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PUBLISHER’S NOTE

WE have great pleasure in presenting to our
readers the English translation of the Chandog ya
Upanisad. 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.

Swami Swiahananda: 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
Swami Gambhirinanda. Available English
editions were also consulted.

Swami Vimalananda has written the Intro-
duction. Our thanks go to him and to Prof.
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K. Subrahmanyam, M.A., L.T,, Vice-Princi~
pal, Vivekananda College, for kindly revising |
the long manuscript. ' :

Sri Ramakrishna Math THE PUBLISHER
Mylapore, Madras

October 1, 1956
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INTRODUCTION

1. Tue Vepas: Taeir RErLatioN TO THE CHANDOG-
vopANISAD ' : Veda hyamrtih®—the Vedas are im-
mortal and etétnal. Prajapati brooded upon the
worlds. From them thus brooded upon issued forth
trayividya.® Virat, or Kadyapa, 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.# According to this interpretation
by Sri Sankaracirya, of the text quoted above from
the G, it is evident that the G accepts the verbal in-
spiration of the Vedas, a conception that appears in the
Purusasiikta of the Rgoeda and other places in the Vedic
literature. The ninth stanza of the Purusasiikta runs
to this effect: From that total sacrifice of the Virat
rks and simans originated; the collection of chandas
and vyajus also originated.® 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 jajiiire, samani chandarsi jajfiire’,
which is quite tenable, that would clearly show the

% This title of the book is hereafter abbreviated as block, capital

letter C.
2111 5.4,
3 C. 11. 23. 2.
1 Sankara’s Comment on C, 11, 23. 2.

s T A AR R | S S T
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identity of siman and chandas, the appositional use
being indicative of words as well as the tune of the
Samnaveda. The word chandas is usually traced to the
root ‘chad’® meaning to cover’; it can very well be
a derivative of the root ¢ chand’ having the meaning
¢ to please >, The melody of saman is certainly delight-
ful to the ear and the heart, and so the Sd@maveda is.
called chandas in this sense. The érati affirms this ¢
svargo vai lokah Samavedah *—the S@maveda is verily the
heavenly world. Heavenly melody lifts one to the highest
divine experience in the opinion of Yajiiavalkya:
He who knows the actual play of Vina, an expert in
the sciéence of melody and time, easily attains to
Brahman.® This pre-eminence of the Simaveds can
very well be the purport of Sri Krsna's declaration ¢ T
am the Samaveda among the Vedas ’3 Patafjali, 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
jyoti-s_sgoma connected with it. The present upanisad

CHANDOGYA UPANISAD

1 Sri Sarikardcarya cites this éruti in his commentary on C. 1. 8. 5.

* AT, SRR | AT A R
i \—Yajnavalkya smrti. ;

3 Bhagavadgita. X. 22. Sri Kryna was a simavedin: and according
to the Harivasisa he invented the Salikyagana,

¢ See Patan jali’s Mahabhdsya, Paspasa Ahnika,
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orms part of the Sdmaveda and shares the authority and
honour due to that $ruti. In the Sarirakabhdgya San-
kardcarya introduces passages cited from the G, at
times as the éruti of the Téandins or as the Chandogya-
brahmana.! According to him chandoga is the singer
of the siman-—chando sama gayati iti chandogah—
and hence chiandogya is what belongs to the followers
of the Simaveda. The upanisads that are found in an
‘existing sarmhitdi or brahmana are specially deemed
genuine and authoritative. The C fulfils this con-
dition as it forms the latter four-fifths of a Chandogya-
brahmana 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 Brahmasitras who makes copious references to its
topics. The author of the Sirirakabhasya on the Brahma-
siitras who also paic his special esteem to this upanisad
has not only cited profusely from it, but 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 Sankardcarya has interpreted and explained
all the passages, directly or indirectly, and interrelated
the notions scattered all over the text. The great
gcarya 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

