he has indeed ffh.

1 . O nce1 S'vetakefcu, the grandson of Arnna, 
came to the  assem bly of the Pancalas. Prava- 
hana, the  son of Jivala, enquired of him , ‘ My 
boy, has your fa th e r instructed  you ? ’ ‘ He has 
indeed, revered sir.’

[ ‘ According to the commentary of S’ri S’arikara- 
carya the paths taken by the departed souls are 
described here with details for the purpose of
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engendering in the minds of the seekers after 
liberation dispassipn for everything that one may 
•desire hero and hereafter.

The same episode occurs in Br. 6. 2. 1-16.]

%*T m\ f f r f  *  W ?

^  #  *r

w  #  ii *  ii

[Pravahana] ĝ TT: created beings fci; from here 
(this world) a?fq above where gdfV-rl go %e«J 
do you know f̂ci. [S'vetaketu] 3 no *WE{: revered sir ̂ fcf. 
[Pravahana] W  how §ff: again ®rr3&% (they) return 
%c«r do yon know ffcf. [S'vetaketu] g no »PR: revered 
sir ffe. the path of the gods fgĝ T'npg 3 and
the path of the fathers of the two paths sgrg^aff 
the place of parting 3^7 do you know sfc(, [S'vetaketu]
■q no TO: revered sir f̂cf.

2. 1 Do you. know where created beings go
above from here?’ ‘ No, revered sir.’ 1 Do you 
know how they return again?’ ‘No, revered 
sir.’ ‘ Do you know the place of parting of the 
two paths—the path of the gods and the path 
of the fathers ? ’ ‘ No revered sir.’ 1

/ a'#6 ■ G(W \
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t1 The number 8 in the text is used to denote the 
prolation of the vowel.

Those who are endowed with the knowledge of 
meditation described before and those who are not, 
both proceed together to a certain point where they 
separate.]

kw  w * rr ^ w r  ffir
kw  t o  TOTOmprari; 5 * ^ ^

TOT ffcf II S II

[Pravbhana] spit «!h: the other world (of the 
moon) 5?«iT wdry J? not tft'J.d'a is filled up %c*T do yon 
know ?%• [B'vetaketn] d no U’ld: revered sir 
[PravShana] q««grq. stT|h! at the fifth oblation ®r»ir 
how 31P7: the liquid oblations (or unseen results of 
action) come to be designated as man,
are possessed of a human voice do you know 5%. 
[S'vetaketu] d no b/i indeed vfbq; revered sir 3%,

8. ‘ Do you know why the other world is
not filled up? ’ ‘ No, revered sir.’ ‘ Do you know 
how, at the fifth1 oblation, the liquid oblations 
(or unseen results of action) come to be desig­
nated as man ?’ ‘ No, indeed, revered sir.’

['The oblations are faith, moon, rain, food and 
seed (cf. 5. 4-9).]
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>j -k H T ^ m r  f f te tfa  h  % r m t  
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fTTf^fqm II V ||

[Pravahana] 3pa then f33J[ ®ig why 3?gf|]g: ‘ I have 
been instructed ’ erefastf: did you say, a?: who % for 
Rlfsi these (things) 4 %JTfl does not know, d: he 
F.vq how can say 3tj|%2: ‘ I have been instruct­
ed ’ ffrf. ;H: he (S'vetaketn) SJtSRicf: was distressed 
and fqg: t°  0*is) father’s place § came, aq;
to him % (and) said—W me 3Tdig%sd without 
having instructed 3T3 properly WdR you, revered 
sir siffCfd said—?dT you have instructed gfd.

4, ‘ Then why did you say, “ I have been
fustru e ted ” ? For, how can he who does not 
know these th ings say, “ I have been in s tru c t­
ed He was distressed and came to his 
fa ther’s place and said to him, ‘ Revered sir, 
w ithout having instructed me properly you 
said. “ I have instructed you

<T2? m  T f W f !  h t is r t w

h  store w  *rr r  z h m s t  
fo s n  % 3r

*!RSSfsif<J II ^  II
23

I I I  *§L' 5.3.5} •-’ CHANDOGYA UPANI8AD 3 5 3



f* (  CHANDOGYA UPANISAD i-Cî ft T
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N\% —- ^  That nominal Ksatriya Jff me TO live

a a i^  questions 3 M # t asked ; of them tusq; xpr
even one fq^n'X. to answer  ̂not aRT^I was able 
<3: he (the father) f  said you $$  then
TTfii'q about them ’1*11 even as ur to me 3?^: have 
spoken, *mr so I of them *??! even one
a M  do not know, if I ?*?R. them a^f^egq. 
had known, why 3 you 5? should I not
have told 5%.

5. ‘ T h a t nom inal K satriya asked me five 
questions, and  I was n o t able to  answ er even 
one of th e m .’ The fa th e r said, ‘ Even as you 
have spoken to  me abou t them, so do I nob 
know even one of them . If I had know n them , 
w hy should I not have told you ? ’

sr f  f i \ m \  ^  \  s r r a r e n f e ^ n :

*r f  srm : sr*rm  f t a r e

srffai #  sr ?f|gr 

fH  f  qKRT^f 
% f  fd  kT f  ^  ^ 5  II ^  II

«: That (then) Gautama iffi: to the '
king's place qWf 5 went. when he arrived riff? 
to him reverential offering g (the king)



made. 9: he H!ft: in the morning WlT-Sl to the king 
when he was in the assembly (or, €~»?T*T: =  Gautama 
being honoured by the king) 3̂ fl|15[ g presented 
himself. to him 3Wl̂  1[ said (the king)— O 
revered Gautama JfrgqRY of human
wealth [̂q; a boon please ask 5f?f. q; he
f  replied— O king wg<sp* the human wealth 
M T'l with you [3R$J let remain]. fquRq 8p% to my 
boy *11*1 which 31̂ *3) tho words 31giq«ir; you spoke 
cinj. nsr those % mo srfe tell ffd. ?f: he (the king) 
perturbed 5 was.

6. Then G autam a w ent to  the  k ing’s place. 
W hen he arrived, the k ing m ade reveren tial 
offerings to h im . In  the  m orn ing  he presented 
h im self to th e  king w hen he was in  the 
assem bly. The king said to  him , ‘ O revered 
G autam a, please ask for a  boon of hum an  
w ealth . He replied, ‘ O king, le t the  h um an  
w ealth  rem ain w ith  you, te ll me those words 
w hich  you spoke to  my boy.’ The king was 
p e rtu rb ed .1

[‘ The knowledge received lineally from the 
Ksatriyas is not to be obtained by the Rrahmauas. 
Moreover it is not proper for a Ksatriya to instruct 
a  Brahmana; but it is impossible to turn down the 
request. Thinking all these, the king was perturbed.]

CHANDOGYA UPANISAD 3 ^ S L
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q ^ fa fa  ^ T R  II ® II #  c[^q*-
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Ct̂  Him Krij, for a long time dff stay (here) ffcl 
thus 8jiSfHWFS9?BR § (the king) commanded. to  
him 331R § (he) said (at the end of the period)— 
iftcifl o  Gautama rHU you HI me *W even as 9m:. 
told qUT as RtT. to you SPfr prior this fs|5ir
knowledge ailFIR to. tho Brahmanas *f t^sfcl never 
w ent; 3  this is why g?r in earlier times
a)%g in all the worlds Spf̂ RI to the Ksatriyas 
only S3ri?IH*£ the rule (of this knowledge) ®Pi$tbelongeci 
?fd. cNR him 33R 5 (then) he instructed. 7

7 . The king commanded him , ‘ Stay here 
for a long tim e.’ At the  end of the period lie 
said to  him , ‘ Even a,s yon told m e ,1 O G autam a, 
prior to yon, th is  knowledge never w ent to  the 
Brahm anas. This is why the expounding of 
th is  knowledge belonged to  the  K satriyas in 
earlier tim es in  all the w orlds.’ Then he 
instructed  him .

[i Pravahana Jaivali first tried to dissuade Gautama 
by offering him worldly wealth and ask’tig him to

f (  f i ' (fiT
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-stay on for receiving instruction. Later on recogniz­
ing that he had a proper recipient of the knowledge 
in a Brahmana, he imparted to him the knowledge 
adding that this particular knowledge, till now, had 
been handed down only among successive genera­
tions of Ksatriyas and that Gautama was the first 
Brah mana to receive it from a Ksatriya king.]

SECTION FOUR

a?frcr ^r^Tf^r

II * I!

*i]cJlT 0 Gautama 3lfl] cSPfi; the world yonder 
(heaven) 3T3 indeed is the (sacrificial) fire,
efrf^b the sun q=I itself cHR of that sfiTcT.. is the 
(sacrificial) fuel, WfJJ: the rays sgb are the smoke, 

the day arf^: is the flame, the moon 3?WTG:
is the embers, (and) the stars are
the  sparks.

1. The world yonder is indeed th e  fire,1 * * * O
■Gautama. Of th a t, th e  sun is th e  fuel,8 the
rays are the  smoke,5 the day is the flam e/ the
moon is th e  em bers,5 and  the  s ta r s 6 are the
sp a rk s /
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v  [ Jaivali did not take the first question (5 .8 .2)
first, but, instead, took the last one (5. 8. 8), 
for after this has been disposed of, the disposal of 
the other questions would be easier. This medita­
tion is based on similarities between the fire and 
heaven along with their different parts. As Agni- 
hotra is performed in the Ahavanlya fire, i.e., as the 
Ahavfinlya fire is the locus of the Agnihotra, simi­
larly this fire in question is also founded on Dyuloka 
(heaven). So heaven is the fire. Of this fire 
different parts are being indicated.

i Because it is only as illuminated by the sun that 
heaven shines ; hence on account of this flaming up, 
the sun is the sacrificial fuel.

8 Because the rays issue from the sun as smoke 
rises from the sacrificial fuel.

4 Because both have the common character of 
being bright and being produced by the sun.

5 Because the moon appears when the day ends,, 
just as when the flame dies down embers become 
visible.

6 The stars are like parts of the moon, as sparks 
are of the embers, and also both have the common 
character of being scattered about.

1 The purpose of showing the similarity and 
identifying one part of the fire with a similar part of 
heaven is to prescribe meditation. So, heaven is to 
be looked upon as the fire, the sun as the sacrificial 
fuel, the rays as the smoke, the day as the flames, 
the moon as the embers and the stars as the sparks.
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Afterwards also similar meditations'are prescribed, 
based on points of resemblance.}

^ r :  w  i f R f  mm s n f &
# q t  TRT II \  !! f f a

w $ l  II v  II

clffiRt, t a r i f f  31?ft Into th is  fire (heaven) 5ffT: the 
deities (i.e. the Pranas of the saorificer and their 
Xjresiding deities like fire etc.) (of) faith spffcl
offer the oblation. dP®[f: out of that oblation
f̂oIT king, effulgent Hth: Soma (the moon) tffgelfd 
arises, is produced.

2. Into this fire the deities offer the oblation 
of faith. Out of that oblation King Soma 
arises.'

[’ The oblations offered in rites like Agnihotra 
with faith are transformed into an unseen effect. 
This is what is called faith in this contest. The 
liquid offerings in the sacred fire, being transformed 
into the said invisible effect, envelop the soul of 
the sacrifice!' and take him to various regions 
secured for him by the rites (By. 8.1, 5-C>). This faith 
is the basis of commencing a sacrifice and with this 
faith oblations are offered into the fire. The 
oblations repeatedly offered in the five fires men­
tioned here become subtler and subtler and in every 
instance the power of faith is increasingly attached
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it. Those who perform sacrifice as described 
above with milk, Soma juice and such other articles 
are drawn by the effect of their performances to 
the heavenly world or bo the world of the moon 
into which they get absorbed. The performance of 
rites like Agnihotra have this as the motive (Mu.
1. 2. 6). A competent aacrifieer who is strong in his 
faith offers himself, as it were, as the oblation in the 
manner described. He gradually levitates along 
With the offerings into the higher worlds and be­
comes an offering into the heavenly fire.]

SECTION FIVE

< F F ft SfR S T T ^ ' 5Frfqr-*f

u ^ f  | |? l l

0 Gautama T3P3: Parjanya (the rain-god, 
the rain-cloud) «fl<? indeed 3jfg; is the (sacrificial) 
fire. of that 3rg: the air 133 itself is the fuel, 
313JI the cloud vju; is the smoke, the lightning 
9lf%: is the flame, the thunderbolt 3fjrW: is the
embers, (and) the rumblings of thunder fipFgi-
f®WT: are the sparks.

1 . P a r ja n y a 1 * is indeed the fire, O Gautam a.
Of th a t, the  a ir is the  fuel,3 th e  cloud is
the  sm oke ,8 the lig h tn in g  is th e  flame,* th e



thunderbolt is the embers,5 and the rumblings 
•of thunder are the sparks.6

[' Now the second fire is being described. Here 
also, because of points of resemblance, the rain-god 
etc. are to be meditated upon as fire etc. Parjanya 
is the deity presiding over all. aspects of rainfall.

3 Because i t  is by air th a t the fire of Parjanya is 
€ed (i.e. it starts raining). This is clear from the 
fact that rain follows a preceding wind.

3 Because Che cloud is a product of smoke and 
also because it appears like smoke.

1 Because both have the common property of 
brightness,

5 Because both are hard or are connected with 
lightning.

6 Because both spread in different directions.]

f a n  mr*t i s f t
ii '< ii #  q a n n  w s i  \\\\[

clftRR. 3w1 Into th is fire fal: the deities
*1UR1£ (of) King Soma Iffd  offer the oblation. 

-cI^T: Siljrcl: out of that oblation rain SFJRfcT
arises.

2. Into this fire the deities offer the obla- 
-tion of King Soma.1 Out of that oblation rain
.arises.3

r.'y | | p y.j c h a n d o g y a  u p a n i s a d
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[* The w ater  or liquid oblation nam ed ‘ fa ith  
developed in to  th e  form  of the moon.

2 That is , th e  liquid oblation called ’ fa ith  ’ reaches- 
th e  second stage, the Parjanya-fire, and develops 
into rain.]

SECTIO N SIX

<TTf ^ Iw ifS K ^ T : sfac^T T& *rfa[T-

f e g n  11 ? n

ntafl O Gautam a the earth qiq indeed ?Af?p
is the (sacrificial) fire. cRAT: of that the y e a r
TTW itse lf «rf̂ RT is the fuel, snW I: Akfts'a ŝ T: is  th e  
smoke, n igh t ajf̂ rs is th e  flame, th e  quarters,, 
directions 3ffW : are the embers, (and) th e
in term ediate d irections f^RjfojfT: are th e  sparks.

1. The earth indeed is the fire, O Gautama.
Of that, the year is the fuel,1 Akas'a is the 
smoke,2 night is the flame,3 the directions are 
the embers,4 and the intermediate directions 
are the sparks.5

[‘ The productivity of the earth is  stim ulated  by 
tune in th e  shape of th e  year; th a t  is  to  say, ly in g  
fallow, exposed to air, w ater  and sun  for a period  
the earth  becom es fertile . The year is called fuel*



because it is thus the energizing agent in respect of 
the earth.

2 Because the Akfts'a appears to be rising out of 
the earth just as smoke rises out of fire.

3 Because the night resembles the earth in not 
being bright, both being of the form of darkness; 
just as the flame resembles fire in point of 
brightness,

|J Because both are calm. The earth becomes 
calm (i.e. ends) in the quarters.

5 Because both are small or insignificant.]

H ssrcfa u n W i w *  w m  ii % ii

iTcfRrfbf. Into this lire %«fr; the deities 
(of) rain SJtgfjf offer the oblation. rTfifls 8Tlg%t out 

of that oblation food (in the shape of corn)
arises.

2. Into this fire the deities offer the oblation 
of rain. Out of that oblation food (in the 
shape of corn) arises,

SECTIO N SE V E N

i m  m  f liw T filw p f m m  

vi* it  viti f c $ f e i r n  n m

iCWw, jSl
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: ̂ 0 0 W  0  Gautama g w  man 5[fW indeed Sffjp is the 
(sacrificial) fire. jjjiw of that sfl1̂  speech qj? itself 

is the fuel, HT®T: the Pr&na SgT: is the smoke, 
f«f|T the tongue is the flame, the eye 3?#!: 
is the embers, (and) the ear fa?$f<3WT: is the
sparks.

1 . M an indeed is the  fire, O G autam a. Of 
th a t ,  speech is th e  fuel,1 P rana  is th e  sm oke ,2 
th e  tongue is th e  flam e ,3 the eye is the  em bers ,4 
and  th e  ear is th e  sparks .5

[’ Because .it is by speech that man shines in 
gatherings. As fuel brightens the fire, speech 
brightens man.

Because Prana goes out of the mouth just as 
amoke goes out of fire.

3 Because both are red..
‘ Because both contain light.
6 Because both are scattered about. As the sparks 

are scattered about, the ears also turn round to 
.all sides to receive sounds ]

a n j  s j i f f l  mm 
s w f a  ii \  ii f fo  s w *  ii ^  ii

clfW, 3Tjft Into this fire the deities
(of) food 3ffcf offer the oblation, d^f: 8?1|%: out 

of that oblation the seed, semen arises.



2. Into t h i s  fire  th e  d e it ie s  offer th e  ob lation , 
of food. O u t of t h a t  o b la tio n  th e  seed  a rise s .

SECTION EIGHT

g q q a iq l  H  fcgfKT

9 T f ^ ^ T  IS ? II

P i  t ^ r  I i m  d*RT

g w p r f t  n ^  11 n c  u

dlrTR O Gautama *?tqf woman stH indeed arfff: is the 
(sacrificial) fire. (The succeeding portion is similar).

rdt-FPI nmGld. Into this I re  %II: the deities % : 
(of) the seed SJffcl offer the oblation. fl^I: 3Tl|d: out. 
of that oblation *I»f, the foetus WVlffcl arises.

1*2. W o m a n  indeed  is  th e  fire , O G a u ta m a . 
I n to  th is  fire  th e  d e it ie s  offer th e  o b la tio n  of 
th e  seed. O u t of th a t  o b la tio n  th e  fo e tu s  aidses.

SECTION NINE

ffe  g  ^ w r w r p T f T T i  § W R f f t

it *r*rf *r«r *tt q rcrF R r:

T O P  !l ? I!

f. ( c h a n d o g y a  u p a n i s a d  ski
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sfcf a Thus q-®sqT  ̂ at the fifth oblation ©ITT:
(the oblation called) water ipW h: comes to
he designated as man ffcl. 6 : that infs foetus 
covered with membrane *(R<1 «fi more or less '■Pd gf 
•m 3T JTrai'Is for ten or nine months spcf: within (the 
mother's womb) sdfaoqj lies and 3f*j then ~W&\ is born.

1. T h u s  a t  th e  f if th  o b la tio n , ( th e  o b la tio n  
ca lled ) w a te r  com es to  bo d e s ig n a te d  as  m a n ,1 
T h a t  fo e tu s , covered  w i th  m e m b ra n e , l ie s  w i th in  
( th e  m o th e r ’s w om b), m o re  o r less , f o r  n in e  o r  
te n  m o n th s , a n d  is  th e n  b o rn .

[’ From water, through gradual development the 
foetus arises and in this development water is the 
predominating element. At the fifth oblation this 
water turns into a child. Up to this is the answer 
to the last question. 'Now the answer to the first 
question (5. 8. 2) is being introduced.]

srm
qrq- jq rfo  m  II ^  II

s T O  II ^  il

g: He siTcT; being born whatever the
length of his life may be «0qfct lives, fejgFf (to attain 
the  world) as ordained hq[ him Sfiisf when he is dead 

from here to fire itself they carry
(for cremation) 3d: from which alone ffct: (he came)
here 3ch (and) from which FfFijcf: he arose.
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Being born, he lives whatever the length 
of his life may be. W hen he is dead (to a tta in  
the  world) as ordained ,1 they  carry him  from 
here (for cremation) to fire itself from w hich2 
alone he came and from which, he arose.®

t1 Ordained in accordance with his past actions.
2 He came through the process of the successive 

oblations of faith, moon, year, food and seed into 
the lire of the successive forms of heaven, Parjanya, 
earth, man and woman.

3 The purpose of describing birth, death, etc., is to 
create dispassion by showing the accompanying 
sufferings and transitoriness of all these.]

SECTION TEN

^  W4 fag : t  m  frgqrcfa

i! ? 11

f t p  h  y w p m  ?m ~

m  ^ R R :  q̂ -TT ffa  n * II

cict Among them % (those) who thus (this 
knowledge of the five fires) know, ^ and
those who in the forest rtf; faith and (or as)



austerity 3tK-icI are devoted to, % they to
(the deity of) light aifiltOTWfca go, attain. (Best as it*
4. 15. 5.)

1-2. Among thorn ,1 those who know th u s 2 
(th is knowledge of the  five fires) * and those 
who are devoted to faith  and  auste rity  in  the 
forest *—they 8 go to l ig h t ; 8 from lig h t to  the  
day, from th e  day to the  b righ t fortnight,, 
from  the  b rig h t fortn ight to  those six m onths 
during  which t  he sun travels no rth  w ard ; from 
the  m ont hs to  th e  year, from the  year to th e  sun , 
from  the sun to  the moon and from th e  moon 
to  th e  ligh tn ing . (From the  region of B rahm an) 
a  person, who is o ther than  hum an, (comes and) 
causes them , existing there, to  a tta in  B rahm an . 
T his is the p a th  of the gods.

[' From among these householders who aspire ' 
after the higher regions and those who are entitled 
to the knowledge of the five fires. Now, another 
question, namely, where people go from here, is 
being answered.

2 That is, those who know the doctrine of the five 
fires described above, which teaches that we are 
produced gradually from the fires of the heavenly 
and other regions and are of the nature of fire, 
having our essence in the five fires.

s The unseen results generated from the oblations 
of Agnihotra etc. turn into the universe. Dividing

f f f  <Sl
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the universe into five sections, meditation is pres­
cribed looking upon each section as fire. As a 
result the worshipper goes to the Brahmaloka along 
the Northern Path.

‘ The monks of a lower order or recluses and 
hermits (the VSnaprasthas), 

s The lifelong Brahmacarins and the worshippers 
of Hiranyagarbha are also included, in this group 
(4. 15. 6).

6 That is, attain the deity identified with light.
I t  is so in all other cases aiso-1

m  *T ^  m  ^

But % those who srft living in villages (as 
householders) sacrifices and works of public
utility TviflL (and) gift (enthusiastically)
practise d' they (being devoid of true sight) to 
smoke go, from smoke to
night, tff: from night smgjrq; to the other (dark) 
fortnight, from the dark fortnight q s
Hrapf to the six months during which 3%trrr south- 

; 1 *1% (the sun) travels old to those, rrfi (from 
there) they the year *f do not reach. 8

8- those who living in  villages (as
householders) practise sacrifices an d  works of

24
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public u ti l i ty  and g ift,1 go to  smoke,’ from  
sm oke to  n ig h t, from n ig h t to  th e  d a rk  fo r t­
n ig h t, from  th e  dark fo r tn ig h t to  those m o n th s ’ 
d u rin g  w hich  th e  sun travels sou thw ard . 
F rom  th e re  th ey  do no t reach  the  y e a r4 (like 
th ose  going along the  path  of the  gods).

[‘ Ista means the sacrifices—Agnifiotra and other 
rites prescribed in the Vedas. Purta means works 
of public utility, such as the digging of tanks and 
wells find the laying out of parks. D atta (gift) 
means giving of things to deserving persons to the 
best of one’s resources, outside the sacrificial altar.

3 As before, here also it means, the deity identified 
with smoke. I t is so in other cases also.

’ The deities of these six months always move to- 
1 gether.

4 The path of the gods and the path of the fathers 
are  separated from each other even from the cre­
mation fire—this is a part of the answer to the 
third question. The meditators reach the six 
months of the northern solstice and then go to the 
year and gradually reach the Brahmaloka. But the 
persons performing mere action reach the six months 
of the southern solstice but not the year. From 
those months they go to the region of the fathers 
and gradually to the region of the moon.]

^ tt m w z  i m *
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"" From the months fqijwteq. (they go) to the
region of the fathersi from the region of the
fathers 31TOTK to AkSs'a, sirafSTTT from Ak&s'a 
to the moon. P5 : this (i.e. the moon) G3Tf qfar: is 
King Soma, (the king of the Brahmanas). tiff this 

of the deities 3i?iq is the food, dq this 
the deities eat.

4. From the months, (they go) to the region 
of the fathers, from the region of the fathers 
to  Akas'a, from Akas'a to the moon. This (i.e. 
this moon) is King Soma (the king of the 
Brahmanas). This is the food of the deities. 
This the deities eat.1

t1 The sacrificer who goes to the world of the 
moon enjoys himself in tha t region and also becomes 
the object of enjoyment for the gods. Enjoyment is 
possible only with a body. Therefore the sacrificer 
has to find a new body in the moon for the purpose. 
This body is produced by the water particles and 
smoke rising out of his dead body, which was hjs 
last offering on the earth into fire. The water, 
together with the smoke, arising ont of the cremated 
body envelops the Spirit and goes to the region 
of the moon, and builds a body for enjoyment. 
The enjoyment of the sacrifices consists in the 
companionship of the gods, who in turn  enjoy them 
as instrum ents of their own enjoyment,]

■ G° S x
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•q ^ rR T ^ T ^ T O I^ T ^  fT 3fs?T  ^Rf% v£ f t  

W < T  li ^  H

^ tt M  fcrr *5Wi s fi

t  ^  §f̂ q<T<tf <?r *rr m tw: msifa
<T3 *T II ^  II

c?ftn^ In that (region of the moon) 
till they have exhausted (the results of action)- 
^fSjeir residing 3P-J then W  as they came hcffi; t̂ q 
sisqiqq; the same way g-b again ffRRiSrt they re tu rn ; 
WP.r^h (they come) to Akas’a ; STTWflTcf from Akfte'a 
qj^q- to air, ={(§: air having become smoke 
vĵ fcT they become. >%R: smoke haying become

the white cloud they become.
3̂ 3^  The white cloud *Jj?T having become the 

cloud t^fct they become. i}h: the cloud tjc^r having 
become they fall as rain. % (then) they *jg
in this world rice and barley,
herbs and trees, %55-HW. sesamutn plants and beans 

as are born, 3PT: fromjfchese ^ but, so
g-.fqsgq^^ ( = 5 :-fsfS5iqfT.fW3() the .release is more 
difficult. *f: t̂: whoever f |  for the food 3T%-
eats, «l: who the seed ftrafa sows, like him.
trq only they become.

/ V > —



' - -%-6. Residing in that (region of the moon) 
till they have exhausted (the results of action) 1 
they then return2 again3 the same way as 
they came (by the path that is being men­
tioned).4 They come to Akas'a, and from Akas'a 
to air. Having become air, they become smoke. 
Having become smoke they become the white 
cloud.

Having become the white cloud, they become 
the (rain-bearing) cloud. Having become the 
■cloud they fall as rain. Then they are born in 
this world as rice and barley, herbs and trees, 
sesamum plants and beans.* But the release 
from these is, more difficult,6 for whoever eats 
the food and sows the seed, they become like 
him only.

t1 The soul who I'eturns from the lunar world does 
not do so having exhausted the entire store of his 
past Karma, but only that part of it which led to the 
attainment of that region is used up there. The 
subsequent birth on ulie earth is determined by the 
unused remainder.

2 When the results of action are exhausted the 
aqueous body of the region of the moon takes the 
subtle form like Akas'a and remains in the sky. 
From the sky it successively appears as air, smoke, 
white cloud and (rain-bearing) cloud and then falls 
-down in the form of showers of rain.
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a The word ‘ again ’ shows that he has been 
through all these stages before.

* There is no definite rule that they must come 
bach passing through exactly the same stages as they 
went. In fact there are differences in the ascending 
and the descending paths. Here one particular path 
is being mentioned.

5 That is, they remain attached to the corn etc. 
While mentioning the descent of the displaced souls 
the text refers to them with a singular verb, but in 
the last instance a plural verb is used. This is 
justified as follows. In the first instance they are- 
taken as a unity represented by cloud etc., in which 
they dwell indistinctly. In the second case, the 
souls with residual Karma are many.

* There is no certainty where the rain-water wilt 
fall and where the Jlvas attached to them will go. 
Moreover, the food along with the Jlvas must be- 
eaten by a man capable of producing children, then 
only can they enter the mother’s womb. To be 
attached to corn etc. itself is difficult. To go into 
the mother’s womb is still more difficult- To be 
born as corn etc. is for some the last stage of this 
birth, not an intermediate stage before becoming 
men etc. In the form of com etc, they exhaust their 
Karma and then are born again in another form.]
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q r I) ^  ||

ctcp. Among them % who here ^ * 7 - '-̂r>C0ir: have 
good residual results of action (earned in this world 
and left as residue after the enjoyment in the region 
of the moon) & those 5 quickly dcf. which.
W lkm . good a womb—qTfR-qlfod. 7T the womb
of a Brahman a, qr or the womb of a
Ksatriya, qj or the womb of a Vais'ya—
arrq̂ Hq. attain, eiq but$t who %%_ here have
bad residual results of action ^ those ? quickly
qq which qi|qfi3[ evil qtlhtj womb--^-3̂ ^ 1! bbe 
womb of a dog, qf or the womb of a hog,
qaw^-qrfdq qT or the womb of a Candala--srppiRq; 
attain.

7. Among them , those who have good 
residual resu lts  of action here (earned in  th is  
world and loft as residue a fte r  th e  enjoym ent 
in  th e  region of the  moon), quickly reach  a 
good womb, th e  womb of a B rahm ana, or of a 
K sa triya  or of a  Vais'ya. B u t those who have 
bad residual re su lts  of action  quickly reach an 
evil womb, th e  womb of a dog or of a hog or of 
a Candala.
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-^TTR *T?fcr m # % -

F-IH ^ T H t *  W l ^ i  r f ? q ^ f -

g q f a  <$q ^ f : ll c  it

3T«r Then ^cRt: T«fi: of these two paths ^"t®I SR U 
by neither [uWSFd do they go], aif^ ?̂ rf̂ T they (those 
Jlvas) 3TW3 be born fiPH'f and die f̂cT (subject to the 
saying) ajqfc^ repeatedly 3TT̂ fff% keep revolving (in 
birth and death) gS’f't (as) small JJjTlfa creatures 
*l̂ f5cf being born. (Trld. this (i.e. to be born as small 
creatures) third ?sU»fH is the state. 5R there­
fore 8?$ that cil'fi: region (of the moon) n is
never filled up. dOTcf hence ^gc%d one should be 
disgusted (with this state), del about it this 
(there is) verse.

8. Then1, by neither of these two paths, do 
they go. They keep repeatedly revolving,
being born as small creatures, subject to the 
saying4 Be born and die’3. This is the third 
state. Therefore3 that region (of the moon) is 
never filled up.4 Hence6 one should he disgust­
ed (with this state). There is this verse 
about it.

[‘ When people do not worship or meditate or do 
not perform sacrifices and beneficial acts.

(CTCHANDOGYA UPANISAD [5.ia&
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That is, of them one can say only that they are 
born and they die and in between these two limits 
no worthy action enjoined by religion can be noted.

3 That is, because those who proceed by the 
Southern Path return from that region to this 
world, and those who are not entitled to knowledge 
or ritualistic acts naturally do not go there.

4 Thus the fourth question (5. 8, 3) is answered 
here.

5 Since the process of births and deaths of srpall 
creatures is so beset with sufferings and as there is 
no time for enjoyment.]

%  n <ui

5%«T: One who steals gold (of a BrShmana), 
iitRf winefed/tJ and one who drinks, jpt: the teacher’s 

bed one who dishonours, lies down,
SUIT (and) one who injures (or kills) a BrShmana— 
all these ^c^R: four qsgiT: -3 as also the fifth %: with 
them 8Tr̂ ?T, one who associates qfTfccl fall ![{%.

9. One who steals gold, one who drinks 
wine, one who dishonours the  teacher’s bed, 
and one who injures a B rahm ana—all these 
four fall, as also the fifth one who associates 
w ith  them .
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" m  f  ^  m a t t  *  h i

<*r*T ^r: m f*  ^  fa  fa
q  f a  f a  II ?o  II f f a  li ?o  M

9?«J « Moreover *1; (be) who t£3R[ these qsiIfftT five 
fires <jqq[ thus (as told) ^  knows (worships) i :  V;J 
with those (sinners) 3 ? ! ^  srfq even, though he 
associates q^wr by sin ?T fe'-qb is not tainted. %: 
(he) who tVR thus (all the answers) ^  knows ’JcT* 
cleansed (and) pure 3**1551$: W fi (and) obtains the 
meritorious world, h: (Repetition indicates
that all the questions have been fully answered).

10. Moreover, he who knows (worships) 
these five fires thus, even though he associates1 
w ith those sinners, is not ta in ted  by sin . 
He who knows these th u s  becomes cleansed 
and pure  and obtains the m eritorious world’ 
—yea, he who knows thus.

[' This statement is meant to extol the power of 
knowledge and not to commend association with the 
undesirables mentioned.]

SECTION ELEVEN

<3r : Vc
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trtT^rT^T qfanr -  h

3?ItRT f% s r i f a  i i ? ii

The son of Upamanyu STUART 13: Pr&elna 
sTila, tftgft?: the son of Pulusa 39T3U: Satyayajna* 
m $m : the son of Bhiillavi ^PiT: Indradyunma, 

the son of S'arkaraksa 5t»f: Jana, 3}psjcf<Tf%: 
the son of As’vatar&s'va gfea: Budila—UfTSTraT:
great householders (with extensive houses) JiftsfiF- 

(and) great.Vedic scholars (observing Vedic rules 
of conduct) fl 5 ^  these (five) having come
together 41fii'fnV a discussion on field W,: what T̂: 
our 'sflcflT is Atman, self, fe f  what 351 is Brahman
?fd,

1 . Praclnas'ala the  son of U pam anyu, Satya- 
yajiia th e  son of Pulusa, Indradyunm a tlie son 
of Bhallavi, Jana the  son of Sarkaraksa, and 
Budila th e  son of A srataras'va—these live g rea t 
householders and great Vedic scholars, having 
come together, held a discussion on ‘ W hat is 
our A tm an ? W hat is B rahm an ? ’ 1

P The terms ‘ Atman ’ and ' Brahman ’ qualify 
each other. The term ‘Brahman’ excludes the 
limited Atman encased within the body; and the 
term Atman ’ excludes the Brahman in the form of 
the Sun and other manifestations apart from the 
Atman as objects of meditation. Between them,.
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there is no difference. Atman is Brahman and 
Brahman is Atman, and in this way it becomes 
established that Brahman is the All-Self, Vais'vanara, 
and this is our Atman which is to be meditated 
upon.]

^  f lw n s r o r :  ii ^  II

ct ? They S5=qWFira<g: reflected among them­
selves— revered sirs 3WR this 3JTtf<n: the son 
•of Aruna % Uddillaka Steffi at present
this Vais'vanara (universal) SOcUl*?̂  Atman
(self) apŝ fcf knows, is studying. f«=ct well Utf to 
him SflajFVBgW let us go f̂cT. cTq; to him 3flaTR*l|: f  
and (they) went.

2. They reflected among themselves, 
Revered sirs, Uddalaka, the son of Aruna, is a t 

present studying th is  Yais'vanara A tm an .1 
Well, le t us go to  h im .’ And they  w ent to 
him.

[J This Atman is called Vais'vanara because He 
carries all men to their states in accordance with 
their merit and demerit; or because He is ‘ All-Man ’ 
being the self of a ll; or because He is treated by all 
men as the individual self.]
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f  inftft qfT ^T
w &4 t f w s N i  *  s r f f a r  s r f f r q ^

II ? !l

■3: He (UddAlaka) § reflected—^  these
’TfMTSI: great householders HSp4f5W: (and) great 
Vedic scholars flUJine ss^frcf are going to question ; 
ct«l: to them everything H afcm^b I shall not be 
able to tell ^  (but) possibly, s^cl however 3?f rr J 
31?^^ to another (teacher) sjwppntirft shall direct 
(them) S(f?f,

3. Uddalaka reflected, ‘ These great house­
holders and great Vedic scholars are going to 
question m e; but possibly I  shall not be able 
to tell them  everything. However, I  shall 
direct them  to ano ther teacher.’

w R toN m rat *pr^Ts?t \ k m  *uwi5T-
mr*TR <tx

tfWJTiPg: n v  II

9H, To them g (Uddalaka) said—pm^Rfs
revered sirs $cgfcf at present spqij this the son 
of Kekaya 3T3pf%; As'vapati this Vais’va-
nara Atman 3p;?tfcf knows, is studying. f;ff
well as*, to him afw n^rif let us go (then) Fftq 
to him (they) went



IkS  ■

4. Uddalaka said to them, ‘ Revered sirs, at 
present, As'vapati, the son of Kekaya, is 
studying th is Vaisvanara Atman. Wei], let 
us go to him .’ Then they went to him.

f  'p p n tffa  ^  %

m :  ^ if * f^rr
5? ?n?nf?rnf?RT%Tvi # iV f t  w%

^ ;w * r f  I  m ^ s m m  3$ #

II << II

ST̂ i-'g: When they arrived (for each of
them) separately s:?ffal welcome with suitable rites 

f  (the king) arranged. H: he Sfcf: (next) 
morning gfstgpi: on rising 3=iR f  said (to them)—
% my 3igq  ̂ in kingdom *%g: g no thief [3#cT there 
is] ; q«4s g no miser, fpp?: g no drunkard, 3RT%nfjr: 
g no man who has not installed the fire, StfggTg g no 
illiterate person, ?I<E1 g no adulterer, any adulte­
ress whence (sohow can there be ?). wiqvg; revered 
sirs I gSfJfglg; going to perform a sacrifice %
indeed 3Tffg am ; Tfi-CfWT (in that) to each
single priest gRcT as much wealth as I
give cITgg. so much to you, sirs I shall
give. *tg=FcT: revered sirs please remain ffg,

r>
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'"'--'^5. When they arrived, the king arranged 
tor each of them separately a welcome with 
suitable rites. Next morning, on rising ho 
said to them,1 ‘ In my kingdom there is no 
thief, no miser, no drunkard, no man who has 
not installed the fire, no illiterate person, no 
adulterer, so how can there be any adulteress? 2 
Revered sirs, I am going to perform a 
sacrifice. In that as much wealth, sirs, as I 
give to each single priest, shall I give to you 
also. Revered sirs, please remain:'

[* Thinking that they wanted wealth but were un­
willing to accept it, possibly because of some un- 
worthiness on his part, the king stated that he has 
none.

* ‘ So why should you not accept my gift ? 1 When 
still they did not take wealth, the king thought that 
they considered his gifts to be too small and so he 
spoke again.

:! If you remain you will get more wealth.]

FT

i N F r c t  m i  a f tfd  \ \ % \ \

% They : ? said- V# f  3# t the purpose for 
which <JUH: a man ^fcpgoes (to another) rid on that 
.f alone 3%.cfhe should speak (to him). at
present ffld, this Vais'vanara 3ircdRH( d'-f
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»l^lfq you are studying, JT: us ?H£ ^  of fclilrf; 
sjf? please tell $fcl.

6 . They said, ‘ The purpose for which a m r n  
goes (to another), on th a t alone he should 
speak1 to him . You are, a t present, studying*’ 
the Vais'vanara Atman, please tell us of th a t. '

[‘ That is, we seek knowledge, not wealth.
8 Therefore you know it well.]

II ^  i t

W * l  H ? ?  U

cTÎ  To them 3=TR ? (the king) said—5[: you S!?f: 
in the morning srfSRWfW -1 shall answer $fcf, they 
l̂f5}cj.-qT°T̂T: with sacrificial fuel in their hands in 
the forenoon, morning returned, approach­
ed. cfR them 3?gqfftjr without receiving as initiated 
pupils this (JiFd ? (the king) spoke thus.

7 . The king said to  them , ‘ I  shall answer 
you in the  m orning.’ In  the morning, they 
approached h im  w ith sacrificial fuel in  th e ir  
hands. The king, w ithou t receiving them  as 
in itiated  pupils ,1 spoke th u s  :

[* Initiated pupils are those who have undergone 
the ceremony of Upanayana, which means, ‘ falling

( | (  ^  CHANDOOYA UPANISAD [All.fi



i feet ’ (of the Guru), according to Anandagiri. 
The purport of this story is that as these great 
householders and great Vedic scholars, who were 
Brahraanas, went to a Ksatriya, with due humility, 
having renounced their pride of knowledge, so must 
behave all those who desire to have knowledge. 
And as the king imparted the knowledge to lit 
persons, so should other teachers impart knowledge 
to fit disciples. ‘ Samidh ’ literally means sacrificial 
fuel. Here by implication it denotes other articles 
also that are necessary for the service of the teacher.