1 Brahmasitras 1. 1. 25, LIL. 3. 36 and IV. 3. 3 where the bhagya
quotes C as such.
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significance. The translation and notes appearing in |

the body of this publication are based on $ankarabhasya |
and therefore this Introduction, too, follows the |
~ same lead. : {
II. Narture or THE TEXT AND THE Am OF THE }
IntrRODPUCTION : It may be stated here by the way that
even according to modern critical scholarship the G
antedates Buddhism by a number of centuries and it is |
preceded perhaps only by the upanisads Ifa and Aitareya. § i
Since no positive proof is available for ancient Inidian |
chronology all speculation about the date of the text is/,
left out here. The purpose of this Introduction will
be anaplx 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
cornmentary of Sri Sankaracarya and the meticulous
sub-commentary of Anandajiiaina will convince any |
serious student that he has to use the text long before i
he can find all that is in it pertaining to Spll‘ltu’tllt)"
and religion. There is no outstanding teaching of |
Vedanta that has not found its source or support in the g
€. Apart from religious and philosophical doctrines
revealed in the C even as a piece of literature 2 large }
part of it ranks with the best'in any language. Itisa ||
superb and classical text in Sanskrit, charming for its i
vigorous and picturesque style, minuteness of descrip= 5
tion and logical development of the central theme in f
the salient sections. To expect historical scenes and |
situations as well as social facts in a sacred oompositioq"-'
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like the € 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 €. 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 ficld of observation. An attempt is there-
fore made below to take note of such external ideas

and notions also, though not always exhaumvdy,'

before the purely religious and philosophical content
is examined., Of all the upanisads the G 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.

111. Tee U~iverse Revearep v tar 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 niama-ripa (idea and form), This

expression summed up all diversity and individual-

ity, The world of ideas and forms was analysed into
two clear cut divisions, the subjective world (pindanda)
and the outer world (brahminda). Man and the
Universe are denoted in the © by the terms adhyitma

LTI
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and adhidaiva, corresponding to pindanda and brah-~
manda of later works. There is no mention of the |
usual adhibhiita aspect which must be a subsequent
development. There is, according to the ©, dkéasa (ether) |
inside man (antah puruse) and outside him (bahirdha '
purusit). 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 Sankardcirya this unity is made
out by the passage at G. I. 7 5 where the word gesnau
is interpreted as nodes (parvani)—the two nodes of the '
same stem. The appellations adhyatma and adhidaiva
arc 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 ;f
exposition of the higher Reality syrabolized by it will |
then follow. :

CHANDOGYA UPANISAD

}.

The word ‘deva’ implies a self-luminous, self-exist- |
ing, persistent entity which does not cease to be though |
it is manifested as (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 adhibhiita 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: akiada, dyau, kham, aditya,
candramas, naksatra, jyotis, antariksa, tejas, dikj
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,aﬁ;;ntaradik, pran, avan, udan, pratyan, adharan, tr-
dhva, arcis, asani, marici, radmi, vayu, purovata, abhra,
megha, parjanya, udaya, nimloca, dhiima, usnima,
rihu, pratydyana, hraduni, visphulinga, vidyut, stana«
yitnu, siyam, pratar, prthivi, samudra, nadi, parvata,
saras, ksetra, anta, dkhana, $vabhra, kaksa, bila, and
matacil. The universal scenery is painted in the G
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 onc Reality
recognized by the G is Sat or Being variously named
in different places in the text as para devatd, param
Jyotis, uttamah purvsah, brahman, bhiiman and
atman; and all that is or becomes is only that Reality:
Hence the teaching here is not fetischism which
animizes inanimate objects, but panentheism—the
idea that God includes the world as part of His
being, or more precisely, that there is nothing outside
or other than God. That is the ultimate reason

L The term mataci according to the bhisya means hail-storm.
Since the C does not reveal other traces of objects or notions

ticularly ascertained to be South Indian the proposal that this
15 a loan word fron old Kannada and so it means locust is a
hypothesis requiring further proof in support.
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why the objective universe is here designated as
adhidaiva. ! A

1V. Tue Eartr AND GroorAPHIGAL KNOWLEDGE
v tHE G: 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-—Pificila, Naimisa, Gandhara,
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 mahaviga (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-
$ruti, the chief, as remuneration for religious instruc-
tion. Names of animals mentioned in the € are hasti,
sihha, vyaghra, varaha, vrka, adva, go, rsabha, aja.
avi, éva, stkara and kapi and their common narnes
like pasu, aranyamyga and $vipada also occur. These
are also called jariyuja 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 saman,
among animals* the first four divisions of siman 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—pari devata—
has become all this. All are sadvaridya (descendants,
of Sat-Brahman) as Sri Sankaracirya puts it, and so,
no wonder, we notice the Bull (rsabha) teaches

L 3 L | '