According to the rule, one who has been received 
as an initiated pupil is alone entitled to instruction. 
Here the group of seekers who approached As'vapati 
had all received initiation into Vedic learning earlier 
in their life, so As'vapati instructed them directly 
without initiating them again.]

SECTION TWELVE

% w n & R g tm  m
m m  I N r t *

A  ( T O R T O t  Hcf JTCRimpi #

ii ? n

#  q ^ rt
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3TKJH fm ftfT'-T W  ft sqqfg[^?qf

5?T*Tfa^ #  II >, II f f t  § T ^ :  ll n  II

aftqqyqet O Aupamanyava R q  you sfitf WfUdq 
what is the Atman on which gq^% meditate ?f>r. 
3$R «* (he) replied—vrnq; venerable !T3id. 0  king 
heaven *£1 only §fd, qq this that spcqifiq as Atman 
rdq you 3Wf% meditate upon qq: % that fifar; (known 
as) ‘ the highly luminous ’ qSfRf; anrfll is the Vais'va- 
nara Atman. dRiq therefore ctq your f§5 in family 
1 =UJ Snta Prasuta arfgcTq (and) Asuta (libations
of Soma-juice) £?q% are seen.

B?5tq (so) food Sffcd you eat, faqq what is dear 
Tfqfh (and) see. d: one who qqq 3n?ffHq on this
Vais'v&nara Atman qqq thus 3 ipg meditates, 3T5qp 
food sjFq eats, fiwq what is dear q^fg (and) sees, 3TR 
his in family the holy effulgence (in the
form of skill in action) born of sacred wisdom qqfg 
(and) there is. uq: this $J but STTcipT: of the Atman 
qqf ( is only) the head (Mu. 2. 1.4) ^fi. qq if qiq 
to me d BiTuffTR; you had not come % your qqf head 

would have fallen down ?jct thus gqpq § 
(the king) said.

1-2. ‘ O Aupamanyava, what is the Atman on 
which you meditate ? ’ He replied,1 Heaven only,
O venerable king.’ The king said, ‘ This that 
you meditate upon as Atman is the Vais'vanara
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Atman known as “ the highly lu m in o u s”. 
Therefore 1 in your fam ily8 are seen the Suta, 
P rasu ta  and Asuta libations of Soma-juice.3

‘ So you eat food and see w hat is dear. One 
who m editates on th is Vais'vanara Atman thus, 
eats food and sees what is dear, and there is in 
his family the  holy effulgence born of sacred 
wisdom. But th is is only the head of the 
Atman. If you had not come to me your head 
would have fallen down.’

[' Because you meditate upon Tt.
2 That is, people of your family are very devoted 

to sacrifices.
3 Suta etc. are the different names of Soma-juice 

or Soma-libation. Soma sacrifices are of three 
types—Jyotistoma, Ahlna and Satra. In these the 
Soma creeper is pressed arid the juice is extracted 
according to the prescribed rules of the scriptures.
Suta is the Soma-juice that is extracted in the 
Jyotistoma, which is to be completed in one day. 
Prasuta is the Soma-juice that is extracted in a 
special manner in the Ablna sacrifice, which lasts 
from two to twelve days. Asuta is the Soma-juice 
that is extracted properly in the Ah organ a and 
other Satra sacrifices, which last for many days.J

SECTION THIRTEEN

m  f f a r e  £

riRTHJTupHH q m f
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f f a i t q  % r r j s r  3r;?qr I w f r  q  r r i r r - 
q q R T  s w u m  q q  R ^ q  #  ?sqq II M l  

q f ^ s R q f m r )  q i ^ r r V q i t s ? ^  q s q fq fq q q - 
=?qv{ q?qfa fq q  w q - q  q f R ^ q   ̂
^ q q q q i? q H  t R R T g q r * ^  %\h
f R i q F q r s q R « q >  qwri ^nqfqsq i f q  li it
ffd qqR q: II ?? IS

am . . . .  S3V1% (As in section 12) ST^rrqV^f O 
Pracinayogya (the ancient adept). AfT̂ saq; the sun 

only Nwjfl : (known ns) * the multiform ’ f^Wiqv 
all kinds of enjoyable things.

3P*P #<*?: a chariot drawn by mules <n̂ -fa«sq$; maid- 
servants and a gold necklace (jewels) [*sin̂  atg] affli 
are provided for you. aifcG etc. (as before), this
§ but ailc>J<T: of the Atman =qT3; (is only) the eye 
^fd ? said; 3Ptf; blind 3?sfd«l; you would have
become. (Ttesc as in section 12 .)

1 -2. T hen th e  king said to  S a ty ay ajh a  
P au lusi, ‘ O Pracinayogya, w hat is th a t  A tm an 
on w hich you m ed ita te?  5 He replied, ‘ The sun *' 
only, 0  venerable king.’ The king said, ‘ T h is 
th a t  you m ed ita te  upon as A tm an is the 
Vaisw anara A tm an  known as “ th e  m u ltifo rm  ’A



Therefore in your family are seen all kinds of 
enjoyable things.

£ So, for you are provided a chariot drawn by 
mules, maid-servants and a gold necklace; so 
you eat food and see what is dear. One who 
thus meditates upon this Vais'vanara Atman, 
eats food and sees what is dear, and there is in 
his family the holy effulgence born of sacred 
wisdom. But this is only the eye of the 
Atman. If you had not come to me you would 
have become blind.’

P Tlie s in  is called ‘ the multiform ’ because of its 
•containing all forms or becsause of the presence 
of all colours in it.]

SECTION FOURTEEN

% rSRTcSTR-
§<msr srrgfa TRfafo i m t ’?
I  I N r H  4  t ^ T R R g q r ^  <TWfRT

T R R q  n ? ii

*T I^IRTgqT^
3TT?tFT $ fa ft^R

^ R lf q R  ffd  II Y II ffc[ w ? i  II ?V II
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—'<̂ 1̂!. .■■ ■" ■■
ifcfg'PJ O descendant of Vyaghrapada. ejRjfi Air 

only (known as) ‘ the diversely coursed ’
offerings from diverse directions Hrq to you f*ci 

come; g ^ -W fa-f; (and) various rows of chariots 
ajjpfccl follow you. % your stfJJ Prana (life-breath) 

would have departed. (Rest as in section 12.)

1 -2. T hen  th e  k ing  said to  In d rad y u m n a  
Bhallaveya, * O descendant of V yaghrapada,. 
w hat is t h a t  A tm an on which you m e d ita te ? ’ 
He replied, * A ir only, O venerable k in g / T he  
k ing  said, ‘ T his th a t  you m ed ita te  upon as 
A tm an is th e  Vaisw anara A tm an know n as “ th e  
diversely c o u rsed ”. Therefore from  diverse 
d irections offerings come to  you, an d  various 
row s of c h a rio ts  follow you.

‘ So you eat food and  see w h a t is dear. O ne 
who th u s  m ed ita tes  upon th is  Vaiswanara 
A tm an ea ts  food an d  sees w h a t is dear, an d  
th e re  is in  h is  fam ily  th e  holy effulgence born 
of sacred w isdom . B u t th is  is only  th e  Prana- 
of th e  A tm an. If you had n o t come to  m e  
your P ran a  would ha  ;e departed .’

SECTION FIFTEEN

sp-? s t a r q  * s m



k
J CHANDOGYA UFANISAO

rr qipstsflr
s m m  ^  ^  ^  ii $ u

fa q  Vff&fcq

sffTq^H T qflfoqTRR t^ R T ^ T ^  «% - 
^  3tjc*r  fRf ffa R  $r%*3[ sq^qsRri- 
R̂rVq #  a  ̂ n ?fq *fs\ n ?mi

SIhI h^T O S'arkaraksya. tiWEftf: Akfta'a Hf only 
ĝ?5: (known as) ‘ the vast ’, ‘ the extensive ’ S3W vf 

uh-ff ^  in offspring and wealth «»ge3; vast, rich ®iRj 
you are. SF??: the triink (the middle part of the 
body) S'j’jffcjjp would have been shattered. (Best as 
in section 12.)

1-2. Then the  king said to Jana , ‘ O S'arka­
raksya, w hat is th a t  Atman on w h ic h . yon 
m e d ita te ? ’ He replied, ‘ Akas'a 1 only, 0  vene­
rable king'.’ The king said, ‘ T his th a t you 
m editate upon as A tm an is the  Vaiswanara 
Atman known as “ th e  v a s t” . Therefore are 
your offspring and w ealth vast.

‘ So you ea t food and see w hat is dear. One 
who th u s  m editates upon th is  Vais'vanara 
Atflian, eats food and sees w hat is dear, and 
there  )s  in  his fam ily the  holy effulgence'born 
of sacred wisdom. B u t th is  is only the  trunk*  
of the  A tm an. If you had n o t come to  me 
your tru n k  would-have been shattered .’*
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_ ( _ t 
[* The AkSs'a is ‘ the vast’ because it is all-

pervading. As flesh, blood and many other things 
are in the body, it is also designated as ’ the vast *.
,t 2 The term ‘sandeha’ is derived from the root 
‘ dill’ signifying growth or conglomeration. The
body is called ‘ sandeha ’ because it is a conglomera­
tion of flesh, blood, bone, etc.; or because it is by 
the growth of flesh etc , that the body is built.]

SECTION SIXTEEN

3p i  f to r e  £

?qHTRRgqT*tf ^T7 >T̂TTt 
t  Tf%OcSTT r f W R t
T f w ^ f f q R f a  II ? II

<rc*fo f r w R s j  f o i

stvRqw #  q ^r r i r r  %**RT§qT#
srf&Kctq 3TTR5? #  S>R

f̂rr ii *  it #  w z :  \\ 11

O Vaiyaghrapadya. 3jqi water ^qonlytfd: 
(known as) ‘the wealth ’ cfgflTq,endowed with wealth 

endowed with bodily strength lower belly 
Sii^c^T, would have burst (Rest as in section 12.)

1-2. Then the king said to  Budila Aswata- 
raswi, ' O Vaiyaghrapadya, w hat is the A tm an



'<:: on  w hich you m e d ita te ? ’ He replied, 4 W a te r 1 
only, 0  venerable k ing.’ The king said, * T his 
th a t  you m edita te  upon as A tm an is the  
Vaiswanara A tm an known as “ the  w ealth 
'Therefore are you endowed w ith  w ealth and 
bodily s tren g th .

‘ So you eat food and  see w hat is dear. One 
who th u s  m editates upon th is  Vaiswanara 
A tm an, eats food and  sees w hat is dear, and 
th e re  is in  h is  fam ily the  hqly effulgence born 
of sacred wisdom. B u t th is  is only the low er 
belly of th e  A tm an. If you had no t come to  
m e your lower belly would have b u rs t.’

[.' Prom water comes food, and from food, wealth 
and bodily strength aro obtained.]

SECTION SEVENTEEN

a w  t  q w -

f f a  '■{PlTlilT W T  T R fefcf % 

^P^TtST t ^ R p T  A  rqqT?*?RgqT*H qR Trq 

qprfgdtsRr m m  fi z it
3 T c^ q  q?qfcr q sq fq  f m

#  *r ^ q q q r c q R  t ^ T ^ q r ^  q r $
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? t< rreR R  # 1  s t * R  q i^ t \

s r R f a ^  fi% ii -< ii f fa  ii ii

Jrliff 6  Gautama. 'jjm\q the earth ^  only sftfgT 
(known as) ' the foundation ’ sfafgh: well-founded 
qT$ feet 3^x«i^firq; would have withered away. 
(Rest as in section 12.)

1 -2. Then the  king said to Uddalaka Aruiii,.
• 0  G autam a, w hat is th a t Atman on which 
you m e d ita te? ’ He replied, ‘ The earth  only, Ov 
venerable king.’ The king said, ' This th a t  
you m editate upon as Atman is the  Vais'vanara 
Atman known as “ the  foundation ”. Therefore 
are you well-founded in offspring and cattle.

‘ So you eat food and see w hat is dear, One 
who th u s  m editates upon th is  Vais'vanara 
Atman, eats food and sees w hat is dear, and 
there is in  his fam ily the holy effulgence born 
of sacred wisdom. B u t th is  is only the feet 
of the  Atman. If you had no t come to  nm  
ycur feet would have withered aw ay/

SECTION EIGHTEEN

c h An d o g y a  u p a n is a d  r a f e i T  i
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!i ? ii

3H  To them § (the king) said— k ^*3; 
all of you (with partial knowledge) f«q qqWJ-p 
3?ic«Tqq this Vais'van lira Atman rq differently, 
as it were fe te ; knowing nqq food 3fr?J eat. *1: 
who g but tnfeq-sq as a whole, consisting of parts 
aifafwRq (and) self-conscious qqq |q-q»q 
upon this Vais'vfmara Atman thus (as prescrib­
ed in the next sub-section) 3TTf% meditates, *f; he 
«qg a ife  in ail the worlds, q fe  in all the beings, 
5f% W -g  (and) in all the selves aiqq food (of all 
creatures) tgfrl eats (being the All-Self).

1 . The king said to  them , ‘ A ll of you (w ith  
p a rtia l know ledge) oat food know ing th e  Vais'- 
van ara  A tm an differently , as i t  were. B u t one 
who th u s  m ed ita tes  upon th is  Vais'va tiara  
A tm an as a  whole, consisting  of p a r t s 1 and  
self-conscious,* cats  food in all th e  w orlds, in  
a ll th e  beings, and in all the  selves.

[x Prades'amfltra is interpreted variously : (a) Who 
is recognized in -the physical form through his 
component parts (i.e. who is a whole, manifested 
through parts), such as heaven for his head, ending 
with the earth for his feet, (b) Whose place or 
area extends from heaven to the earth, (c) That
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V ;  ' w h ich lias been indicated  in th e  scriptures (i.e. 
heaven  and other regions). H e is of th e  sam e  
ex ten sion  as all th ese , (d) W ho U  known as th e  
enjoyer or w itn ess  in th e  m outh and other parts ot 
th e  body, (e) W ho is  especially  m anifested  in th e  
region of th e  heart, w hich is the place of th e  m an i­

festa tio n  of know ledge.
’ Abhivimtoa is also variously interpreted: (a)

Self-conscious, i.e. w ho is cognized as th e  Individual
S elf in w hat is know n to  be I  ’• (b, W ho as the
Individual S elf is th e  m ost in tim ate and im m easu r­
able. (c) W ho as th e  cause of th e  u n iverse  
m easures (i.e. know s) everyth ing  (Br. Stt. 1. 2. 82) J

|  cfy

■ S ff tW T i sTRi **T

N ^  11
^  ? |  Of the aforesaid 3HW: (°f>

Yais'vanara A tm an V  &  th e  heftd is
‘ th e  h igh ly  lu m in o u s’ I B W . ^  (5. 18) th e  eye  is 
’ th e  m u ltifo rm ’ Id) the Prana

is  ’ th e  d iversely  co u rsed ’ « * S :  (S' 15) th e
trunk is ‘ th e  v a s t ’ t f *  ^  ^  (5. 16) the low er  

belly  is * th e  w ealth  ’ gM * ^  (3- 17> th e  feet  
.are th e  earth  ( th e .foundation  ).
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(Of the enjoyer a,a Vais'vanara) 3?: the chest
%f :̂ is the (sacrificial) altar, «Nfft the hairs (on the 
chest) vft: are the Kus'a grass (that is spread on 
the altar), J  the heart Uiij-f9Tr is the Garhapatya 
lire, rR; the mind is the AnvlihArya-
pacana fire (Daksinagni), ap  ̂jq; (and) the mouth 
3Pg3Pp?; is the Ahavanlya fire.

2. Of the aforesaid Vais'vanara"Atman,1 the 
head is ‘the highly luminous’, the eye is 
‘ the multiform \  the breath is ‘ the diversely 
coursed the trunk is 1 the vast the lower belly 
is the ‘ wealth ’, the feet are the 'earth (‘ the 
foundation ’).* (Of tin enjoyer as Vais'vanara)3 
the chest is the altar,4 the hairs on the chest 
are the Kus'a grass,® the heart is the Garha­
patya fire, the mind is the Anyaharvapacana 
fire,6 and the mouth is the Ahavanlya fire.7

['The worshipper of the ‘ All-Seif’ Vais'vfinara 
becomes the Atman in a ll : hence he becomes the 
eater of all food. That is being indicated here.
_ 2 That is, heaven is the head of the Vais'vanara 
Atman, the sun its eye, the air its Prana, the Akfis’a 
its trunk, water its lower belly and the earth its 
feet (of. 5. 17).

After narrating the main meditation, the Agni- 
hotra in Prana is now introduced. To show that 
the act of eating of the knowers of the Vais'vanara 
Atman is itself Agnihofcra, As'vapati continued.



n
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* Because of the similarity of shape. The altar 
<vedi, sthandila) in the sacrifice is a rectangular 
plain ground.

5 Because both are spread over the area.
| «Because the mind issues from the heart just as 
the Anvah&ryapacana is taken out of the Garha- 
patya and hence is close to it; so the mind is 
the Anvaharyapacana fire and the heart is the 
Garhapatya fire.

’ Because food is thrown into the mouth just as 
offerings are thrown in the Ahavanlya fire.]

SECTION NINETEEN

gjqTrUFUW  II ? II

^  Therefore (for the act of eating is the Agni- 
hotra) ara which w * *  food first comes,
?Rf that should be an object of oblation. 0;
,w . (, ater) STR which SW Hfirst oblation
^  fco « *  it
Prana’ sfa (with the Mantra) should offer (in
his mouth) ; fcH thereby] STO; Prana r ^ f h  is 

satisfied.
1 T herefore, th e  food th a t con ies first  

shou ld  be an object of o b la tion .’ That eater, 
w hen h e  offers th e  first ob lation , should  offer



l A  W 2.W  CHANDOGYA UPANISAD 39<T\  _*
it w ith  the M antra  1 Svaha to  P ra n a ’ ; thereby 
Prana is satisfied.

[‘ It is not enjoined  here th a t  all th e  detailed  
procedure of th e  A gnihotra is  to  he follow ed ; but it  
]s on ly  prescribed th a t one sh ou ld  look upon th e  act  
of ea tin g  as A gn ihotra  to  Prana.]

W  ^ q ? q r % q -

crffj $eqfq

T^qr fcr*TT II \  li
w *  || ^  ||

ai t̂ tjpifcl [Pfcl] Prana being satisfied  th e  eye  
r^fcr is satisfied , th e  eye being satisfied

the sun cjcstrfci is  satisfied , spftrb (jcq% th e  sun  
being satisfied  g l: heaven  js satisfied , f%fq
fM '& ;q  the h ea v en  being satisfied  g  h eaven  

^ and th e  sun  ^ w h atever
is under (or below  them ) cTff. th a t rjwffo j8 satisfied .

i t s  cjfRff sa tisfa c tio n  th rough  sjfg th e  
e a te r  h im self] cj^fa is satisfied  ; JPiP?l w ith  offspring  
<igfh: w ith  ca ttle  3?vn<ad w ith  food w ith  lu stre  
(of th e  body or o f  speech and in te lligen ce)
(and / w ith  th e  h o ly  effu lgence born of sacred wisdom  
?fcl w ith  th e se  (also) [y-sj he is  satisfied ].

■ G°i^ \
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2, P rana being satisfied, th e  eye is satisfied ; 
the eye being satisfied, the sun is satisfied 
the sun being satisfied, heaven is satisfied ; 
heaven being satisfied, w hatever is under 
heaven and the  sun is satisfied. Through its  
satisfaction the  eater himself is satisfied. (He 
is satisfied) also w ith offspring, cattle, food, 
lu stre  and the holy effulgence born of sacred 
wisdom.

SECTION TWENTY

S d T d f ^ f d  II ? II

s q ft  zwfo s ift W'Wiwrn

d f q f d  d p n g  d f i  o ^ f d  

J p p n  qgPTTOlSR iftfTT a^M H fftfd  II ^  II 

ffd  f e :  ii II

3̂  Then *fU( which fgfyjffl. the second (oblation) 
gjgĵ  ^  when he offers, clIH it Svahato
Vyana ( breath) (with the Mantra) :|§<I 3)he should
offer ; »4fd: (thereby) Vyana <|04R$ is satisfied.

m  * 30, fa Vyana being satisfied the ear
is satisfied, ^  q«<f?! the ear being satisfied



' - jitoon <£’«% is satisfied, ^ l «1 tbe moon
being satisfied the quarters are satisfied,
fcjg ^cj,?rrt§ the quarters being satisfied 3 the
moon ^ and the quarters ff what e ver
3fhficlgf;rl is under riff. th a t fjr-afcl is satisfied. its 
(jfjcjH satisfaction 3̂ 9 through ih (the eater him ­
self) is satisfied ; with offspring cattle

food ^iH3T lustre (and) the holy efful­
gence born of sacred wisdom also ho is-
satisfied].

1-2, Then, when he offers the second obla­
tion, he should offer it with the Mantra 
‘ Svaha to Vyana’; thereby Vyana is satisfied.

Vyana being satisfied, the ear is satisfied; 
the ear being satisfied, the moon is satisfied; 
the moon being satisfied, the quarters are 
satisfied; the quarters being satisfied, whatever 
is under the moon and the quarters is satisfied. 
Through its satisfaction, the eater himself is 
satisfied. (He is satisfied) also with offspring, 
cattle, food, lustre and the holy effulgence bOrn 
of sacred wisdom.

SECTION TWENTY-ONE

u ? ii
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3T7l^ ^ R T  qTFf^ftf ^lf%

# 5^ t ^  *ri

s m r  s w i g

<jjj| h^rtt q # r c * u ^ T  m ^ -

11 ^ i! wzs it 11

T hen ^flff w hich fJrtfarJf th e  th ird  (oblation) 

w hen  he offers, cliff. it Wjsira ^Tff Svfihii to  

Apana (breath) 5% (with th e  Mantra) s j f f if f  he should  

offer ; srcw: (thereby) Apana cjrfffd is satisfied.
31T% Apana being satisfied 3N*5 speech ? c!l%

is satisfied , clr'*lfearff speech being satisfied 3fffl: 

fire <£rgfff is satisfied, <|oifci fire being satisfied  
cjfiqfi th e  earth  is  satisfied, g m ^ lff  <y^?cJlTq th e

earth being satisfied th e  earth ®l if: ^ and fire
f?j.;q =€f w hatever wfhfdgd: is  under "dff th a t if cflfcf 

is satisfied. cffg its  iffHff sa tisfaction  3fg through  

?JraifrI (th e  eater h im self) is  sa tis f ie d ; afPtl w ith  

offspring q g ff f  ca ttle  3WRR food %3T*IT lustre  

(and) the holy effulgence born of sacred  

wisdom  also [iftqfa he is satisfied].

1-2. Then, when he offers the  th ird  obla­
tion, he should offer i t  w ith  the M antra ‘ Svaha 
to  Apana thereby Apana is satisfied.



>>-

^ '^ a p a n a  being satisfied, speech is satisfied; 
speech being satisfied, fire is satisfied; fire 
being satisfied, the  earth  is satisfied; the  earth  
being satisfied, w hatever is under th e  earth  
a n d  fire is satisfied. Through its satisfaction, 
the  eater h im self is satisfied. (lie  is satisfied) 
also w ith offspring, cattle, food, lu stre  and the 
holy effulgence born of sacred wisdom.

SECTION TWENTY-TWO

m  ^ i r
^R ^cqfcf II t  II

*Rfsr
^  rp F R T

i f r f f i T i g

tprft sr̂ rqT q^r^TviT^r srfrq#- 
i! ^ II #  r f k :  w zi ii \ \  n

W  Then strq: ^bich the fourth (oblation)
when he offers, rT[jj it Svaha to

SamAna (breath) 5% (with the Mantra) gg‘tr<t. he 
should offer; t!FTR: (thereby) SamAna is
satisfied.

W  l^fcT SamAna being satisfied Ufl; the mind 
is satisfied, the mind being satisfied

( f (  OHANDOGYA UPANISAD 4 0 ^ S L
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Parjiinya (the rain god) is  satisfied,
fjciifa Parjanya being satisfied lightning
is satisfied , ligh tn ing  being satisfied

=4 lightn ing P f t w  w and Parjanya f t *  H 
w hatever sfisjfdSd: is  under cl<f. th at is satisfied .

its  cj%4 satisfaction  3tg th rough c|r-ufi th e  (eater  

him self) is sa tis f ie d ; S3WI w ith  offspring «*$*: 
ca ttle  aflStlSR. food clSW lustre (and) the holy
effulgence born of sacred wisdom ffd also [cP*fa h e  

is  satisfied],

1-2. Then, when he offers the  fourth obla­
tion, he should offer it with th e  M antra ‘ Svaha 
to Samilna thereby Sam an a is satisfied.

gam ana being satisfied, th e  m ind is sa tis ­
fied; th e  mind being satisfied, Parjanya (rain- 
god) is satisfied; Parjanya being satisfied, lig h t­
ning is satisfied; lightning being satisfied, 
w hatever is under lightning and Parjanya is 
satisfied. Through its satisfaction, the eater 
him self is satisfied. (He is satisfied) also w ith  
offspring, cattle, food, lu stre  and the  holy 
effulgence born of sacred wisdom.

SECTION TWENTY-THREE

m  *t q**ff

II ? II
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<prfa rsrf^r

srurt

a*n3  €k
snr’n  f a m  n \  11 #

- ^ ^ r :  ii i!

3**T Then JfTff which TOtftq the fifth (oblation) 
ffl'rff when he offers, ififff it 34IflTJJ tffiff Svfdia to 
DdAna (breath) ffi (with the Mantra) sf^-iiff he should 
offer; 3?!*: (thereby) UdAna tpffd is satisfied.

341** 5 r-J-lfrI Udana being satisfied r3ff the skin 
q*s.fcr is satisfied, tpJSwffil the skin being satisfied, 
qr ;̂ the air ffcqfg j8 satisfied, ffpft <jpjfri air being 
satisfied ®r!Wi; Akas'a ffc fcf is satisfied, 3TW% ificuffi 
Akas'a being satisfied WUJ: R the air 8ff M5T: =3 and 
Akas'a Jiff foq n whatever ajfijfggi: is under flff that 

is satisfied. ?i?'f its rtRq satisfaction 3f*J through 
(the eater himself) is satisfied; ŜT-gf with 

offspring cattle ohsUSI1! food %HgT lustre 3§I-
(and) the holy effulgence born of sacred wisdom 

also [rpqfd be is satisfied].

1 -2. Then, when he offers the  fifth oblation, 
he should offer it  w ith  the M antra  1 Svaba to 
U dana’; thereby Udana is satisfied.

Udana being satisfied, the skin, is satisfied ; 
the skin being satisfied, the a ir  is satisfied;
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b ^ ' ^ o n e  (knower, identified with all) qi«TR: all the 
sins y^J-q are burnt up.

3. So, even as reed-cotton when laid on the 
lire is burnt up, so are burn t up all the sins5 
of this one who knowing it thus offers the 
Agnibotra.

[‘ Sins bore stand for favourable and unfavour­
able results of action.]

\ ? m  Frrkrfa ii * ii

3T g Therefore ^q^-fq^one who knows thus 
even if to a Can da la 3 the

rem nant of his food n s j ^ ,  offers, ? (th en  also) 
th at food 3 ^ ‘T his ahc-’Pr to the Vais’vitnara
Atmau only gUJ. SMitf, becomes (his) offering f%.

about it (about the eulogy of the Agnihotra in 
Prana) t7,q: th is (there is) verse.

4. Therefore, even if one, who knows thus, 
offers the rem nant of his food to a Candala, 
then also th a t food becomes his offering to the 
Vaiswanara Atman only.1 There is th is  verse 
about it.

It is improper to give the leavings of one’s food 
even to  a Onndala. So if one does it, one should



i p
| | 7  W A l j  CHANDOGrYA IJPANISAD 4 0 ^ C J

\ p V T" '■/ _JBL—<■
ijieur sin for doing what is prohibited in the scrip­
tures. But this knower has become identified with 
the Self of the Camilla by attaining Vais'vftnara- 
hood. As that food is offered as an oblation to the 
Self, the knower does not incur sin. Thus by 
praising the knowledge of Vais'vanara, it is the 
Agnihotra to Prana which is praised.]

w m  q jq rerc  H'TTpt  

qgm ^f?rsm 3W <T f?qf?r^!rcTFH  f fa  n 'a u 

m  w z .  ii V d  is f f a  ^ ^ m q f a q f a r  

qr^qrs^R : n << u

Here (in this world) ajf̂ PTT: hungry 5̂57: boys 
JPP as flrcPR (their) mother gfUffl gather round, 
wait upon (thinking ' when will onr mother give us 
food ’), q^q even so fl fioj all the creatures (who
eat food) 3P?h(5|R the Agnihotra 397*1̂  wait upon S%. 
stfnimq 3Ut?ra ffd (Repetition indicates the end of 
the chapter).

5. As, in th is  world, hungry boys gather 
round  the ir mother, even so all the creatures 
w ait upon th e  Agnihotra.1

[‘ That is, they wait expectantly for the eating of 
a  knower of Vais’vanara Atman, for the whole uni­
verse becomes satisfied by his eating.]

/ w $ -  ■ c°S *x



■ Goi x

III *SL
CHAPTER SIX 

SECTION ONE

&  | 3TTH ?n  I  fq ^ T ^ "

t o  s l i m  q  |  H t r q r w ^ P T ^ ^ r  

^ r f r f a  II ? II

SiSh Om. W5*fa: the grandson of Aruna 
S’vetaketn 9t?T 5 once upon a time there was (one), 
riij to him fâ ll (his) father ^ f  said—^ % 1 0 S’veta-
ketu s)5l̂ 4fi( the disciplined life of a celibate student 
of sacred knowledge 39 live. 9)3=3 dear boy 33f«?j.«t9: 
anyone in our family ajfljjssf who does not study (the 
Vedas) ^3 like one who does not have the
conduct of a Bralnnana hut only points to the 
Brahmanas as his relations, i.e. who is only nominally 
a Briihmana 3 3 never 93fd there is

1. Om. Once upon a tim e there was one 
S'vetaketu, the  grandson of Aruna. His father 
said to him , ‘ 0  S'vetaketu, live the life of a 
B rahm acarin. Dear boy, thero never is anyone 
in our family who does no t study and is only 
nom inally a Brahm ana.1

t1 Earlier (8. 14. l) it has been said that Brahman 
is the the source and the substratum of all and



finally absorbs them  into  itse lf;  and th a t when  
th e  knower of th is  truth  eats, the w hole universe  
becom es satisfied (5. 24. 5). This is  possible only  
if  the se lf is one only in all beings. This is th e  
teaching of the present chapter. The story is intro­
duced to ind icate the great im portance of the know­
ledge dealt w ith .]

RfffRT q~ f

fqqfal^ %T%m qfTtRT

II X II

^  ^ q q q  qqqfq$nri % T qfqfr 

qFT«r 3  w :  ¥  3TT^ft li H i

grsjft*?: W hen tw elve years old w: he 3̂ 1 having  
gone (to the teacher’s house) when he
was tw enty-four years old g q fc  ipJTd all the Vedas 
3?v-ft3T having studied Rglffflr: conceited  
regarding h im self as very learned arrogant
Xtjjpj f  cam e back. ficfT (his) father 3H to  him 3-iR %. 

sai d— dear boy S'vetaketu f̂cj 3 since
now (I see) conceited  regarding
yourself as very learned arrogant 3? «ET you are,
vUJ that 31 teaching or the subject of teaching  
33 3i5K5;J?: did you ask for—
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through (the knowledge of) which what
is unheard Jgdg heard fa becomes, 3WFIR what is 
unthought of, not considered (becomes) thought 
of, 31 'ifHlj, what is unknown, not definitely known 
('Iff'"1! (becomes) known % a (Mund. 1 1. 8).
revered sir «; that 3»%T: teaching mo, of what 
nature *| »-qfa is it

2-3. H aving gone (to the teacher’s house) 
when twelve years old, he came back when he 
was tw enty-four years old, having studied all 
the  Vedas, conceited, a rrogan t and regarding 
him self as very learned. His father said to 
him , 'S 'vetaketu , dear boy, you, I see, are 
conceited, arrogan t, regarding yourself as very 
learned ; did you ask for th a t  teach ing1 (about 
th e  Suprem e B rahm an) through w hich3 w hat 
is unheard  becomes heard, w hat is u n though t 
of becomes th o u g h t of, w hat is unknow n 
becomes know n? ’ 1 Of w hat na tu re , revered sir, 
is that; te ac h in g ? ’

[l Ades'a is that (i.e. Brahman) which can be 
learnt only from the instructions of the teacher and 
the scriptures; or that by which the instruction 
.about Brahman is given.

3 Or, through the knowledge of which.]

fasf.TTt
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T O  *fr*%^R w tfR PR T m  ^ rtfq ’T % l t K

W *P>T f e r n  % f q %  g  q q  |rA||

t o  m

f e m  *  * W  W *T «T  r^ T T t ; 7 t q ^

® 3TT̂ fr ^rftfa II  ̂ II

Dear boy spjf just as t$W sjppfqoi* through 
(or knowing) a single lump of clay glq;all ^aqq- 
th a t is made of clay fqiUcfR known would
become; fê ER; all modification, product cir f̂ upon 
words Mocd-nq: based flfimn ]8 bub name, a mere 
name ; ’j r ^ r  the clay ff?f qg alone is real, truth.

Through a single ingot of gold, 
copper button or ornament alfh-tiq that is made of 
gold the gold. (Rest as above.)

'f l ’T Through a nail parer (i.e. a lump
of iron) efif •Jlfe'iq that is made of iron fJOTTP'̂ ri the 
iron, (Rest as above.) such hfcai dear boy 6: 
that sr^si; teaching *f3fn is ?%.

4-(i. ‘ D ear boy, ju s t as th rough a single 
clod of clay all th a t  is m ade of clay would be­
come known, for all m odification is b u t nam e 
based upon words and th e  clay alone is real, 

D ear boy, ju s t  as th rough  a single in g o t of 
gold, all th a t  is made of gold would become

GHANDOGYA UPANIKAO



known, for all modification is b u t name based 
upon words and the gold alone is real,

'D ear boy, ju s t as through a  single nail- 
parer all th a t is made of iron would become 
known, for all modification is but name based 
upon words and the  iron alone is real—such, 
dear boy, is th a t teaching.’1

[‘ Though by the instruction of the teacher a parti­
cular thing might he known, S'vetaketu doubted how 
an unknowable thing can become known ? So the 
father replied that this doubt would bo valid if the 
cause and effect (material and its product) were 
different. But the cause and its effect are not 
different from each other. So if the cause be­
comes known, the effect also becomes known. In 
the jar, saucer, brick, etc., there is clay together 
with their names and forms. Of these, the clay 
pervades them all and is alone rea l; the name and 
form are different in each case and are unreal.]

*  % ^  s r n r ^ r r

f f a r a  i i ' s  u ffa  w z :  it ? 11

Sfnapa; Severed % they (my teachers) I  surely 
it it : did not know ; 33 f | for if tfdff it

they had known, ^ to me why *T 
•would they have not told |f%. ^  however,

CHANDOGYA TJPANISAD
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revered (father) *1 to me it teach. «t«I dear 
hoy ciqr be it so ?I% 33!^ I  said (the father).

7. ‘ Surely, my revered teachers did no t
know i t ,1 for if they  had known, why should 
they n o t have to ld  it  to m e? However, revered 
father, teach it to  m e.’ ‘ Be it so, dear boy,’ 
said (the father).

[‘ Though the teacher’s defect should never be 
mentioned, yet he spoke of it, because be was afraid 
of being sent again to the bouse of the teacher. 
Thus bis motive must be construed o,s one of fear 
and not of disrespect for the teacher.]

SECTION TWO

ii ? ii

Dear boy this (universe) 3rq in the 
beginning, before creation Tf'fcq one only 
without a second <B<f. Being, existence alone 
was. cldi about that n% |  some (the Nihilists) 33ig; 
say—ffg  this in the beginning one only 

without a second 3Thq Non-being alone 
em-tlrl, was. siafi: from that Non-being flcf
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. , \— Being, whatever exists ST̂Jrf (=3i3If*ra} arose, was 
born.

1. * In  th e  beginning, dear boy, th is  was
B ein g 1 alone, one only,* w ithou t a second.®1 
Some say th a t, in the  beginning, th is  was Non- 
being4 alone, one only, w ithou t a  second. 
From  th a t  Non-being arose Being.’

t1 Before pointing out that by knowing which 
everything is known, the whole universe is shown to- 
be * Sat That which exists is ‘ Sab ’. It stands 
for that entity which is mere existence, extremely 
subtle, indefinable, all-provading, one, taintless, 
indivisible, pure consciousness, as understood from 
the Vedanta-texts.

2 That is, even in the form of its product, it does 
not become essentially different; it is free from 
Svaj&tiya (generic) and Svagata (intrinsic) Bhedas.

3 That is, free from Vijatlya (extrinsic) Bheda.
I t  negates even accessory causes, apart from the 
‘ Sab ’. As for example, in the making of a jar, 
there are other causes than clay like the potter etc., 
but here that also is denied. So it means that the 
universe which at present is known by the mind and 
is indicated by the word ‘ this ’ and becomes known 
to the mind as existent and is poiuted out by the 
word ‘ Being *, was, in the beginning (i.e. before- 
creation), only known as existent and poiuted out 
by the word ‘ Beingl’.

r .  V  C I I A N D O G V A  U P A N I 8 A D  l \ H  1
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\ ^  wÂvThis sentence asserts the cessation (negation) of

the apprehension of * Being The term ‘ Being ’ is 
denotative of a positive generic entity; and the 
other two terms ‘ one ’ and 1 without a second ’ 
qualify the term ‘ Being ’ ; so also the terra ‘ this ’ and 
‘ was ’ in the sentence ' this was Non-being In this 
sentence expressive of Being (positive entity), the 
negative ‘ non ’ has been introduced. The sentence 
does not connote mere ‘ negation of Being It has 
been used to deny any possible wrong notion that 
might be entertained. It is ouly after the wrong 
notion has been expressed that it can be denied (in 
the next text). Hence it serves a distinctly useful 
purpose.]

ws, star*

ii

Dear boy §3: whence, how § but indeed 
so could it be s<frf. sMq^how 3Hfci: from Non- 

being Hcf Being 5TT$ra could arise (Gita 2- 16)
%. (Arum) said. Nfrg dear boy this a?h in the 

beginning one C3 only 31 fix eft *1 If without a
second «3cf Being g in truth tfsf alone Sirtftg there was. 2

2. Aruni said, ‘ B ut how, indeed, dear boy, 
could i t  be so? How could Being arise from 
Non-being? In tru th , dear boy, in the beginning 

27
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{before creation), there was Being alone, one 
only, without a second.

^3T<T Sff rf%^r

T^Tcf WL RT ^qfssrsRT

m  q i s ^ r ^ to  < ^«m T

3fF?^ li ? II

?jt£ That (Being) willed, saw and thought
about th e  creation..-«(g many ^'fip may I  become,
H5I13r  may I grow forth ?fcf (Ai. 1. 1. 1). aT It if 3: 
fire affect created, drf that %S; fire, heat b̂ Tcf ^
willed— many <RfiI may J become 3 JtlYf may I 
grow forth sfd. 51ft it 3PJ: water STfJSTfT created. tTfUIff. 
therefore (i.e. as water is the product of fire) qsi ^ =E) 
whenever or wherever 35 3: a man grieves

perspires or ffcf then, there 5P5T3; f£3 it is from 
fire that 3?R: water SlfqsiiqJcI is produced, issues.

8. ‘ That Being willed, “ May I become
many, may I grow forth.” I t  created fire.
That fire willed, “ May I become many, may I 
grow forth.” I t  created water. Therefore 
whenever a man grieves or perspires, then it is 
from fire th a t w ater issues.1

[‘ That is, when he weeps owing to  the heat of grief 
or perspires owing to natural heat, water is produced.
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* Tejas ’ (fire) is that ’which burns, cooks and illu­
mines and is red. Water is liquid, fluent and white.
I t  is said (Tai. 2. 1. 3) that from Atman, Akfts'a, air, 
fire, water and earth were successively produced. 
Fire, water and earth are only mentioned in the 
text, when one may expect Ak&s'a and air also. 
This is because the purpose of the passage is not 
the enumeration of all the products, but merely to 
assert that everything is a product of Being. It 
may be questioned how fire etc. can will. This 
doubt is answered by stating tha t the Supreme 
Lord Himself, existing as lire and heat, creates 
water etc. (Br. Sit. 2. 8. 18).]

s i  ^ r r  q r r o  w m  ^

^  n & m m  n v  n f f a  f e r n :

W Zi is ^ II
rlf: That 3PT water ŜJ?cf willed— sfifd: many 5RR 

may I become Hdnijgfij may I grow forth ai: it 
(water) ai'sit̂  food created. therefore dd
W: d wherever qqfd it rains Acf f?d there 
abundant 5-lvfrf food hdfci grows ; there 3^d: trsf 
it is from water tha t WtRpj food for eating sfprardd 
is produced.