CHANDOGYA UPANISAD




INTRODUCTION

Satyakama the quarter of Brahman called prakiavin,
in a human voice. This feeling of oneness with the sub-
human life is characteristic of the Vedanta, and it may
be noted here that the € has twice ! stressed the im-
portance of ahirmsd or non-injury. Among reptiles
sarpa and among aquatic creatures matsya are men-
tioned. Words pertaining to birds found in the G are
anda, andaja, patanga, vayas, $akuni, madgu and
hamsa.® In a simile at VI, 8. 2. the practice of
falconry is hinted and the word $akuni there is
probably used for a trained hawk, Apiary is repre-
sented by madhu, madhunadi, madhukrt, putra and
apiipa. Among insects (ksudrani bhiitani) are masaka,
kita, pipilika, and khadyota. The water bird madgu
taught Satyakima Jabala the quarter of Brahman
known as dyatanavan. This upanisad definitely states
that a jiva may take birth, according to his merits and
the momentum of his past deeds, as an animal,
evenas 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 € are: vanaspati,
vrksa, osadhi, $akha, palasa, budhna, mila, puspa,
rasa, phala, tila, funga, udbhijja, ama, tra, $uska-
sthanu, a$vattha, nyagrodha, aksa, vibhitaka kola,

1¢ I1I. 17. 4 and C. VIIL 15. 1.

* This term occurring in the text according to the bhisya refers

to the Sun.
3 CoV. 100 8.
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amalaka, pundarika, puskara, isikd, vrihi, yava,
$yamaka, tila, masa, kulmasa, dhana, tandula and bija,
At G VI.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
samnjna bhavantyete, sukha-duhkha-samanvitih,

V. HouMe AND THE SURROUNDINGS : The words puram
and piih are found referring to a walled town. Houses
are denoted by the words é;‘ilﬁ, vesma, and dyatana,
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 tiraicinavarhda, dvar, susi,
parigha, bandhana, déru, sthandila and bahuvisyariipa
(implying various appurtenances). Dahara, kaniya,
and bahula refer to quantity. Among tools are parasu
and sala and containers and wvessels mentioned are
kosa, udasariva, kamisa and camasa. Other words of
domestic association are carma, samid, agni, udaka,
angara, bhasma, bhogya, mantha, srakti, abhinahana
and abhimantha. Asticles of foed and drink mentioned
by name in various contexis are anna, bhaktam,
marhsa, matsya, dadhi, payah,.ajya, sarpis, madhu,
apiipa and udaka. In connection with the meditation
on saman designated in the sevenfold manner, at
C. II. 19. 2itis said that the upasaka should make it
a rule to abstain from fish and meat fora year, or

b,
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according to Sankarabhisya, for ever. The térms
parivisyamina, ucchista, upanihata, atifesa, ahara-
$uddhi, and bhiksa refer to significant social customs
and. usages. ‘There is no instance of numerals over
one thousand occurring in the text. Minerals and
metals mentioned are lavana (both salt and borax)
loha, lohamani, trapu, sisa; rajata, suvarna, hiranya,
and kavsnydyasa.  There is no referenice to written
communication, Only through errand word was sent
as in the case of Janadruti’s servant (Ksattd) seeking a

‘conference with Raikva on behalf of his masier.  He

had to search out Raikva in two attempts. Of trang-
port, it is interesting to note, we' have here seven
terms: acarana, itva, ratha, yugvan, yana, ¢akata, and
abvatariratha, occurring in the text, perhaps denoting
different varieties “of vehicles. Parts of vehicles are
rathanabhi and ara. Words like gonaya and asvanaya
refer to cow-kéepers and horse-keepers.  The draught
bull is ‘ecalled prayogya and a noble riding horse is
praised as suhaya. Tn connection with horse-kecping
the word padvisadanku is significant.

VI. MaN axp Soctery: The following words' give
a peep into the family life incidentally hinted in the
C: kutumba, kula, gotra, jiiat, svah, érestha, mata,
pitd, jaya, bharya, yosa, duhita, bhrita, vatsa, bila, dasa,
paricarini, mithuna, pitarah, avarapurusah, sakhin,
dcarya 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 €. I. 10. 1 to Usasti’s. child-wife

B
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; 'ell—adaptcd 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 of Jabala toher sonat G, 1V. 4.2,
in the view of Sri Sankardcarya, 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 wmother she was for the education of her
child 13 also clear from this narration. The same
interest which Satyakdma’s mother evinced on behalf
of his education was also expressed by his wife on
behalf of Upakosala Kamalayana. Her intercession
on behalf of her ward in order to persuade her husband
1o instruct him, and her solicitude in inducing him to
break his fast undertaken because of dejection and
sorrow at his guru’s ecarly 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 eremation are
incidentally given-—although abruptly and briefly at
e il 4 S0 1 (OB R ARG el (U, ) TR 668 B L D AR
IV.05 050 VIR 15,350 VIR 603 VIEL, 8.5, étc. A
couple comes together by marriage for the mutual
fulfilment of their wishes~—yada vai mithunau saméa-
gacchatah ~ dpayato vai tdvanyonyasya kamam 1.
Thus marviage as conceived here is not a one-sided
domination but reciprocal fulfilment of duties. Itis
stated at G, VII, 15, 2 that if one replies unworthily to
1C.1 1.6
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a father, a mother, a brother, a sister, or a teacher, he
is censured by people saying: Shame on you, verily
you are a slayer of your father, verily you are a slayer
«of your mother, verily you are a slayer of your brother,
verily you are a slayer of your sister, verily you are a
slayer of your teacher. This discloses to us in what
high esteem and reverence parents and teachers were
held by youngsters and what was the attitude sought
to he fostered among the siblings, A few expressions

I

of wsthetic value gleaned from the text are: caksusya,

dardaniya, vyusti,  tejasvin, hrdayajha, pariskrta,
gandhamalya, sadhvalankrta, suvasana, hara and
alankira. The mention of adaréa and nakhanikrntana
shows that the toilet was not complete without a mirror
and nailcutter. The word talpa 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 saiman 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, fSyama, nila,
pita, éyeta, $ukla, krsna, parah krsnah, kasaya, and
$abala. 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, darat, and
hemanta, Omne who meditates on them in a speci-
fied way becomes rtumans-one gifted with the
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enjoyments which the various rtus (seasons) yield. The
calenderic terms occurring in the text are: kila,
samvatsara, varsd, udagayana, daksindyana, dpiirya-
minapaksa, aparapaksa, paurnamasi, amavasyd, paksa,
ahoriitra, nakta, ahar, arcis, asta and udita. The
following words indicate the rough divisions of the
day based on the position of the sun: purodaya,
prathamodita, sangava-vela, samprati-madhyandina,
iirdhvam  madhyahndt priag aparahpat, drdhvam
aparahnat prag astamayat, prathamastamaya and
dosda. These refer' to the time before sunrise, just
after sunrise, when the rays of the sun begin to-
focus or when after milking the calves are' joined
to 'the cows, just midday, past midday but before
afternoon, past afterncon but before sunset, just after
sunset and night. In this upanigad 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 krtiya,
vijitaya and adhareya found in G, IV. 1. 4. The roots
¢krid’ and ‘ram’ occurring at €. VIII, 12. 3 imply
recreation and amusement.

Many terms occur in different contexts of the text
which have clear socio-political import. They are:
i4a, raja, adhipati, gopa, Srestha, vasistha, svardjya,
adhipatya, anyarajan, rayi, pusti, vasu, dhana, koda,
vasudhana, vittam, hiranyanidhi, mahima, samrddhi,
sampad, artha, §ri, niska, pih, puram, samiti, sabha,
ksetrabhiaga, grima, mahdpatha, vidhrti, janapada,
matra, vira, ksattd, dhanus, dvastha, purusanaya,