4 . ‘ T h a t  w a te r  w illed , “ M ay I  b ecom e
m a n y , m a y  I  g ro w  fo r th ,”  I t  c re a te d  food .1
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Therefore, wherever it rains, abundant food 
grows there; it is from water that food for 
eating is produced.

C* B’ood in the form of earth, inasmuch as food, 
which is of the nature of earth, is the product of 
water.]

SECTION THREE

^ n rg fe s r f tT R T  !l ? II

HffT*drH Of the aforesaid beings ?ftfa three 
only origins, causes there are—

STr^5UI ( - a r o a i ^ )  (those) born from eggs, sfauq; 
born from living beings, (and) born from
sprouts or seeds

1. ‘Of1 the aforesaid beings 2 thero are only- 
three origins: those born from eggs, born from 
living beings, and born from sprouts.3

[* As the creation of the elements is done by 
Brahman, so also the grosser things of the world 
are His products. Now that is being mentioned.

5 Those beings th a t were placed third (in 5. 10), 
are meant here. By the word ‘ tesfun ’ the great 
elements like earth cannot be understood for by
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addition of the word ‘ es&rn ’ the visible creatures 
endowed with Jlvas are meant. Bofore triplica­
tion (i„e. before becoming gross) the great elements do 
not become visible. Moreover in 6. 8. 2. the great 
elements (before triplication) will be designated as 
deities, and the deities are not visible.

9 Species like those ‘ born of sweat or rotten things ’ 
and ‘ born of heat ’ are not mentioned because 
these are included under the ‘ egg-born and the 
4 sprout-born So the statement tha t there are only 
three origins, is quite correct. Here ‘ beings born 
of egge instead of eggs themselves, are described 
as the origin. This is in accordance with the inten­
tion of the S’ruti, as it is not dependent upon 
anything. As a m atter of fact, it is found that it is 
the absence of the egg-born creature (not the absence 
of the egg) that brings about the absence of the 
future brood of the species. Similarly what is born 
of the living being is ‘ born from the living being ’, 
th a t is, born of the womb, such as man, animal, 
etc. ‘ Udbhid ’ is that which shoots up, viz. immo­
bile beings like trees etc. Or it may stand for the 
seed-grains. W hat is born from that is ‘ born of 
sprouts ’ so the root of the immobile beings 
(tree etc.) is the origin of the immobile beings 
(vegetables).]

aMrorcTgirfTO n ^ 11

/ ' o S *  ■ e ° t 5 x
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GT %WcTf That deity (Being) .̂YcT willed— §v<f 
well 3*%g ®FFcfl*tf through this living self (Jlvat- 
man) ĈFT: fĝ T; ^ fir: into these three deities (fire, 
water, earth) B?g5J%*r entering (Ai. 1. 8. 11-13) 9??^
I «!W^ name and form ogriygrrh differentiate, 
manifest

2 . * That deity willed,1 “ Well, let me, enter­
ing into these three deities through this living 
self (Jxvatman),2 differentiate name and form.”'

L’Jt has been said before that the elements 
endowed with Jlvas are the product of Brahman. 
But it is to be remembered tha t although in a 
special sense the Jlva is the effect of Brahman, 
essentially it is not different from Brahman. I t  is 
none other than  Brahman conditioned by adjuncts. 
Hence by the knowledge of Brahman, the know­
ledge of Jlva is possible and thus by knowing one 
everything may be known. This is being indicated 
here. Also the manifestation of name and form, 
for the creation of enjoyable objects, follows.

3 The Jlva tha t first came into the mind of the 
deity along with the memory of the previous cycle. 
This Jlva is a mere reflection of the said Being, 
brought about by its relation with intellect and 
other faculties and with elemental rudiments, 
just like the reflection of a man standing before 
a  mirror. As only the reflection of the Being enters 
to become a Jlva, it is not itself affected by the pain 
and other experiences of the body,]
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f ^ W  %qRTT s tfR ?  'ifrr^rqqfT ^gR sq  q p rc f t 

i! ? ii

Of these (three deities) each one
f=l?chj; threefold, triplicate qasifSt let me make
fi% thus (willing) «0T ?$«£ %-75T this deity $m: fcTST: 
%-W: into these three deities srffg an?*W
through this living self (as the seif, supporting life) 
^■jaf^sr entered and name and form
differentiated.

3. ‘ “ Of t ly  / l e t  me make each one th ree ­
fold,” 1 w illing thus, th is  deity entered in to  
these th ree  deities th ro u g h  th is 1 living self and 
differentiated nam es and forms.

L* The ‘ triplication ’ of each means the indicating 
of one of the three constituent factors as the primary 
and the other two as secondary factors. This is 
to he done as follows: (subtle) fire i  d r water 
i  +  earth i =  gross lire, (subtle) earth |  + Are 
I + water \  == gross earth, (subtle) water $ +  fire 
1 + earth i  -= gross water. Fivefold differentiation also 
comes in this way (note on 6. 2. 8). As for example : 
Akas'a i  + wind § + fire i  + water & + . earth &=* 
gross Akas'a. Other gross elements are also made 
in this way. The triplication process io of two 
kinds: (a) triplication of the elements inside the 
body, (b) and the triplication of the universal

| P - 3) l  CHANDOGYA "PAN‘SAD 4 ‘J ||C T



' ■- ; -.'elements (outside the body). The first one will be 
described later (in 6. 5-6). The second one is being 
described now (in 6. 8-4).

“ Through the ‘Jiving self’ mentioned, like the 
solar orb entering the reflecting surface, it entered, 
first of all, into the body representing Virafc (the 
creator Prajapafci) and then the bodies representing 
the deities.]

v  II #  w ^ i  ii ? it

ftraiq^ Of them each one tWlfnj three­
fold (it) made, fftrar dear boy ?J'dT $J but
bow 5*TT: these fcfS4: three deities each

f^'IT threefold *rafcl becomes ciT that ^  from me 
know

4. ‘ It made each one of them threefold. 
But, dear boy, how each of these three deities 
becomes threefold (outside the body), know 
that from me.

SECTION POUR

^  fc rc rc a f j  q rs§ p  ^ q r

ft o

m  u ? u
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Xvtf* ■ G°^x
—v v \

I n  fire *J<f. which (is) red fq ^  the form
^colour) m ,  that %5J«: of fire, heat Wt*i is the colour ;
*j<T which gf^h is white ac-p that 3WT belongs to 
water ; Jiif which §?saH3( is black aafthat 3^1^ belongs 
to food (earth), 3W; (thus) from ffire the
quality of fire 3?qi»ncf vanished; (for) all
modification is but name ^T'W'f-WT based
upon words, Sfffq three the forms Sfffi ^  only

are real, true.

1. ‘In  fire, th e  red colour is the colour of 
f i r e ; 1 th a t  which is w hite  belongs to  w a te r2 
and  th a t  w hich is black belongs to  food (earth ).' 
T hus vanishes (the  idea of) th e  quality  of fire 
from  fire; for all m odification is bu t nam e 
based upon words, only the  th ree  form s are 
re a l/

f1 The second fire here is the unfcriplieated original 
fire. That is, the red colour that is seen in triplicat­
ed gross fire, is the colour of the untriplicated 
original fire.

2 That is, the white colour in triplicated gross fire, 
is the colour of the untriplicated water.

3 That is, the black colour in triplicated gross fire, 
is the colour of the untriplicated earth.

4 Since all modifications are but an idea expressed 
by speech, analysis would reveal to us that nothing 
is added newly to the real by our process of cognizing 
the effect as something different from the cause.
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triplicated fire, water and earth which are the 
substance out of which the visible universe is pro­
duced, when subjected to this analysis, would reveal 
to us that they ax-e only a way of our apprehending 
the original untriplicated element in a  threefold 
colour-scheme.]

q ^ r t o * q  d t o  fc rc ra rs jt q ^ p ?

q ^ q i q r q T ^ t o ^ t o ^  q i- 

t o d  qtfd
\ n

STrf^W In the sun 3?lf%3TR (thus) from the sun 
3?rfe?lc«rtL theJquality of the sun. (Rest as in 6. 4 .1 .)

2. ‘ In the sun, the red colour is the colour
of fire, that which is white belongs to water 
and that which is black belongs to earth. 
Thus vanishes (the idea of) the quality of the 
sun from the sun; for all modification is but 
name based upon words, only the three forms 
are real.

q ^ r c t o  d t o  f f c r a ^ q q  q ^ p  qq q r 

q ^ q T q i m ^ ^ q  f o n d

q m ^ q  d f q  ii 3 ii
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==I"̂ ir€F: In the moon SRfTff. (thus) from the moon 
xf?g;-fqî  the quality of the moon. (Rest as in G. 4. 1.)

8. ‘ In  the  moon, the  red colour is the  colour
of fire ; th a t  which is w hite belongs to w ater 
and th a t which is black belongs to earth. 
T hus vanishes (the idea of) the quality of the 
moon from the m oon ; for all modification is 
b u t name based upon words, only the  three 
forms are real.

^ q  ^

r% R T  snn<H q tf a  h ^ ii *  n

In lightning f^cl: (thus) from lightning 
the quality of lightning. (Rest as in 6. 4. 1.)

4. ‘ In  lightning, th e  red colour is the
colour of f ire ; th a t which is white belongs to 
w ater and th a t  which is black belongs to  earth. 
Thus vanishes (the idea qf) the quality of 
ligh tn ing  from lightn ing  ; for all modification 
is but nam e based upon words, only the  three 
form s are real.1

[x The main purpose of this section is to emphasize 
the original proposition that the cause alone is real 
and the effect is only an opinion. The first step is
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that Being alone is real and lire, water and earth 
projected through the will of the Being have, apart 
from onr opinion, no real existence separate from the 
Being. In the next step fire is taken up. The 
visible fire that has entered into the eonsthution of 
the universe is not the subtle fire which the Being 
conceived, ft is a compound of subtle fire with two 
parts of water and earth, indicated by the white 
colour and the black colour respectively. Again, in 
further illustration, the sun, the moon and lightning 
are analysed similarly into their components fire, 
water and earth. This is illustrative of all other- 
objects. In this step, we find that the phenomenal 
entities cited as examples have no reality in them­
selves apart from the colours of the elements which 
one perceives while cognizing these elements. "What 
is really true in them is only the Being on which 
these differentiations are evoked by the opinion 
entertained by the pereeiver. Therefore the know­
ledge of the one true Being brings about the know­
ledge of the truth of all other things.]

t  3TTf! $  qfTTOT

: ii ii

rfif This (triplication) fqgTft; f  § it was indeed 
on knowing that K  the ancient Pifraraf: great house­
holders R?f?itf5Rr: (and) great Vedic scholars 3U§: fg
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at present •!; to us, our family 35:-33 
anyone 3|gcR unheard aUfciq; unthought STfemf̂ q; (or) 
unknown 3 there is nothing that ^TgR^fcl would 
point out ; TP3 : from these (three forms) f | for 

they understood (everything).

5 . ' I t  was indeed on know ing th is  ( tr ip li­
cation) th a t  th e  ancien t great householders 
and  great Vedic scholars said, “ There is, a t 
p resen t, no th ing  th a t anyone would po in t out 
to  us as unheard, u n th o u g h t or u n k n o w n ” ; 
for from these they  understood everything .1

P They wore able to conclude thus, for with the 
help of these three forms or illustrations they came 
to know that all that is left would be the same i.e., 
all other gross things will, likewise, be unreal and 
the subtle cause alone is real. And on account of 
this knowledge of ‘Being’ they came to know 
everything,]

II ^  II

Whatever (else) dffiiq, pf 3i»lT appeared red (to 
the a n c ie n t  knowers) 5%, c.cf tha t (also) of fire

|fri to be the colour they knew;
3 whatever 3pjj£ appeared white ?Td, ctT that
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(also) Wig of water fqrt^fs to be the colour 
they knew ; whatever fBCTjq■ ^  aujjl.appeared black
?fcf, ctj, that (also) BWW- of food (earth) f̂cl to bo 
the colour f^sa®: they knew.

6. ‘ Whatever else appeared red, that also
they knew to be the colour of (untriplicated) 
fire; whatever appeared white, that also they 
knew to be the colour of water; whatever 
appeared black, that also they knew to be the 
colour of earth.

m m

d f e r a f w  ^  5  ^ r m :

J P *  SflR f t l f c S f c ^ T  W d  m  R R R f-

li vs n f f a  w z i  ii v  u

jjcf 3 W hatever S3 ebj<t appeared to be
unknown 3cf.that (also) ng ^TRrqr of these
very deities to be a combination
they knew, fllwf dear boy z?sfT g  but how ?flf: 
these fd*3: three 5=rar: deities g^*£ man 5fi<3 on 
reaching each fsftg. f^fcf threefold *3 fcT becomes 
cTcf tha t % from me ftufl'lft know $fa.

7. ‘ Whatever appeared to be unknown,1 that
also they knew to be a combination of these 
very deities. But, dear boy, know from me



on reaching man,3 each of these three 
deities becomes threefold.

[‘ That is, whatever was absolutely imperceptible 
and as if unknown (i.e., not distinctly and specifically 
cognized), that also they knew to be an aggregate of 
these three deities. Thus, all external things became 
known, as consisting of fire and other substances.

* I t  has been stated tha t every object distinct 
or indistinct may be analysed in mind as constituted 
by the three primary elements or deities called fire, 
water and earth. These very deities enter into the 
human organism, which again is a combination of 
parts. This is described now.]

SECTION FIVE

HTsrfrt ^

^ f c r : ii ? H

Food 31% ^ when eaten iNr into three parts, 
forms becomes divided. its T̂: what
is grossest «lTg: ingredient 33. that gfan. faeces 

is ; «J: what ihSTfl: is the middling (ingredient) 
3 3  that is flesh, aj: what affair: is the subtlest
(ingredient) 33 that HA’, is mind.

§ Y* OHANDOGIA UPANISAD



\ ! \  c i i a n d o g y a  u p a n is a d  ^ ; I

‘ Food, w hen eaten, becomes divided in to  
th ree  p a rts . W hat is its  grossest ingred ien t, 
th a t  is  faeces; w h a t is the m iddling  ing red ien t, 
th a t  is flesh; and  w hat is th e  sub tlest in g re ­
dient, th a t  is m in d .1

[• Here food is analysed into three constituent 
parts consisting of refuse matter rejected by the 
organism, nutritive ingredient assimilated by the 
body, and the subtle essence by which the mind is 
built up. I t is stated that this subtle essence enters 
the heart and then into the fine arteries like the 
‘ Hit A ’ and sustains the senses and their basis, the 
mind (of. Br. 4. 8. 20). It is interesting to note 
here th a t the Vedic conception of mind is purely 
materialistic as th a t of recent science. The process 
of knowledge explained on the basis of psycho-physi­
cal parallelism is found to be unsatisfactory both by 
the Upanisad and modern science, and they propose 
two entirely distinct methods of overcoming the 
difficulty. Science describes knowledge as a process 
inseparable from tbe material mind, while Vedanta 
posits the simple principle of pure knowledge or 
Caitanya, which by its proximity makes the material 
mind capable of intelligence; thus the Vedfintio 
theory explains the process of knowledge in a way 
more agreeable to modern science than other systems 
of older philosophy which make mind a non-material 
entity other than spirit.]

■ G° ^ x
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^  vfi q K ip n ^ t f H  m s fq g :  $r 

mm  ii ^ u
arq: Water <f)dl: when drunk W  into three parts 

becomes divided. cifHTJJ its |fe what 
is grossest 3Td: ingredient dd. that J|Atj urine *Fifd 
is; q: what is the middling (ingredient) d<t
that cftftflq; is blood ; m what Slfag: is the subtlest 
(ingredient) d: that sun: is Prana.

2. ‘W ater, when drunk, becomes divided 
in to  three parts. W hat is its  grossest ing re­
dient, th a t  is u rine : w hat is th e  m iddling
ingredient, th a t  is blood; and w hat is the su b tl­
est ingredient, th a t  is P rana ,1

[' As PrAna is created before water, it is not a 
modification of the latter ; bub to remain in the body 
it depends on water.]

frsftsffoj 5wi w *  m  w fo g t

7*t ii ? ii

%̂f: Fire when eaten W  into three par's
becomes divided, its q: what is

grossest qf§: ingredient del, that bone is ;
28
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aj"; what flKJftT; is the middling (ingredient) H: that 
is marrow; 3i: what is the subtlest

(ingredient) HI that is speech.

3 . ‘ F ire ,1 w h e n  ea ten , becom es d iv ided  in to
th r e e  p a r ts . W h a t  is i ts  g ro sses t in g re d ie n t, 
t h a t  is  b o n e ; w h a t  is  th e  m id d lin g  in g re d ie n t, 
t h a t  is  m a r ro w : an d  w h a t  is th e  s u b tle s t 
in g re d ie n t ,  t h a t  is  speech.3

[‘ In the form of oil, clarified butter, etc. t
2 I t  is well known that by taking oil, clarified butter, 

etc., speech becomes clear, distinct and eloquent.]

^  *rc ^

f a r e  >' * i< f a  w *  * * *  11 ^ 11

Dear boy is made up of food f? hence
mind, FIIH: Prana aflqtaq: is made up of water, 

e,T̂  (and) speech cRtfPft is made up of fire shi. W IR
revered sir H?: *5* again, further m to me fiwTq^ 1 
explain *frl. dear boy cW be it so 34P3 ?
said (the father).

4. ‘ H ence , d ea r boy, m in d  is m ad e  up  of
food P ra n a  is  m ade u p  of w a te r, a n d  speech  i» 
m ad e  up of fire .1 1 E x p la in  i t  f u r th e r  to  m e,

■ G° S * x  “
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revered sir.’* ‘ Be it so, dear boy’, said the 
father.

[‘ All food is produced from the triplicated gross 
form of fire, water and earth. Aquatic animals tha t 
are supposed to live on water alone and rodents be­
lieved to require no water also possess mind and 
speech as well as Prana and speech respectively 
because of the presence of the other two elements in 
their staple food. Thus it is made out, tha t mind, 
Prana and speech are compounds of three elements 
and so liable to change and destruction, just like any 
other aggregate product. 1 Being ’ alone is unchange­
able and indestructible. S'vetaketu could not under­
stand the import of this argument and so enquired 
further,

3 The problem of S'vetaketu is stated thus: The 
body is a product of all the three elements in equal 
proportion; the food that is taken in also contains 
the three elements. Each of the elements contained 
in the body assimilates only the corresponding ele­
ment contained in the food which is taken in and so 
it cannot transform a different element into its own 
form. Hence mind cannot be taken to be the product 
of anything other than earth. This problem is 
answered by stating that after triplication every 
element possesses the other two elements and so any 
particular aspect such as mind, Prana and speech 
also contains the three elements earth, water and 
fire.]
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" SECTION SIX

5Tf7: tit**  t i t t f t im  w k t

ll ? II

<3̂  Dear boy of the curd tha t is
being churned *T: which ?ffiwr is the subtlest part 
g: tha,t 3P»I: upwards Wfiilfrf rises ; ifcf. (and) th a t 
gfq; clarified butter *)<}% becomes.

l . i  ‘ Dear boy, of the curd1 that is being 
churned that which is the subtlest part rises 
upwards and that becomes clarified butter.*

P The illustration of the tru th  th a t a subtle part 
of a gross compound can become the cause of other 
things, is now being given.

2 In the  form of butter it rises up and then it is 
transformed into clarified butter.]

(I \  ii

trg ?Kg So also fifftf dear boy 
of the food that is eaten q: which BffurflfT is the 
subtlest part fj: that 35*1: upwards rises ;
(and) th a t Jfd: the mind ¥Rfd becomes.

2. ‘ So also, dear boy, of the food that is
eaten that which is the subtlest part rises 
upwards and that becomes the mind.1
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[' The food eaten by a person is reduced in the 
stomach by the digestive fire combined with air 
acting like a churning rod to a form, lit to be assi­
milated. That becomes the mind a,nd develops its 
parts.]

m j %  ’f k q H R T  *r w h

Vi u n i

iglfqr Dear boy TiddlURny 3?TH of the water that is 
drunk which 3Tfaiqr is the subtlest part tha t 
5r4 : upwards GgSiPki rises ; 3: (and) that SIT. Prana 
ipffd becomes.

3. ‘ Dear boy, of the water that is drunk 
that which is the subtlest part rises upwards 
and that becomes Prana.

stfw I t ii * is

Dear boy hsfl: of the fire tha t is
eaten 2f: which Afftjjp is the subtlest part d: tha t 
$s |: upwards rise s ; ?li (and) tha t T't> speech

becomes.

4. ‘ Dear boy, of the fire that is eaten that 
which is the subtlest part rises upwards and 
that becomes speech.
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a ^ t r a *  f t  # £ *  q *  ^ r i w q :  g T ^ r f a f r

Enftft -̂ q qq III ¥{TjqTr^|fTqqf^ra cf«TT

f f a r q  11 << n #  q g : it *  u

For word-by-word meaning see 6. 5, 4.

5. ‘ H ence, dear boy, m ind is m ade up of
food, P ran a  is made up of w ater, and speech is  
made up of fire.’ ‘ Explain  i t  fu r th e r to  m e, 
revered s ir .’ 1 ‘ Be i t  so, dear boy ’, said the  fa th e r.

[‘ S’vetaketu’s doubt is : all this teaching about 
the subtle parts of water and fire may be accepted 
but it is not very clear bow the mind only consists 
of food (and not Prana and speech).]

SECTION SEVEN

p q ;  m m t

q n g w  fqq iqm : w r  q f N f c r o

ffq  ii ? ii

Dear boy p t :  man tfi35ra<3: consists of sixteen 
p a rts ; for fifteen days HI do not eat,
JRRHl as much as you like 9?9: water f e  drink. «I°T: 
Priina, vital breath ‘ Wife!: is made of water, feci: 
of one who drinks water a FT: the Prana H 
is not cut off ?fcf.

• G0^>\
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' ::-'-:>l,  ‘D ear boy,1 m an consists of sixteen 
parts. Do no t eat for fifteen days ;* drink as 
m uch w ater as you like. Prana is made up of 
water, and the  Prana of one who drinks w ater 
is not cu t off.’ 8

t1 It is now being shown that among Prana, speech 
and mind, mind only consists of food, i.e. by food 
mind is infused with strength. This mental strength 
is divisible into sixteen parts.

2 If you wish to perceive that the mind consists of 
food.

3 If ‘ na ’ is taken with ‘ pibatah then the sentence 
will mean ‘ The Prana of one who does not drink 
water is cut off.’]

q  f  f t  m \ f t

t  m  fftr ii ^  u

W. He (S'vetaketu) qsĵ Jif ai§Tfi} for fifteen days H 
SffSl did not eat. ®!*r then him aiTOF? f  he
approached —u): sir what shall I say ffcl
saying. fl: he (the father) 3̂ iiq ? said— dear hoy 
Wtf: the Rks the Yajus eiHlfil the Samans fit: 
sir HI in me H % f̂cWTf'cI they do not arise at all 5%.

2. S'vetaketu did not eat for fifteen days. 
Then he approached him saying, ‘ What shall
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i ^ ^ ^ s a y ?  ’ The father said, ‘The Eks,- the Yajus, 
and the Samans, dear boy.’ ‘ They do not at 
all arise in me, sir.’

f i t  f f a r e  w  *rf**r

^  q §

k[ q te ^ R T  q r a n f c i t e  w i w i -

qff ^ J T g W ^ R F T  *T M i l

clU To him SSiT̂  ? (the father) said—UhR dear 
boy af*JT just as wmflcW  J{?ci: [318:] from a large 
burning (fire) ^cRTsT: of the size of a firefly 
a single 3?sm: ember q f tf e  left over is—cTC by 
that (ember) clct: STfq than that 3g any more fT 
cannot burn, stiR dear boy T£U3( even so % your 
qt«f3TRfS[ ^R Tft of sixteen parts C($r (only) one 3v3T 
part aifrif^gT left over ^13. is, eWl by means of that 
tTflf! now the Vedas ^ you cannot
remember, perceive. 3i??TTR eat, ®R then if me, my 
(words) fhURStfa you will understand ?fc[.

3. The father said to him, ‘ Dear boy, just 
as a single ember of the size of a firefly, left 
over from a large burning fire, cannot burn 
any more than that, even so, dear boy, of your 
sixteen parts only one part is left over, now by 
means of that you cannot perceive the Vedas. 
Eat, then you will understand me.’
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sr f m « r  q w

* r t t  $ u v  u

3: He 3Tr?r § ate, 3?*J and then tpiq him (his father) 
3qgi3!3 |  approached, fHJhim whatever T S ^ f
he asked all sfc i^  ? knew, answered (them).

4. He ate and then approached his father. 
Whatever he asked him, he answered them 
all.

eft *r*rr

^TtrTRT^ <T ^ ^ tT N F T
* 5  ^  n  ^  ii

^  % % 3 T H i ^ r t t o  ^ i m f ^ r -

^rT^HTW«uff<IT s?T^T^ A f f f  ^ R 3 ^ ~

it  tit**- *rc «rrftiw :
i w r f f f o  11 ^  n

#  h h *?: w z t  11 vs 11

qq T0 him gqr^ § (the father) said—# pjt dear 
boy ?T4f just as Hid: from a large burning
(fire) qftftlgq; left over ^qtdfTf^q of the size of a 
firefly cfq that qqsq a single 3T!fRq ember <RJ: 
■3TOWH by adding straw Hisqwifq is made to blaze
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up &F (and) it cffi: Sift Mg much more than before 
burns—

Even so sftwf dear boy % your 
of sixteen parts xT.=fiT only one MiFV part Slfftfllgr 313̂ . 
remained ; QF (and) that 31̂ 6 by food ^TOfllftdT being 
nourished aisiffcst ( == StF3=iFT0) has been made to blaze 
up (or =  S[3£tTeta, has blazed up) ; cRT (and) by tha t 
(/flff now the Vedas 3Fg*PjftF you perceive.
dear boy rffi: the mind hence SIvTRMM: is made up 
of food, MM: the Prana B?[q)iW: is  made up of water, 
a Hi (and) speech cTMlfpft is made up of fire Stef. 
from his (words) FPtf itft^ff) (S'vetaketu) understood 
SfcT; ŝfcT (Repetition indicates the end of the
treatment of the subject of trijilication).

5-6. The father said to him, ‘ Dear boy, just 
as when a single ember of the size of a firefly 
left over from a large burning fire, is made to 
blaze up by adding straw and it burns much 
more than before, even so, dear boy, of your 
sixteen parts, only one part remained, and that 
being nourished by food, has been made to blaze 
up ; and by that you perceive the Vedas now. 
Hence, dear boy, the mind is made up of food, 
the Prana is made up of water, and speech is 
made up of fire.’1 From his words, (S'vetaketu) 
understood it—yea, he understood it.
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P  Thus, the fact of the mind being a product of 
food is demonstrated by the method of agreement 
and difference.]

SECTION EIGHT

vjsrRtfFt m f v n

w < r4t ^r^rfrr

w  ifM  M  n

Uddalaka an # !: Arnni 33^  to (his)
son S'vetaketu 3dR § said—HF9 dear boy 
the true nature of sleep i? from me know,
learn sftf. rm  when JRT am an'^fifd ‘ sleeping ’ 
has this name, is said to be, cl?T then gfctt dear boy 
ggf With Being W-W. VRId-he has become united 
his own nature 3bf(cT: (and) has attained ; dCTIT
hence t r ^  of him £dfafd ‘ sleeping’ ? f | as 
people speak -fTT his own nature f? for SRlcT: 
(then) he has attained

1. Once Uddalaka Aruni caid to his son 
S'vetaketu,1 ‘ Dear boy, know from me the true 
nature of sleep.3 When a man is said to be 
sleeping, then, dear boy, he has become united 
with Being and has attained his own nature.-
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Hence people speak of him  as sleeping, for th en  
he has a tta ined  his own n a tu re .4

t1 After narrating the subsidiary portion about the 
triplication of elements, now the main topic about 
4 Being ’ is oaken up and the nature of the Jlva as 
Brahman in deep sleep is being shown.

2 ‘ Svapnantam * means the internal core (or 
middle-portion or ultimate stage) of sleep. Svapna 
is that stage of sleep during which consciousness is 
still functioning, and the internal core or ultimate 
stage is deep sleep. Svapnantam may also mean the 
essence or the true nature of sleep; then also it 
stands for deep sleep. That such is the meaning is 
also indicated by the assertion, ‘ he has attained his 
own nature’, because apart from deep sleep, there is 
no condition during which the knowers of Brahman 
regard the Jlva as attaining bis own nature.

3 The mind is compared to a mirror. The reflection 
of Spirit (Caifcanya) in it is the Jlva who undergoes 
the condition of worldly existence. When the 
mirror is removed, the reflection is supposed to 
revert to its original. Similarly, in deep sleep when 
the internal organ dissolves itself into its causal 
condition, the transmigratory soul or J?va, which is 
the product of the reflection of the Spirit in the 
internal organ, reverts to its original nature, pure 
Spirit or Atma-caitanya. This cannot be considered 
tho ultimate cessation of transmigratory condition 
for the Jlva, the reason being that the effects of past
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Karma done by the JTva still remain in subtle form 
undestroyed.

4 The verb ‘ svapibi ’ is taken to be a combination of 
‘ svam ’ and ' aplta ’ on the basis of partial verbal 
resemblance. In tha t case ‘ aplta ’ means ‘ apyaya ’ 
or dissolution, giving the sense of dissolution in 
1 svam ’ or oneself.]

*r w  ^  t o ?  $$ W

ii ^  ii

e: qsjf Just as to a string tied ?r§ffl:
a bird f̂ 51J£ in various directions qfcf^T after
flying elsewhere siRcR** resting place SRSSWfl
(and) not finding at the very place whereto
it is tied takes refuge, d tR  dear boy ggff

-Si? even so clef tha t fl<n mind fjTilJ, 'k̂ Td. in 
various directions gfclcgl after flying 3P*f̂ r elsewhere 
3Ugd"ld(. resting place aisssgf (and) not finding 
in Prana Td alone ^51%  takes refu§e 4- 3< 19)’ 

dear boy W . the mind ft for is tied to
Prana jffl.

2. ‘ J u s t  as a b ird  tied  to  a s trin g , a fte r flying
in  various d irections and finding no res tin g

' GcW \
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^ p la c e  elsewhere, takes refuge a t the  very place 
whereto i t  is tied, even so, dear boy, th a t  m ind, 
after flying in  various directions and finding no 
resting place elsewhere, takes refuge in Prana 
alone ; for th e  m ind, dear hoy, is tied to  P rana .1

P Here is an elaborate simile which vividly brings 
home to us some of the salient features of Upanisadic 
psychology. Prana in the text stands for the highest 
principle described as Sat at the beginning of the 
chapter (cf. Kena 1. 2). The term mind, by extension, 
stands for the Jlva or the reflection of the Sat or the 
Supreme Spirit residing in and illuminating the 
internal organ and its modifications. This Jlva is 
the transmigratory soul which suffers and enjoys in 
the world, impelled by ignorance and cravings, and 
the activities resulting therefrom. These activities 
consist in the excursions of the mind into the 
external world through the senses for experiencing 
pleasure and pain derived from innumerable objects 
of contact. The soul gets tired of this quest for 
experience in waking and dream states and returns 
to its original refuge, Prana and Paramfitman. Pro­
found sleep daily experienced by the Jlva is thus a 
return to its source for recupei’ation and refresh­
ment. This is depicted by the analogy of a bird 
tied to a string, which after its attempts to free 
itself by flight in various directions returns to its 
resting place completely tired thereby. The Jlva 
also cannot find freedom and happiness in its restless

I
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ities outside. It has to return to its original^ 
source. This analogy is made use of in other 
traditions and religions books also.]

3TCRTfoqi$ % *T>*r

s n q f c w n  s w i  <r?r

a t a  f^rrfH s
u * II

e]rq Dear boy ^ from me sreRTfigltt (aWRT-ft’H^) 
(the true nature of) hunger and thirst firaFftfif 
know, learn f̂cT. m  when p i :  a man 
is said to be hungry ckf, then (it is to be understood 
that) sm: p i water what has been eaten (by
him before) is leading away, carries, chf WT
just as Ufam: the leader of cows (cowherd) 3FSRW: 
the leader of horses (groom) (and) the leader
of men (king or commander) ffd (people speak of), 
*T1 ii[ even so hd. then 3D: water 3DR'R the leader 
of food |fct as they speak of. cT5T hence d)P*T
dear boy pTT this gwq. shoot (the body) 
to be put forth (by a root) know ; (for) it
apjjsq; without a root (cause) ^ cannot be |fcT.

3 . ‘ D ear boy,1 know from  mo (the tru e
n a tu re  of) hunger and th irs t . W hen a m an  is
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sfiid to be hungry, th en  (it is to be understood' 
that), w ater is leading away w hat has been 
eaten ; (therefore w ater m ay be designated a$ 
hunger). J u s t as people speak of the  leader 
of cows, th e  leader of horses, and the  leader of 
men, even so they speak of w ater as the  leader 
of food.3 Hence, dear boy, know th is  shoot 
(the body) to be p u t forth  (by a  root), for it  
cannot be w ithou t a roo t,3

P It has been shown that Brahman is the root of 
Jiva. Similarly every other thing, beginning with 
food, is now traced to the same source.

2 Here again another fanciful etymology is made 
use of for clarifying another doctrine. The Sanskrit 
root ‘as'’ gives the verb for eating. The verbal 
form ‘ as'is'isati ’ (he desires to eat) is connected 
with the noun form ‘as'anaya’ (desire to eat). The 
second phrase is fancied to contain as its latter part 
the form of the root ‘ nl ’ meaning to lead. Thus 
‘ as'+ni ’ is seen in the word ‘ as'anaya ’ instead of the 
single word ‘as'anaya’ cognate with ‘ as'amlyate ’

* and the explanation is given in a manner suitable 
to the context. That is to say, he who desires to 
eat feels the desire because wheat is swallowed has 
been led away by the digestive liquids to be assimi­
lated in the body and therefore is to be replenished 
by a fresh repast. The digestive liquid leads away 
morsels in the mouth in the same way as one may

' Gô X  ,
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^ J l k ^ w a y  a cow or a horse, as expressed in u s a g e S I l  l 
like ‘ g o n S y a a n d  ‘ asrvanftya The whole -.mc.y 
is based on the particle ‘ nftya ’ in as'anaya 
* gonaya’ and ‘ as'vanaya ’ though it has a really i li­
ferent etymological origin in the first case and m 
the latter two cases.

3 As this body is nourished by the food that is 
eaten and led by water and digested, it may be 
compared to a shoot that grows out, of a tree. As 
the shoot has a root, the body also has a root and 
ao this is to be known as a product.]

^ s ^ s n t  r«ttj ^ t̂ t: n *  u

Itsi (of]this body) Jjaq; root, cause 3WRI from 
food ei*CT apart 5  where T O  could  be. dear 
boy tyl ^13 even so 3 ad with f°od as the
shoot 3W: water as i'i10 r0°k look for,
know. atFd dear’,hoy 3 Wd with water as the shoot

qajj fire as the root 3jf?*39 look for, €V«1 dear 
boy 3fM with fire as the shoot Being
as the root look for, dear boy W .  these
qzft: all a^T: creatures ^i«T: have Being as then- 
root gcf-3TtaddT: have,Being as their abode gcf-afdST. 
have Being as their (support (or place of merging).

29 *



4. Where could its root be apart from 
food?1 Even so, dear boy, with food as the 
shoot, look for water as the root; with water 
as the shoot, dear boy, look for fire as the root; 
with fire as the shoot, dear boy, look for Being 
as the root. All these creatures, dear boy, have 
Being as their root, have Being as their abode, 
and have Being as their support.

[ This answer shows (or presupposes) th a t S'veta- 
ketu put the  question, ‘ Where is the root of this 
body ? ’.]

* ? % c p q :  f a q ra fa  m q  f a  q q

^  jffaFTts^FT; p q q jq  q f a

f ro f t f t  qfq^q?frfq n ^ \\

3i«r Again 35T when a man fnq
is said to be thirsty, then (it is to be understood
that) ci5T: TTqf fir0 what has been drunk
is leading away. ^  nm  just as the leader of
cows aiqjJW: the leader of horses (and) the
leader of men fffi (people speak) even so cf^that « 
%3f: fire the leader of water as they
speak of. tT3f there, hence qciq nsf 3I q- th is shoot 
(water) ScTfcTfiij to be put forth (by a root) BlSTlfilfir 
know, O ta  dear boy ^  (for) it ajijaq without a root 

cannot be fffi.

■ g°̂ £x
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f>. ‘ Again, when a man is said to be thirsty,1
then (it is to be understood that), fire is leading 
away what has been drunk;* (therefore fire 
may be designated as thirst). Just as people 
speak of the leader of cows, the leader of horses, 
and the leader of men, even so they speak of 
that fire as the leader of water. Elence, dear 
boy, know this shoot (water) to be put forth 
(by a root), for it cannot be without a root.

Here with water as the shoot, Being is 
investigated.

5 When the water that has been drunk and the 
food tha t has been liquidated are dried up by fire 
and are converted into blood etc., there arises the 
desire to drink. Like the previous one, this appel­
lation (viz., ‘ desirous of drinking ’) also is only a 
figurative one for the man.]

^  m m

M r  M st  m m

vfctF® f̂^ t: snrf: *rt: sr^tRT:
w m m  w  3  ^ 5  M * r:

m  f t s f a r i l w  ciiTfe g r e n f c  v r m m

#WT SWPT Wit «T̂Ti
M s m m \  ii ^  ii
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Its  3 ^ ;  from water 3Rqq apart W> where 
jjssij root ^Tcf could be. 3?fg: . . . .  Scafafr: (Ag­
in 6. 8. 4). glfa dear boy ĝT: these fcfta: three ^WcH: 
deities (earth, water and fire) man STĈ  on
reaching W l «J <̂3 how T̂ T each one feTfrf. BfiDl 
threefold *rq|% becomes, cRf th a t gt̂ ctRf. ^  earlier 

has been explained (to you). ot̂ Rf dear boy 
ag?T: 3^ ^  when this man is about to depart
gpf; (his) speech ildftf in the mind Qfqsfd merges ; flR: 
mind 31 or in Prana ; ai<n; PrUna in fire ; %3f; (and) 
fire r-R̂ TW ^<?fnhr«i in the supreme deity.

6. ‘ Where could its root be, apart from
water? Dear boy, with water as the shoot, 
look for fire as the root; with fire as the shoot,, 
look for Being as the root. All these creatures, 
dear boy, have Being as their root, have Being 
as their abode, and have Being as their support. 
How, dear boy, each of these three deities, on 
reaching man, becomes threefold has been 
explained to you earlier. When this man is 
about to depart, dear boy, his speech merges 
in the mind, mind in Prana, Prana in fire, and 
fire in the supreme deity.1

t1 Now, by the description of a man’s death, the  
doctrine of Being is [further taught. At the time 
of death speech, ceases to function first, but the 
mind continues to function; for it is said th a t what
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oho thinks of in the mind, that he speaks. Then 
the mind also merges, as in deep sleep, into Prana. 
That the mind is not there is proved by the fact 
tha t people say about him, ‘ He is not thinking (not 
.conscious).’ Then Prana merges into heat (the 
lire in the body). Then people say, ‘ The body is 
still warm that is, he is still alive. At last, lire 
also, as indicated by the warmth of the body, with­
draws and merges into Brahman. As the face 
reflected in the mirror merges back into the real 
face when the mirror is broken, similarly, with the 
merging of the mind and other accessories, the 
‘ living sell ’ reflected therein also remains as Brah­
man. As the knower of Brahman has the realization 
of truth ‘ I am Being’, he does not come back from 
tha t s ta te ; but a man without that knowledge, rises 
again from his source (Being), like a man awaking 
after deep sleep, and again enters into the meshes 
of the body.]