INTRODUCTION _ : X);J@ L
-brahmanayoni, ksattriyayoni, vai§yayoni, candilayoni,
Siidra, dasa, braihmanabandhu, ksattrabandhu, svairin,
_svairini, stena, vadha, madyapa, gurutalpaga, hiranya-
wsteya, suvrsti, brahmahan, pradrinaka and ahaméreyas.
. These fifty-seven terms disclose a picture of the society.
The ruler was the sole sovereign protecior and disposer
.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. Ofien a true
ksattriva ruler was himself wise, learned, religious and
-philosophically inclined. The current coin perhaps
was. also called niska and wealth of the rich consisted
<hiefly 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 ‘mirdha
e vipatisyati’~thy head will fall, often repeated when an
improper question is asked or reply given. Prajipati’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 reformiatory rather than vengeful.
King Advapati Kaikeya proudly declared before the
mahadrotriyas who declined to accept gifts of worldly
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goods that his was a banner country. The stanza
C. 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 ekdyana (politics) and ksattra-
vidyi (the science of weapons) in G, 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 convicted
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-
ment of desires. Men on earth command whatever
object they are desirous of, be it an anta (province) a.
Jjanapada (district) or a ksetrabhiga (part of a field),
they enjoy them as subordinates following in obedience:
a superordinate and they live dependent (C. VIIL 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 G, 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 sides 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. VIIL 10, 1 says: When there
is not plenty of rain, living creatures are distressed and
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ey 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 G. VIIL, 3. 2 and the merition
of a nidhi§astra at C. VIIL 1. 2indicate that people
were provident for future emergencies, From 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 rivalty of the sense-organs
(G. V. 1. 6-12) and the fabled contention between gods
and demons at C. 1.2, 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 theé rule
was that every man abide in the same calling, Life
was planfully 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 Ugasti declined the offer
and said: Let these with my permission, sing the
praises, But as much wealth as you give them, so
much give me also (C. 1. 2. 3). It is also established
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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! final result but
even non-experts are not barred from performance of
Vedic worship if they are not originally precluded.
VIL. Tre PositioNn or THE VaArnas: Rank and
privilege were properly respected and brahmahatya or
injury to the' blji_l‘hl,na_.l:la was as grave an offence as
parricide. This was justified because the quality and
state of a real brahmana consisted of adhyayana,
artvijya, ramaniyacarana and brahmavidya. 'There-
fore a distinction was made between a braihmana 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 brahmana may  be in
appearance a tatterdemalion like Raikva whom it was
hard to spy out because of his self-effacement,  Aruni
warned his son Svetaketu that none in his family was a
brahrnabandhu and so he also should bring eredit to
the line by complete education at a preceptor’s resid-
ence.  Whether they were actual rulers or not, the
ksattriyas weleomed with reverence the brihmanas
whao 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 C. I, 8 2 we notice
the deference given to Silaka and Caikitiyana by the
ksattriya Praviahana although the latter excelled them
in knowledge. There were wise, learned and spiritual
rulers like Prayahana Jaivali and Aévapati Kaikeya
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ho taught philosophic doctrines to brahmana as-
pirants, In the case of Pravahana he claimed that the
meditation he taught the brahmana inquirer Aruni
(referred o in the text as Gautama and probably the
father of Svetaketu) was unbeknown to brahmanas
before this contact (C. V. 3. 7). However, priestly offices
were  always confined to! the brahmanas. The real
brahmana was not eager for manusam vittarn (temporal
wealth), ' When Gautama was requested by Pravahana
Jaivali to prefer some wealth that belongs to the
human world, the latter unhbesitatingly 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 seriptures
-approached Asvapati Kaikeya for spiritual knowledge.
The latter offered to give each of them as much wealth
-as he would give to one rivik 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 tara haiva vadet—the purpose for which
‘2 man repairs (o some one, that alone he should speak
to him. Since thev were interested then in vaiévi-
naravidya they could not be deflected from their desire
to know about that.  In his commentary Sri Sankara-
«<carya adds: vadet idam eva prayojanam dgamanasya
ityayam nyayah satam—must tell 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 asramas based ob
birth are fully recognized in this upanisad. ‘The terms
brahmanayoni and the rest with the subordinate
element © yont’ cl:zly indicate this. The reasog for
this classification biked on birth will be clear from the
discussion about karma which will follow in a subse-
quent paragraph  Sri  Sankaracarya thinks that
the illusory evidence based on the term stdra applied to
Janagruti in Raikva’s address and the descriptive
adjective paricarini applied to Jabala by hewself do
not warrant any one to think that the former was not
a ksattriva or the latter wasa 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 C.
II1. 16. 7 in the name of Mahidisa Aitareya who
according to Sayana' was the son of a brahmana by
Itard, a $adra 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 (Mahi) 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 Vide his Introduction to ditareyiratyaka.

L,
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From the descriptions in the text we learn that
Janaruti 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 brihmapa sage,
whose fame born of great merit was extolled as inclu-
sive of all 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 deserted
cart in a solitary place scratching itches on the body.
Janagruti was successful in receiving samvargavidyi
from Raikva by giving him as fee for it 1600 cows, a
gold necklace, a chariot with mules, the village where
Raikva resided and his own daughter. This last offer
indicates not only the permissibility of hypergamy—

~giving the daughter of a ksattriya to the brahmana

seér—but also the keenness on the part of the king for
philosophic .wisdom.