3TTc*TT rTnrqfa fffi ^ q  q q  m W T f j q -

u m f k r a  m i  q> qr%  £ rq rq  n ^  n f c w r :

W % : I! ^  II

That (Being) q; which trg: this srfhifjr is subtle
f

essence, all this (world) ((flcfTcfflq has that
for its self. cRh that is the true, reality. tha t
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3?IcW is the Atman. 351. that (Being) thou 3f% 
art 0  S’vetaketu ’f|%, *FRFT, revered sir JJ3 ; Xgf
further nr to mo fefrmcj please explain (it) ffa. 5W  
so be it ttlcjr dear boy ffci ;jfR  ? said (the father).

7. 1 T h a t B eing which is th is  subtle essence
(cause), even T h a t all th is  world has for i ts  
self. T h a t is th e  tru e . T h a t is the  A tm an. 
T hat th o u  a r t ,1 O S 'vetaketu.’ ‘ Revered sir, 
please explain i t  fu rth e r to  m e . ’ 5 ‘ So be i t ,  
dear boy said (the father).

[ According to the teaching of the Advaitic system 
of thought, the core of the Upani^sads is contained 
in four great sayings or formulas called the Maha- 
vSkyas and the entire field of Yedic learning is meant 
only to serve for the elucidation and application of 
these sayings. The supreme place among these is 
accorded to this formula (viz., ‘That thou a r t ’), in 
the teaching of Aruni to S'vetaketu. By a series of 
illustrations, the phenomenal universe is traced to 
the subtle universal original principle of .Being 
which is the foundation of all th a t exists and there­
fore the real root of man. This principle which 
ensouls the whole universe is also the true self of 
man. That man stripped of his external adjuncts- 
is identical with the Reality which supports the- 
entire universe provides the key to the understanding, 
of all the teachings of the non-dual system.
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i ?ifc has been stated before that during deep sleep 
and at death the Jiva attains Brahman, which is 
Being. So S'vetaketu doubts, ‘ If that is so, then 
why does the Jiva not know it ? ’ Hence he requests 
his father to explain again.]

SECTION NINE

^  wrfat n ? il
% q«TT H fak t §?r*q

snrf: n : h  f r | s

f f a  II < II

tf l^  Dear boy the bees m i as honey
faferlff'cT make— from different 
trees (in various directions) WT'UH juices, essences 

by collecting essence into one
qflqf ĉT (and) reduce (them)—

^5i (and) there qsjT as cl th ese  (juices) I  3i363f
1̂5?) of th a t tree  W . th e  juice am, I sigs?f

of th a t tree W: th e  juice 31%t am |fff such  as 

discrim ination  q not have ; *3
even  so SVfJRf dear boy fUT: th e se  ?iqf: a ll 931T: 
creatu res 9% into B eing  having merged 9fcl



'Into Being *TF<33jrfi|[ we have merged this q fgg; 
do not know.

1-2. ‘As, dear boy, th e  bees m ake honey by 
collecting juices from different trees and reduce 
them  in to  one essence, and there, as these 
ju ices have no such d iscrim ination  as “ I  am 
th e  ju ice of th is  tree, I  am  th e  juice of th a t  
tree  ” ; even so, dear boy, all these creatures 
having  m erged in to  B eing ,1 do no t know, “ We 
have m erged in to  B eing.”

[' During deep sleep, at death and at the cosmic 
dissolution.]

3 ff 7T fo'#  71 7T 7TT̂  7T
7T 7 #  77 7"^T 7r 7f

ii m

% These (creatures) here q'f tiger fflf: qr 
or lion or wolf m or boar 'fite: gf or worm
cld f :  or flying insect <?5I; 5fT or gnat, gad-fly U3PR: qf

or mosquito, qff sicl. whatever *?=ir?d are that 3ff- 
(they) become again.

3. ‘ W hatever these creatures are here, tig e r
or lion  or wolf or boar or worm or fly­
ing in sec t or gad-fly or m osquito, th a t  they  
become again ,1
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[■‘ During dissolution etc,, the Jlvas have ignor­
ance, so, like the juices in honey, they remain to­
gether unconscious, without feeling their separate 
existence. And because it is -without knowing their 
identity with Being that they merge into it, they are 
reborn according to their past tendencies.]

ATTcRT W

ir m f f c f a  w r  n v  H f f t

II ^  li

(For word-by-word meaning see 6. 8. 7.)

4. ‘ T h a t Being w hich is th is  subtle essence,
even T h a t all th is  world has for its  self. T h a t 
is the  tru e . T h a t is the  A tm an. T h a t th o u  
a r t ,  0  S'vefcakefcu,’ ' Revered sir, please explain 
i t  fu r th e r to  m e .’ 1 ‘ So be it, dear boy said
(the father).

[* ‘ In ordinary life, when a man rises from sleep 
in his house, and goes to another village, he is 
conscious of his coming away from his home, but 
bow is it that the creatures who are bom after 
having been merged in Being, are not conscious of 
having come from Being?’—that is the doubt of 
-S'vetaketu.]
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SECTION TEN

fjRT: s N  t o : f K a r o r a r :  tot^ V

^r^cTi: *r vry

cfi tot to ^ %f}TO^WTO^Rif% w i n  
TOfo ^  # % n :  s ? f :  sr^rr: t o  stttot s? 

% : m  stitootis q i j  ŝ m> srr 
f e t f r  *TT 3T fTTft *TT #?T 3T TOSft 3T 
^  *TT m  TO S ffcl tl^TTOfo II ^  It

#P*T Dear boy f̂lT: these SIR??: eastern fjg: rivers 
gt?cifcl. to the east g?F f̂% flow along, Setter (and} 
the western ones q«rra[_ to the west. dT: they hg^Tfl. 
(rise) from the ocean gg^Jj taj in the ocean ^fq-thd 
(and) merge, d: that egsg ocean <rq itself W3fcf (and} 
become, fl5{ there ctT; these (rivers) ?WT as 3|g^  I 
this (river) 3*fcff am, s?fqr I this (river) atftJT am 
?ffl as ft fgg: do not know (themselves), txfg tT̂  ^g. 
even so dear boy fflf: these ggf; all 83ih
creatures dd: from Being stm«t having come gd: 
3ThR0m| we have come from Being q fg?; do not. 
know. (Rest as in 6. 9. 3.)

1 -2. * These eastern  rivers, dear boy, flow
along to  the east and th e  w estern  ones to  th e  
west. They r i s e 1 from  th e  ocean and merge-
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in  th e  ocean, and become th a t  ocean itse lf. 
And th e re  as these rivers do no t know th e m ­
selves as “ I am th is  river, I  am th a t  riv e r ”, 
even so dear boy, all these creatures, having 
come from Being, do no t know, “ We have come 
from Being A nd w hatever these creatures 
were here, tig e r or lion or wolf or boar o r  
worm  or fly or gad-fly or m osquito, th a t  they  
become again,

[! They rise in the form of vapour and cl ” and 
pour down again in the form of rain and ge in 
the ocean,]

ST q  S

ffa $q ^  m  qqqrfN’- 
irmRqm m i ffare n ? n 
w z :  ii ? o  n

(For word-by-word meaning see 6, 8. 7.)

3. ' T h a t Being which is th is  subtle essence
even T h a t all th is  world has for its  self. T h a t 
is th e  true . T h a t is th e  A tm an. T h a t thou  
a r t , O S 'vetaketu.’ ‘ Revered sir, please explain 
i t  fu rth e r to m e .’ 1 ‘ So be it, dear b o y s a i d  
(the father).



[' The ripples, waves, foam, bubbles, etc., that 
rise from water, when dissolved, do not rise again ; 
then why should the Jiva not be destroyed when 
merged in Brahman ? !—that is the doubt of S've- 
taketu.]

SECTION ELEVEN

sftsq- q fftr ^ S 'R T ^ q r s f f -

s ^ ^ r s f c r -  

^  # ^ T r q R T 5 ^vr^r: % -

11 ? II

d)«l Dear boy of this large tree
3J?5 at the root 3: anyone eTĴ TfSSfd. if were to strike 
•jfiqq though still living it would exude sap ; 
in the middle d: anyone ^wqî Sflrft. if were to strike 
Sffad, though still living 0%ci it would exude sap ; 3-Tif 
a t the top *T: anyone sr-P-IT^Hd. if were to strike sftdd 
though still living it would exude sap. U:
(as) that tree ^epf SfT?;gff[ by the living self etgsnjcl: 
is pervaded drinking constantly (and)
rejoicing ld§wt it stands (firm). 1

1. ‘ Of th is  large tree , dear boy, if anyone 
w ere to  s trik e  a t th e  root, i t  would exude sap, 
th o u g h  s till  liv ing ; if anyone were to  s trike  in
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middle, i t  would exude sap, though  still 
living ; if anyone were to  strike a t th e  top, it 
would exude sap ,1 though  still living. As th a t 
tree  is pervaded by th e  living self, i t  s tands 
firm  drinking® constan tly  and rejoicing.

[' As the different portions of the tree exude sap, 
it is inferred that life is pervading everything.

2 That is, absorbing through its roots, large 
quantities of water and other substances out of the 
earth.]

3tpt t o t  tit T O m

m  5TfTfcr s r f :  g T O  11 ^  n

If sift: the life (Java) of this (tree) trapiq; 
gfJsflip one branch siflftt leaves, 3PJ then ?ff that 
(branch) §jsqfa dries up, the second one
stgrfd (if it) leaves 3iq then nr that g^fd  dries up ;

the third 'HgrfcT (if it) leaves am then that 
gjssjfd dries up • the whole (tree) Slllfd (if it)'
leaves the whole (tree) g^fci dries op.

2. ‘ If th e  life leaves one branch of th is  tree,
then  th a t  branch dries up ,1 if i t  leaves the 
second one, th en  th a t  dries up ; if it  leaves the 
th ird , th e n  th a t  dries up ; if i t  leaves th e  whole 
tree, th e  whole tree dries up.’

11 CHANDOGYA UPANISAD
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[* When any branch of a tree is cither diseased 
or broken, life is withdrawn. As the Jlva pervades 
the mind, speech, Prana, etc., it is also withdrawn 
along with Prana. The Jlva gets its food and drink 
in accordance with its unenjoyed Karma. W hat is 
eaten and drunk is turned into juices which nourish 
the tree whose body is alive ; and the same juices 
indicate the presence of the Jlva. When the time 
arrives for the functioning of the Karma which is 
to cause the maiming of the limb, then life with­
draws itself from that branch and it withers, be­
cause of the absence of the juices which are supplied 
by the presence of the living self in accordance with 
its Karma.]

TFsrfcr w ;  s t a r e  t a t a m

m  fw tii * f m t  f t  sr

135  m  w r f t a i m -  

fre fa  <t*?t s t a r e  ii s || 

w z i  ii ?? u
Dear boy ipiq. xr$ even so fqfe know Strf 

S (the father) said being left by the
living self f^5 surely this (body) ftPlcl dies, 

(but) the livingjself dfw=t does not die 5%, (Itest 
as in 6. 8. 7.)



3, The fa ther said, ‘ Dear boy, know th a t  
•even so being left by the living self th is  body 
surely dies,1 but the living self does not die .2 
T hat being which is th is  subtle essence, even.
T h a t all th is  world has for its  self. T hat is 
the true. T hat is the  Atman. T hat thou a rt,
0  S 'vetaketu.’ ‘ Revered sir, please explain it 
fu r th e r to  me .’ 3 ‘ So be it, dear boy, said (the
father).

[‘ As long as the tree has Jiva it is said to be 
alive, when it is bereft of it, it is said to be dead.

ft is found that a man who has gone to sleep 
leaving the work on hand unfinished, on waking 
from sleep, remembers his unfinished work and 
finishes it. Further, the creatures just born, are 
found to evince desire for milk from the mother’s 
breast. From this it may be inferred that they 
remember the experience of their previous births, 
of drinking milk from the mother’s breasts. It is 
also found in the Vedas that Agnihotra and other 
Vedie rites have been prescribed for securing the 
results that will be enjoyed iri the next life and that 
has been done by accepting the existence of the Jiva 
even after death. Therefore, the conclusion is that 
the Jiva is immortal, only the body undergoes 
death etc.

3 S'vetaketu’s doubt now is : ‘ The Self is extremely 
subtle and is of the essence of pure Being, devoid 
of all name and form. How can this extremely gross

§  #  (CT
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universe, with its diverse names and forms, be 
produced from that Self?’]

SECTION TWELVE

T O  f(% f T O  q S W tc T O  f ^ T  WHT 

T O  fr^ T H P il^ r  f a ^ f c T  f T O  T O  ffcT 

f t q q  3  f%3qq T O  #  I! ? II

sjfi: From this (large tree) a fruit of the
banian tree 9115* bring ?fff. STd. here it is WIT. 
revered sir fbffg break (it) ?fd. fdvH-7 it is broken 

revered sir ^fd. 91̂  in this f%tp what do 
you see |fd. 3Fs*t: ^  (small) like particles 5*1T: these 
viiffi: seeds mng; revered sir ffd. 3if  my child 31FIUd 
of these one f*lf*5 break it is broken

revered sir ?fd. 3151 in it f^q; qs-yfa what do you 
see ffd. 3 nothing «1*W: revered sir i<fd. 1

1. 'Bring a fruit from this banian tree.’ 
‘Here it is, revered sir.’ ‘ Break it.’ ! It is 
broken, revered sir.’ ‘ Wbat do you see in 
this ? ’ ‘ These seeds, small like particles, re­
vered sir.’ ‘Break one of these, my child.’ ‘ It 
is broken, revered sir.’ ‘What do you see in it? ’
‘ Nothing, revered sir.’

(!(1)); (st
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f f a r e  4  t  #*=l?TR^m R r  

t  < $  Ri|TR?Ffaf^gfa

«R[fW II ^  Si

rff[ To him 53T?I ^ (the father) said—dfaaf dear boy 
< ^ 3  3I%THH. this subtle essence qjjwhioh ^  faflicWEf 
you do not perceive, see dear boy tJcIiR 3 Sffoigf:
(growing) from this subtle essence ttej: tr^dlffa: the 
large banian tree b/iq, thus fog fa stands. e)rg dear boy 
'4 ^ 1  have faith §fa. -

2. The father said to him, ‘ Dear boy, this 
subtle essence which you do not perceive, 
growing from this subtle essence the large 
banian tree thus stands. Have faith,1 dear boy.

f  Through, reasoning and scriptural authority, it 
is now established that it is from this subtle'essence 
of Being without name and form that there grows 
the universe with its names and forms, as a product. 
Still faith is essential; for when there is faith, the 
mind gets concentrated on the subject and then the 
due understanding follows.]

H 3  n w ,w <  H

3TTRT r ^ R f a  f fa  ^  RT i p r n f o -

i m f r #  m j  f f a N  n ? n m  5^

w s i  ii n  ii
so
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. (For word-by-word meaning see 6. 8. 7.)

1. ‘ That Being which is this subtle essence,
even That all this world has for its self. That 
is the true. That is the Atman. That thou 
art, O S'vetaketu.’ 1 Revered sir, please explain 
it further to me.’1 ‘ So be it, dear boy said
<the father).

[‘ ‘ If th a t Being is the root of the universe, then 
why is it not perceived ? ’—this is the doubt of 
S'vetaketu,]

SECTION THIRTEEN

ht fm i
W J  T O  HA f t f R f  d f ld T

m  * W r  ii ? ii

q’RTTPdT f̂d dRfafd tfdWrdRTdT- 

d^fafd
d3T ddT d^*K*Rd^

?Wi fav d f i& f if  II d. 11
This 3 cf0iq; salt into water 3 ^ 1 1  put and 

3(*j then SITct: in the morning fff to me come
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A: he 3*1T so R^R g did. ?H3[ to him [R ? 
<the father) said—8TW my child 5jfc[T at night 3R which 
55̂ °ig; the salt 3?% into water f̂Wl: you put fftf that 

bring 3{fa. ^  it m*m  having searched for ff
g (he) did not find (it)—

t(f as it had completely dissolved. 3?̂  
my child 3R3 of this (water) S F ^  from the end 
(top) arrqfjj take a sip, taste fflr. how is it 
?5qTdq; it is salt, saline $ffl. nsqRf from the middle 
■W3W take a sip gfg. 3RQ; how is it ffo, «3qf£ it is 
salt ?fd. 9F5IR from the bottom efl-RTm take a sip ?fcl. 
qjsfH how is it ?fd. it is salt f̂cT. l̂ clcf this
(water) 3?fnS!?9 throw away and 3)q then nr to me 
3TOH’41: come $%. cT3L g then cm so R-JR he did (and 
returned saying) cEf, it (salt) always is
there. cHJ. to him 3373 g (the father) said—n)sq dear 
boy a?q here (in this water) 3R fq*5 indeed nff what is 
present (salt) n fhni55q% as you do not see (though it 
exists in it) 3?5f here (in this body) qq fqivS (similarly) 
indeed gfd.

1-2. Put this salt into water and then 
come to me in the morning.’ He did so. The 
father said to him, ‘ Bring the salt, my child, 
which you put into water at night.’ Having 
searched for it, he did not find it, as it had 
completely dissolved. ‘My child, take a sip 
from the top of this water. How is it ? ’ ‘It is



sa le .’ ‘ T a k e  a  s ip  f ro m  t h e  m id d le . H o w ls -  
i t  ? ’ * I t  is  s a l t . ’ ‘ T ak e  a  s ip  f ro m  th e  b o tto m .. 
I Io w  is  i t ? ’ ‘ I t  is  s a l t . ’ ‘ T h ro w  t h i s  w a t e r  
a w a y  a n d  th e n  com e to  m e ,’ H e  d id  so (an d  
r e tu r n e d  sa y in g ) , ‘ I t  is  th e r e  a lw a y s .’ T h e  
f a th e r  s a id  to  h im , ‘ D e a r  boy , a s  y o u  do  n o t  
see w h a t  is  p r e s e n t  in  t h i s  w a te r  th o u g h -  
in d e e d  i t  e x is ts  in  i t ,  s im ila r ly ,  (B e in g  e x is ts )  
in d e e d  in  t h i s  bo d y .1

[‘ Though the salt tha t is dissolved in w ater can­
not he perceived by sight or touch, it may be known 
in another way (i.e. by tasting). In the same 
manner, it happens with regard to the body which 
is of the nature of a shoot, a product of fire, water, 
food and other things. Though Brahman, the root 
of this universe, is in this body, it is not perceived 
by the sense-organs as the subtle essence of the 
salt was not perceived ; but there are other means 
to know it.]

m m  r i m i f a  f f a  ^ 5  m i m  

i r m f o f d  m  * r > ^ r  C m * r u ? i i f f a  

w z i  II ? ?  II

(For word-by-word meaning see 6. 8. 7.)
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8. c That Being which is this subtle essence, 
even That all'this world has for its self. That 
is the true. That is the Atman. That thou 
art, 0  S'vetaketu.’ ” Revered sir, please explain 
It further to me.’1 'So be it, dear boy’, said 
(the father).

[ What is the other means by which Being can 
•be known ? ’—that is the question of S’vetaketu.]

SECTION FOURTEEN

W  ?7>q- 3

W  d-d

& m  ii m

Dear boy just as rpqitvg; from the 
Gandhara region SffPj; a, man with his eyes
(and hands) bound up sndffl having brought cfJJ him 
<M: in a more desolate place might
leave, (and) that (man) W  just as there ar? e?T 
towards the east or towards the north spfd®
,r  or towards the south 333? 3r or towards the west 
a fra id  would shout (saying) BifitfSBri: with my eyes 
■bound up 3?I«fVrT: (I) have been brought (here),

Vgrtr: with my eyes bound up (l) have been
left (here)..

*



1. ‘ Just as, dear boy, (some robber) having:
brought a man from the Gandbara region with 
his eyes bound up, might leave him in a very 
desolate place, and just as that m an1 would 
shout towards the east, or towards the north, 
or towards the south, or towards the west, 
(saying) “ I have been brought here with my 
eyes bound up, I have been left here with my 
eyes bound up.”

P  H a v in g  lo s t  a ll sen se  of d irection  ]

3 1 3 %  M  W W W  f t p ' l l  ^  II-

ci?*J H is  bandage (of th e  ey es)  S'QV?̂

(so m eo n e) m ig h t rem ove and as Ĥ TcT„ tell him  
tJdTff fhsir^ in  th is  d irection  U^UKT; is  th e  G andbara  
region , in th is  d irection  p roceed  |Fd.

<Ef: (and as) h e  JUHT̂  from  v illa g e  sgtUJ to  village 
en q u ir in g  (h is  w ay) (and bein g) in form ed ,

in stru cted  iNT<fr (and being) capable of judging by  
h im se lf  the G andhara region  Up itself

w o u ld  rea ch —T^lJ. even  so SJT in th is

w orld  SfRI^dR; w ho h as a preceptor 3$^: (th a t)
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person knows (of. Katha2. 8-9). rifq (and) for him 
so long TT/-J only is the delay as JT

(=^ he is not liberated (from the
body), 9BT a,nd then (immediately) (-iEKTc?^)
he is merged in Being

2. ‘And as some one might remove his 
bandage and tell him, “ The Gandhara region is 
in this direction, proceed in this direction ” and 
as he, enquiring his way from village to village, 
and being instructed and capable of judging 
by himself, would reach the Gandhara region 
itself, even so, in this world, that person knows 
who has a preceptor. And for him,1 only so 
long is the delay as he is not liberated (from 
the body) and then immediately he is merged 
in Being.2

[‘ Or, by adding ‘ mama’ after ‘ tasya’ the sen­
tence may m ean: ' As long as I am not liberated 
from the body, so long is the delay for me; then I  
shall attain Brahman ’.

2 Karma (the result of action) is mainly of two 
kinds : (a) that which has already become operative, 
he., the Karma for experiencing which this body 
has been created ; and (b) that which has not yet 
become operative, i.e., the results of action tha t have 
been accumulated in previous births and have been 
earned in the present till the attainment of know­
ledge. As a result of the attainment of knowledge,



the second variety of Karma is destroyed ; the first 
one (i.e., the result of the Prarabdha Karma) is 
not destroyed. It is to he destroyed by experience. 
The Prarabdha Karma of the knower gets exhausted 
before the fall of his body and he does not have any 
other birth after its fall. There is no interval of 
time between the fall of his body and his attainment 
of Brahman ; it takes place immediately.]

^  s r f  %

SffiqT R! W T N
i r m f k f c r  # ^ f t T  u 3 n f f e  

w z t  II II

(For word-by-word meaning see ti. 8. 7.)

3. ‘ T hat Being which is th is  subtle essence,
even T hat all th is  world has for i t  self. T hat 
is the  true. That is the Atman. That thou  
art, 0  S'vetaketu.’ * Revered sir, please explain 
it fu rth er to me, ’ 1 ‘ So be it, dear boy said
(the father).

[‘ It has been proved that knowledge is not with­
out effect, for by this, ignorance, desire, etc., are 
removed. The result of knowledge is complete, for 
it has no obstacle. Now, S'vetaketu’s doubt is, ‘ Does 
the knower of Brahman become liberated by going

' G°i&X
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)~^tlirough the path of the sun and other deities, or is 
he liberated in this body itself? ’]

SECTION FIFTEEN

3trt%
q f  STR IC T q i f q f q  cSF-f ^ T f  » R m  W

m m  % tm m

H m

fltwf Dear boy also ITcR: the relatives '•JTOlf'l'TII 
pqq; a man who is ill assemble round him,
fliq "iir̂ rfff do you know me Uiq 51Wfh do you know 
me ^Rf (and ask this). as long as his 3P$
-speech in the mind d SPÛ cf is not merged,
-the mind STjfil in. Prana, 5pT; Prana in fire, %3f: 
•(and) fire ’FXRf ?F?Rfq, in the supreme deity (of. 6. 
ft. 6), 5TRH. so long siRlfd does he know (them).

1 . ‘ D ear boy, th e  relatives of a m an who
is ill assemble round him and ask, “ Do you 
know me ? Do you know me ?” As long as 
his speech is not m erged in th e  m ind, the m ind 
in  Prana, Prana in  fire, and fire in  the  supreme 
deity, so long does he know them .

m  q r f  *Rftr «r j  *fH t

srmtftafq q strict irii
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Then J»<?r w hen 3f*af h is ^  speech ffd ft in th e  
m ind *F«J% is m erged, jpf: th e  m ind sjpl in  P rana, 
HR: Prana %5jf« in  fire, %$T: (and) Are ^'ciTSW 

in th e  suprem e deity, 3fisj th en  if T̂Tiflfrf h e  does n ot  
know  (them ).'

'2. Then when his speech is merged in  the  
m ind, the m ind in  Prana, Prana in fire, and 
fire in the  suprem e deity, then  he does not 
know  th em .1

[ -the manner in which the man of knowledge 
merges in Being, is the same as that of the ordinary 
worldly man. But the man with knowledge has no 
rebirth, whereas the man without knowledge is born 
again in accordance with the results of his action. 
The knower does not go along the path of the sun 
and other deities ; he is liberated even when he is in 
this body.]

w r r  m
im fk fa  rĵ T 11 s it m  qag^rt

11 11

( lo r  word-by-word meaning see 6. 8. 7.)

3. ' T hat B eing which is th is  subtle essence,
even T h a t all th is  world has for its self, T hat

t OHlNDOGYA UPANISAD
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ig the true. T hat is the Atman. T hat thou 
a rt, O SVetaketu.’ ‘ Revered sir, please explain 
i t  fa rther to me.’ 1 1 So be it, dear boy’, said
(the father).

[l If both for the dying man and for the man 
to be liberated, the merging in Being be similar, 
then what is the reason for this difference, viz., 
that the knower does not return, whereas the 
ordinary man returns ? ’—-that is the question of 
SVetaketu.]

SECTION SIXTEEN

vidr ^ fcT

TC?f da S f f d ^ f d  *T ? l d W

II m

Dear boy Set also holding (binding)
him by the hand jpqq, a man (the officers of
the king) bring—3?q?Tqfcf (=3iqTfr#f) he has taken 
something, a theft he has committed,
3TW for him (to test) q*f}«J the axe fllci heat 
(while saying this), if ¥?; he of that 3*1? the



*)=lf% is ckf: trq then (because of theft) STTcUWp 
himself false ftitl he makes, spgftifbpfrg; (and)
being addicted to falsehood <Ef: he sipuMJj himself, 
his real self with falsehood covers and
<WI figii; the heated axe grasps; U; he Sffld
ss burnt, then he is punished, killed.

1 . Dear boy, (the officers of the king) bring 
a  m an, holding h im  by the hand (while saying),
1 He has taken something, he has com m itted 

a  th e ft, heat the  axe for h im .” If he is the 
doer of tha t, th en  he makes himself false. 
A nd being addicted to falsehood, he covers 
h im self w ith falsehood and grasps the heated 
axe ; he is burn t, and then he is punished.

3PI rfcT it?  T f tW fq R

aT *T |1 ^  ||

S1SI Ho wever *jf̂  if of that 3f ^ f  not the doer 
313uT he is, cTd: then (because of that) Sffc'HFfff
himself true makes (and) being
attached to truth sjTcfl'Rq; himself with truth 

covers and -dm  r m  the heated axe STcigST% 
grasps ; he ^ not ^  is burnt, SW and then gs3j% 
he is released.

'  G °  V \
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' 2. 1 If, however, he is no t the doer of tha t,
then  he makes himself true. And being a t ­
tached to tru th , he covers himself w ith tru th  
and grasps the heated axe; he is not b u rn t and 
then he is released.1

[* Though the heated axe and its grasping are 
similar in both the cases the man attached to truth 
is released and the man addicted to falsehood is 
punished. Similarly though both the man with 
knowledge and the man without it merge in the 
supreme deity, the former is liberated and the latter 
is bom again.]

sr w  m  m  sr

fasnrTfrfa n 3 ii ffw w z t  ii i! 

m  ?gts«Tpr: u ^  n

W  And as G: he (the man attached to truth) fiw 
in this case q not Sfcoifa (=^|lff) is burnt. 
all this (world) has that for its self. rlrf_
that ' s the true, that 3?TcilT is the Atman,
rtfp that thou 3?f% art 0 SVetaketu §Ter,
31P«T from his (words) ?cf. that (Being) (S'veta- 
ketu) understood srffL fast# 5% (Repetition is meant 
to indicate the end of the chapter).
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< And as in this case he (the man attached 
to truth) is not burnt, (similarly a man of 
knowledge is not horn again). Thus has all 
this world That for its self. That is the true. 
That is the Atman. That thou art, 0  S'veta- 
keCu.’ From his words S'vetaketu understood 
that—yea, he understood.
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CHAPTER SEVEN 

SECTION ONE

&  i m t l i  unr? ?r  i m m ?  s r c c f m t

ST cr^T^T II ? II

'£° Om, vjnEf: revered sir ajsftft (=Hsft«j) teach me 
§>f?i thus saying W'v NSrada fR?3>fTR3̂  SanatkumSra 
'H’TORF? 5 approached. cT*J to him sRR said (Sanat- 
.kumara)— ^  what %?«! you (already) know fRT with 
that (declarmg)that to me) nr come to me (be
my disciple), clef: 3sStX. what is beyond that % you 
^ - ’4iRt I shall tell ?%. S: he (Narada) ^ R f  said.

1. Om. ‘ Revered s ir ,1 teach me thus saying 
N arada approached Sanatkum ara. Sanatkum ara 
said to him , ‘ W hat you already know, declar­
ing  th a t to  me, he m y disciple. W hat is beyond 
th a t  I shall tell you.’ Narada said :

[' This chapter is related to the previous one as 
follows : Satvidya or the knowledge of the supreme 
reality as Being has been elaborated in the immedi­
ately preceding chapter. It has been established 
that all this perceived and conceived by man is
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nothing bat pure Being ; but the modifications which 
are degradation of that reality have not been- 
described. The present chapter proposes to show 
that by following the grades of reality starting 
from name and ascending to Prana one may reach 
the same ultimate truth, here designated as Shuman- 
or plenum. If the lower grades of reality are not 
described, one may be under the wrong impression 
that there are things other than Being but only 
they are not known. The illustrations given here 
serve to help the aspirant to ascend from where he 
stands, step by step, progressing gradually from the 
gross categories to subtle categories, to the highest 
sovereignty in Self-realization which is beyond sense- 
knowledge. Beality designated as Sat in the pre­
vious chapter and as Shuman in the present one is- 
one and the same. The method followed here, how­
ever, gives one a scale of values, by which each level 
of reality is shown to possess greater value and 
magnitude than the one mentioned earlier, until at 
last the highest magnitude and the greatest value 
are reached in the principle Bhiiman, which is 
glorified. The anecdote bringing together two of 
the greatest personalities in rhe field of religion 
as teacher and disciple stresses the great need of 
proper discipleship under a worthy preceptor for all 
those who aspire after the highest truth.]



IK m k  r̂f̂ ri
|| \  II

*1*1̂ : Revered Sir Wr,7%c£R the Rgveda 3p5i)fq I know 
*!#?£[ the Yajnrveda U l ^ q ;  the Sfunaveda ^sfqi 
3iRr4«Tt£ the Atharvana as the fourth (Veda) qsaqjj 

the Itihasa-Purana, as the fifth (Veda), 
the epic and the ancient lore %3ff«rPI, Veda of the 
Vedas (grammar) the rules for the worship of
the ancestors Rfgij; the science of numbers (mathe­
matics) the science of portents, augury fsjfqij 
the science of treasures, chronology «Tr$tar?*m logic 

the science of ethics (and polities) VtidWR 
the science of the gods (etymology or philology) 

the ancillary knowledge of the Vedas 
the physical science, the science of the elemental 
spirits tjcSif^ji the science of war Ŝ SfFgsirî  the' 
science of the stars the science related
to serpents and to the celestials (i.e. the fine arts)— 
*!*!?: revered sir Vdd all this 3js5|fo I know.

2. ‘ Revered sir, I  know the Rgveda, the 
Yajurveda, th e  Sarnaveda, and the  Atharvana 
as the fourth , the Itihasa  Purarta as the fifth, 
grammar, the  rules for the  worship of the 
ancestors, m athem atics, the  science of portents,, 
the  science of treasures, logic, th e  science of
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■ethics, etymology, the ancillary knowledge of 
the Vedas, the physical science, the science of 
war, the science of the stars, the science relat­
ed. to serpents, and the fine arts—all this 1 
know, revered sir.1

[‘ I t  would be sufficient for our purpose if we take 
the subjects listed here to represent the vast field 
of knowledge which Karada had mastered. His 
extensive knowledge could not bring him peace. 
Hence with a restless mind he approached Sanat- 
kamara. The enumeration not being intentionally 
historical or exhaustive, attempts at the exact 
determination of their meaning have proved unsatis­
factory. Itlhasa and PurSna mentioned here evi­
dently cannot he the books available to us today 
hearing those names. In ail probability these 
two words refer to parts of the Vedas themselves 
having the characteristics which are the core 
of later works. Again terms like Daiva, Nidhi, 
Ekayana, Devavidyh Brahmavidyft, Bhiitavidya and 
the rest are variously interpreted by modern 
scholars.]

Htsf t o * M  n

i  m  w w t r o  q f t  w k

4k T% ^K^% T II H I
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Severed sir q: Slfq (however) I  
a knower of verbal texts tfq[ only am, JT not
eilrqfgtl. a knower- of Atman. «Fli?l • from persons 
like your revered self q igrjq 1% q? indeed I have 
heard that a knower of Atman grief
cftfcr goes beyond f%. q*l3: revered sir H: «tgq 
I am in snob a state of grief. your revered self
vnq Piq me grief 9Rq across tWq§ may take
?fct. ffq to him ? (Sanatkumara) replied- -qqfoq 
q (T-rlfi: whatsoever here I  really epatfteT: you have 
studied ^  it JW is a name only.

3. ‘ Revered sir, ho wever, I am only a  knower
of verbal te x ts ,1 no t a knower of Atman, Indeed 
I have heard from persons like your revered 
•self th a t  a know er of Atm an goes beyond grief.
I am. in such a  s ta te  of grief. May your revered 
self take me across i t .’ 2 Sanatkum ara replied 
to  him , ‘ W hatsoever you have studied here, 
really  i t  is only a name.

[‘ Narada confesses here that with all the know­
ledge he possessed he could only remember texts 
and interpret them. S'rl Sankara points out that 
here the entire vocabulary is meant only to express 
ideas and that the sumtotal of them is what is 
meant by Mantra. In the Vedic context Mantras 
serve the purpose of instructing us about gods and 
ingredients of sacrifice used in the performance of

j CHANDOGYA UPAN13AD 4 ^ J
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Knowledge of Atman stands on .a different 
level. I t  may be questioned how knowledge of 
Atman is such, inasmuch as Atman also is made 
known to us by Mantras, This is answered by saying 
that such intellectual knowledge of Atman is based, 
on a relation between the expression and what is 
expressed. The true principle of Atman cannot be 
a relation liable to change. The term Atman is 
generally employed to indicate the inner self of an 
individual. That certainly is included in the term 
Atman here. But when the body and other adjuncts 
of Atman are transcended with the help of the- 
denial contained in S'ruti passages (such as, ‘ Mind 
and speech do not reach I t ’), what is arrived at 
is the true Atman which cannot in any way be 
directly revealed by the mere term  Paramfitman. 
I t is only figuratively indicated by the term. Hence 
a knower of Mantras, as Narada admits, cannot be 
a knower of Paramfitman. I t is only when the 
knowledge of the Paramafcman is realized as one’s 
own Self that it helps one to overcome grief and 
sorrow. This realization is illustrated by an example. 
In a royal procession spectators who see only the 
paraphernalia from a distance would cry out, 1 See 
the king going’, without actually perceiving the king 
who is covered by his retinue. Similarly, one refers 
to Atman by that term without realizing the absolute 
tru th  within oneself. This realization comes to one 
who is competent and who has a proper preceptor 
to instruct.
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"''fĈ£̂/A.!,VVkt.- >‘.ii ■'■Gv; j nv:
hat is, make me fearless and happy in th a t

realization of the Self. Self-knowledge alone is the 
•boat in which the teacher like a boatman helps the 
disciple to cross the vast, deep ocean of the relative 
■world.]

■*TC»? STT

a f r f l s n

ST^T%TT sJS R fo n

11 \f II

Wf Name 1 indeed sRi^E:. . . fl^SRfsrai (see sub­
section 2)—JTR name Pyl alone is all this. dR
the name [sfilijjgjir as Brahman] worship,
meditate f̂cf.

4. ‘Name1 indeed is Rgveda, (so also) Yajur- 
veda, Samaveda, and the Atharvana as the 
fourth, the Itihasa-Purana as the fifth, gram­
mar, the rules of the worship of the ancestors, 
mathematics, the science of portents, the 
science of treasures, logic, the science of ethics, 
etymology, the ancillary knowledge of the 
Vedas, the physical science, the science of war, 
the science of the stars, the science related to 
serpents, and the fine arts—name alone is all 
this. Worship the name.



n

v-' [* 1 Name ’ here stands for speech and idea insepar­
ably connected in the expression. Narada is required 
here to worship the texts enumerated consisting 
merely of\iames as if they were the ultimate reality 
or Brahman, just as one would worship Visnu in an 
image. The image is only an occasion to evoke 
feelings and attitudes appropriate to that which the 
image stands for. This method is adopted by the 
Upanisad to lead the aspirant to the goal by making 
use of the lower steps (sections 7-14) as temporary 
substitutes for the Highest.

ST ^  HT«T SI^3<TT$ *TR*IT*% m

II << II rn JT«W  WZi II f i t

5?: He 2?: who RTflt name Brahman ?fd as 
worships, *JnRT315f: ^  in the sphere within

the reach of name SIFT qsjRiTIUlR:; he becomes 
free to act (or go) as ha wishes, (he) who *?Tff 
name 3U Brahman Ŝfci as 3qR?t worships (Repetition 
indicates the end of the meditation or is used by 
way of recapitulation). 57P3: revered sir *Hfls than 
name *j*l: anything greater SffecI is there ifd. *1TI1‘ 
than name 'll*? surely JJJp something greater 
there is |fa. sibqiH. revered sir il to me 39C it 
communicate, tell

' Gô X  ■
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5. ‘He who worships name as Brahman 
becomes free to act as he wishes in the sphere 
within the reach of name, he who worships 
name as Brahman.’ (Narada) * Revered sir, is 
there anything greater than name?’ (Sanat- 
knmara) ‘ Surely there is something greater 
than name.’ (Narada) ‘Revered sir, communi­
cate it to me.’

SECTION TWO

^  ’P *

^ trt nk fq>q-* TTft^r ftfk  
pfigfesrc ?mfqs?T

iqq^q^fqsri fH ^ ^ qni m
^ iq s i  foa*  %nK%i q ^ s *  ^

m  m m

^  s n i  m w g  h  ^ 4  m ^ m i

?! q | qifHT f̂q^q  ̂ wqf mm\ ^ q f ^ * t  
H r i  *  h i i  m m %  *  p p i t f  

qr»tl^^ fasrmfof qNgqraqft w ? n
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m:f> Speech did surely d!5f: than name *Id4l is 
greater, dff; speech d indeed dS*M the Egveda %TCd% 
makes us understand, *|3jd«*j . . . sq^dTdfdqpJ, (see
7. 1. 2.)—fkdq ^  heaven sf^ |l£  d and earth, dbgJJ 
^  air aipBREW, d and Akas'a, space, an1!:. *9 water 
SsT: d and fire, heat, d gods g^raji^ d and men, 
CHS3. d  cattle, animals ddif% d and birds, cJwt- 
d flw H  grasses and trees, beasts •Tc!W-
fdqlf*!dSf£ down to worms, flying insects and ants, 
'1W{ d  merit, virtue, right Sf'iR*?. d and demerit, 
vice, d[ true 3RTcflj[ d  and false, Big d good 31BTg
d  and bad,, fSdSfq. d pleasant sifddffl d  and un­
pleasant. dfl. if d verily dTdj speech d 3mfd<dd. did not 
exist d sjj?: neither merit d sidJT: nor demerit ®d|FI- 
fdEd<t. would he understood, d neither true d

nor false, d dig neither good d sj îrg nor bad, 
d I'ldHi neither pleasant d SffddH: nor unpleasant.

speech <j[d alone trflet this dtq, all fdHTqdfri makes 
us understand, did1!, speech 3gR^d worship §fd.

1. ‘ Speech surely is g rea ter th a n  nam e.1
Speech indeed m akes us u n d e rs tan d  th e  Egveda.,
Yaj nrveda„ Samaveda, A tharvana as th e  fou rth , 
Itih  asa-P urana as th e  fifth, g ram m ar, th e  ru les 
•of th e  w orship  of the  ancestors, m ath em atics , 
the  science of po rten ts, th e  sciepce of treasu res, 
logic, th e  science of ethics, etym ology, th e  
an c illa ry  knowledge of th e  Vedas, th e  physical

' G° i x  .
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science, th e  science of war, the  science of th e  
stars, the  science re la ted  to serpents, and th e  
fine a rts—also heaven and earth , a ir  and Akas'a, 
w ater and fire, gods an d  men, cattle  and birds, 
grasses and  trees, beasts down to  worms, flying 
insects and  an ts, m e rit and dem erit, tru e  and 
false, good and bad, p leasan t and unpleasant. 
Verily, if speech did n o t exist, n e ith e r m erit 
nor dem erit would be understood, n e ith e r tru e  
no r false, n e ith e r good nor bad, n e ith e r p leasant 
nor unp leasan t. Speech alone m akes os under­
stand  till th is . (Hence) worship speech.

P According to Hindu grammarians speech is the 
faculty or power which exists as Para, Pas'yanti, 
Madhyama and Vaikharl. These four expressions of 
Vak take one beyond mere utterance of word. 
Uttered expression is Vaikharl, which has its root 
in Madhyama, which in torn arises from its cause 
Pas’yanti, which ultimately issues from Para Vak, 
which according to philosophers of Grammar is not 
different from the Caitanya of Atman. The expressed 
speech or Vaikharl is the result of air coming into 
contact with various organs of speech and sounded 
by the opening and closure of the respective regions. 
Speech thus stands for conceiving, retaining, imagin­
ing, recalling, and expressing thoughts and ideas. 
Without this complicated mechanism it would be 
impossible to learn the Vedas and other allied works

■ anSjN.
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• make use of them in connection with sacrificial
performances and meditations. Hence Vak is greater 
than mere words.]

h  m  m m

*nrf<T ^  n 4  s r ^ ^ q T ^ s f a

? H t  ^ 5  fKf * m t m  t A

II H ii fe ffa : w z t  n ^  I!

3Ri£ Speech 3R: of speech (Rest as in 7. 1. 5).

2. ‘H e who worships speech as B rahm an 
becomes free to act as he wishes in  th e  sphere 
w ith in  th e  reach of speech, he who w orships 
speech as B rahm an ,’ ‘Revered sir, is there  an y ­
th in g  g rea ter th an  speech ? ’ ’* Surely there  is 
som ething greater th a n  speech.’ ‘Revered sir,, 
com m unicate i t  to m e.’

SECTION TH R EE

*h r ^  w % \

8  gfB*3*ra#f ^

r f r  5 p n ^ sr



^  *Wt

1TMT tR f  f t  ^ t € t  *Ht f t  3ST *R II?II

qq: Mind mi surely qR: than speech W,5- is greater. 
q*q % just as gfe: the closed hand g «IT two
Amaiaka fruits g m  or two Kola fruits $' m 3T# 
or two Aksa fruits 3?gqffd encompasses, ^tJ.uo 3!=^
^ speech JfTq ^  and name W: the mind SRqqid does 
encompass. «: he, one *T̂T when qTOT by mind qs^Rthe 
Mantras (sacred formulas), the Vedas ahalhR let me 
learn, recite qqehfa intends, am then he
learns ; qiqff'fl (sacrificial) acts ^=lfv let me do f%, 
3W then he does; J* R  offspring q?R
and cattle, animals let me desire
?Ri, then he desires, ^qq; ^  sit'SK this world
apgq- and the next let me desire T̂d, then

he desires, q«T; mind f | indeed afirflT is Atman, 
qq; mind f? indeed is the world. q*T: mind f|.
indeed dip is Brahman. qd: the mind 3gR??q worship 
?fd.

1. ‘ M ind surely is g reater th a n  speech.*
J u s t  as th e  closed hand  encom passes tw o 
Amaiaka, or two Kola, or two Aksa fru its, so 
does the  m in d  encom pass speech and nam e. 
W hen by m ind  one in ten d s  “ L et m e learn  th e  
M antras ” , th e n  he learns ; “ Let mo do sacrificial 
acts  ”, th e n  he does ; “ L e t me desire offspring

^ . \ i l hj CHlNDOGYA UPANISAD 49̂ ,:
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and cattle ” , then  he desires ; 2 “ Let me desire 
th is  world and the  next ” , th en  he desires. 
Mind indeed is Atman,3 Mind indeed is the 
world.4 Mind indeed is B rahm an. W orship 
the  m ind.

[' Because speech is contained in the mind, which 
is the internal organ operating as mentation.

2 ‘ Let me desire ’ in this and in tbs next instance 
means wills to obtain. ‘ Desires ’ in these two 
passages means obtaining the results of one’s wish 
through the employment of the necessary means and 
methods appropriate in each case.

3 The assertion equating mind with Atman is 
explained th u s: Atman is pure Consciousness, one, 
uniform and all-pervading; so it cannot be an agent 
or enjoyer, but a person experiences himself as an 
agent and an enjoyer. This is because Atman 
permeates the mind, which actually possesses agency 
and enjoyership. For this reason mind is called 
Atman, just as a white-bot iron-ball is referred to 
as fire.

' Regions to which departed souls go after death 
are attained by them as a result of action done by 
them in this world as agents endowed with a mind 
having desire and resolve; hence mind is the world 
which is in reality Brahman.]

;!fr



iRSTt ^ 5  f f t  d?q

qqqi?5{4tfkfq U '< II ffa l^ J  II ? !l
W: The mind ffdG: of mind (Rest as in 7. 1. 5).

2. ‘ He wlio worships the .mind as B rahm an
becomes free to  act as he wishes in  the sphere 
w ith in  the  reach of mind, he who worships 
th e  m ind as B rahm an,’ ‘ Revered sir, is there  
anyth ing  greater th an  mind ? 1 ‘ Surely, there 
is som ething greater th an  m ind.’ Revered sir, 
com m unicate it  bo me.’

SECTION FOUR

xRW 'tw  rfig qTRirqfd q ifk  q^T

q t  q %  * P # T  II ? II

Will, conception did surely fR9: than mind 
is greater. *R[f when d verily (one)

wills then he intends in his mini', 8f«r
then 3Rip speech iddfd he sends forth, dPJ. 3 and it 
(speech) dlflt in a, name fid fa he sends forth, dfftf 
in the name *F5fi: sacred formulas, *P$g (and) in 
sacred formulas diflfui the sacrifices fjnt! 
become.
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1, ‘Will surely is greater than mind,1 
Verily, when one wills, then he intends in his 
mind, then he sends forth speech, and he sends 
it forth in a name. In the name sacred 
formulas and in sacred formulas the sacrifices 
become one.’3

[' Will is explained as an operation of the internal 
organ by which what ought to  be done and what 
ought not to be done are discriminated and action is 
facilitated.

s According to tradition Vedic lore is divided into 
Mantra and Brlihmana. Brahmanas are the liturgical 
books which deal with the details of sacrificial rites. 
Here it is stated th a t Karmas are united in the 
Mantras, which are not sacrificial manuals. The 
statem ent has to be justified therefore by in te r­
preting the sacred formulas or Mantras to be the 
•source of the  Brahmanas or in so far as they express 
the deity, ingredients and sometimes actions by 
name. The ultim ate source of Vedic ritualism is 
therefore the M antras grouped as Bk, Yajus and 
S&mam]

m fa  f  «TT < $ 3 #  $Tf STf

srfafg trrfr sursstct

' G0l̂ N. .



>n^rr: * r f s ^  m n i K

$fac£c<% JT^T* W W sm  w ff^ T

sf$FTR

* f a g $  m '<  o f * A  ^  * 5  3 f s r :  ^ p r -

# f < r  II ^  H

cTffsf Ucflbi All these ? ^ indeed e frT -^ -^d T f^  
merge in the will t lf  e^aiTfiPSlfa are made up of the 
will q?g?4  sfclfgcnfd (and) abide in the will. SIRfgNq) 
heaven and earth (as if) willed, stfg: ^  air
snsEMfE, (= a ir^ 75l:) =3 and Akas’a WS5%TJ^ willed, 
8?fq; n water cl'S; ^ and fire willed. cWff of
these through the willing WH. rain e f^ c f
wills, lfc*l of rain 3353$ through the willing &15iq; 
food qf^Td wills. 81«R«t of food through the
willing sit!; Pranas ITip'Pc! will. SliMPn* of Pranas 
^ 3 ^ -3  through the willing R ^r: sacred formulas 

win. rpjjpJnq of saered formulas through
.the willing Wfffoi (sacrificial) acts will.
qjJpTlEf of (sacrificial) acts through the willing
#B: the world a f ? #  wills. 8ta& of the world €V3f$} 
through the willing all (things) will. U:
•5Tg; this q^i?q: is will. SUs^H. will worship |frT.

2. * A ll th e se , in d e e d , m e rg e  in  th e  w ill, a re
m a d e  u p  of the w ill, a n d  a b id e  in  th e  w ill .
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v - :S e a v e n  a n d  e a r t h  w ille d , a i r  a n d  A kas 'a  w ille d , 
w a te r  a n d  f ire  w ille d . T h r o u g h  t h e  w i l l in g  
o f th e s e ,  r a i n  w ills . T h r o u g h  th e  w i l l in g  o f  
r a in ,  food  w i l ls .1 T h r o u g h  th e  w il l in g  o f food, 
P r a n a s  w i l l .2 T h r o u g h  t h e  w i l l in g  o f P ra n a s ,  
s a c re d  f o r m u la s  will.* T h r o u g h  t h e  w i l l in g  
of s a c re d  f o rm u la s  (sa c r if ic ia l)  a c t s  w il l .4 
T h r o u g h  t h e  w il l in g  o f ( s a c r if ic ia l)  a c ts ,  th e  
w o r ld  w i l ls .6 T h r o u g h  th e  w i l l in g  o f th e  
w o rld , a l l  t h i n g s  w ill .6 T h is  is  w ill.  W o rsh ip - 
w ill .

[‘ As it is from rain th a t food is produced.
3 As life-breaths are made up of food and are 

nourished by food.
3 As it  is only a man with strong life-breaths who 

reads the M antras and not a weak man.
4 As sacrificial acts like Agnihotra become capable 

of bringing about their results when they are per­
formed as prescribed by the Mantras.

5 The world (Loka) i.e. the result of action is pro­
duced when the action and the doer unite.

6 Because of the result of Karma the whole uni­
verse is able to  retain its form intact.

The nature and function of the entities enumerated 
in this paragraph are asserted to be the result of 
thoir inner willing. All regularity observed in the 
phenomena are traced to will to show its im­
portance.]
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m  w :  f f a

S T i ^ R  ^ 5 > s ^ f ? r  IV'% i m t

jffa W 3 ‘i li v  II

G: He *(; who >31F7t( will Wfl Brahman fra as 
3qR% worships, Si he I  indeed [S-jRJHR; wte&R the 
worlds willed (by him)— [fR] himself being 
permanent Q3R the permanant (worlds), sfclfgS; 
himself being well-founded SjfclficfR. the well-founded 
(worlds), sjsqqjTpj: himself being undistressed 3fo?jq. 
*THR the undistressed (worlds)—3#!% ^%  attains ; 
(Best as in 7 .  1. 5).

8. ‘ He who worships will as Brahman, he
indeed, attains the worlds willed by h im 1 
—himself being permanent, the permanent 
worlds ; himself being well-founded, the well- 
founded worlds; himself being undistressed, 
the undistressed worlds. He becomes free to 
act as he wishes in the sphere within the reach 
of will, he who worships will as Brahman/
‘ Revered sir, is there anything greater than 
will ? ’ * Surely, there is something greater

32
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that, will.’ ‘ Revered sir, communicate it to 
me.’

[* That is, determined for him by God according 
to his results of action.]

SECTION FIVE

M  *nr w  t
<RCTf*t*r u w w f ' t  tu g  ? j r R ) n r h  

« p m  >?* * n rfc t <F%3 * w ih r  n ? ii

Intelligence, thought WA surely y^gTcI. than 
will >0: is greater. when ^ verily one
understands, 3W then he wills, (Rest as
in 7. 4. 1).

1. ‘Intelligence surely is greater than will.1 
Verily, when one understands, then he wills, 
then he intends in mind,2 then he sends forth 
speech, and he sends it forth in a name. In 
the name sacred formulas and in sacred for­
mulas the sacrifices become one.

[‘ intelligence here stands for two functions. F irst, 
comprehension of an object or an event in relation 
to a particular time and place. Secondly, the 
capacity to examine the objects, events and relations 
of past and future and their advantages.
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J I t  is only when a person understands what is 
presented to the intelligence, tha t he is able to 
accept or reject it.]

f%% TOeroft 4T?rf?T
^  irgT 3t*t ftsp^raftro 

T O  # < T  5I«1^% 

f w  |%«?T̂ TOr f^rlTOT m  2Tf%gT faff- 
ii ^  ii

rfff  ̂ trcilf̂ f All these § 3 indeed fxp^KR'llfo merge in 
intelligence f%tltrfllf*l are made up of intelligence 
SifclfScirfsi (and) abide in intelligence, therefore

if sjfrf even 3gf^ct.(a man) who knows much 3}f=Tff; 
without intelligence q̂ fc! is—staff} he *T Bffpef does 
not. exist Sfqt} he >3l5t (nor) what i|<I has known ;

if d really 'iqq; he idgfd. were learned, ^iff} thus 
Slf^r!: without intelligence ?9I?I he would not be—
5% trq thus u*til about him 3fTg: (people) speak. 2-M 
on the other hand ®lf̂  if ®f<5qfsf-:| (a man) knowing 
little endowed with intelligence hdfri is, ffG)
^  to him also gsjJFcf people desire to listen.

intelligence f |  tjqf indeed of (all) these
irqqqjfij is the one centre of mergence, feCrÛ  intelli­
gence Sflrffl is (their) soul, nature, fcffjlj; intelligence
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afcTgr is (their) support, intelligence Sgf^pf
worship |fcT.

2. ‘ All these, indeed, merge in intelligence,
are made up of intelligence and abide in 
intelligence. Therefore, even if a man who- 
knows much is without intelligence, people 
speak of him. thus, “ He does not exist, nor 
what he has known ; if he ware really learned,, 
he would not thus be without intelligence." 
On the other hand, if a man knowing little is 
endowed with intelligence, people desire to 
listen to him also. Intelligence, indeed, is the 
one centre of mergence of all these, intelligence 
is their soul, and intelligence is their support. 
Worship intelligence.

eqfq TOftrow m  m m  q*TO*nmt 
q M  s T ^ q T ^ s f ^ ?  f f a  f w g T q

W s R l f q  W TrarsftfNft II $ ji 
qaqq: w z :  II \  I!

?f: He ar: who fclrR. intelligence sr̂ST Brahman 
as worships, T̂: he g indeed the
worlds of intelligence—§3: himself being permanent
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$Tn, the permanent (worlds), sfclf̂ cl: himself being 
well-founded stPlffelT the well-founded (worlds), 
s t̂WTJT: himself being undistressed the
undistressed (worlds)—arf>rfes3[fct a tta in s ; (Rest as 
in 7. 1. S).

3. ‘ He who worships intelligence as B rah ­
m an, he indeed, a tta in s  the  worlds of in te lli­
gence—him self being perm anent, the perm anent 
w orlds; h im self being well-established, the  
well-established wro r ld s ; and him self being 
undistressed, the  undistressed worlds. He 
becomes free to act as he wishes in  the  sphere 
w ith in  th e  reach of intelligence, he who w or­
ships intelligence as B rahm an .’ ‘ Revered sir, 
is there  an y th in g  g rea ter th an  intelligence ? ’
‘ Barely, th e re  is som ething greater th a t in te l­
ligence.’ ‘Revered sir, com m unicate i t  to  mo.’

SECTION SIX

«tr w  fqraraqt sqRffita *?Rcfr-

qfTii ’iqRTqT^T^^rr

^ T l  fqgqT ^qqT fdR R sq §  qqq>

^RTqiqTt^T $q % sqiqgqretfq irii
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Kqyq̂ gr Contemplation, concentration, meditation 
3T3 surely f̂ rarr«£ than intelligence 1J3: is greater. 
'jfqqT the earth estra»f% contemplates $3 as it were. 
3FaRSJR. the sky, atmosphere sqpifcf contemplates J9T 
as it were. 3ft: heaven MRfcl contemplates 33 as it 
were, afT1?: water sJTPjfcct contemplates S3 as it wore. 
q'4?ll: the mountains sqjqffa contemplate as it  
were. 3q-gijs?ir: gods and men >>3I3ffrl contemplate 

as it were. cRRTff therefore 3 (those) who 33 here 
pq verily flgwn°nH. among men, common to man 
HgflPJ greatness sril#?! attain, ci they eqH-amTsf-arerr:
33 T?3 ¥rc|i?=cf seen»to have obtained a share of (the result 
of) contemplation, am and if (those) who 3fc?lT: are 
small people, cl they are quarrelsome
abusive aqqTf̂ Jf: (and) slanderous; 3f3 but if (those) 
who a 33: are great men, % they ^RniTRIT^q pqviqfSvT 
seem to have obtained a share of (the result of) 
contemplation. contemplation worship-
3%.

1. ‘ C o n te m p la tio n  s u re ly  is  g r e a te r  t h a n  
in te ll ig e n c e .1 T h e  e a r th  c o n te m p la te s  as  i t  
w ere . T h e  sk y  c o n te m p la te s  a s  i t  w ere . H e a v e n  
c o n te m p la te s  a s  i t  w ere . W a te r  c o n te m p la te s  
a s  i t  w ere . T h e  m o u n ta in s  c o n te m p la te  a s  i t  
w ere . G ods a n d  m e n  c o n te m p la te  a s  i t  w ere. 
T h e re fo re , v e rily , th o se  w h o  a t t a in  g r e a tn e s s  
a m o n g  m e n  h e re , th e y  se em  to  h av e  o b ta in e d  
a  s h a re  of t h e  r e s u l t  of c o n te m p la t io n . And



'  th t>se w h o  a re  s m a l l  p eop le , th e y  a re  q u a r r e l ­
so m e, a b u s iv e  a n d  s la n d e ro u s  ; b u t  th o s e  w h o  
a re  g r e a t  m e n , th e y  a p p e a r  t o  h a v e  o b ta in e d  a  
s h a re  o f t h e  r e s u l t  of c o n te m p la t io n . W o rs h ip  
c o n te m p la t io n .

[ Contemplation is the process of firmly concent­
rating one’s thoughts continuously on some object, 
such as a deity prescribed by the scriptures, without 
being intercepted by any alien thought. The two 
characteristics of perfect meditation are tranquillity 
and the contentment bom of success in the attem pt. 
The earth, mountains, sky and the like appear to be 
tranquil in meditation.]

*?? qrcvf f TM tq  m

sfecf 3 R ? r  «T R T S q  WfRTgER 

^  T O r p s r & f k f t  ii ^  ii #  «r§: w z i  i i ^ ii

'SW Z  Contemplation WTRf? of contemplation 
(.Rest as in 7. 1. 5).

2. ‘ H e  w h o  w o rs h ip s  c o n te m p la t io n  as
B r a h m a n  b eco m e s  free  to  a c t  a s  he  w is h e s  in  
t h e  s p h e re  w i th in  th e  r e a c h  o f c o n te m p la t io n , 
h e  w h o  w o rs h ip s  c o n te m p la t io n  as  B r a h m a n .’ 
‘ R e v e re d  s ir , i s  th e r e  a n y th in g  g r e a te r  t h a n  
c o n te m p la t io n  ? ’ ‘ S u re ly , t h e r e  is s o m e th in g
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greater than contemplation.’ Revered sir, 
communicate it to me.’

SECTION SEVEN

ftfT H  ?TR a T H IfJ J jf t  ?T ^

*rrc^«rm "i
3 *1*1 qggif ^  f o q *  n f i r ' V f f t f t

W N jt aqriw ^if

# #  ^  t o r t  ^

qsjQ EfT^ q ^ s f  ^

s q i^ s q q jH f W tf e ^  ^

* m  ^ r e if  ^  *

**r M  ^  s fc p q g  ^

ii ? ii

f^ U r^  Understanding WA sorely 'SWRf'I. than con­
tem plation H?h is greater. fqflTvH by understanding 
k  alone the Rgveda fq^RlfcI one understands;

^  (see 7- 2. 1) ; awj; R food 
R and drink, 5gJ* R this world R and 

the next by understanding ^  alone f̂ 3ll*nfci
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one understands (all this). f^raq_ understanding 
worship SRf.

1. ‘ Understanding surely is greater than 
contemplation.1 By understandi ng alone one 
understands the Rgveda, Yajurveda, Samaveda., 
Atharvana as the fourth, Itihasa-Purana as the 
fifth, grammar, the rules for the worship of the 
ancestors, mathematics, the science of portents, 
the science of treasures, logic, the science of 
ethics, etymology, the ancillary knowledge of 
the Vedas, the physical science, the science of 
war, the science of the stars, the science related 
to serpents and the fine arts, (also) heaven and 
earth, air and Akasm, water and fire, gods and 
men, cattle and birds, grasses and trees, beasts 
down to worms, flying insects and ants, merit 
and demerit, true and false, good and bad, 
pleasant and unpleasant, food and drink, this 
world and the next—(all this) one understands 
by understanding alone. Worship under­
standing.

[* Because understanding of the scriptures is 
necessary for contemplation.]

s  m  fr fT H  t

q R fg fR ^ q  q q  <RlFi' q*TT-
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f f a  gp%

n i! ff^f m r *  w z i  n ^  11

9; He m who f^FTH understanding Jr$j Bi-ahman 
&  as q̂pF% worships, fasTTd̂ cf: of those who under­
stand (the Vedas) gRgcf: =3 and who have the know­
ledge (of other subjects) <3^1^ the worlds affhftpsgfd 
attains ; (Rest as in 7. 1. 5).

2. ‘H e w ho w orships u n d e rs tan d in g  as 
B rah m an  a tta in s  th e  w orlds of those  who 
u n d e rs tan d  th e  Vodas, and  of th ose  who 
have th e  know ledge of o th e r  subjects. H e  
becomes free to  ac t as he w ishes in th e  sphere 
w ith in  th e  reach  of understand ing , he who 
w orships u n d ers tan d in g  as B rah m an .’ ‘ Revered 
sir, is th e re  an y th in g  g rea te r th a n  u n d e r­
s ta n d in g ? ’ * Surely , there  is  som eth ing  g rea te r 
th a n  u n d e rs tan d in g .’ ‘ Revered sir, c o m m u n i­
cate  i t  to m e.’

» SECTION EIGHT

w $  %r% f a i r H T ^ i s f a  f  m

\K  J l r y ^ '  CHANDOGYA UPANISAD Vm I



*r?f?T mm n̂ar mrfa %sj wtfi «rcif 
*rqfa f c m i  m rfa  # n  t  # r f r  fa g fn  

s(^TFait^ m i  srimm qim m i  

#n qsrqs? qm*f*r =q 35TOqam mq̂ r
^#^wfq#?^l; mqfwfa wgqT-

11 ? 11

sifjq; Strength, power mi surely f^ThRI than 
understanding Jjq: is greater. r{-B: f  a single man 
3S53H. with strength fsRTW3¥fflJ sgrf^ a hundred men 
with understanding 3?fg even 8fra£q?f% causes to  
tremble. A: he (a man) ®n̂r when «?*s) strong *wf?f 
becomes, 3?q then *raffl he rises ; rising
qft l̂flcrr he serves (wise men), i f ? : ^  serving
^Hfir h^frl he approaches nearer (and becomes in ti­
mate as a pupil) ; approaching nearer 3ST
(he) sees *ildT '+rqfd hears fl?cir 313fcT reflects sfrsT *13 fa 
understands qsrf *13fa acts failed *f3fa (and) realizes* 

by strength 1 indeed gfsjifo the earth faafa 
stands, «f%*il by strength SFflfed^ the sky, 31-53 by 
strength heaven, 3^3 by strength ĝ cfl: the
mountains, 3?53 by strength gods and men,
5T&3 by strength TO*?: ^  cattle 3 and birds

grasses and trees beasts 3W%te 331-
faqtfeqjij down to worms, flying insects and ants,
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by strength # 6 : the world %®frj stands. 3e»3[ 
strength 3 7 1 ^  worship

1. ‘ Strength surely is greater than under­
standing.1 A single man with strength causes 
even a hundred men with understanding to 
tremble. When a man becomes strong, then he 
rises ; rising, he serves ; serving, he approach­
es nearer; approaching nearer, he sees, 
hears, reflects, understands, acts and realizes.
By strength, indeed, the earth stands; by 
strength, the sky; by strength, heaven; by 
strength, the mountains; by strength, gods 
and men ; by strength, cattle and birds, grasses 
and trees, beasts down to worms, flying insects 
and ants; by strength the world stands. 
Worship strength.

[* Strength here implies the capacity of the mind 
to  comprehend the knowledge tha t is presented or 
conceived. Mind gets this capacity by proper nu tri­
tion supplied by food.]

ST =qrt ^  m m
v m t 

sp% t o t -

ii ^ n w z i  ti  ̂ 11
siaq" Strength 6̂5̂ *1 of strength (Best as in 7.1. 5).
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2. ' H e who w orships s tren g th  as B rahm an
becomes free to act as he wishes in  the sphere 
w ith in  th e  reach of streng th , he who w orships 
s tren g th  as B rahm an .’ 1 Re vered sir, is th e re  
an y th in g  greater th a n  s tren g th ?  ’ ‘ Surely, th e re  
is som ething  g rea ter th a n  s tre n g th .’ ' Revered 
sir, com m unicate it  to  m e.’

SECTION NINE

fq fR T  ^T ^T O g-

is ? n
Food ejR surely than strength is

greater. therefore arf̂ T if ^  for ten,
nights (days) *T a^SId. one does not eat, hfc 3 § even 
though he might live eiq sfl yet, verily 5*s?5T (he) 
does not see Shitdl does not hear 3FFcTT does not 
reflect swt^r does not understand 3T3iflT does not act 
3}fi(ftfcVT (and) does not realize. but Ti{Wm of
food ®r& with the coming ŜT (he) sees sitcfT 
hears fpdl reflects 1̂17 understands F+fii



/ n

acts %lc» T*Pt% (and) realizes. food gqi^f 
■worship |fcf.

1. ‘Food surely is greater than strength,1 
Therefore, if one does not eat for ten days, 
even though he might live, yet, verily, he dohs 
not see, does not hear, does not reflect, doe? 
not understand, does not act, and does not 
realize. But with the coming of food, he see 
hears, refloots, understands, acts, and realize , 
Worship food.

[' Food is greater than strength because the latter 
•depends upon it.]

It (1

#  w *  !i ^  II

He 3: who SfSiq; food sffl Brahman f̂?T as 
■̂qT?% worships, ?T: he ^ verily supplied with

food IR^T: supplied with drink v'/i'fiR the worlds 
attains; (Rest as in 7. 1. 5).

2. ‘ He who worships food as Brahman, he
verily, attains the worlds supplied with food
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v %N. n*m<m s' < /  k ^ /  ^  J
^^i^cTrink. Ho is free to act as he wishes in the 

phere within the reach of food, he who wor­
ships food as Brahman.’ ‘ Revered sir, is there 
anything greater than food ? ’ ‘ Surely, there 
ia something greater than food.’ ‘ Revered sir, 
communicate it to me.’

SECTION TEN

srrct

* scftt i r f f a r t t e r c

s t f

<$*tt ¥ t

^fu sp a n  r4w w w  ?ronf*r ^

T ?if n  ?  u

anq": W ater surely sivffcl.than food +£?: is greater.
?W*ITa, therefore when Qffg: good (sufficient) rain
■' SRfcf there is not, a ran: Pranas (living creatures) 
qpq)a[;% are in agony— food 'Wtet: less (scarce) 

î GJErfh will be (thinking). ®W but when
-  h lfe  good rain ^ fc f there is, SWi: living creatures 

ATRf^: joyous *{E{Fcr become--«W l food «l§ Vif̂ sqfcT 
will abound ?fh (thinking). 3fN: water indeed tpTT:



jjgf: (has assumed all) these gross forms 7iT I*?*i 
which is this earth this s^y ?{

this heaven 'iltiT: these mountains flcf ^ - ^ T T :  
these gods and men ^  qW  =3 those cattle, animals 
^rfg  n  and birds goTSROTcR: grasses and trees 
beasts Stfqfc-qdW-Mf&W?, down to worms, fiyi > 
insects and ants. 0IN: water indeed $JJI. *3$lf- (h 
assumed all) these forms. 3T7; water ShlfP?? worsh p

1. ‘Water surely is greater than food.* 
Therefore, where there is not good rain, living 
creatures are in agony (thinking), “ Food will 
he scarce But when there is good rain, living 
creatures become joyous (thinking), ‘ Food will 
abound ”. Water, indeed, has assumed all these 
forms—this earth, this sky, this heaven, these 
mountains, these gods and men, these cattle 
and birds, grasses and trees, beasts down to 
worms, flying insects and ants. Water, indeed, 
has assumed all these forms. Worship water.

[' W ater being the cause of foodcrops, is greater 
than food.]

w  sftsq t

*t<t 'm fa
w t s ^ t  ^ 5
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•y, w z t  si x  i)
•!{ He «r: who m : water «gj Brahman $Rl as OTtFS 

wo! ships, srafo^WFInll desires anatfcT obtains, ffflflR 
sat stied' JJffct becomes ; (Best as in 7.1. 5).

,!:. ‘ He "who worships water as Brahman
obtains all desires and becomes satisfied. He 
becomes free to act as he wishes in the sphere 
within the reach of wator, he who worships 
wn ter as Brahman.’ ‘ Revered sir, is there any­
thing greater than water?’ ‘ Surely, there is 
something greater than water.’ ‘ Revered sir, 
communicate it to me.’

SECTION ELEVEN

rjffl R d d f d  dT f f d

v p  c ^ fo v m T q : m b  d ^ d f n r s *

*rr;^ f d  dT f f a  VJ* 3 ? $  # f d -

t im q i  f a  T m $ f ? r  u ? it

m  Fire, heat efTC surely 3i£*r- than water *jy: is 
greater. tRt. d it is this (Are) tha t the air 
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KX^~X^^p3tJI having seized r̂isTSl̂  the Akas'a, ether Sffti t̂lcr' •* 
warms up, cT̂T then eng: (people) say— it is 
hot fncT̂ f̂ T it is burning hot it will rain 3
surely ?{f%. cfct. there cFST: FI it is fire that 1% first, 
earlier shows (itself) and ®l*l then 311: water
5̂1% creates. dcf. tract it is (because of) this (fire that) 

xf (flashing) upwards fcR̂ tf-d: ^ and across 
along with lightnings BflfT̂ T: thunders 

roll, â fTTil. (and) so aflg: (people) say— lightning 
is flashing it is thundering it will rain
I  surely gfcT. d t  there ^T: ^  it is fire that <?$H first 
(T'Slf̂ R̂rr shows (itself) and 3iq then 311; water U'51% 
creates. %3p. fire 31(^1 worship ?Rl.

1. ‘ F ire  surely is greater than  w ater.1 I t  
is th is  fire th a t having seized the  a ir warm s 
up the Akas'a. Then people say, “ It. is hot, it 
is burn ing  hot, i t  will surely ra in .” There, it  
ia fire th a t  shows itself first, and th en  creates 
w ater. I t  is (because of) th is  fire th a t  thunders 
roll, along w ith  lightnings flashing upwards 
and  a c ro ss ; and so people say, “ L igh tn ing  is 
flashing, i t  is thundering, i t  will surely ra in .” 
There, i t  is fire th a t  shows itself first and then  
creates water. W orship fire.

[l Because fire, as perceived in heat and lightning 
which precede rain, is here supposed to be the cause 
of water.]

( f(  CHAN.DOGYA UFANISAD I ^ W r



GH5.ND0C.YA UPANISAD

g s tn q  S R R  * R ^ r t  a ^ q T ^ s f e r

q iT O fa f tjt  TJJT fffi fftrfflT W  ^T SH T lfd

^  T O F s n f t f o f a  IRU fifariSFftt w z -  I I??II

He tf; who ^ t :  fire Sfiflf Brahman S(% as 3TI?lt 
wo. hi Lis, e: I  he himself tSTFft [«*} being resplend­
ent %3r<CTch resplendent full of hght s?q§a-

, (and) free from darkness Btaflt worlds Wlf̂ l-
%ejj{% attains ; (Rest as in 7.1. 6).

2. ‘ He who worships fire as Brahman, he,
being resplendent himself, attains resplendent 
worlds, full of light and free from darkness. 
He becomes free to act as he wishes in the sphere 
within the reach of fire, he who worships fire 
as Brahman.5 ‘ Revered sir, is there anything 
greater than fire?5 ‘ Surely there is something 
greater than fire.’ ‘ Revered sir, communicate 
it to me.’

SECTION TWELVE

farat STOTORtt



w p i ^ f t o  t o  w m #  *  t o

*?t o

^ f r f  II ? II

stlfj^r: Akas’a, ether, space 3R  surely %3r ; than 
fire is greater. 3«t both the sun and
the moon lightning ST̂ r̂ nfSj stars 3?fg; (and) fire 

in Akns'a q indeed [t(cb% exist]. amsT̂ W through 
Akas'a one calls, through Akas'a
hrniltd one hears, through Akas’a gfd^tfcf
one hears the response. 3iPHl% in Abls'a im  one 
rejoices, in AkSs'a fj Wff one does not rejoice,

in Akas'a (a thing, sprout etc.) is bora
towards Akils'a ^fj^TPAt (and it) grows. gJiEfiT̂ rr 

AkSs'a fq^F f worship

1. ‘ Akas'a surely is  g rea ter th a n  fire.1 In
Akas'a, indeed, ex ist both the sun  and  th e  
moon, lig h tn in g , s ta rs  and fire. T hrough  Akas'a 
one calls, th ro u g h  Akas'a one hears, th ro u g h  
Akas'a one hears  th e  response. In  Akas'a one 
rejoices, in  ikas'a one does no t rejoice. In  
Akas'a a th in g  is born, and tow ards Akas'a i t  
grows. W orship  A kas'a.

L hither with air is the cause of lire and so is 
greater than fire, the cause being always superior to. 
the effect.]

■ Gô \
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•■ . - . . ■ . *v, 1 .
$r ?  « r r ^ T ^ r  f  *r

*ra w f a  v

s ^ r g q w f o f a  qrira tu n -

n "< u

#  g W  w z :  M V< n

*T: He «T: who Akas'a 5tff Brahman ^Rf as
37Rd worships, *{: he q indeed *?MPSiTd: vast 
(extensive) S'ETOfT: full of Light sieJ^Wd unconiined 
(free from pressure due to over-crowding) W TRd: 
(and) spacious (admitting of free movement) ?/HR 
worlds 3tfijftp;q£r a tta ins; (Rest as in 7. 1. 5).

2 . ‘ He who worships Akas'a as Brahman, he
indeed, attains vast worlds, full of light, un­
coil fined and spacious. He is free to act as he 
wishes in the sphere within the reach of Akas'a, 
he who worships Akas'a as Brahman.’ ‘ Revered 
sir, is there anything greater than Akas'a V ’
‘ Surely, there is something greater than 
Akas'a.’ ‘ Revered sir, communicate it to me.’

SECTION THIRTEEN

^  fR R s?  f r s T R tT ^ T
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V55i^ t̂  & s*r^p:*T q s f t o w  f e r s r t F w t 0? 

^  g ^ rfN ^ m rrf^  *qt°T q ^ i T T p r ^ R r  ii ? n

Memory ^  surely sjraraid. than Akas'a t p : 
is greater. fttRlff therefore q f j  if ajfqr even 
many (persons) 8*r*farqr should assemble * w ? a :  and 
if they should have no memory d they ^ - sr any 
(sound) d not tpr surely ^  would hear, sr 
they would not think, d flpruffc* they would not 
know, if c?TT (but) surely ?q>g: should they have 
memory m  then WM- they would hear, aw then 

th0y wo,lld think, m  then fWiffc* they would 
know, *q>? through memory $ indeed ĉ r . (one’s) 
sons ftsfRlfd one discerns, through memory

(°ae’s) cattle. memory worship

1. 1 M e m o ry  s u re ly  is  g r e a te r  t h a n  Akas'a.1
T h e re fo re , e v e n  i f  m a n y  p e rs o n s  s h o u ld  a s ­
se m b le  a n d  if  th e y  sh o u ld  h a v e  n o  m e m o ry  
th e y  s u re ly  w o u ld  n o t  h e a r  a n y  so u n d , th e y  
w o u ld  n o t  th in k ,  th e y  w o u ld  n o t  k n o w . B u t  
s u re ly , s h o u ld  th e y  h a v e  m e m o ry , t h e n  th e y  
w o u ld  h e a r ,  th e n  th e y  w ou ld  th in k ,  t h e n  th e y  
w o u ld  k n o w . T h r o u g h  m e m o ry , in d e e d , o n e  
d is c e rn s  o n e ’s so n s , th ro u g h  m e m o ry  o n e ’s 
e a t t le .  W o rs h ip  m e m o ry .

[ Memory receives into the mind Akas'a and the 
resti. Unless there is memory to receive impressions



or recall ideas all the other operations of the mind 
will be ineffective. Hence it is greater than Ak&s'a.]

H  7R  S l ^ p r ^  *Tcf <RTR

W R tf lR R t  SRfrf R i m  RRd:

% fa RTT§[R fRTsRtfa ^  JR ^ P # - 
ffcfa u ^ II ffa 3i q ^ :  WSi II ? n i

Memory of memory (Rest as in 7. 1. 5),

2. ‘ H e w h o  w o rs h ip s  m e m o ry  as B r a h m a n
b eco m es free  to  a c t  a s  h e  w is h e s  in  t h e  sphere 
w i th in  th e  r e a c h  of m e m o ry , h e  w h o  w o rs h ip s  
m e m o ry  as  B r a h m a n .’ ‘ B everecl s ir , is  th e r e  
a n y th in g  g r e a te r  t h a n  m e m o ry  ? ’ ‘ S u re ly , 
th e r e  is  s o m e th in g  g r e a te r  th a n  m e m o ry .’
‘ R e v e re d  s ir , c o m m u n ic a te  i t  bo m e .’

SECTION FOURTEEN

stm  r r  t  w ir

^TR gq n rcR fa n n  i

3f[51T Aspiration, hope, desire surely ^RtTcl 
than memory is greater. 3tl5IT-5̂ : kindled by
aspiration ^  indeed 5FR7; (one’s) memory the

CHANDOGYA UPANISAD 5 1 ^  |



hymns ®P&% recites, <f.frffal rites $5ct performs, JpfR. 
tT sons q$J3. d and cattle desires ; £fW. -d « lw , 
this world 3?*JH =d and the next desires. 3fT5n*t
aspiration grcT^d worship sjfd,

1. ‘ Aspiration surely is greater than mem­
ory.1 Kindled by aspiration, (one’s) memory 
recites the hymns, performs rites, desires sons 
and cattle, desires this world and the next. 
Worship aspiration.

P Aspiration or longing for what is absent is greater 
than memory, because when a man desires, then only 
he remembers.]

*r 3u w **t a #  ^ trt:

S T ^ n m t  *TTf̂ rT m

tfSfTJR s r e f c p R f o f a

^35 f ^ i ^ T  T iz

i! ^  ii ffir w z i  i t? v ii

{?: He d: who 3i!Wt aspiration dip Brahman 
as 3dKd worships, 3fÎ T«CT by aspiration his G'l
all d>WT: wishes ^pjeqfJ?! prosper; aflfd his 31l%d:
prayers infallible become; (Rest as
in 7. 1. 5).

2. ‘ He who worships aspiration as Brahman,
Jby aspiration all his wishes prosper, his prayers

' S% X  r ■' '
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become infallible. He is free to act- as he 
wishes in the sphere within the reach of aspira­
tion, he who worships aspiration as Brahman.’ 
‘ Revered sir, is there anything greater than 
aspiration?’ ‘ Surely, there is something 
greater than aspiration.’ ' Revered sir, com­
municate it to me.’

SECTION FIFTEEN

itM  m  TOP-fT 3T 3TTT

sn«T! STMT* f

fqm *rmt m i  *imt >arar w :
Hn^rrqr: snwf *! * 11

m t  P rana, life , S p irit TO su re ly  STOW: th an  
asp iration  is  greater. % Just as WT! th e

spokes (of th e  w h eel) to  th e  nave m m

are fasten ed  W  so a A  to  th is  P rana H-lff
all th is  (from nam e to asp iration) S U fam  is  
J l e n e d  (Pras'na 2. 6; Ran. 8. 8). * 1 *  P * * a  r i f t  
by Prana m f h  m o v es;  SCI; Prftna 3 f« R P ra n a  
g iv e s ’ STUIT̂t to  Prilna (and it)  gives (i.e. g ives
life  to a  liv in g  creature). Sl«I: % fflW is th e  fa th er ,
Sjoi: m m  is th e  m other, 9TO: «iaT is  th e  brother, SPU

' c°i&X •



<̂ar ia the sister, sriq; 3^1*1: is the preceptor, gpr: 
sfTgjoi: is the Br&hmana.