VIII. Morives Bemp  Revicrous 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 rieditations. It is against human nature to exert
without profit. Religious acts are performed for

L
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efinite . results expected in this world or yonder
regions-——drstaphala  and  adrstaphala.  While  com-
menting on G. I11. 6. 2 Sri Sa.r';karﬁcﬁrya says: na hya-
nutsihavatam ananutisthatim alasinam bhogaprip-
tir drsta loke—we do not find lazy do-nothings enjoying
results here!  The gospel of activity is part of the
Vedic religion. Evidently objecis of necessity and
enjoyment which draw men to exertion are many and
diverse—food and ' drink (annapana), wealth (artha),
. ¢iephant and gold (hastihiranyam), cattle and horses
(goasvam), waiting maids and gold necklace (dasinis-
kam), unimpaired power of the senses (prani), full
span of life (sarvam dyu), reputed living (jyok jivati),
splendour of spiritual wisdom (brahmavarcas), support
(ayatanavin), health to: assimilate " food (annada),
averting the single life of a widow or widower
(mithuni bhavati), outside reputation (kirti), apprecia-
tion by others within the reach of one’s own know-
ledge (yasas), fairness of complexion (vyusti), energy
and brilliance (tejas), properly functioning and efficient
senses  (indriyam), effectiveness (viryam), strength
(balam), large and distinguished progeny (mahin
prajayi), freedom from disease (agada), full and un-
changing prosperity (piirnim apravartinim sriyam},
free access to the worlds of experience (lokegu kama-
cdrah), tribute from all quarters (sarva difo balim
asmai  haranti), destruction of evil (apahate papa-
krtydm), heaven (svarga), freedom (svarajya). This
list reveals that there is a common measure of human
needs and motives fairly the same at all times.



INTRODUGTION xxi

BT g
wq’/ Tue Inpvipuan Humax Being: Tt has been
.| stated that adhyitma and adhidaiva are the two poles
| of existence recognized in the C and other similar /4
\ 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 of 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 fiye 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
' pérsonality which is an outstanding contribution of
Vedinta bearing its 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 jard. There are words
like basti, yoni, lindu, sandeha (central body), tvak,
asthi, maijja, nadi, dhamani, mirdhan, kapala, vartman,
(eyelash), caksu, karpa, $rotra, jihva, danta. mukha,
péapi, pada, musti, uras, hrdaya, miitra, roma, nakha,
ojas, prana, pranakha, afijali and bala, which are
anatomically and physiologically significant. Defec-
tives are denoted according to their imperfection by
the words andha, badhira, kala, srima, ckapid,
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are mentioned as roga and upatapa and instances of
them are §ramya (catarrh) and piman (itches). There

r

viddha, - parivrkna, and amanas. Generically discases "'

are a few general words that have medical or patho- '

logical import. They are bhesajakrt, vyadhi, abalima,

avasada, upatapin, krcchrin, &dyasta, and udanya.

Although there are indications of mundane and super-

mundane persons, manava and amanava purusas, there

is no mistaking the fact that the human body is built by
nutrition and reproduced by fertilization and that it is
subject to decay, disease and death, Of plants the
essence 18 man—osadhindm puruso rasah (€, 1. 1. 2).
Almost in a strident voice mortals are warned-—
martyam va idam $ariram 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. VIIL. 12.1). If anyone does not eat
for ten days, even though he might live, yet verily he
becomes a non-seer, a nofi-hearer, a non-thinker, a
non-understander, a non-doer, a non-knower (C,
VII. 9. 1). All this is supported by food—anne hidam
sarvam pratisthitam. Svetaketu was made the subject
of an experimental demonstration in G. VL 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}

L
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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 ingestec
did not escape the attention of seers like Aruni, Some
details about the physiology of nadis and sleep are
given in G. VIIL 6. 1-2, where at a poiat Sri San-
kardacirya says that details are to be learned from
medical science.

X. Morat SraNparD  AND ErmicAL PRINCIPLES
Hivrep  IN  1HE TEXT FOR THE (GUIDANCE OF THE
Inpivipuar: 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, piita, prayata, apahatapapman,
arjava, ahirsd, viveka, kusdala, sama, $raddhd, satya,
istaphirta, ~datta, krti, (kratu, satydbhisandha, and
apramaita. (b) notions of disapproval: kapiyacarana,
duskrta, adraddadhat, asama, pipa, padpman, papiyan,
papigtha, papisthatara, papakrtya, asadhu, hirhsd, apah-
nava, kalahin, pifuna, kadarya, asatya, and anrtabhi-
sandhin. It is God who is responsible for the moral
order—esam lokinim asambhedaya (G. VIIL 4. 1).
Happiness here and hereafter is the reward of meritori-
ous ' deeds—punyajita: A generous benefactor (bahu-
dayi) gets renown here and an abode in heaven, while a
stingy person (kadarya) is detested by all. Distribution of
cooked food is extolled and Janasruti was far famed as
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bahupakya. The practice of social services llke con~
struction of public tanks, wells and parks and distris
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 (kusalam)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 brihmana as also the fifth who consorts with
thern do fall (patanti). One who eats and drinks to
protect 'others is bereft of sin (apahatapapman} and
those who design trouble for such a person ruin theni~
selves like'a clod hitting con a hard rock (G. 1. 2.8, 9):
He who 'has acquired moral and spiritual worth is
praised as a krtitma, while the backslider is called a
patita, Tt is stated at €, VIL 6. | 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 s
designated - as Satya. At G. IIL 11, 2 it is hinted
that a false statement tantamounts to a falling away
from Brahman. Haridrumata Gautama after listening
to the candid confession of the lad Satyakama im-"
mediately said: upa tvd nesye na satydd aga iti--T
shall accept you as a pupil because you have not
budged from truth, In the illustration of the ordeal
(G. VI 16. 1) it isstated 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. VIL 16, 17) and tells him,,
‘When one understands, then he speaks the truth.