1. ‘ Prana surely is greater than aspiration.1
Just as the spokes of the wheel are fastened to 
the nave, so is all this fastened to this Prana. 
Prana moves by Prana, Prana gives Prana, and 
it gives to Prana. Prana i s  the father, Prana 
is the mother, Prana is the brother, Prana is 
the sister, Prana is the preceptor, Prana is the 
Brah mana.

t‘ Prana is universal power. Actions, instruments 
of actions and the results of actions make up the 
whole world and Prana is the power which operates 
through all these. This Prana is known as Hiranya- 
garbha as it is the power of knowledge and movement 
that are found in the entire universe. Again, the 
same force of Prana exists as moving air in the 
external world and the respiratory action in the 
living body. Atman or Spirit resides in the individual 
body bound by the PrUna and when the Prana leaves. 
Spirit also quits the body. The Spirit conditioned by 
Prana as the animating force in the body and that 
which resides in the body of Hiranyagarbha are one 
and the same. All the entities that constitute the world 
are contained in this force of Prana. In the previous 
sections it has been made clear that the knowledge 
of everything depends on memory and they are inter­
connected by aspiration or desire. The force of

CHANDOGYA UPANISAD' [7.1*51 I



S^S^si/exists within and without like a th r ea ^ J ^  
pTercing and uniting everything and it binds and 
upholds the whole universe through desires arising 
from aspiration.]

*  qf5[ m t  qT HTtft fT W t  3TT 

h m g t  % ct %  m w  R Tafi 1 ^ r a f i r  w j t  j 1  

s?TO TlT.t II II

qfg[ If e: he, one fcRR̂  3F to (bis) father ftfcKff 3T 
or to his mother StTfRI* gr or to his brother WKH, m 
or to his sister BTT̂ H 31 or to his preceptor SH§I°TH 
or to a Brilhmana foflq. something un­
worthily, harsh answers ; flft* ĉ r 3T?§ fie on you

tn? thus to him 31Tg: (people) say ; rdtf you 
sj indeed a slayer of (your) father Sffy are,
you % indeed JTTdfT a slayer of your mother are, 

you 3 indeed SJKJgl a slayer of your brother 3ifa 
are, you 3 indeed STOW a slayer of your sister 
stfb are, c3d you 3 indeed 3fT3T% a slayer of your 
preceptor 3}% are, 13H, you I indeed MTfPî T a slayer 
of a Brahmana are f̂fT.

2. ‘ If one answers something harsh to his
father, mother, brother, sister, preceptor or a

CHANDOGYA UPANISAD
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Brahlnana, people say thus to him, “ Fie on 
you ! You are indeed a slayer of your father, 
you are indeed a slayer of your mother, you are 
indeed a slayer of your brother, you are indeed 
a slayer of your sister, you are indeed a slayer 
of your preceptor, you'are indeed a slayer of a 
Brahmana

m  g w

t ^ ’# r  p :  f ro s ra tf f r  3  q h t f m r m  *

II 3 II

On the other hand if atfq even ^c^JFS- 
STTHFJ; when the Prana (life) has departed from them 
trai^ them  fF H F  Piles together Sjjf&I with a fork 
Sflfcm dismembers (them) and burns (them) 
tip, to him ■K not m? surely spj: people would say ; 
(Best as above).

3. ‘ On the other hand, when the Prana has
departed from them, even if one piles them to­
gether, dismembers them with a fork and burns 
them up, surely people would not say to him,
“ You are a slayer of your father ”, nor “ You 
are a slayer of your mother ”, nor “ You are a 
slayer of your brother ”, nor “ You are a slayer
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of-’:^ o u r  s i s t e r ” , n o r  “ Y o u  a re  a  s la y e r  of 
y o u r  p re c e p to r  ” , n o r  “ Y o u  a re  a  s la y e r  of a  
B ra h m a n a  ” .1

So long as Prflna resides in persons even harsh, 
language addressed to them calls for strong condem­
nation. But once Prana leaves the body, the harshest 
treatm ent of it is not condemned. Such is the 
respect that Prana calls forth.]

w m *  m s w m

l!\M

m  m s m  w s i  n u

afOl: Prana fv, 0  indeed Ofnft these sraff«I all *Rrd 
becomes. trq: He who (has felt his identity with 
Prana) d indeed thus sees, uapj thus tRgR:
thinks, thus fgsiRd (and) knows stfcRtsO a sur­
passing (or excellent) speaker (cf. Mu 8. 1 , 4) *RRT be­
comes. fhf to him %f, if SP$: (someone) were to say — 
^fcRBO’ & surpassing speaker 3ff& (you) are fffl, sgffRpfl 
a surpassing speaker 3ffeq (yes,) I am f̂rf agTri; (he) 
should say, d 3iq^pq)fl he should not deny (it).

4 . * P r a n a  in d ee d  becom es a ll  th e se . H e ,
in d ee d , w h o  sees th u s ,  t h in k s  t h u s  and. k n o w s  
t h u s  becom es a  s u rp a s s in g  sp e ak e r . I f  so m eo n e
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w ore to  sa y  to  h im , “ Y o u  a re  a  s u rp a s s in g  
sp e ak e r  ” , h e  sh o u ld  say , “ Y es, I  am  a  s u rp a s s ­
in g  sp e ak e r  ” , h e  sh o u ld  n o t  d en y  i t ,1

Observation, reflection and rigorous conclusion 
ore the three steps by which a person arrives, as a 
matter of clear understanding, at a knowledge of this 
supremacy of Prana. If someone tells him that his 
assertion tha t he has transcended all the other pre­
vious categories and placed Prana above them all, is 
surpassingly eloguent, he must adnrit it to he so. 
His grounds for such a claim is his own apprehension 
that his Self is the Prana that holds together the 
universe from the highest to the lowest. One who 
has clear perception of this identity of his own 
Pran&tman as the support of all, need riot he apolo­
getic regarding this. J

SECTION SIXTEEN

^  g  m i

w f t  fcfafT H  s fa  II ? II f f a  

w z t  II II

trsp He 3 but I  really speaks surpassingly
q; who with truth addd^fd speaks surpassingly.
{Nfirada) gbd: revered sir g; being such 315*1 1
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^ ' 8 * ' with truth etftaqjft would speak s u r p a s s in g ^  
s %. (Sanatkum&ra) WB, the truth itself 1 but 
(therefore) one must desire to under­
stand ffa. (Narada) *m: revered sir the tru th

I desire to understand

1. c B u t  h e  r e a l ly  sp eak s  s u rp a s s in g ly  w ho 
p e a k s  s u rp a s s in g ly  w ith  t r u t h . ’1 ‘ R evered  s ir , 

b e in g  su c h , I  w o u ld  sp eak  s u rp a s s in g ly  w ith  
t r u t h . ’ ‘ B u t  o n e  m u s t  d e s ire  to  u n d e r s ta n d  
th e  t r u t h . ’ 4 R e v e re d  s ir , I  d e s ire  to  u n d e r s ta n d  

t h e  t r u t h . ’

[‘ Truth here is explained by S’rl S’ankarAcSrya as 
Param&rtha Satya or Absolute Truth. A true teacher 
never stops his instruction until the pupil is per­
fectly enlightened to his satisfaction, even though 
the latter may be contented to rest at a lower stage. 
Narada was in such a state of satisfaction when he 
understood th a t his Self was one with Pr&n&tman. 
That is why he did not proceed to enquire further as 
before. Finding him to be a worthy disciple, Sana! 
knmarft wanted to carry him beyond his imperfect 
comprehension and so instructed him to proceed 
further, transcending the previous step and get 
established in the highest Truth. In the view of 
Sanatkumara, he alone really talks surpassingly who 
has the realization of the Supreme Truth. Narada’s 
desire to know the truth being thus whetted, he was 
■enjoined to desire to proceed further.]
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SECTION SE V E N T E E N  j

I  fsRfRRq*? *RT mfh Tfifl^T^Uri 

s z fa  ffSTRSfaT W X  * #  % R  r&  r%flT^nff : 

fesTH frfaffTO ? R  II K s

#  TTR^J W S l  II II

*1̂ T When t  alone ferfflfct one understands (the 
truth) 3C-1 then 531H the truth does one declar 
ai^Tftd; without understanding the truth <1
q̂ fet one does not declare, T351ER!. he who understands 
r/5 only the truth g<*f% declares, GilTrdq, under­
standing (Rest as in 7. 16. l).

X. ‘ When one understands, then alone dot 
one declare the tru th .1 W ithout understanding, 
one does no t declare the tru th . Only he who 
understands declares the tru th . B ut one must 
desire to understand understanding.’ ‘ Revered 
sir, I desire to understand understanding.’

[’ The passage is interpreted by G'ri S’ahkar&oarye 
on the basis of two orders of truth. One order of 
truth holds good in the daily experience of the 
common man. What is perceived through the senses 
presented in the objective world or felt within, with­
out error, belongs to this order. To behold the 
universe as it is in its individual aspect is what is

Si ■
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K v JS ^ x  o I j' •* railed Vy&vaMrika Satya or practical truth. What 

is perceived in this way is also the same principle 
of Sat or Bhuman meditated through the instru­
ments of human knowledge, but there is the higher 
order of truth described as Paramartha Satya, real­
ization of which is possible only when the medium 
of common perception is transcended. The under­
standing of this truth is also a higher kind of under­
standing or Self-awareness described here as Vijfiana.
To see fire as a burning, luminous substance is no 
doubt knowing the truth of i t ; but one can be said 
to comprehend the ultimate truth of this tru th  only 
when he realizes that the fire known as such is only 
a mode of the Supreme Reality separated only by 
name and form,]

SECTION EIGHTEEN

fasrRTfrT 3 ! ^ !  ftsTH ffit 

w i  r % th m  11*11 i i ^ ii

When e alone Jfg’fr one reflects 3Pg then 
f^Rlfcl does one understand, 3?flc3T without reflect­
ing A one does not understand, ’Tĉ l he who
reflects trg only fg^FfTfd understands. *rfcT; reflection 
(Rest as in 7. 16. 1).

34
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w — %x/
> - 2 x ^  1. ‘ W h e n  o n e  re f le c ts , t h e n  a lo n e  does o n e

u n d e r s ta n d .  W i th o u t  r e f le c t in g  o n e  does n o t  
u n d e r s t a n d .  O n ly  h e  w h o  re f le c ts  u n d e r s ta n d s .  
B u t  o n e  m u s t  d e s ire  to  u n d e r s t a n d  re f le c t io n .’
"* R e v e re d  s ir , I  d e s ire  to  u n d e r s t a n d  r e f le c t io n .’

SECTION NINETEEN

w s j  sratf w f r

$Rr II ? II II li

39̂ 1 When I  alone « ^ |%  one has faith 3?ssj then 
?T3̂  does he reflect. aTWfSJdl without faith g one 
•does not reflect. s ŝicf, he who has faith Xf$ only ff*J3 

reflects. $T5f faith (Rest as in 7. Hi. l).

1 . ‘ W h e n  o n e  h a s  f a i th ,1 th e n  a lo n e  does
o n e  re f le c t . W ith o u t  f a i th , o n e  does n o t  re f le c t. 
O n ly  h e  w h o  h a s  f a i th  re f le c ts . B u t  o n e  m u s t  
d e s ire  t o  ..u n d e rs ta n d  f a i t h , ’ ‘ R ev e red  s ir , I  
d e s ire  t o  u n d e r s ta n d  f a i th . ’

[‘ Faith in what he wishes to reflect upon. The 
word S'raddha, according to Yaska, consists of two 
elements ‘ S'rat’ and ‘ dim ’ ; the former meaning \ 
trn tb . This may mean true firmless or firm a ttach ­
m ent to what is accepted as truth. In  many contexts,



CH lNDOGYA UPANISAD

therefore, the word is explained as ‘ astikya-buddhi1 
■or conviction about the existence of realities such 
as God, Soul, rebirth, moral law, religious merit and 
demerit.]

SECTION TWENTY

f % t  w f t  n ? ii f m  f e r :

W Z l  II II

TO When I  alone ft%gRT one has steadfastness 
319 then does one have faith, without
steadfastness ff one does not have faith.
MfrttH. he who has steadfastness 09 only has
faith, fagr steadfastness (Best as in 7 . 16. l).

1. * W h e n  o n e  h a s  s te a d f a s tn e s s ,  t h e n  a lo n e
does o n e  h a v e  f a i t h .  W i t h o u t  s te a d f a s tn e s s ,  

■one d o e s  n o t  h a v e  f a i th .  O n ly  h e  w h o  h a s  
s te a d f a s tn e s s  h a s  f a i th .  B u t  o n e  m u s t  d e s ire  
to  u n d e r s t a n d  s te a d f a s tn e s s . ’ ‘ S e v e re d  s ir , I  
d e s ire  to  u n d e r s t a n d  s te a d f a s tn e s s . ’ 1

[l Steadfastness stands for earnestness in obedi­
ently  listening to the preceptor with a view to 
attaining knowledge of Brahman.]
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SECTION TWENTY-ONE

NcfT % firftrfgftT H f R #

f # ?  f a m v f a  $ f l

ym) f a % T N  f f a  l i ? l l  wzt \M\\
When t  alone 'Rffct one acts 31s! then fhfpcisfl 

does one become steadfast. Sf̂ B̂ sfr without acting 
sj ffjfeclB'RT one does not become steadfast. f^T  on 
aoting ^  only ftfelgfd does one become steadfast. | 
flcT: activity, concentration (Rest as in 7 16. 1).

1 . * W hen one ac ts ,1 th e n  alone does one
become steadfast. W ith o u t acting, one does 
n o t become steadfast. Only on ac ting  does one 
become steadfast. B u t one m ust desire to 
u n d e rs tan d  ac tiv ity .’ ‘ Revered sir, I desire to  
u n d ers tan d  ac tiv ity .’

[‘ Activity here consists in the control of the senses 
and concentration of thought. Only when one is 
endowed with these two traits, the activity involved 
in the service of the preceptor and longing attention 
to his words leading through other characteristics, 
will result in the ultimate realization of truth.] f

SECTION TWENTY-TWO i

35SRT
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w r  fsrfeiTO ?m  ii ? i» m  

g r fo r :  * m i  ii V< II

d?T When % alone §'34 happiness, bliss v5»% one 
obtains m  then f.dfa does one act, s?§gq; &*&k 
without obtaining happiness «T w fd  one does not 
act §534, happiness only W^ir on obtaining 
does one act. JpHj; happiness (Rest as in 7. 1C. 1).

1. ‘ When one obtains happiness,1 then alone
does one act. Without obtaining happiness 
one does not act. Only on obtaining happi­
ness does one act. But one must desire to 
understand happiness.’ ‘ Revered sir, I desire 
to understand happiness,’

t1 Every activity of man consciously undertaken 
during life, has for its goal some satisfaction to him­
self. The universal connection of this goal with 
activity applies also to the transcendental goal.
When a person feels that he should obtain the 
highest happiness, then only he engages himself in 
activities, such as service to the teacher and submis­
sion to his ruling. There is, therefore, the necessity 
of a deep longing for the attainm ent of the supreme 
happiness. Activities, such as service to the teacher 
enumerated here, alone are not sufficient without 
this yearning.]

OHANDOGYA DPANtSAD 5 8 ^ ^ L



SECTION TWENTY-THREE

t  f  qT r t w i  ^  w

*jjt  s m  * r h  ^

fa fsq rm  ^  u ? n  f f t  v f t H w  n X ?  ii

?f; Which % alone *i?f is infinite, plenum (large, 
unexcelled, highest) cfff, th a t gpUR, is happiness. 
in (anything) small (finite) §€*■( happiness ff no S?f?tf 
there is. Jjjtf the infinite tfyr alone is happiness. 
j|gl the infinite (Rest as in 7. 16. l).

1 . ‘ T h a t which is infinite, is alone hapj)i- 
ness .1 There is no happiness in an y th in g  
finite. The infin ite alone is happiness. B u t 
one m u st desire to understand  th e  infinite.
‘ Revered sir, i desire to  understand  th e  in fin ite .’

[' Bhuman is a profound term supplied by this 
Upanisad to Vhdftnta. S’rl Saukariieflrya renders 
the meaning of it by the words M.ahat and Nirati- 
s’ayam. Mali at and Bill at are synonymous. The 
word Brahman is derived from the root ‘ B rh’, 
meaning to grow. Here, therefore, the terms 
Bhuman, Mahab, and Brahman denote the same 
reality which includes all finite existences and out­
side Which one cannot conceive anything greater in- 
magnitude or value. Anything short of this infinite, 
all-inclusive reality, is only limited, petty, and finite. 
I t  is common experience that- th e . human mind

r  (  ^  c h a n p o g y a  u p a n i s a d
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'il-CSainot choose anything small when something 
greater than that is within its knowledge, Man is not 
happy with the small, he wants something more than 
what he already possesses and until the very limit of 
expansion is reached he cannot find complete con­
tentment. Limitedness and unlimitedness are rela­
tive. The former implies the latter. The latter is 
not obtained by the common man and hence we find 
that his restlessness and craving are expressed 
through his activities. The infinite alone transcends 
all relations and includes within its range all the 
desires, hopes, and aspirations of man. Hence this 
I {human alone is declared to be unequalled, unlimit­
ed, and unsurpassed bliss. This is the summit of 
Vedanta and the goal of all religious and philosophi­
cal search. This Upanisad refers to this very princi­
ple by other terms also, such as Om, Sat, Atman and 
Brahman with different connotations to explain 
various doctrines connected with contemplation and 
creation of the universe.]

SECTION TWENTY-FOUR

m  j n a r f j r o r f t  sr

%  t  m i  r i^ r ip m  ^  *r

ii ? ii
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j)5j [n which 3TiU.fi, U qfqfa one sees nothing eke, 
3I?Uft «T 3FTlRl hears nothing else, Wj&H ^ fWUlft 
understands nothing else. W. that Hhl is the infinite.
3T«I but U5T in which 3PU<I. something else •'RUfcJ one 
sees, STî fl something else hears, 3PU?f„ some­
thing else fgsuuifci understands, dfl that is the
small (finite). U: which u alone HP I ™ infinite ffil. that 
aT^ij is immortal, QW and Uff. which 3!<dl*3[ is finite 

that is mortal, U»IU; revered sir «: that
(infinite) in what SlfctfUcf: is established sjfff.

on its own greatness, majesty, even «JI 
or U not on (its own) greatness ?Rt.

1. * In which one sees nothing else, hears
nothing else, u nderstands nothing else, that is 
the infinite. But that in which one sees some­
thing else, hears something else, understands 
something else, is the finite. I.hat which is 
infinite, is alone immortal, and that which is 
finite, is mortal.’1 ‘ Revered sir, in what is that
infinite established ? ’ ‘ On its own greatness or 
not even on its own greatness.’8

[' This is a description of Bhuman. Ordinarily, 
knowledge is a relation between the knower and the 
object of knowledge brought about by the instiu- 
ments of knowing. In the principle Bhumau this 
threefold division does not exist. So one who realizes 
the Bhuman does not see, hear, understand or

( ^ ^ ^ 6  CHANDOGYA UPANISAD [ 7 ^ ^
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x -'^p#deive in any other way anything else ns an object 
of cognition. Thus the realization of Bhftman is not 
an operation of the mind, which can be active only 
in respect of limited objects individualised by name 
and form. The text asserting that there is nothing 
else perceived or thought of than Bhutnan sets out 
to show that it is beyond all attributes and charac­
teristics of worldly existence. This statement does 
not, however, deny the Atman, which is the basic 
principle on which perceiving or not perceiving is 
based. A man who says, 1 do not perceive any­
thing in this darkness , does not imply by that the 
denial of his own existence. It is therefore clear 
that Bhftman is Atman without the super-imposi­
tions. The realization of Bhftman is brought about 
by Vidyft which denies the finite, variegated 
perception of Avidyft or ignorance in which happi­
ness cannot exist. Objects perceived in a dream 
do not outlast the duration of the dream. So also 
the experience of Avidyft terminates with the dawn 
of Vidyft. The du&listic experiences of the unen­
lightened man are therefore here . characterized as 
' a lpa’ or trivial in contrast with the realization of 
Bhftman which is stated to be ‘ amrta ’ or immortal- 
■ity. For, one who has realized Bhftman dwells in 
the infinite bliss that is never abrogated.

2 Nfirada was contented to take Prana as the final 
principle and ceased to enquire farther. But Sanat- 
kumSra whetted his desire for further enquiry. So 
he is not satisfied even after hearing from his
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teacher that Bhftman is the last word on the matter, 
and proceeds to enquire whether lihuman also has 
any further basis or support. To this question 
Sanatkum&ra gives two replies clinching the whole 
matter, First, if a support for the infinite is sought, 
that can he only in its own majesty and greatness. 
This amounts to saying that Bhftman is self-sup­
ported and that it has no support besides itself. 
Secondly, answering from the standpoint ol the 
highest order of truth, if a reply is sought, that 
would be to say the question is unwarranted. 
Brahman has no support anywhere within or with­
out because anything other than that is inconceiv­
able. Bhuman has no support in anything oi 
nothing to rest upon.]

aertfa a M f a  m -  

U !l ffa

W Z l  H ‘w  II
Here (in this world) *Tt-3W3; cows and horses 

elephants and gold servants and
wives fields simfiirtfSf (and) houses ?fcT Hf&JT ?ffi
‘ greatness ’ (people) call. I thus (of
greatness) a 5P-ofa do not speak, one thing f? 
for (in that case) apqftfifi. in another afdfe?: 
would be established, wftft 3fa 33R ? what I do say 
is thus.

■ G°^N\



2. ‘ Here in this world people call cows and
horses, elephants and gold, servants and wives, 
fields and houses, “ greatness ”, I do not speak 
thus (of greatness), for in that case one thing 
would be established in another.1 What I do 
say is thu s:

[‘ To assert that B human is self-supported and 
has no other support may appear as a contradiction.
In ordinary parlance, people speak of land and cattle 
as the greatness of a man, for he subsists on them 
and they are in his possession. Such a kind of 
mutual support is not what is meant by Sanatkumara 
when he stated that Bhuman is supported in its own 
greatness, for there cannot be a causal relation or a 
disjunction such as Bhuman and its greatness.]

SECTION TWENTY-FIVE

q^T ?f 5 ^ 1̂  ^r%-

11 ? ii

0: That (infinite) 'I? alone SPWcTIcI. is below, 3: 
that SlflSFf is above, H: that- is behind, tha t 

is in front, that is to the south,
right, *T: that 3flFI:'-is to the north, left, that V'-l
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'S^li«5^fone q4r is all this (Mu. 2. 2. 11.) ffch 3RI: so 
51*1 next BlfIR-3if^f: q?C is the teaching (through or) 
in regard to the self-sense (or the ego) 31?H I 
(Rest as above).

1 . ‘ T h a t infinite alone is below. T h a t is 
above. T h a t is behind. T ha t is in  front. T hat 
is to  th e  sou th . T h a t is to the north . T hat 
alone is all th is . So 1 next is the teaching in 
regard to  the  self-sense. I alone am below.
I  am. above. I am behind. I am in  front.
I  am  to th e  south. I am to  th e  north . I 
alone am all th is.

[‘ The text has denied otherness in Bhuman and 
referred to it in the third person. Therefore one 
may entertain the impression, that Bhuman is other 
than oneself. This is not the truth. I t is taught 
here therefore that the ‘ I ’ or ego which is the 
•experience of everyone is identical with the all-en­
compassing Bhtiman.J

m J H  rilfTTc l̂ q f t g T ^ n

btrW -

^  ^  v j  q ip r^ t  m m  ^
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3?a: So rn  now StfMr-aiflfcfc is the teaching through 
' Atman, Self—3n?qr . . . 5% (As in the foregoing 

passage). *?: trq; he it is § verily thus who 
sees, irqq; thus n^W : who reflects, thus fqsTHq, 
(jind) who understands, Wfftffb: has pleasure in 
Atman, 3tIc*TsSt®: has delight in Atman, 3TRJ?ffif;r: 
has union in Atman, affcJTRRfc has joy in Atman. 
Ei; 1h> self-sovereign (or king of heaven) *13%
becomes; «)%§ in all the worlds d¥«T m fcl
he becomes free to act as he wishes. <3f*i but % who 
®r?r: than this 3?v«mr otherwise % ; know those 
3hrq?R[fl: are ruled by others (and)
live in perishable worlds ; ti’% 55%g in all the worlds 

they are not free to act as they
wish.

__ 2* ‘ So 1 now is the teaching through Atman. 
Atman alone is below. Atman is above. Atman 
is behind. Atman is in front. Atman is to the 
south. Atman is to the north. Atman alone is 
all this. Verily, he it is who sees thus, reflects 
thus and understands thus, has pleasure in 
Atman, delight in Atman, union in Atman, joy 
in Atman. Ho becomes Self-sovereign ; 2 he be-

(*”(  c h An o o o y a  u p a n i s a d



' ""'''- comes Tree to act as ho wishes in all the worlds 
But those who know otherwise than this are 
ruled by others and live in perishable worlds 
they are not free to act as they wish in all the 
worlds.

[' The identification of Bhuman with ‘ 1 ’ as given 
in the previous section may mislead one into the 
belief that Bhuman is the ‘ I ’ contained in the body 
.and the senses. In order to root out this xuiscon ■ 
eeption, in this section, the self-sense implied in I ’ 
is displaced by Atman or the essential reality of man 
■which is ever pure and of the nature of pure Being. 
He who realizes this Atman without a second en­
compassing everything has no other source or means 
for his pleasure, delight, company and joy. Through 
reflection and higher understanding he reaches this 
stage. His felicity does not depend upon the condi­
tions of his body or the objects that encircle him. 
The freedom he enjoys surpasses the limited spheres 
traversed in the course of the previous sections.

a The original word of which this is the trans­
lation is a combination of sva +  rat as contrasted 
with anya +  rftt. The root rat has the sense of ruling 
and shining. Svarat is one who shines by his own 
light and not in the light reflected from any other 
source. Svar&t also means one who is a supreme 
ruler, who is not a vassal of anybody else. One who 
is centred in Bhuman is a Svarat in both these ways. 
He is not subservient to anybody else because there

f C H A N D O G Y A  UPANISAD



-nothing other than he. He is also self-luminous 
because everything else shines in the light of Atman 
and Atman is not illumined by anything else because 
it is of the nature of pure intelligence which makes 
•all knowledge possible.]

SECTION TWENTY-SIX

rftqf % Tf f^RiT
■mmt w  sriTOra; m  srr̂ rcr 

mm ~m mmm
qmmtt %R«rrcqm

v:q^iqf;qqj%x?qT^rf‘ 3 fR q k

TRR*kr mmi
li ? II

qd£d For him alone ? I  verily thus <!5Rdi 
who sees, thus fFdldtid who reflects, qd*j[ thus 
f%3!F*Td; (and) who understands, 3?tfffcf; from Atman Sjoi; 
Prana (springs) 3?RtTrT: v̂jfSTT’ aspiration, -3ffc*Tcl': 
memory, SflcAd: 3?rW. Akas'a (ether), m m  dR: fire, 
NlcGd: 3JTg: water, RfcAd: appearance
and disappearance, 3?lrfld: 3t5T5 food, SfRflcU «f55t£ 
strength, off?Ad: fdPRq understanding, stffAd: sqFAtJ

f (  CHANDOGYA UPANIfJAD ^ J
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..d^'N-:2!̂ TOntemplation, Wcflcl: f*ra»3f intelligence, *W9: 
will, 31Ri7fT: W: mind, atRJTcf: 5ir̂  speech, 8?F#?fI: 
name, «frc*TcT: *F31: hymns, sacred formulas, ajRfRf: 
^nifoi sacrificial acts, rites ©Hc-RcT: ^  alone 
all this (springs) Sffcl.

1 . 'V erily , for him alone, who sees thus, 
reflects th u s  and understands thus, Prana 
springs from  Atman, asp iration  from Atman, 
m em ory from  Atman, Akas'a from Atm an, fire 
from Atm an, w ater from Atm an, appearance 
and disappearance from Atman, food from 
Atman, s tren g th  from Atman, understand ing  
from Atman, contem plation from A tm an, in ­
telligence from Atman, will from Atman, m ind 
from Atman, speech from Atman, nam e from 
Atman, hym ns from, Atman, rites  from Atman, 
all th is  (springs) from Atman alone .1

f1 Prior to this condition of Self-realization (Atma- 
saksfttkfira) or establishment in the all-inclusive 
Bhfinnan, the understanding is that all the items in 
eluded in the series beginning with ‘ name ’ and 
terminating in Prana emerged from Sadatman or 
Self as the Being. Here there is the possibility of 
mistaking this principle of Sadatman as something 
other than one’s own Self. This is here corrected 
by the statement that every item enumerated above 
rises from Atman alone.]

’ G% X  , ?
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* qwr ir t  q$# h d*r gasra^ i 
aH s ^ ; <mfa ^ 1 : iiffai1

^ q fT  ^qf?T f ^ T  m f a  w j t  ^ h t̂t

! ^ tt % g^sN^r; *®r: f̂rt ^ sf?r
% s i  T O n f a  =q ^ f # s *

^ ’f3 T #  SRT * # :  Rqqr^T-"Sw* '-O
ww mmwi ^ r Ft imsn̂ Hrf-
i-k^ x ?&% <?i 11  ̂11
yfa î fkm 11 ^  11 ?m ^^rrqfoqfsr
q̂qtsKqrtf: 11 vs n

art. About it TTq: this !«ta: (there is) verse :
he who sees this ^[cf^ death *t q?J|fif does 

not see «T ftoq. nor illness, 3cf ft f^art*. nor any 
sorrow, qsu?: he who sees this f  all (things)
q (fcT sees, in all ways ft4*̂  all (things) BqivtvfcT
(mid) obtains ?%.

?T: he one *TWfcT is, fam threefold Pqfd
becomes q®VT fivefold T̂Ĥ n sevenfold fR'̂ T ninefold,
**T rp and also, g:f: =3 then again tr^ s i;  the elevenfold 
tfTffJJ =q| ^  also a hundred-and-tenfold tf^: =«f 5t§§itf®I

3S
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?I f^^frf: and also a thousand-and-twentyfold 
{he) is called.

When nourishment is pure ftcdgjfe: 
reflection and higher understanding become 

pore. frd-3^  when reflection and higher understand­
ing are pure Flfcf: memory jgSfT strong (firm) [wgfcl 
becomes], when memory becomes strong
$||sF*{faTĴ  from all the knots of the heart 
[Udld] there is release (Mu. 2. 2. 8). #f*IR aw  
to him (Nftrada) after his impurities had been washed 
off the revered GdcfiHIt: Sanatknmftra cfrre:
of darkness fifth the further shore showed, fllj
him (SanatkumfVra) Skanda 3% as
{people) call. riq. (Repetition indi­
cates the end, of the chapter).

2. ■ There is this verse about i t :
■ “ He who sees this does not see death nor 

illness nor any sorrow. He who sees this sees 
all things and obtains all things in all ways.”

‘ He is one, becomes threefold, fivefold, seven­
fold, and also ninefold. Then again be is called 
the elevenfold, also a hundred-and-tenfold and 
also a thousand-and-twentyfold.

‘ When nourishment is pure, reflection and 
higher understanding1 become pure. When 
reflection and higher understanding are pure, 
memory becomes strong. When memory



becomes strong , th e re  is release from  all the  
knots of th e  h eart. The revered S anatkum ara  
showed to  N arada, a fte r h is  im purities  had been 
washed off,* th e  fu r th e r shore of darkness.
'People call S ana tkum ara  as Skanda *—yea, they  
call h im  S kanda.’

[‘ Reflection and higher understanding were pres­
cribed for the attainment of the highest truth.
Those are to be supplemented by another important 
condition which is indisponsible for the proper attain­
ment of illumination sought by the aspirant. A clean 
mirror alone can reflect the face perfectly. Sattva- 
s uddhi or purity of the internal organ is the essen­
tial condition that needs to be fulfilled before one 
attains to unbroken remembrance of Bhuman and the 
destruction of bondages in the shape of impressions 
and thoughts of past experiences extending over 
several lives and rising from ignorance. This is 
achieved by the purification of mind. The term 
AhAi as’uddhi is interpreted by S'rl Ramanuja as lawful 
acquisition of food and taking it in pure condition 
under religious rule. S'ri Sankara, however, explains 
the term stressing the psychological and ethical 
import of it. Whatever is gathered in through per­
ception or imagination is food for the mind according 
to him. Purity of mind depends on the capacity to 
receive only proper impressions. Such a mind alone 
•can be pure as the capacity to comprehend objects 
■without being influenced by one’s own. wishes,

 ̂ f
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'-'5.« -^-dislikes, and delusions. A truly philosophical mind 
will always bo at pains to know the object as it is 
and not as one may find it through the distorting 
medium of likes, dislikes and delusions.

' Kasaya is the infusion of a plant or hark often 
used for colouring cloth, Mind is like a cloth dyed 
in craving, hatred and other evils. Purification of 
mind is a process like bleaching a stained cloth, 
Nflrada became stainless and pure through the in­
struction of his divine preceptor.

3 The name Skanda lexicographically means a 
learned person, or K&rtikeya, the son of S'iva. Some 
scholars try to identify Sanatkumara with K&rtikeya 
and find the earliest reference to Kartikeya here. 
I t is difficult to solve the question. Perhaps one 
has to accept the sense of a learned person or one 
who helps another to leap over the ocean of Samsara 
and consider the term as an epithet of Sanatkumara. 
as a teacher par excellence,]
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C H A PT E R  E IG H T  

SECTION ONE

&  I m

H ? H

#> Om. 3M Now 3lfta^  f ip g t  in this city of 

Brahman H9L which 5 ^  this « * *  small (in
the  shape: of) a lotus %?fl (there is) a mansion ; art>r*H 
in it small (is Brahman called) inner
Akas'a. *l?t what clfwR, apcl: (is) within that adl that 
sp%fj5?nt should be sought; 3cf that TI-T indeed 

ono should desire to understand ?fcb

1. O m . N ow ,1 in  t h i s  c i t y  o f  B r a h m a n , t h e r e  

i s  a  m a n s io n  in  t h e  s h a p e  o f  a  s m a l l  l o t u s ; in  

i t  i s  a  s m a l l  in n e r  Akas'a* W h a t  i s  w i t h i n  
t h a t ,  t h a t  s h o u ld  b e  s o u g h t ; t h a t ,  in d e e d , o n e  

s h o u ld  d e s ir e  t o  u n d e r s t a n d .

[• T h e  purpose o f th is  ch a p ter  is  th u s  in d ica ted  by  
S'ri SahkarSoftrya : The h ig h e s t  end so u g h t by a  
r e lig io u s  asp iran t is  lib era tion . L ib eration  b eco m es  
a p o ssib ility  o n ly  w h en  one rea lizes  th e  h ig h e st  tru th  
•described in  th e  foregone se c tio n s  as B at, A tm an ,

/si#*- ■
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Bhuman and Brahman. Only aspirants of the highest 
calibre who have achieved the highest grade of 
parity, concentration, and discipline are capable of 
realizing th a t absolute principle which is non-dual, 
all-penetrating, all-inclusive, subtle and greater than 
everything else. Bui the scripture is not meant 
only for exceptional natures. Lesser aspirants must 
also find in it a way for them. This is possible by 
meditation and worship done in the heart by making 
the absolute in its relative form the object of con­
templation and by the practice of disciplinary virtues 
like Brahmacarya. These aspects of spiritual en­
deavour are described in the last chapter.

Brahman is named Akus'a (8.. 14. l) and is stated 
to be supported in Itself (7. 24. l). The common 
characteristics of subtlety, incorporeality and all- 
pervasiveness are characteristics that are common 
to Akas'a and Brahman. Hence the la tter is called 
by the former name. If Brahman is worshipped as 
qualified in the ensuing passages in one’s.heart, one 
will bo able to realize Brahman. The worshipper 
who takes up this practice must have dispassion for 
external pleasures, and vowed to the practice of 
continence and truthfulness. The lotus of the heart 
is the place where Brahman manifests Itself. Re­
siding hero as jTva, Brahman manifests the universe 
of name and form. Functioning thus from the heart, 
Brahman may appear small and limited but in real­
ity It is always the same limitless and eternal in Its. 
own nature (of. Br. Sit. 1 . 8, 14).]

\ \  ®  5 5 0  CHANDOGYA UPANISAD ,
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f t  3?v? *1^ 1P T

m vi f e R ^ m ^ fa r a  % a ^ u  ^  n
*n<TTRT ^ q T T O ^ R T ^ S R f ^  3TTOT 3%

a r f r p r a T i f a f t

qiitgf * rf c R W w f p m f a  ii ^ ii

^  To h im  (teach er) %d if Wf: (th e  d iscip les)  

shou ld  say—  91% d 3513T in th is  c ity  of B rahm an hd  
w h ich  $dd th is  <?5*q sm all (in  th e  shape of) a
lotus% 3d is a m ansion , Slflrdd w ith in  th a t  d§?l sm all 
aRUPfiRf: the in n er Akas'a; th ere d d  th a t f^d. 
w h a t is  it  feqd lies , «f?T. w h ich  s t ^ f 53?^ should  be  

sou gh t 3 d  w h ich  dR indeed one sh ou ld
d esire  to  u n d erstan d  ?fcl ; h: h e  S3 Id  should say  (in  

reply) :
3R d  T h is 9Tr$T5T: Akfts’a d indeed  3RTd as large as, 

qrq th a t  3 f? d f$  in  th e  h eart SU'SSRI: Akas'a dTdd so  

large (is). 3% both  d ld l lM t  h ea v en  and earth  3 # k d .
®Fd: w ith in  it  qq indeed are con ta in ed  ; 8#f:

=q fire 3Tg: d  and air 3%  both , th e  su n
and th e  m oon 3Td\ both , % Jd lig h tn in g  dSjRTfd (an d )  

th e  stars. 5? in  th is  world 3IW of h im  3d, ^  w h a t­
ever  31% th ere  is, 3 d  d  and w h atever  d  n o t 3tfed is , *
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all within i t  SWftrTft is cont^rietH

2-3. If the disciples should say to him, ‘ In 
this city of Brahman in that which is a small 
mansion in the shape of a lotus and in the 
small inner AkSs'a within—what is it that lies 
there which should be sought, which one 
should desire to understand ?—he should say in 
reply, ‘As large indeed as is this Akas'a, so 
large is that Akas'a in the heart. Within it, 
indeed, are contained both heaven and earth, 
both lire and air, both the sun and the moon, 
lightning and the stars. Whatever there is of 
him in this world and whatever is not, all that 
is contained within i t .’ 1

[‘ The teaching here is given in the form of a con­
versation between the preceptor and the disciple. 
When the teacher perceives that the disciple has not 
been able to comprehend the Akas'a in the heart as 
Brahman, he instructs thus. Brahman is described 
•as the ether in the heart not because It is actually 
limited and small, hut because It is conceived as 
limited by the internal organs associated with the 
lotus of the heart. Brahman is unique. One can 
•comprehend It only through some apt illustration 
and Akas'a serves this purpose closest. For this 
■reason Brahman is equated with ether. When the 
mind becomes pure, Brahman is realized and when



' 'i «.tbe senses are withdrawn, the aspirant realizes 
Brahman in his heart.]

<r * t i x

s r e f f t  w  ^ t r  m  w  ^ trt q tf c g ro  ^ R t f a

WZXWt 3 fT  f t  i f t s f m S F R d  f f a  I I  'i  I)

flU To him %d. if m: (they) should say—fRfeflU> e,
slfjgt in this city of Brahman ^*5. all this 
■(universe) ?Wrf|?fq. is contained, if flwffel =3 aI1 
beings, dif A dTOf: and all desires, [aft then! *KHf 
when UffcT.. it (body) W  old age, decrepitude sggtfcf 
qr overtakes, s^dfl «fl or (when it) perishes fid: of it 
fen what 3p*fsasgft is left $fb„

4. If they should say to him, ‘If in this city 
of Brahman is contained all this, all beings 
and all desires, then what is loft of it when old 
age overtakes it or when it perishes?’1

[* The disciples doubt thus: If all creatures and 
everything else including all desire;-; are based in the 
city of Brahman, which according to them is the 
body liable to decay and destruction, what can 
survive the body’s end ? When the container is 
destroyed, the content cannot remain intact.]