#Only he who understands speaks the truth.’ Finally -
in G, VIII 3.4 the word ‘satyam’ is declared to be the
designation of Brahman and €. VIIL 3.5 supportsit by
a folk etymology of the word. The identity of Sat (the
subtle being in all this that exists) and the Self in man
with Satyam has already been established in G. V1.7, 8.
By connecting the above scattered references we get a
picture of truth relative and absolute——the most out-
standing teaching of this upanisad.

The Bralmasitras T11, 1. 9-11 discuss the influence
of carana (conduct) in the phrases ramaniyacarana
and kapiiyacarana and cite the authority of Karsna-
jini to support the theory that moral conduct is
accessorial to the performance of Vedic duties, which is
responsible 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 socicty morally clevated, A
self-disciplining mechanism is needed for that end.
The departments of religious duty (dharmaskandha)

C
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“mentioned. at C. I1. 23. 1 give this needed character-
training scheme. Literalists have, however, failed to
see this fully in the dharmaskandha passage and
rejected the import of it as given in Brahmasuairas
111, 4. 19-20 and also by Sankaricarya who establishes
that the clause ¢ brahmasarmstho’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 bhagyas 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 sannyiisiﬁ as the scripture des-
cribes alone can cultivate non-injury, truthfulness,
guilelessness, and chastity to the point of perfection,
and that if a householder fulfils them he is factually a
sannyasin.  (See his Comm, on €. V. 10. 1.) Thus
this upanisad declares not only the principles of moral
perfection  but. also the fourfcld scheme which 18
designed to implement them by gradual evolution.

XI. Norions 'ANp = ExaMPLES OF EDUCATIONAL
Pracrice: Of all the upanisads the G may be con-
sidered the best source book for getting a compres
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-
vidyd, atharvangirasa, upanisad or guhya adesa, pafi-
camaveda or itihdsapurdpa, ekayana (politics), Atma-
vidya, ksattravidya, naksattravidya, bhitavidya, daiva,
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nidhi, pitrya, sarpavidyi, devajanavidya, vakovakya,
7adi, vedanim veda and other items recapitulated by
Narada in the G VIL 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 antevisinand AcArya«
kulayasin imply resident studentship at the preceptor’s
residence, a custorm 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 matier 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 whoie life, By the initia-
tion ceremony known as upanayana the kumara was
admitted as a  brahmacarin (celibate student) and
when he became one completely educated he was
called anudista 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 ©. VIIL 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 pragasana for teaching implies
what is commanded and so we may notice in it an
indication of that fact. Keeping of the sacred fire as

L
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Kiamalayana 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.
Tt 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
the teacher’s example shining before the eves, he
becomes a seer, a hearer, a thinker, a perceiver, a doer
and an understander (C\. VII. 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 it is clear that
the type of education imparted was not merely supers
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 inculeated
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 guru. The student had full cons
fidence in the teacher and when he could not reply
a question posed in order to test his previous knowledge,
he asserted “if my teacher knew this he would
certainly have instructed me’. The teacher could
sce the mind. of the educand and so he made the
subject further easy by an upavyikhyina when that
was needed. He deemed it his primary duty to make
his disciple §antahrdaya—-happy and satisfied.! 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 Sankaricarya points out at
VIIL. 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. 6states that Devakiputra Krsna had no thirst for
further knowledge baving been instructed by Ghora Angirasa.