W W W  ^  ■inrR’II-
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iit f^ n m  ftfiTO -rrsftrqT^:

w  i j%  iTJrr ^F ? tR g f? rf

W - p T C R  q  W q q fa $ T m  q

t ^ F T  II \  II

He (teacher) sT̂ Ff. should say—3̂ g of this (the 
body) SKRf with the aging ^  it (the Brahman 
called inner Akftsa) Jf sft4% does not age, 3 -̂7 of this 
^*1 by the killing  ̂ it is not killed. tp-Rf
this (Akfis'a) real sr^ q  is the city of Brahman, 
aiftflif. in it *KWF: the desires flRl%ar: axe contained. 
^  Hhs (AkSs'a) aJIcJir is the Atman, self Wfgfiqptn 
free from evil f^f: free from old age %fg: free from 
death free from sorrow, grief fif%Ejf-3: free
trom hunger aifqqra:: free from thirst TTSS'RM: whose 
desire is of the truth whose will is of the
truth, fg in this world qqr f| trq just as HSil: the 
subjects *7«IT;JflHl*T5I as they are commanded ajsqf. 
fqSff̂ rf follow, ’dij (and) whatever 3T*a*£ province,
object *!£[ sWlcTiI be it a country 3775 %3T*HTHJ or a 
part of a field they desire fcjj; ^  qq
on that they live.

He should say, It (the Brahman called 
inner Akas'a) does not age with the aging of 
the body, it is not killed by the killing of this. 
This (Akas'a) isthe real city of Brahman, in it are

CHANDOGYA UPANISAD
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contained the desires. This is the Atman, free 
from evil, free from old age, free from death, free 
from sorrow, free from hunger, free from thirst, 
whose desire is of the truth, whose resolve is 
of the truth.1 Just as in this world, the sub­
jects follow as they are commanded and what­
ever province they desire, be it a country or a 
part of a field, on £hab they live.*

[‘ To remove the miscomprehension of the disci­
ples, as expressed in their doubt stated above, the 
teacher says that the decay of the body does not 
affect the ether in the heart which is Brahman and 
on which everything else rests. The body cannot 
be really Brahmapura because it is ephemeral. When 
ordinary ether in the heart is not touched by the 
affections of the body, with greater force must 
remain Brahman or Atman, far subtler than ether, 
untouched by the defects of the body and the senses. 
The Atman indicated by the ether in the heart is 
the real Brahmapura. The body is called Brahma- 
pura only by association, for it is unreal, being 
nothing more than name and form. Only when one 
considers the lower order of reality, in which the 
body is taken to be the root wherefrom to seek the 
shoot which is Brahman, one calls the body Brahma­
pura. The teacher here enjoins on the disciples 
Daharop&sanft or the meditation of one’s Self as the 
Beality dwelling in the heart. This implies complete 
detachment from objects of the external world which
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cravings, and concentration on the Self within 
having the attributes described here. These attri­
butes are transcendence of merit and demerit and 
the rest.

3 If a seeker of liberation does not, with the help 
of the preceptor and the scriptures, know the Atman 
as characterized here, he is a loser. Those who 
wish to enjoy any property in this world according 
to their pleasure will have to sell their freedom to 
an overlord for procuring the land which they seek 
to enjoy. So also he who desires to enjoy the fruits 
of merit cannot have the freedom which belongs to 
Self- realization or Atmasaksiltkara.]

^ 2  ^ 2  *KT»Rm ^ f r T  II ^  || ^  s?«iq: 

W Z l  II ? II

dff Just as here on earth 'F.Jjfad: which is 
■earned by work the world perishes trapj; ^  
even so 3jjp there in the other world which
is earned by righteous deeds the world 
perishes, rRf. so from here % (those) who BkcfTRff 
the Atman qdH. these true «fT«Ft desires and
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. 3̂ ^  w ith o « t  h av in g  understood  ip # c !  d e p a r t /  

for th em  ®t%3 in  ail th e  w orlds 3̂ 5THPIF(:
m fa  th ere  is  no freedom  to  a ct as th e y  w ish , W 'l bu t 
g  (th ose) w ho from  h ere sficfTHtt th e  A tm an ’X'b'T 

th e se  StSR. tru e  d esires ^ and wgf^sr having
understood depart, SfoT* for them  0%  « ^ 5
in all th e  w orlds W R K : ^  th ere  is freedom  to  

act, as th ey  w ish .

6. ‘Just as here on earth the world which is 
earned by work perishes, even so there in the 
other world the world which is earned by 
righteous deeds perishes. So those who depart 
from here without having understood the 
Atman and these true desires, for them there 
is no freedom to act as they wish in all th e  
worlds. B u t  those who depart from here, having 
understood the Atman and these true desires, 
for them there is freedom to act as they wish 
in all the worlds.’1

[> I t  is  sta ted  in  th is  passage th a t  one w h ose  e n ­
jo y m en t depends on extern a l cau ses can n ot have  
any assurance about it s  p erm anence. J u st as in  
th is  world th e  p leasu res of th o se  w ho acquire th em  
b y  service of a m aster, com e to  an end on being  
dism issed  by h im , so  a lso  th e  en joym en ts, ex p ected  in  
th e  o th er  w orlds through  th e  perform ance o f  sacr i­
ficia l rites here , find th e ir  end. T he tru e purpose
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of the passage is to stress the need of realizing ono’s 
own real nature as Bhum a-Brahman during his life 
on earth with the aid of a preceptor and scriptures, 
for such a one alone is ever free and he finds com­
plete fulfilment of all desires. Others are still 
bound by forces outside themselves just like the 
servile subjects of a ruler.]

SECTION TWO

m v .

n m
He (the aforesaid seer of the Atman) if 

f’jfjW'JSf.Fg: desirous of the world of fathers (i.c. the 
fathers of the previous births) becomes,
his flfvTraf ^  by more will fdcTC: fathers ^gf^gfrc! 
arise, come up (to him). 3*1 of that world of
fathers possessed (he) feels happy and
exalted.

1. If he becomes desirous of the world of 
fathers,1 by his mere will, fathers arise. Pos­
sessed of that world of fathers he feels happy 
and exalted.

[‘ It is now explained how the man (who departs 
after realizing in his heart the Atman and the true 
desires subsisting therein) is free to do what he

1 ■ G < ^ X
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The fathers themselves are here spoken of 
as the ' worlds ’ because being the source of happi­
ness, they are objects of experience. As the knower’s 
will is infallible, out of his more will, fathers arise 
and become connected with him. I t is to he noted 
th a t only the fathers and others who were the 
source of much happiness in the past lives are 
desired, for it is not right that a know or of a pure 
nature should have any longing for union with 
those relatives who were the source of suffering 
and pain ]

T O * : \v*M

siq And JTrfjtff’fi'MG: desirous of the world of mothers 
HlfH: mothers. (Rest as above.;

2. And if he  becomes desirous of th e  w orld of 
m o thers , by h is  m ere w ill, m o th ers  arise. I ob­
sessed of th a t  World of m o th ers  he reels happy 
and  exalted.

t! $ II
Desirous of the world of brothers 

SffiTC: brothers. (Rest as above.)
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And if he becomes desirous of the worlcM 
of brothers, by his mere will, brothers arise. 
Possessed of that world of brothers he feels 
happy and exalted.

a m  Tffgr *T f?T T ^F R

w m i :  f a  R W t% v r  *FTvfr

II *  n

Desirous of the world of sisters r-4GK; 
sisters. (Rest as above.)

4. And if be becomes desirous of the world' 
of sisters, by his mere will, sisters arise. Pos­
sessed of that world of sisters he feels happy 
and exalted.

m  *ife

w i )  s j i f a g f a  f a

q i f a ' l  II \  II

gf^Rfa$PT: Desirous of the world of friends fRIRT: 
friends. (Rest as above.)

5 . And if he becomes desirous of the world 
of friends, by his mere will, friends arise. 
Possessed of that world of friends he feels 
happy and exalted.
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am *Fw^<3temr ^f?r *rgsq$-
?m  srsfogsrefo T^mvmvm
q f p $  II ^  II

nssi-Jn?*r-55fa-.SRTfl: Desirous of the world of perfumes 
and garlands perfumes and garlands. (Rest as
above.)

6. And if he becomes desirous of the 
world of perfumes and garlands, by his mere 
will, perfumes and garlands arise. Possessed 
of that world of perfumes and garlands he feels 

* happy and exalted.

*ni

w  iivsii

Desirous of the .world of food and 
drink afsf-dT̂  food and drink. (Rest as above.)

7. And if he becomes desirous of the world 
of food and drink, by his mere will, food and 
drink arise. Possessed of that world of food 
and drink, he feels happy and exalted.

| Rfr^ ii  ̂ ii
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Desirous of the world of song and

music song and music. (Rest as above.)

8, And if he becomes desirous of the world 
of song and music, by his mere will, song and 
m usic arise. Possessed of th a t world of song 
and music he feels happy and exalted.

m  U K

t o :  s r g to f f a  f a  q f t f a  ii^n

'vhaidrfiU: Desirous of the world of women 
women. (Rest as above.)

9. And if he becomes desirous of the world 
of women, by his mere will, women arise. 
Possessed of th a t  world of women he feels 
happy and exalted.

4  w d R i w m  *r t o  s r t o  

^ q i f a  m fo m  fa ^  ii ?o it 
j f a  f fa fa :  w s i  ii ^  n

Whatever province affiTOfl: he
is a ttach ed  to, flR (and) whatever sfiiuq; desirable 
object «WW?I (he) desires, 0R3 his rlfvJTcf. T?q by mere 
will «: that, they qgfasfcT arise, ftd STPTO: possessed 
of that H|Wcl he feels happy and exalted.
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10. W hatever province he is attached to 
and whatever desirable objects he desires, by 
his mere w ill. they arise. Possessed of th a t he 
feels happy and exalted.

SECTION THREE

IT $  ?TRI* ?OCTT HRHT*

HffTniirtTfqwR *rr m  orders h it%

■#TR SWfr II? II

% These same 99TT: true are the desires 
3?ia-3I '̂-tRr: covered by the untrue. ^clfv/dr-HR. ĤTr̂ HT. 
although they (the desires) are true apjdll the 
untrue (they are) covered by. $l*z{ of one’s
(people) >1: *1: whosoever f | for ffl; from here 'i& 
departs, ff in this world rlR him to see ?f
(one) does not get bach.

1 . These same are the true desires covered 
by the untrue. Although the desires are true, 
they are covered by the  un true .1 For whosoever 
•of one’s people departs from here in th is world 
one does no t get him back to see.

[‘ To encourage the disciple to achieve the contem­
plation of the Atman as described above, the pre­
ceptor, out of compassion, said that it is a great pity
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tha t these true desires though subsisting in the 
Atman and quite capable of being fulfilled are hidden 
by the untrue. The longing for external objects 
and relatives and the consequent freedom of action 
are untrue because they originate due to false know­
ledge ; and it thus acts like a covering.]

3**1 STfaT n ^  sfaT
W l '  W t  rfT3l ^ rq r

srqrjqnt WRf * m b  m n
arsfT fih^q  ifd st$i# k q k
q^T: n ’ n

B|sr But 3Fq of his (people) % ^  those Sffar: whether 
they are alive Jfg here % those A and 3 ftp, are dead 
r̂f. whatever ^  and else one desires A

55Ĥ  (but) does not g e t; ~m there Ucdf by going 
th a t all (one) finds ; 3R here, indeed f|; for
3T̂ Jf of his tfft these Gaff; true $fgf; desires 3T^difqw^j; 
covered by the untrue, rfif *tm just as people
who- do not know the field sqft-3qft qa^q ; walk over 
again and again 3Tfq though fqfgqq;hidden underground 

the treasure of gold A (but) do not
find (it), (fgq ^  even so fgT; these q=[?: all S^r: 
creatures (here) 3T?: 3?fT: daily tfcRf this 3?y«r«sq 
into the Brahman-world (i,e. Brahman in the shape
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X̂?^ofclHe world) nsgsv*!'. (though they) go A (yet)
do not find (it) ; 3pfcH by the untrue for 
(they) are carried away.

2. But those of his people, w hether they  are 
alive or dead and w hatever else one desires but 
does no t get, all th a t  one finds by going there 
(in to  the Atman; the  Akas'a in the h e a r t) ; for 
here, indeed, are those tru e  desires of his cover­
ed by the  u n tru e  J u s t  as, though people who 
do not know the  field walk again and again 
•over th e  treasure of gold hidden underground, 
b u t do not find it, even so all these creatxires 
here, though they go daily into the  B rahm an- 
world, yet do not find it, for they  are carried 
away by th e  un true .

H m  ^
|| 3 ||

tf: XTET: This SlT'rrr Atman q verily fR? in the heart 
is]. rf?®l its this is etymological

•explanation—gfc in the heart 'k-qq this (Atman) (is)
?kT, hence fq-B^q it is the heart. tTfq-fqq
he who knows thus 615; 3Tf: daily q indeed t^dq 3R>q 
into the heavenly world (Brahman) tffcf goes.

3. This Atman verily is in the  heart. I ts  
etym ological explanation is th is . This (Atman)

' G°ifcX
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in the  heart, hence i t  is the  h e a r t ,1 He who 
knows th u s  indeed goes daily in to  th e  heavenly- 
w orld .8

[’ That is, even from the etymological explanation 
of the word ' hrdaya the Atman is known to- 
abide in one’s own heart and one has to realize 
it there.

2 Though all people get into Brahman during deep 
sleep, there is a difference between a man of know­
ledge and a man without knowledge. The knower 
is aware that he has realized Brahman, whereas art 
ordinary man is not. Similarly, after death, though 
all are merged in the Atman, only those who realiz­
ed, while they were alive, the identity of the Jiva 
and Brahman do not come back, while others are 
born again.]

O T  f  *T sf^iTT

it *  it

at*t Now «f; which that €Klfll^: serene and 
happy being SRfalT out of this body
rising <T<Ĵ  highest 'f'ARl: the light reaching

in liis own (true) form appears.
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STfrtir is the Atman $f% 3'IFT ? said (the- 
teacher). qer?f this (Atman) (is) the immortal
8»*F P i the fearless. »Tcfcf this 8 f l  ( » )  Brahman sfcl, 

cf*«f sfljor: of this Brahman § % verily f?Tfl the
name ffSjq; (is) the true

4. Now that serene and happy being,1 rising 
out of this body and reaching the highest light, 
appears in his own true form.3 This is the 
Atman, said the teacher. This is the immortal,, 
the fearless. This is Brahman. Verily, the 
name of this Brahman is the True.3

[‘ The Jlva during deep sleep is happy and free 
from the impurities born of contact with objects. 
Though this term, serene and happy being, is appli­
cable to ail creatures, here the person with know­
ledge is specially given this appellation.

a This serene being gives up the notion that the 
body is the Self and reaches the Supreme Self which 
is of the nature of pure consciousness. Having 
realized his real nature, he becomes merged in his 
own true form.

3 This name (Satyam) of Brahman is repeated 
here for the purpose of commending the method of 
meditating upon It.]

qfxr
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^  "  ^ j f o r i r  =qf~^Rr r tw n ^ w p ^ T

i! << ii #  w e t  ii ? H

cllft qilfa These % % indeed sftfa mtcfa are the 
three syllables—g-cit-^q. sa, t f  yam ffct. 33. there 33. 
what Gif. [ = *r] is sa, 33 that 3PJ3R. is the immortal;
3W and 33 what fcT is ti 33. that is the m ortal; 
WT and 33; what 3tj[ is yarn 33 with it 3̂ 1 the two 
q^gjfh (one) holds together. 33 because 31 3̂ with it 
3 3  the two 3 3̂ % one holds together, 36313. there­
fore 3J5[ (it is) yam. 3̂*3j-f33. he who knows thus 3?§: 
3lg: daily 3 verily 6 ^  # 6 3  to the heavenly world 
vr% goes.

5: These are indeed the  three syllables,
‘ sa ’, ‘ ti  ’, ‘ yam k1 What is ‘ sa ’, th a t is the 
im m ortal, and w hat is 1 ti th a t is the m ortal, 
and w hat is * yam with it one holds the two 
together. Because w ith i t  one holds the two 
together, therefore it is ‘ yam Verily, he w ho 
knows thus goes to the heavenly world.2

[‘ Compare Rr. 6. 5. 1. The word is sa+ t + yam. 
The ‘ i ’ (or i) in ‘ ti ’ (or ti) has been inserted for 
the purpose of pronunciation.

a Even the name of Brahman has the qualities of 
immortality and the like and so it may easily be 
understood how great is Brahman who bears that
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ru iue. Therefore Brahman iB the object ot medi­
tation.]

SECTION FOUR

m  q  T̂T ffT $

% rt t o * ^  m  *  3 #  # K t  ^

5 FT *  OTHHfsat f t ^ s q ^ N T O T

w ^ h F ?  ii ? ii

araqi Now H: which 3̂ f?m (this) Atman e: that %§: 
is the dyke, bridge (Mo, 2. 2. 5); T'FK of
these worlds SflST*%!W for the safety %l%: the 
embankment, ^  this dyke NIRm the day
and the night H cRcf'. do not oross, «T nor old age 

* nor death nor sorrow, igffiq; *f nor
merit *f nor demerit, all IfUTfa: evils ®}cl:
from it ftR&% turn hack ; this ft for
Brahman-world 3Hfct-<}I«lT is free from evil. 1

1. Now,’ this Atm an is the dyke, the em bank­
m ent for the safety of these worlds. This dyke, 
neither the day nor the n ight crosses, nor old 
age nor death nor sorrow, nor m erit nor 
-demerit. All evils tu rn  back from it, for th is  
Brahman-world is free from evil.8

*



[' Now the serene and happy being described 
above is again being extolled, through its form as- 
being endowed with many qualities, told and untold, 
for the purpose of linking it up with the practice of 
Brahmaearya.

2 The entire universe is held back, as by a dyke,, 
by this Self which thus serves as an active agent. 
This Self is not circumscribed by time, which deter­
mines all that is born, nor is it affected by merit and 
demerit for all these are its products.]

m m  *rei3 »rarfr
rf’ERTgl $cf

H ifgvnm  ^  s i p # e : ii h  ii

fl’RIcf. Therefore I  verily Udh this dyke cftcSff 
on reaching ®PW: if one was blind (he)
ceases to be blind, fq^: if wounded sifg®:
(he) ceases to be wounded, aicildt 9^  if afflicted 
SljJIclT’ft (he) ceases to be afflicted. cfpJ'iTfT there­
fore I  verily trip*; this dyke on reaching 
9vKq; night 3}fq even 3?g: day g*? verily 
becomes, tn?; this f| for Brahman-world €f<t
ever t3  is illumined.

2. Therefore,1 verily, on reaching this dyke,, 
if one was blind he ceases to be blind; if
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wounded, he ceases to  be wounded ; if afflicted, 
be ceases to  be afflicted, Therefore ,4 verily, on 
reaching th is  dyke, even n ig h t becomes day, for 
th is  Brahm an-w orld is ever illum ined.

[* Because blindness and other disabilities are the 
effects of sin and they occur only to one with a body 
and never to one who has no body.

2 Because there is no night and day at this dyke.
For the man of kno wledge, everything becomes day, 
which is of the form of the light of consciousness.]

J m s f a & n x  # * 3  n ? it

ffd 3̂%: w e t 11 v H
rî r But. % (those) who only through

celibacy, Brahmacarya free from lust rgfti this 
1 Mffal'B'l, Brahman-world attain according

to the instruction (of the teacher and the scriptures), 
know as their self, this abater Brahman-world 
cfsiTq_ t£«T belongs to them, OTUJ for them 3l%3 
in all the worlds freedom to act as they wish

there is.

3 . B u t only those who a tta in  according to  
th e  instruction  th is  B rahm an-w orld th rough 
Brahm acarya, to them  belongs th is  Brahm an- 
world. For them  there is freedom to act as 
they wish in all the worlds.1
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 ̂ ' ""' y \. Celibacy and similar modes of discipline, known
compendiously as Brahmacarya, are pointed out as 
the highest means of success for the seekers of 
Brahman.]

SECTION FIVE

m  w m

m  §rmr ?i f5T?^s«r s r a m f o

■asfcRpN i) ? jj

apg Now *fcC what 33 ; f̂rT ‘ sacrifice * 8iT^% (people) 
call cfT. that is Brahmacarya 175 really, af:
SfdT the knower % for m. that (world), Him qgpftoi 
1>> means ol Brahmacarya u*7 only f7*'7’h does attain. 
m  And ^  what sgq. ?fd ‘ worship ’, what has been 
sacrificed (people) call, cl^ that is
Brahmacarya of really, affinor with. Brahmacarya 
<13 only fg for f|T by worshipping 3?Tc*TRq; the Atman 

does one attain (according to the instruction).

1 . Now ,1 * w hat people call sacrifice is really
B rahm acarya ,3 * * * for only by m eans of Brahnaa-

<sarya does th e  knower a tta in  th a t  world. And
w hat people call worship (Ista) is  really B rah m a­
carya ,8 for only by w orshipping w ith  B rah m a­
carya  does one a tta in  the Atman.*
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1 For the realization of Atman that has been 
eulogized as possessing the qualities of the dyke 
and the like, Brahmacarya is being laid down as a 
means subsidiary to knowledge, which alone is the 
direct means to it;. In order to create faith in this 
Brahmacarya, it is being praised as sacrifice and 
the like.

“The result that follows from' the sacrifice is ob­
tained by celibacy also. In fact, the realization of 
Brahman can be obtained through sacrifice and 
purification of mind, only by one who is equipped 
with Brahmacarya. Hence sacrifice is Brahmacarya.
It is so also because of the presence of the 
syllables ‘ya’ and ‘jfia’ in both ‘yah jfiata’ and 
‘ yajfia

3 Brahmacarya is here called Ista because through 
it one worships the Supreme or one develops a 
longing for the attainment of Atman and realizes 
Him. These two senses of worship andjlonging are 
related to the word Ista as that word may be derived 
from the root ‘ ya,j ’ to worship or 1 is ’ to long for. 
Brahmacarya being a condition for the aspiration 
towards Brahman, exactly corresponding to the 
Yajfia prescribed for the attainment of God, both are 
here equated.]

f a

s r s ^ fa fa  a s s r e f a r  faTr«TR»T#s? n f a n  ^  n
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- ’ 3PT Now what BrJfROTiJ ffg ‘ the sacrificial 
session ’ ®1R3J% (people) call ctcf that ia
•Brahmacarya Ipf really, by means of Brahma-
oarya Ug only for ?Tff; from Being epfU'b one’s 
own salvation does one obtain. »|ar and

what ut'fif ?fcl ‘ the vow of silence ’ 3?R£Ict (people) 
call that is Brahmacarya t£=r really,
through Brahmacarya uq only f | for 3fT?W*[ the 
Atman sqfciq does one understand (according to the 
instruction) and then JT«j$f meditates.

2. Now, wbat people call the  sacrificial 
session is really Brahmacarya, for only by 
means of Brahm acarya does one obtain one’s 
salvation from Being. And what people cal! 
the  vow of silence is really Brahm acarya for 
only through Brahm acarya does one under­
stand the  Atman and then  m editate .1

[' The similarity between ‘ sat trayanam ’ and 
‘ satah trfinam ’ suggests their identity. So also 
‘manna’ and ‘manuto’ are derived from the same 
root ‘ man ’.]

p i n  *

r l r f ^  ? t  a W W l  *
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^ w :  ' f e w n a r r a R m  jw o t : o R f f o .
? I!

aw Now qq what affitsnqqqjj; ‘a course of 
fasting ’, indestructible wqrgft (people) call qq that 

is Brahmacarya qq really, which f | for 
sfgJWl by means of Brahmacarya aJ^f^Ect one 
attains (according to instruction) (Jr-{: this aqqff
Atman ff q?ffq never perishes. sjq And qq what 
Sfprqpjfjuj st% ‘ the life of a hermit ’, path of Ara and 
Nya 3irWd (people) call Set that is Brahma-
carya qq really, rift for arft«)% in the Brahman-workl 
§h: from here fqfq in the third heaven art:
=q Ara ? I  verily =q and Nya Sf̂ qV are the two 
oceans, aq (and) therein tJPPqgftqrf AirammadTya 
(with exhilarating gruel), ???; is the lake qq (and) 
there showering Soma (nectar) eps^q; is
the (banian) tree, qq there 5|^jot; of Brahma 
(Eiranyagarbha) sjqqfqqf Aparftjitn (unoonquered)
% is the city, sg-fqfqqq specially built by the 
Lord % 0-qqij golden =q and there is the
hall].

i

3. Now, what people call a course of fasting 
is really Brahmacarya, for this Atman never 
.perishes which one attains by means of 
Brahmacarya. And what people call the life 
of a hermit is really Brahmacarya, for verily
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and Nya are the two oceans in the 
Brahman-world1 in the third heaven from here 
and therein is the lake Airammadlya, and 
there is the tree showering Soma, there is the 
Aparajita (un conquered) city of Brahma, and 
there is the golden hall specially built by the 
Lord.

[‘ Here ‘ an&s'akftyamm ’ (a course of fasting) is 
similar to anas'aka-ayanam ’ (not perished). Aran- 
y ay ana ’ (life of a hermit) is similar to the path of 
the two oceans Ara and ISfya.

This section strongly recommends Brahmacarya 
as the highest auxiliary to knowledge, and eulogizes 
it ns being identical with some of the best means 
for the realization of Brahman—e.g., being knowl­
edge, it is called sacrifice ; being worship, it is called 
Is ta ; being the salvation obtained from Being, it is 
Sattrayana; being meditation, it is Manna, being 
imperishable, it is Anas’akftyana, passing through 
the two oceans Ara and Nya, it is Aranyslyana 
and so forth. This identity has been established 
by ingenious etymological explanations as shown 
above.]
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Therefore % (those) who only in the
Brabman-world 3Rq tI Ara s? and Nya qal these 
5°13t two oceans by means of Brahmacarya
?gf?F3f^! attain (according to the instruction), dquj 
o them belongs txsf only : this WZ&H: Brahman 

vorld, in a ll the worlds ?tqrq for them
•WRK: freedom to act as they wish qsifcJ there is.

4. Therefore only those who a tta in  the  
tw o oceans, A ra an d  Nya, in  th e  B ra h m a n - 
w orld by m eans of B rahm acarya , only to  th em  
belongs th is  B rahm an-w orld  and for th em  
th e re  is freedom  to  a c t as th ey  w ish in  a ll th e  
w orlds .1 Y' %«

I1 The description of Brahnmlotca and the objects 
of true desires stated as available fh e ri‘m r& b :l!fe 
onsidered to belong to a different order, the mental* 

one as distinguished from the physical. An indi­
vidual soul moving in this region is endowed with a 
: piritual body and so it is not possible to suppose 
that in th a t condition he has relation with father, 
mother, wife and children, who belong to this world. 
So these relatives also must belong to the corres­
ponding order to which the departed spirit belongs, 
in th a t mental order both have equal validity. If 
such a mental order is denied, one may be forced by 
the same logic to deny this physical world also, 
which is a projection of the will of that existent 
Being. There is a mutual relation between the 
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mental and the physical worlds, like that of the 
seed and the tree. The mind which has gathered 
impressions from its waking experience gains the 
power to create a mental world and conversely the 
knowledge gained through waking experience is 
modified by the impressions latent in the mind. 
Consequently, we are forced to accept the unreality 
of the waking experience in relation to the state of 
sleep in which mental impressions alone exist even 
as %ve deny the reality of the dreaming world com­
pared with the waking experience. Both these 
worlds, the physical and the mental, have equal 
validity in their respective spheres. Viewed from 
the standpoint of the sublatable reality there is not 
a second entity which enters into any relation or 
comparison. When the objects in the realm of the 
mental as well as the physical world appear in the 
shape of individual objects, as something distinct 
from their ground, which is Reality, then both of 
them are illusory, both are unreal. The validity of 
the dream-world being thus established as having 
pragmatic value, we may easily see that the objects 
of enjoyment in Brahmaloka possess a greater degree 
of validity, insofar as they are the result of the 
wishes of a pure mind. These objects therefore 
cannot have the impurity associated with worldly 
enjoyments. These objects are true in the same 
sense in which we may take a serpent to be true, 
which is illusorily conceived on our seeing a carved —,
piece of rope in dim light.]
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. : SECTION SIX

m  *ft q s i  m a p m  m ? w i :  f t s ^ q i f a -  

f f f tq g fc i  % gr$w  q to * q  

^t fm sr qq i p  qq ^  qq <fm qq 
« s t% :  II ? II

3I»-T Now m: which q$f: these fflWpr belong to the 
heart stflW; arteries (channels).. clT: they 
eifoî ; of a tine substance which is reddish-brown 

<joyf; filled with the juice] ffqfcd exist; BUrF**
(of the) white blue 'fa**! yellow Wl%T€*r (and)
red ?Rf, 3?ht yonder auf^: the sun  ̂ indeed fqw«5: 
is reddish-brown, trq; he g$: is white, tr<h he sffa: 
is blue, tp: he <ffa: is yellow, x&. he StffS: is red.

1. Now,1 these arteries which belong to the 
heart exist filled with the juice of a line sub­
stance which is reddish-brown, white, blue, 
yellow and red. The yonder sun indeed is 
reddish-brown, he is white, ho is blue, he is 
yellow, he is red.*

[‘ It is now explained how one goes out at death 
through the artery in the head, if he is equipped 
with Brahmaoarya and other spiritual practices, and 
is free from all longings for all external objects, and
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if he worships Brahman located in the Iotas of the 
heart, as described above.

a When the heat of the sail in the bile passes 
through a process of heating in the human body 
and gets mixed up with a small quantity of phlegm, 
it becomes reddish-brown in colour and is called bile. 
The same rays of the sun called the bile becomes 
blue when the element of wind predominates ; white, 
when phlegm predominates; yellow, when there is 
an equal quantity of phlegm; red, when there is 
an excess of blood. According to the text these 
substances are so because of their connection with 
the sun—the heat from the sun enters the arteries 
and assumes these colours, for the sun has all these 
colours.]

r̂reftT in*fr

^ r g  l ^ t ? r r  ^ n % ^ 5T T m

^ r g ^ ^ T f ^ T t w ^  m  a n g

«STi II ^  *1

chp *mr Just o,s a highway sffScf: extend­
ing ^  this ^  as well as that ?TTql
the two villages *T!egfb goes, runs, tfatq; even so 
Blrf^rcq of the sun Ah: these i?m- rays ^  this 
ergq; ^  as well as that 3 ^  t i l^  to both the worlds
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go, at: they sigstnar airf^iia; out of the yonder 
sun aara^ spread, 3?f§ STsflg into these arteries f̂lT: 
(and) en ter ; cl they 3TTW?: «lTgfo:3: out of these 
arteries aani*& spread, sigf'Jid, 311 into the yonder 
sun tlffl: (and) enter.

2. Just as1 an extending highway runs 
between two villages, this as well as that, even 
so the rays of the sun go to both these worlds, 
this as well as that. They spread out of the 
yonder sun and enter into these arteries. Out 
off these arteries they spread and enter into the 
yonder sun.

[* I t is now being narrated how the light of the 
sun, entering into the artery takes various colours. 
The word ‘ ras'mi ’ is used in both masculine and 
feminine genders.]

m m  m r o :  w to  *  f^TRT-
fprj n w g  s& ) ri *  Ti'Jn

f t  m f o  ii ? i!

Therefore m  when 03^ thus fUPEci: composed 
gfl; (one) is sound asleep serene, wfRrq; dream
ft no (so  that he) knows, cf̂ f then «K(5 *>1^3
into these arteries 5JH: Vfsjfa he enters, fi'd, him * d>: 

qioTT no evil *prfcl touches, m  then f% for fa m  
with the light (of the sun) filled sprfcr (he) is.
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3, Therefore when one is th u s  sound asleep, 
composed, serene 1 so th a t he knows no dreams, 
then  he en ters in to  (the Akas'a of th e  heart 
through) these  a rteries .5 Then no evil touches 
h im 3 for th en  he is filled w ith th e  ligh t of 
th e  sun.

During deep sleep the functioning of all the 
organs is withdrawn and hence, there being none of 
the impurities duo to the contact of external objects, 
he is composed (of. Br. 1 . 4. 7). And he is serene 
because he is free from the exhaustion common to the 
waking and dream states (of. Br. 4. 8. 19, Ch. 6. 8. 2).

* The arteries arc not the place of deep sleep, for 
there is no cessation of dream-cognition except when 
one has reached the true Being.

3 That is, the pleasure and pain of the waking 
state do not touch him for these are experienced 
only when the Self is circumscribed by the body and 
the senses. But there oan be no such experience for 
one who has reached the state of Pure Being. But 
as the seeds of man’s ignorance, desire and the 
residue of the results of action to he experienced in 
the present body have not been quite burnt up, the 
Jfva comes down from the high state.]

f llfS T R lf t II v  II
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a?a? Now m  when atP* thus WfWTWl. to a 
weakened condition >fl6: one is reduced arf^d: around 

those who sit tW him 8I1§: say W t me ^Tdrfh 
do you know, me do you know *: h®
JlMft. as long as afflict wbCRL from this body 3 * 3 ? ^ : 
¥f̂ fcr has not departed, w m  so long (he)
knows (them).

4. Now, when one is thus reduced to a 
weakened condition, those who sit around him 
say, ‘Do you know me? Do you know me? ’ 
As Jong as he has not departed from this body, 
so long he knows them.

n f r r n f t  *  W  t o  t o f t  *

frg tf  ii ^  ii
8jsj But 3J5( when C[dd. thus from this

body 3 f»Bl*Tfcl (he) departs then [s: he] t$ : t£?
through these very rays upwards.

atTsEdd proceeds; *4: he (if a knower) Dm 
(meditating on) surely goes up 3! or (does
not go up if he is not a knower). he *W: the mind 
q p ^ a s  long as 1% ^  takes to travel (from one thing 
to another) dl̂ ct. in that (shorty time to the
sun he goes. ddd tha t I  indeed <5>^h

CHANDOGTA CPAKIBAD
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the door to the world (of Brahman), form e
knowers sq^m an entrance, 3?f«?f«nJJ, for the ignorant 
l«Kte: a shutting out.

5. B u t when lie thus departs from th is body, 
then he proceeds upwards through these very 
rays, (if a knower) he surely goes up m editating 
on Om or (does no t go up if he is not a knower).
As long as it  takes for the  m ind to travel,1 in 
th a t (short) tim e, he goes to  the sun. T hat 
indeed is the door to  the world (of Brahm an), 
an entranoe for th e  knowers and a sh u ttin g  out 
for th e  ignorant.

V Or, it may mean ‘ while his mind is failing ’.]

l S[TrT % T  ^

f^?qrr u ^  n

#  w *  w z i  II ^  n

fid( About it «*<?: this ’Shfi: (there is) verse—^
^  a hundred ipfir xf and one of the heart qpssj:
are the arteries; dWi'T of them tpsr one 
to the crown of the head srfufikStfT leads up, extends, 
cffll through that upwards 3TPH passing
oPjfrfv’fH immortality (one) attains, 3F*n: (while) 
the other (arteries) fefssfi? in various other directions
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serve for departing (of. Kajha 2, 8. 18). 
3rq>qvt r̂stf̂ cr (Repetition indicates the end of the 
section).

6 . T here  is th is  verse abou t i t :
A hundred  and  one are th e  a rte ries  of th e  

heart; one of them  leads up to  th e  crow n of 
the  head. Passing  upw ards th ro u g h  th a t, one 
a tta in s  im m o rta lity , w hile th e  o th e r a rte rie s  
serve fo r departing  in  various o th er d irections 
—yea, serve for departing .

SECTION SEVEN

*  ^  *Rrh«i ^ s r r c r m f d

m m  n ? n
Which s?TcHT the Atman 8iqgcf-TTcPT (is) free 

from evil fqsPC:’ free from old age free from
death free from sorrow fqftpfcfl: free from
hunger arfqqjfl; free from thirst whose desire
is of the tru th  (real, irresistible) whose
resolve is of the tru th —*9: he should be
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soiagbt f^9?ir^Rpai; him one should desire to 
understand, 5f: who aq that siTcf'Rq; Atman 
has found out (from the teachings of the preceptor 
and the scriptures) and f̂ ARtfcT (and who) under­
stands, directly realizes, a: he fiqid all the
worlds twfc ATUl't and all the desires WSflftT attains 
— thus MATqfcl: Prajapati (Brahma) 33H ? spoke.

1. The Atman 1 which is free from evil, free 
from old age, free from death, free from sorrow,, 
free from hunger and th irs t, whose desire is of 
the  tru th , whose resolve is of the tru th , he 
should be sought, him one should desire to  
understand. He who has found out and who 
understands th a t Atman a tta in s  all the  worlds 
and all the desires. Thus spoke Prajapati.

i.1 In 8. 8. 4 it has been said that the serene and 
happy being gives up his identification with the body 
and appears in his true form. Now arise the ques­
tions : Who is this serene and happy being ? How 
does he have the knowledge of the Supreme Self ? 
What is the characteristic of that Self in whose true 
form he becomes merged ? The present section sets 
out to answer all these questions.]
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^ This (the words of Prajapati) both
.%qigtr: th e  gods and th e  dem ons h e a r d ; ft 1
and they  * 3 :  Bald—§*=ci well ciq, th a t ahcMf-W. Atm an  

le t us seek *UJ. which 3IT?HT*t̂  A tm an 3lt>dwi 
by seeking otK  ^  all th e  worlds ^  ddUId
and all th e  desires SHTaifct (one) a tta in s ?f([. SdRUI.

from among the gods ffjf: Indra § 05 alone 
3lf>?5i5l313T went out Qigci'JIfJJ. from among the demons 

Virocana (did so), hi they (both) ardfebilr 
without communicating with each other sfac'fP’ft 
fuel in hand SffiNfe-HSBrsm into the presence of Praja- 
pati ®U3HUg: ? came.

2. Both the gods and the demons heard th is 
and said, ‘ Well, let us seek th a t A tm an by 
seeking which one a tta in s all the  worlds and 
all the  desires.’ Then Indra alone from among 
the gods went out and so did V irocana from 
among the  demons. Then w ithou t com m uni­
cating w ith  each other, they both came in to  the  
presence of Prajapati, fuel in  hand .1

P It is being pointed cub through this story that 
this knowledge is very dear even to the emperor of 
the three worlds and.that it should be sought with 
due humility.]
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w v m w i m  f w >  % ? # # * >  f t f c r o f t -

s i w H :  FfW T*n ^ | ? q {  H ts % s q :  h  

faNnftmsq: r̂ ?RTt ̂  ^ rrirM- 
^ T O ^ F R H i j g f i r o  f w ^ r a r m  ^

it ? | |

<t They gjflfSlclip ^«jfw for thirty-two years $ ip q ^  
'the disciplined life of a celibate student of sacred 
knowledge 5Wfg: £ lived (there). 5f3tT'?l%: (then) 
Prajapati al them am*I ? askod-% ^ what 
•desiring (»3H ra*) have you been living
îcT. dl they £ replied—aj; . . . «rra)f?j (As in 8.
<■ 1) Jfcf these spTEffi: of your revered self the 
words are known to he ; cftj; that (Atman)
'****^ desiring we have been
living ?fcr.

B. F o r th irty -tw o  years th ey  lived there  the 
disciplined life of a celibate s tuden t of sacred 
knowledge. Then P rajapa ti asked them , ‘ D esir­
ing w hat have you been living ? ’ They replied,
‘ The Atm an which is free from evil, free from 
old age, free from death, free from sorrow, free 
from h u nger and th irs t, whose desire is of th e

(* (  CHANDOGVA UPANISAD ( g j



' A r t  OHANDOGYA UPANISAD 5 8 0 ^ 1  ,

.•sQ&y'
tru th , -whose resolve is of the  tru th , he should 
be sought, him  one should desire to  under­
stand. He who has found out and who under­
stands th a t  Atman a tta in s  all the worlds and 
all the  desires—these are known to be the 
words of your revered self. Desiring th a t  
Atman we have been living.’

[* Though before coming to Prajapati, Indra and 
Viroeana were in enmity, yet because of their eager­
ness to learn this knowledge so excellent, they have 
forgotten it.]

dft X  *T TJ^Tfar p«Tt

q̂ PTtfT̂ f ^  ^  f? T̂

s  s t a r e  h v  11

m m  WZ'* II vs I!

jRTqfcT; Prajapati ^  to them (both) ^ R  ? said— 
sgf̂ fot in the eye which qq: that pq : the person 

is seen qq: that siftUf is the Atman |fci 3qR 5 
(he) added—qdcj; this is the immortal
the fearless, qrftt. this ffU is Brahman. si*r but qJiq: 
revered sir *T: who s?qqr this sjtg in water qfBeqRfi 
is perceived 2f: who ®RH this U and SIFqSF in a mirror 
TcW: which of these UT: is he (the Atman) $fcF. qq:

• Goî X ,
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3 it is he himself tnj g% 3?;%k[ in all these qfas*rm% 
is perceived Sid g(fT®r § replied (Pvajapati).

4. PrajSpati said to them, ‘ The person 
-which ia seen in the eye is the Atman.’ He 
added, ‘ This is the immortal, the fearless. 
This is Brahman.’ ‘ But, revered sir, he who 
is perceived in water and ho who in a mirror, 
which of these is the Atman ? ’ ’ It is he him­
self is perceived in ail these replied Prajapati.

[‘ He who sees through the eyes and other senses 
is the seer, and Praj&pati meant him to be the 
Atman free from evil (cf. Kena 1. 2). But the pupils 
mistook this person to be the reflected image in the 
eye that is seen and not the seer. Thus the true 
Self is mistaken to be the body or the re flection-self, 
Prajaputi was right in describing the Atman thns as 
inside ail, but because the pupils were not yet of pure 
intellect they misunderstood it.]

SECTION EIGHT

^ T T T ^  aT T rtT F R ^ ^ r ? i R t  *

x rg 'rftf t $  ^  f

f t  »m *r

W R  sm w  T̂T 3TT

ii ? u
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, a. JvT̂ sari% In a pan of water aifcfTRq; at yourself aiq̂ T̂ 
look and 3?T?JR: of the Atman 03. whatever «T 
you do not understand, <T3L that *1 me tell ffcf.
?ft g (then) they in a pan of waiter 3f̂ affrâ T3i
looked, Prajftpati ?ft them 33R % asked—
f%H what do you see ?M. eft they 3T?3: 5
replied—UU*f: revered sir sfruTfl. we both ^3
BTifftRft the self (the body), entirely as we are 
eii'SfoTW 8iW%¥3: even to the very hairs and nails 
gfcisq* the very image q?3T3: see |fer.

1. ‘ Look at yourself in a pan of water and
whatever you do not understand of the Atman, 
tell me that.’ Then they looked in a- pan of 
water. Prajapati asked them, ‘ What do yon 
see?’1 They replied, ‘ Revered sir, we both see 
the self entirely as we are, the very image even 
to the very hairs and nails.’

[l As they were quite convinced that the reflection 
was the Self, they did not ask any question. Praja­
pati out of sympathy for their lack of understanding 
put the further question to clarify their idea.]

f  irsnqfcTwra

i )  I
&  x w w  sf^f u ^  (i
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m To them ssrre%: Prajapati grgpg % (then)-said— 
well adorned well dressed

well groomed, cleaned ijfaff having become vf^fsr 
into the pan of water 01%^Tf£ look ?%. ff) f  they, too 
gi§-aH55S$ol well adorned well dressed
well groomed having become into the
pan of water 3?%̂ T5ĵ iIcf looked. f|| them SRTqfcli 
Prajapati 3qpr I  asked—f%q; What q?q*f: do you see

2. Then Prajapati said to them, * Having 
become well adorned, well dressed and well 
groomed, look into the pan of water.’ They 
too, having become well adorned, well dressed 
and well groomed, looked into the pan of water.
Then Prajapati asked them, ‘What do you see?*'

^  f t ^ p ^ T q r r  w :  g q s p f t

qfem fqm  an&ft 
^  I sri^qqi 11 * n

They 3 ^ :  % replied—*T<iq: revered sir af*Tf gq 
just aa fq*J_ 311 dirt we ourselves ?TIg-3l?&f»al well 
adorned gqfRl well dressed qf?c;§;a\ well groomed 
*3: are, W 3: revered sir qqq; rrq even so (are) Sffl 
both these URJ-3155̂ ?>̂  well adorned gTOdl well
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dressed dRvflcd well groomed this 3IRW is the
Atman $R l4  5 said (he), trctf this is the
immortal af+mrj the fearless, rr^  this sliXT is Brahman 
?fd, c,t they both 5fFfip^' satisfied in their heart 
SWJ: f  went away.

S. They replied, ‘ Just as we are ourselves, 
revered sir, well adorned, well dressed and well 
groomed, even so are both these, revered sir, 
well adorned, well dressed and well groomed.’
‘This is the Atman’, said he, ‘this is the 
immortal, the fearless. This is Brahman.’
They both went away satisfied in their hearts.1

C1 Prajflpati tried to remove their misconception 
but found that because of the impurity of their 

1 minds they could not conceive the truth properly.
The would be sorry if they were ashed to remain as 
Brah.uacarins again. So he repeated the previous 
instruction and thought that by pondering over it 
(the definition of the Self, the learning of the person 
in the eye and the reasoning in connection with the 
water-pan) they would be able to understand the 
true m port of his words; and so he allowed them 
to go.J

m i ^ r a  wt
j % fiN foftsg-
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3TT?qT an O T R ^ tf <?f^T?5»*ft

# K m r3M*f ^Tg %ftt it * li

<gft Them looking at UStT̂ ftf: Prajapati tjqra
f  said -aTfr+IRq; the Atman mgi?5:R without having 
perceived 3rt*[$Pl without having understood tfSKf: 
(the two) are going away. %I: AT (be they) gods 
«$pi: qr or demons whosoever Ucl̂ -OT.gq̂ :
*ff̂ sqf*5t will follow such a doctrine, % they TO- 
*jfo(6gfFcf will be foiled 5%. fl". f  fsRh'Wi now, Virocana 
Slpcippi: trq satisfied in his heart to the demons
5tTir« went, %¥if: to them grilij this doctrine
dtefq ? (and) declared— here STRUT the self (the 
body) n?5 alone JW-%'. is to be worshipped 3?Tc*b the 
(bodily) self qf<q4: is to be ail ended upon ; fg here 
sjTpgr,?̂  the (bodily) self P'T onlyJfls|®R. by wot sip 
•ping SlfcWWH. the (bodily) seif qfppvf attending >on 
^gr/ =q this 3igi£ -T as well as the yonder both 
a )#  the worlds afiSlfici (one) obtains f̂?T.

4. Then Prajapati looked a t them  and -aid,* 
‘ They are going away w ithout having per­
ceived, w ithout having understood the At nan. 
Whosoever will follow such a doctrine, he they 
gods or demons, they  will be foiled.’ 'Now, 
Virocana, satisfied in  h is heart, went to the
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'  dem ons and decla re ! th is  doctrine to  them ,
• H ere th e  (bodily) s e lf3 alone is to be w orsh ip ­
ped, th e  self is to  be a tten d ed  upon. H ere it is 
on ly  by w orshipping  th e  self and  a tten d in g  
upon th e  self th a t  one ob ta ins both th e  w orlds, 
th is  as well as the  yonder.'

P Prajapati became sorry tha t the two kings, 
Indr a, and Virocann, being addicted to pleasurable 
enjoyments, were going away without knowing the 
Atman and began to speak in the hope th a t like his 
previous declaration these words also might reach 
their ears and do them good.

“ Virocana understood tha t the body, the shadow 
of which is reflected in the eye, is the Atman. So he 
preached the doctrine accordingly.]

s m r j f u g d

f*T$RT ?TC#-

«PF%  I! \  II f c W :  W  II ||

rfWcf, Therefore (one) who is not a giver
who has no faith ^JTiWRJI who does not 

perform sacrifices 3J9J Sift even to this day %'% here 
3U|: (people) say—egg*: sfcf ' Oh, he is a demon 
ttsji this fg for CfQTTopj- of the demons SgROep (is) the 
doctrine. of the deceased Sl̂ facf the body fhysff
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with enjoyable tilings qra*pf with clothes 3R5̂ Tt°I 
with ornaments ?fcl PPflbd they adorn— by 
this f? for a?gqr the other world -stsiircT; they
will win—P'-’-Gcl they think.

5. Therefore, even to  th is  day, here people- 
say of one who is n o t a giver, who has no faith, 
w ho does n o t perform  sacrifices, ‘ Oh, he is a 
dem on ’ ; for th is  is the  doctrine  of th e  demons. 
They adorn  th e  body of th e  deceased w ith  
enjoyable th in g s , clothes and  o rnam en ts  for, 
by th is , th ey  th in k , they  w ill w in th e  other- 
w orld.

. SECTION NINE

m  5 5 $  w r

q q f tq g g f f t

Q H R X  q fT ^ rr

m \  w m

# « f  q w u ftf^ r 11 ? 11

m  But Indra the gods 3Tsrrr®i before
reaching tpj even P,cR this difficulty, danger

? saw—*Wr od ?3?5 just as wherpthis
body db] 3T5ra§& is well adorned this (reflected 
self, the body reflected in water) ?fT$ 3RSfirr: well

< V \



adorned w fa becomes, when (the body is) well 
dressed well dressed, when (the body
is) well groomed qfeŝ eT: well groomed, '3  even 
so this (reflected self) BF% when this
(the body) is blind 3P9: blind m fa  becomes, 81$ 
when (the body is) one-eyed GW: one-eyed (or lame 
•or having constantly flowing nose anti eyes), flft'l'F’t 
when (the body is) crippled gRW'I: crippled, 3bR 

siRÎ L when this body perishes W  it 
(the reflected self) perishes. 1 ^  in this
w)r*Tij good (lit. what is enjoyable cf. 8. 7. l) =1 no 

I see | f | .

1 . B u t*  Indra, even before reaching th e  
gods, saw th is  difficulty; ‘ d u st as th is  (reflected 
self) becomes well adorned w hen th is  body is 
well adorned, well dressed w hen th e  body is 
w ell dressed, well groomed w hen th e  body is 
well groomed, even so th is  (reflected self) also 
becomes blind w hen th e  body is blind, one-eyed 
w hen th e  body is one-eyed, crippled w hen th e  
body is crippled, and i t  perishes when th is  
body perishes. I see no good in  th is .’

P Indra also at first misunderstood, like Viro- 
cana, the words of Prajapati. Of course, even in 
misunderstanding there was this difference because 
of ludra’s purer mind, that while Virocana under­
stood the body to he the Self, Indra understood
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~ the reflection to be the Self, But still the knowledge 
was defective and Indra found it out.]

ffcT H m V r

s f a p s j f f t  'm fa

m m * ,  q rW ii

m fo  a w  w ? M  q R ' F ^ t s ^  m i m

7 i5 R ? ^  m m  ^r?R5f # q  m m t f t  w \  n

g; He (indra) flfiCTft: fuel in hand gfi: again 
came back. aq. him sstrqfa: Prajflpati ? asked —

O Indra since satisfied in your
heart flCUI along with Virocaoa Sfi3Hi): you
went away, f$H what %*m. desiring tp: again 3fl»«T: 
have you come back ?fcT. he (Indra) %
replied—*T«H: revered sir fi'dfi . . . fl^Thlfci (see above, 
sub-section l).

2. Ho came back again, fuel in  hand, Praja- 
pati asked him, 1 Desiring w hat, O indra , have 
yon come back, since you w ent away satisfied 
in  your heart, along w ith Virocana ? 1 In d ra  
replied, ‘ Revered sir, just as th is  (reflected self) 
becomes well adorned when th is  body is well



ad o rn ed . well dressed w hen  th e  body is w ell 
dressed, well groom ed w hen th e  body is well 
groomed, even so th is  (reheated self) a lso  be­
comes b lind  w hen th e  body is  b lind, one-eyed 
when th e  body is  one-eyed, crippled w hen th e  
body is crippled, and  i t  perishes w hen th is  body 
perishes. 1 see no good in  th is .’ a

[' Though Prajapat: knew everything, he wanted 
the disciple to speak out his intention for tha t is 
the method the teacher should follow as we have 
seen in the ease of Sanatkutnilra asking NSrada 
(7. 1. 1).

* Prajiipati spoke of the Self as * the immortal and 
the fearless’; so Indra, who was devoted to his 
teacher, understood th a t the reflected body could not 
be the Self.]

s t a l e r  % ^ 153 -

*r

W T f^T  z j f r  m  ^ n f c p r s r  w  i v m  ii 3 u

ffa wm : II ^ ii

So ng indeed T7: is it W P i O Indra ffrj gqpEj 
? said (Prajapati)--X tfq  ng th is (self) § however % 
to you ijy: again (further) ^ g s g ^ e n f if  I shall ex­
plain. a?q-?Tf&T another gr t̂Tchp for thirty-two
years live (here) sffl. he aiTOfig ggff&i for

■ Goh*X
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'  another thirty-two years 5M9 5 lived (there). cR% 
(then) to him 3=10 I  said (PrajApati).

8. ‘ So is i t  indeed, 0  Tndra said P raja-
pa, ti ; * however, l shall explain th is  fu r th e r  to  
you. L ive here for an o th er th ir ty -tw o  years .’ 1 
He lived there  for ano ther th ir ty -tw o  years. 
Then P ra jap a ti said  to  him  :

I.1 Because as a result of Brahmacarya his power 
of comprehension will be increased with the increased 
purity of mind ]

SECTION TEN

H f  $TT^|7*T: STffTM

^ iV r  I! ? II

* r N  'm i t i t f o  ii % n

He «T; who P=(sl in dreams adored
=31% moves about, qtf: he stteffT is the Atman | f d ;



he is che im m ortal s m q ;  th e  fearless,
^  he m  is B rahm an  $% <mg f  said (PrajA pati). 
fl: he (Indra) satisfied in h is h e a rt g^snsr g
w ent away, ffi- he the gods 3fSfPq before reach ­
ing tr=T even Uffif. th is  difficulty ^  gj saw—

3ffa even though rid; SRftq; when th is  body 
^ wilR  is blind if: th is (dream-self) fPIFtf: ST̂ jfrT 
is n o t blind, STffq; when (the  body) is one-eyed 
®I«W: nor one-eyed : irsj; it aj^q 0f th is  (the  body) 
^ :|T h'om the  defect d  g«?fcl nor suffers defects,— 

when th e  body is slain r nor is slain, 
€b%3f when th e  body has runn ing  nose and eyes 

d SHT: no r has runn ing  nose and eyes, it  g yet  
(it is) f # f l  (they) kill t£| ( = ?%) as if $F0B(qfSfr 
\thoy) chase (it) §=} as i f ; 3}fijqit'r!r conscious of pain 
fd as it  were wqfq it becomes, and even 
weeps fd  as it were. a?5j in th is 1 good d
no qsqfiff see 5%, l

l *h P r a ja p a t i  sa id , ‘ H o w h o  m oves a b o u t  
a d o re d  in  d rea m s, h o  is  th e  A tm an. H e  is  th e  
im m o r ta l ,  th e  fe a r le ss . H e is  B r a h m a n .’ I n d r a  
w o n t a w a y  sa tis fie d  in  h is  h e a r t .  B u t  ev en  
befo re  r e a c h in g  th e  gods h e  sa w  th i s  d i f f ic u l ty :
‘ E v e n  th o u g h  t h i s  (d re a m -se lf)  is  n o t  b lin d  
w h e n  t h i s  body  is  b l in d , n o r  o n e -ey ed  w h e n  th e  
body is  one-eyed , n o r  su ffe rs  d e fe c ts  f ro m  th e  
d e fe c ts  o f th e  body, n o r  is  s la in  w h e n  th e  body 
is  s la in , n o r  h a s  r u n n in g  n o se  a n d  eyes w h e n
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^jirb body lias ru n n in g  nose and  eyes, yet i t  is 
as if th ey  kill it, as if they  chase it, i t  becomes 
conscious of pain, as it  were, and  even weeps, as 
i t  were.1 I see no good in  th is .’

[“ Prajilpati said, ‘This Atman is the immortal, the 
fearless.’ But in dreams weeping and the like are 
seen. So India was in doubt. But as he had great 
respect for the words of Prajilpati he used the ex­
pression ‘ as i f ’, modestly thinking that possibly it 
was his understanding that was defective.]

rnETpsfr: ffa
*7 fUFT lT'7W q: S

q f c  w w w t i  §*qfo n 3 n

q  s r e r  s r f o

qsqw^qifqq qqqfvfft rt̂ TT%f 
^ ^qfS^^TFqT^lfq q^iqrrfrj 

q q K r f a  tt srq tffa r q q % q i* r  chh

f tq r q  !i v  11 w s i  11 ? o  ||

T̂: He fuel in hand gs; again quisf came-
back. JT5irafci: Prajapati ciq; him 3WR § asked—
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0  India ggj since satisfied in your heart
sritisfh you went away, fojg; what desiring cp: 
again SfPOT; have you come back 5%. g; he 33̂  
replied —«ris[: revered sir (see
sub-sections 1 & 2).

^  So irq indeed is it gwfg O Indra CPTH 
? said (Prajapati). tiffij this g however % to you 

further sjg^iw gqfftf I shall explain; anttfo 
w R t for another thirty-two years gg live 

(here) ?f%. g: he Wtrfoi giftitlffij wff&r for another 
thirty-two years ? lived (there), to him 

? (then Prajapati) said.

S-4. He came back again, fuel in hand. 
Prajapati asked him, * Desiring what, 0  Indra, 
have you come back, since you went away 
satisfied in your heart ? ’ He replied, 1 Revered 
sir, even though this self is not blind when 
this body is blind, nor one-eyed when the body 
is one-eyed, nor suffers defects from the defects 
of the body, nor is slain when the body is slain, 
nor has running noso and eyes when the body 
has running nose and eyes, yet it is as if they 
kill it, as if they chase .it, it becomes conscious 
of pain, as it wero and oven weeps, as it wore..
I see no good in this.’ ‘ So is it indeed,1 0  
Indra said Prajapati, ‘however, I shall explain 
this further to you. Live here for another
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thirty-two years,1 He lived there lor another 
thirty-two years. Then Prajapaii said to 
him :

[' Xt is so according to the idea of Indra, for to 
him the all-pervading Self has been identified with 
the dream-self.]

SECTION ELEVEN

^  I  5n?d |^«rt 

ITdfrl HTPÎ  VPA WWtfa IS ? il

am ad: Idd. Be who §fl: is hilly asleep 
composed W%m: serene dream d no
(and) knows, m : ho aricflT is the Atman ^fa ; trfffi; he 
spj -̂q; is the immortal 3f«®nj. the fearless bdiX he m  
is Brahman Erfci ^ said (Prajilp&ti). f!: lie (Indra) 

satisfied in his heart 5 went away. 3:
he the gods w q  before reaching t£f even W .  
this difficulty % saw—SR*!, this one t?S
in tru th  SFSfd now (in deep sleep) 3F-in he I 
3}f̂ JX am as effifflffitl, himself dig ( =  d l) 3THlfa 
does not know ^  t[X ( =^X) nor indeed 5*nfa these

/ a#  ■ e°i^\
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beings. f̂ iT%TS£ to annihilation { = tft) rit 
seems as if apfcl: »W% he has gone 3|5f in this 3 ,'^  I 
#rqq[ good *T no q^Tfg see ?fct.

1. Prajapati said, ‘ He who is fully asleep, 
composed, serene and knows no dream, he is 
the Atman. Ho is the immortal, the fearless. 
He is Brahman.’ Jndra went away satisfied in 
hi3 heart. But even before reaching'the gods 
he saw this difficulty : ‘ In truth this one does 
not know himself now as “ I am he ”, nor in­
deed these beings. It seems as if he has gone 
to annihilation.’ t see no good in this.’

[' Because of the wrong notion that there is a 
separate entity other than the Self to be known and 
because there is no clear knowledge about the Self, 
it seems that in deep sleep the real nature of the 
Self is annihilated (of, Br. 4, 8. 28-80).J

% irq-i^r m  ^ 5 ^

^rMt *T>T li ^ [|
St: He flfftcUftfl; fuel in hand Jpf; again TTqjg came 

back. iw rfd: Prajapati dq him TfR  ^ asked —rf^dd
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( i f  M e ) 1) c h An d o g y a  u p a n i s a d  ĵ toT
y  JL-i

jN /fS ta a n i H  since Wsaf^l* satisfied in your heart 
smi3ft: you went away, faq; what desiring 5*1:
again an1**!: have you come hack ?fcf. he 33T3 f  
replied—*piT. revered sir (see
sub-section 1).

2. H e cam e back again, fuel in hand. P raja- 
p a ti asked h im , ‘ D esiring w hat, 0  In d ra , have
you come back, since you w en t away satisfied
in  your h e a r t ? ’ H e replied, ‘ Revered sir, an 
t r u th  th is  one does n o t know  him self as “ I am 
h e ” , nor indeed these beings. I t  seem s as if 
he has gone to  an n ih ila tio n . I  see n o  good 
in  th is .’

r& m ifo  ^

h  i iw f^ T  f n ^ w w  >

i  % m w -

w {  i t O T  ii ? H w z t  ii ? ?  iiNih>

go trsf indeed tfl: is it 0  Indra ?fd 3^1  ̂1
said (Prajapati). m? this (self) 3 however U to you 
qq- farther sige^Bs^I^lfa I  shall explain ; su 53
and none other than this ; m ilfa  for another
five years 5(9 live (here) $%. *3: he ®!TOfa ^  
for another five years 3SfI« § lived (there). rTlfd they



jrWW, one hundred and one (years) ?P%: make,
<||fk thus with regard to th a t and so sing: (people) 
say—im H . Ind ia  swicft with Prajapati d«|ffa
for one hundred and one years % % verity Bljspiq; the 
disciplined life of a celibate student of sacred know­
ledge 3WTC! lived, (then) to him '^ [R  ? said 
(Prajapati),

8, £ So is it, indeed, 0  Indirasaid Praja-
p a ti ; however, I shall explain this further to  
yon and none other than this.1 Lire here for 
another five years V He lived there for another 
five years. That makes one hundred and one 
years and so with regard to that, people-say thus, 
r‘ Verily, for one hundred and one years In d ra  
lived with Prajapati the disciplined life of a 
■celibate student of sacred knowledge.’3 Then 
Prajapati said to him :

[ ‘ The Self about which he already spoke in con­
nection with the states, viz., waking, dreaming and 
<Ieep sleep,

a As the impurities lingering in India’s mind were 
very little, it was not necessary for him to stay for a 
long time.

3 This remark is to extol this knowledge of the 
Atman to acquire which even the  king of the gods 
had to live a disciplined life in the teacher’s house 
for such a long time,]
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SECTION TWELVE

* q T ^ ^ T r q ^ s f a g H * n € T  % fa*wVfT-

w?f *T I
m  $r i  f y l f o t  p :  II ? n

T(£^^ 0  Indra this 5lftpq body ffc^q; is mortal 
5f indeed, by death 33TYIN. held. del. (but) it
epjcfipi deathless STStflW*! bodiless 3T?*J Sffcfl«ts of this 
Atman is the support; PWL the embodied
(self) by pleasure and pain 3jRi: is held

verily, <3ct: for one who is embodied
Rrarfsr*? :̂ of pleasure and pain ®P??td: cessation *f no 
I  surely Slfef there is. 3W&«;q; bodiless vm iudeed 

one who is pleasure and pain d
do not touch.

1 . ‘0  In d ra , m ortal indeed is  th is  body, held
by death. B u t i t  is the  support of th is  d e a th ­
less, bod iless1 Atman. Verily, the embodied 
s e lf 1 is held by pleasure and  pain. Surely,, 
th e re  is no cessation of p leasure and  pain  for 
one who is embodied. B u t pleasure and  pain 
do n o t indeed touch  one w ho is bodiless.*

[' Later the illustration of the bodiless air and the 
like will be given. They, though bodiless, are mortal 
but the Atman is immortal and bodiless.
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The self which thinks, ‘ I am the body and the 

body is myself,’
,5 That is, who gives up the identification with 

his body.]

t f^ T c lF q lr'^ T ^ T ^ R ^ * T r5- M  M

$ ; ?  ll ■< It

q r  s q f -

^  *r V rW i p q :

®  # f q q f  q fq q f  $fTfa-

f q q f  q»-IT q q p q

;| 3 ||

^rg: Air ertgiftf; is bodiless ; a?Stq white (light) 
cloud lightning fchTfa-g: thunder tjffifjf these
(also) erofelfa are bodiless, crqafsrr just as qsifsi these 

siRKPOcf WT^Wfq out of the yonder Akfls'a (space) 
3gc4W arise and 'ftjg 3̂ )fcf: the highest light (of the 
sun) 3WTSI reach and %̂vr each with its own 
form 8tfhfhsqsF% appear—

xrzr̂  mf even so qej; this tira-Efî : serene one 3tWd. 
out of th is bodj rises and qrtf jqffh;

the highest light (of the Supreme Self) 
reaches and ^  in his own form 5]fdftuqg3

appears, .f: he ZxW: highest p i j :  is the person. &: he
39
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XTiT there (in his own form) SfftfcX laughing, eating 
playing fftfa; ar with women *?$: a|T or with 

vehicles ffffifh: gf or with relations rejoicing
in which he was born this body

% not W 5!. remembering qqfd moves about. XT’ Sfq)«j; 
an animal (a horse or a  bullock) h«ir as Blf-qxSt to a 
chariot or a cart sjxf;: is attached, trg even so 
3Pi'T. this HI®l: Prana (life, Spirit) 3? ft JR, si? ft to this 
body is attached.

2*8. Bodiless is air; and white cloud, light­
ning, thunder, these also are bodiless. Now as 
these arise out of the yonder Akas-a, reach the 
highest light and appear each with its own 
form, even so this serene one rises out of this 
body,1 reaches the highest light and appears 
in his own form.* He is the Highest Person.* 
There he moves about, laughing, playing, re­
joicing with women, vehicles or relations, not 
remembering this body in which he was born.4 
As an animal is attached to a chariot, even so 
is the Prana attached to this body.*

t1 Hero no literal movement is implied in the verb 
* rises The implication is that the self illumined 
by the identification formula ' That thou art ’ dis­
entangles itself from the gross and subtle embodi­
ments and rises above the three stages of waking, 
dream and deep sleep with which it was identified.



’ The true Self is apparently reduced to the status 
of the empirical sell' by the power of nescience. At 
the dawn of Knowledge the veil of ignorance drops off 
and the true nature of the Self manifests. There is 
no transformation or creation of anything new when 
this realization takes place. I t  is just the recogni­
tion of a fact always existing there, but temporarily 
veiled somehow through ignorance. The idea can be 
brought home only by similes remotely illustrative.
The clouds massed in the sky in various shapes were 
potentially present in the sky. They rise out of the 
sky and disappear in the sky, the truth being that 
the sky alone is the persisting reality. Though air 
becomes north wind or south wind, they do not differ 
from air in their content—so also flashes of lightning 
emerging from and dissolving into the sky. In all 
these cases return to the source means only remain­
ing in its own original nature. The ultimate reality, 
which is unqualified spirit, is not therefore a negation 
or exclusion of the manifested reality described in 
relative terms (Br. Su. 4. 4. 4, 7).

’ Compare Gita 15. 16-18.
* When illusory knowledge disappears through the 

power of right knowledge, the conceit in the body, 
based on the former, also vanishes.

6 It is clear from Kat ho pan is ad (l. 8. 3-6) that the 
body is a vehicle drawn about by tho vital breath 
which controls the senses. The chariot allegory 
there indicates that owner of the chariot is ultimate­
ly responsible for the activities of other factors
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connected therewith. This is the self responsible for 
the functioning of all the rest.]

3T<? ^rs* h  5 ^

q] q \ i  RBIT̂ frf̂  3n?*n
rrn n q  srpn?*? *rt ^  ^hfrrr^r-

■SSTPITCFr l̂*T*I *Jt ^ T̂c*W
w m m  > m \ w v u

aw Now m  where tfcl^ this ^g; eye (the sight)' 
an^Rrq, in Akils'a ajsjfqspngq; merges, a: (there exists) 
that which %gp: in the eye gW: is the person;. 
SESfapT for (his) seeing the eye (is). *1*1 and At 
who knows this may I smell |frl, fl:
he stlfiiT is the Atman ; WA\A for smelling the 
nose (is). erg and A: who %? knows this affhsqp 

may I speak sfa, €: he siRWr is the A tm an; 
aififsrngRPJ for speaking qt'f* the organ of speech (is).
3?q and A: who knows this N'Wfd may I hear 
?%, fl: he siTrftT is the Atman ; m m  for hearing 
isteiq. the ear (is).

4. Now, where the  sight m erges in Akas-a 
(inside the eye, i.e., the black pupil of the eye), 
(there exists) th a t  which is the person in  the 
eve; and  the  eye is only fo (his) seeing .1 And 
he w ho know s * I  smell th is  is the Atman
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the  nose is for smelling. And ho who knows 
4 1 speak th is  is the  Atman, the  organ of 
speech is for speaking. And he who knows ‘ I 
hear th is  is the  A tm an ; the ear is for hearing.

[' Instruments are always devised by somebody for 
meeting certain ends. The senses are the instru­
ments by which knowledge and experience of the 
externa! world are sained. There must be somebody 
who is profited by this knowledge and to whom these 
-instruments belong. This line of argument is often 
advanced to prove the existence of the Self to whom 
the body and the senses belong just as property and 
enjoyment of it belong to an agent other than they.]
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And G: who ~M knows ^  this may I
think f̂cT, G: he 8?JcWr is the Atman ; W. the mind 

his divine (is) eye. G: he % verily
TRer through this divine eye of the

mind qdH these $miT. desired objects—% which pel 
these (are) in the Brahman-world— sees
and ?flc( rejoices.

5. And ho who knows 11 th in k  th is  is 
the A tm an ,1 the m ind is hi divine eye. Through

. . . .  . .  ..., . -%A



th is  divine eye of the mind, he verily sees these 
desired ob jects1* which are in the  B rahm an- 
world, and rejoices.

[' A description of the Atman is attempted here. 
Atman is that which is aware of objects, is the seat 
of awareness. Awareness is its true nature. This- 
may be illustrated by an example. A person is made 
to understand what the sun is by having it explained 
to him : 1 Thai is the sun who lights east, south, 
west, north, up and down.’ From this statement 
that person understands that the nature of the sun 
is light. Just as the sun is described as the giver of 
light, having agency attributed to him, even though 
the sun is merely the light, so also Atman is called 
the knower in a figurative way although literally it 
is just knowledge or awareness, without being an 
operating agent The dist inction between the knower 
and knowledge does not imply any distinctness in  
their existence. The agency of the Atman really 
belongs to tho senses which are his tools. Agency 
cannot be attributed to one who does not operate 
either directly or through the instruments, but mere­
ly exists. The activities of creatures cannot he a t­
tributed to the sun even though the light of the sun 
is a necessary condition for such activity.

2 The soul that has been released from the bondage- 
of ignorance and identification with the limiting 
adjuncts is really the Lord of the universe dwelling: 
in all creatures. The purified mind is the adjunct
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of the Lord and through this divine mind ever 
present, he sees all objects of the past, the present 
and the future and enjoys them (of. Br. 4. 3. 23).
The enjoyment of the released soul is therefore in 
fact God’s enjoyment of the universe with His un­
limited pure mind.J
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rfq- TTgq_ ShcdldJ  ̂ This is the Atman whom ^T: the 
gods % verily worship. cf?Wcf. therefore =sr

nil the worlds m  ** $WT: and ail the desired 
objects by them ®ITW. are held. d; who dtf
that sivfMtJ Atman afgfdd having known (from the 
teacher and the scriptures) understands (it),

he all the worlds d «6WR. and
ail the desired objects r f d  obtains—^  thus 
g3tTqfd: Pra jripati ? spoke. SWlfa: 3*1* (Repetition
signifies the end of the treatment of the subject ).

0. ' Vorily, th is  is tho A tm an whom th e  gods
worship. Therefore all th e  worlds and all the  
desired objects are held by them . He obtains
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%4sN, ,vs(̂ y 'all the worlds and all the desired objects, who 

having known that Atman (from the teacher 
and the scriptures) understands it.’ ’ Thus spoke 
Prajapa ti—yea, thus spoke Prajapatj;.

1* The attainment of all the Worlds and ah the 
enjoyments by the released soul is not to be under­
stood like the attainment of a kingdom by the king.
I t is just like seeing the clay as the substance of a 
pot (of. Tab 3. 10. 5). The statement that he attains 
all the objects of enjoyment being tbe Self of all is 
made with a purpose. The purpose is to extol the 
attainment of the lmowor of Brahman, who is in no 
way less than the worshipper of the Lord through 
meditation and work. The latter is known to be 
blessed by the Lord by the fulfilment of all his 
desires. The knower of Brahman also enjoys 1 be 
fulfilment of desires which the worshippers get, by 
his becoming the Spirit dwelling in all creatures 
including the worshippers. This should be taken as 
praise of the Jfmni. In  fact, when ignorance is 
dispelled by Brahma-jnana or Brahman-intuition, 
the Jnfl.ni is no other than Brahman. If it is ad­
mitted th a t be has a physical existence in the realm 
of nature, it may also be presumed that he partici­
pates in divine enjoyments born of a pure mind. The 
true enjoyer is the Paramiitman through the instru­
ments of all creatures and even tbe empirical usage 
of ‘ enjoyer’, ‘enjoyment’ and the rest is also an 
Illusory transformation of that Supreme Reality.]



SECTION THIRTEEN

spr% *,:r

m̂f̂ r frt*? wi ^  ^ §̂̂ rTrJ?ĝ  ^
W W £ t  fAUrqr

|j ? II ?fa || l   ̂ ||
W*n* From the dark 51555̂  to the variegated sjq%

I attain ; $TaR5!ff. from the variegated sqrttqr to the 
•dark I  attain. Spf; a horse ihTffkr (his) hairs
^  as ircJJ evil shaking off, the moon t l^ ; 
of fiithu from the mouth sg=Ea frees itself
\and becomes bright) fq as, sjl/Rq; the body 
W®  shaking off, farfHT having fulfilled all ends 
3IfcE( uncreated, eternal srpsjfoij the Brahman-world 
3ff*ftl«isirf*f I obtain, affrpgfvppfij sffd (Repetition 
-signifies the end of the Mantra).

1. P ro m 1 the  dark I a tta in  to the variegated, 
from th e  variegated 1 a tta in  to  the  dark.2 
Shaking off evil as a horse h is hairs, shaking 
off the body as the moon frees itself from the  
m outh of Rahu,s I, having fulfilled all ends, 
obtain th e  eternal B rahm an-w orld—yea, I ob­
ta in  it.

[ This is a Mantra-text, which s purifying in 
itself and is set forth here for the purpose of being 
repeated and meditated upon.
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2 The dark is a deep colour and it stands for the 
Brahman seated in the heart, because Brahman also 
is extremely incomprehensible. The Brahmaloka is 
variegated in character because it is a common mix* 
tore of various desirable things (8. 5. 8). So the 
import of the first portion of the sentence is, 1 Hav­
ing come to know the incomprehensible Brahman in 
the heart by contemplation may I attain the varie­
gated Brahmaloka.’

3 In Indian mythology Rahu is depicted as a 
demon trying to swallow the moon during the lunar 
eclipse."]

SECTION FOURTEEN

*r v t m  w - t t ;

^s| sfimni m i m i  ft#
^  m  *rcrai t o

#<r f&% * n fa #  u ? n ?ft

w$-‘ ii ? *  u

en%1?i: Akaa’a, (Brahman) I  verily ;(W what is 
called of name and form ftsif|ctT is the
revealer, they (name and form) *T3r3P!5FCI within 
which (they) are dT that Sp is Brahman fjcf, that 
apjciq is the immortal ft: th a t aFcHT is the Atman.
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SFSjjqfo Of PrajSpati to the assembly-hall
(and) abode sm  I attain. STTwPIHfJJ, of the Brahinanas 
q$t; the glory I BqTfq am, R?>TT of the Ksatriyas, 
qig: the glory (self), fqW{ of the Yais'yas TO: the 
glory, TO: (that) glory 01?  ̂ I ^gqiqfca wish to 
attain. ? that I TO: (am) the glory
of the glories (i.e. the Self of the selves- body, mind, 
intellect, eto.). to that which is reddish-white
3p;'c't4J (and) toothless (yet) devouring
reddish-white (and) slippery JTT Sff̂ tqiH may 1
never go (i.e may I not be born again). fv5'<| Wf 
arfqnTq, (Repetition indicates that rebirth is a source 
of evil).

1. Verily, w hat is called Akas'a is the  re- 
vealer of name and form. T hat within which 
they are, is B rahm an, th a t is the  im m ortal, 
tha t is th e  Atman.1 ‘ I a tta in  to  the assembly- 
hall and abode of Prajapati. I am the glory of 
the Brahmanas, the glory of the  Ksatriyas, th e  
glory of the Yais'yas. I wish to  a tta in  th a t 
glory. T am the glory of th e  glories. May I  
never go to th a t which is reddish-white and 
toothless yet devouring and slippery yea, m ay 
1 never go to it.

[‘ Here the definition of Brahman is given for the 
purpose of meditation. Ho who is the differentiator 
of name and form is separate from them. He who
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is bodiless, all-pervading lilce Akfis'a and the personi­
fied consciousness (self), is Brahman.]

SECTION FIFTEENv

s lfa g iP T  TOW RFT T O i q f t f c l *  
w s q  3 T N T q f ^ r | ^ # c q  w r R ' ? H  5f t ;  
qRffa^rmqRcq f3*% ^  #  r pr r - 
q q t q i q t  # I P 3R T W  *T R R J"

sfiSfar: t-t

q r  gq^r?§^[

*  ^  «i ? 11 f f t  q s r ^ r i  n ^  11

#  so^NW ^TOwtsanq: 11 ^ 11

rR  WT This (knowledge) sfftT Brahma ssrrq^ 
to Prajapabi 33R ? expounded ; a'SRC: Prajapafci 

. to Manu, *rg: Mann JJSfT»=?r; to his descendants.
according to the prescribed rule gift: to the 

teacher $jf (his) duties [flrqFI^ after performing] 
3?f?f%*N in the time left over the Veda apsfttig 
(he who) has read and 31RT%3ffI from the teacher’s 
house 3?r>WflR̂ I (who) after having come back igjrif 
(feRRT settles down] in the household (and) gRt 5'% 
in a clean place Rvfta?R; continues the
study of the Veda Hlf3FT?E[virtuaus (sons and disciples)
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who has brought up ap f̂*} into tho Atman 
g^mqTfoj all his senses H^sfenjRI he who withdraws 
and cft2h:;f. 'iW-J except in places specially ordained 
(lit. holy) to all beings 3lf|ed. who practises
non-injury—0: be ®7$ indeed throughout
his life thus 3 # ^  who behaves the
world of Brahman reaches; *1 U gAGTcRf
and does not return again (in this cycle), «T ® Sp^HuU 
(The repetition indicates the end of the Upanisad).

1, Brahm a expounded th is  to P rajapati, 
P rajapati to Manu and Maim to  his descendants.
He who has read the  Veda according to  the  
prescribed rule.1 in  the tim e left over after 
perform ing his duties to tho teacher, he who 
after having come back from the teacher’s 
house, settles down in his household, continues 
the study of th e  Veda in a clean place, and has 
v irtuous sons and disciples, he who w ithdraw s 
all h is senses in to  the Atman, who practises 
non-injury to all beings except in places special­
ly ordained,2 he who behaves thus throughout 
his life reaches the world of B rahm an and 
does no t re tu rn  a g a in 3—yea, he does not re tu rn  
again.

P In the previous chapters (6-8) it has been said 
that the knowledge of the Atman is specially fruit­
ful. Lest people should think that, on that account,



sacrifices and other actions prescribed in the scrip­
tures are useless, it is now shown that the actions 
performed by the learned and wise bring about 
excellent results.

’ By ‘ withdrawal o' the senses’ the stage of | ;  
Sannyfisa is being indicated. Even in that stage 
there is the possibility of unknowingly inflicting pain 
on others while begging food etc. So it has been 
said ' except in places specially ordained by scrip­
tures ’ (lit. holy places). This is not an injunction 
to violence in the holy places but it is an injunction 
to give up violence in other places.

* Like the sacriftcer returning from the Candra- 
loka, the person described in this verse also may be 
expected to come back for taking up another body.
TLiis is denied. Brabmaloka continues for a Kalpa 
(till the final dissolution). Ho also does not return
till then.]

m m *  T O S f r o a !  'fa**
=* m tfa  m  m i asr

vifa % *rfa ^ 3  li

& 5iTPd: siTfVd: ?nf?d: 11

(For word-by-word meaning see p. 2.)
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