INTRODUGTION XXXV

I
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as a cocky, self-satsfied egoist throws a flood of light
“on this point. ] '

Teaching was both oral and experimental. = Aruni’s
lessons for his son and Prajapati’s instruction of Indra
snay be taken as models of ostensive 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 principles were
brought home logically and convincingly. Argumentsi
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 dannot grasp the doctrine:
intuitively by a single attempt must reflect over it
repeatedly (pratyayavrtti) until it becomes direct experi-
ence (anubhaviriidha). The disciple always atiended
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 shallinstruct 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




&K@y ' INTRODUCTION X’-’:L(S‘L
o
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 2 teacher was deemed ~absolutely
necessary to reap the best result—Aacaryavan puruso veda
(C. V1. 14. 2); dciryad ha eva vidya vidita sadhistham
prapati (C. IV. 9. 8). The statement this sea-girt
planet with all its riches cannot balance the value of the
highest knowledge imparted by the teacher’ (C. IIL.
11. 6) witnesses the supreme honour given to know-
ledge in the space-time context of our text. Thereisa
pregnant parable at G, VL. 14 which stresses the suprein’c
need of a director or guru as well as intelligence and
self-effort on the part of the aspirant who secks 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 his 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 mercifui
saviour; but he reaches the goal only if he is
not interested in sight-seeing and also intelligent enough
(pandita medhavi) to ascertain the proper road and
travel himself. We observe only what we are taught
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10! 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. CHARAGTERS THAT APPEAR IN THE C: We
confront about forty personal names in the entire
course of the text. Of these Prajipati, Indra, Virocana
and Mann 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;
for all history is based on probability and not direct
verification.  The persons mentioned in the text by
name are Angirasa, Atidhanvan Saunaka, Abhipratirin
Kaksaseni, Asvapati Kaikeya, Atiki (may be a proper
name or a descriptive name), Ayasya, Indradyumna
Bhallaveya, Udarasandilya, Uddalaka Arupi, Upako-
sala Kamalayana, Usasti Cakriyana, Krsna Devaki-
Jputra, Kausitaki, Gofruti Vaiyaghrapadya, Gautama,
Ghora Angirasa, Janah Sarkariksya, Jabala, Narada,
Pravihapa Jaivali, Pricinadila Aupamanyava, Baka
Dilbhya (or Glava Maitreya), Budila Aévatarasvin,
Brhaspati, Mahidasa Aitareya, Raikva (Sayugvan),
Vaiyaghrapadya Bhaillaveya, Silaka Salivatya, Sau-
naka Kapeya, Svetaketu Aruneya, Satyakima Jabala,
Satyayajhia  Paulusi, Sanatkumira (Skanda) and
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Haridrumata Gautama. Of these Jabald, Devaki, and
Atiki are feminine names and the rest are names of
men.  Angiras, Ayidsya, Brhuspati, Narada and
Sandilya are simple non-descriptive personal names,
Pricinayogya, 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. Kisna,
Satyakima 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 Aévapati, Janaruti, and Pravahana were rulers
or chiefs; that Haridrumata Gautama and Satyakama
Jabala 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. Itis
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-cintiyam purusas
pravrtter adrstantatvat (Sankara at C. IL 23.1), The
Bralmasatras 111. 4. 23-24 cstablish 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 50 precious that even the king of gods served Praja-
pati for 101 years relinquishing royal panoply and

divine prerogative. So, too, Nirada, the model of

virtue and bencvolence, learned the art of crossing the
acean of sorrow at the feet of Skanda. It is thercfore
unnccessary  to probe further into the stories and
ancedotes when their purpose is served by accepting
what is expressly stated in them.

- XIIL Reucion anp Prrcosoruy Proper TavGHT IV
THE TExT: 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. Dharma when
# is understood and practised, progressively, confers on
its votary happiness and enjoyments. Knowledge of
dharma is really fruitful only when it induces a man
to perform what is taught in the §ruti as per rule,
without errors 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 upasani.
Karma requites a competent agent, ingredients and the-
deity. A tissue of operations performed in a prescribed
order employing ingredients specified in the éruti for
the purpose of worship is called a yajita.  When physi<
cal ingredients are omitted, and the act is purely mental,.

L
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it is called vidya, adhyina, samridhana, pratipatti,
sampad, dardana and updsani. Evidently therefore
~dharma 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
.updisana in various degrees, or to supplant the one by
| the other, according to choice or need. For both of them
aim at a result to be achieved on a future date and to be
(enjoyed by the agent who performs them (purusavya-
| paratantra), Dharma as duty ordained by the scrips
‘ture supplies the motivatory force and determines the
manner' of 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 dharmacodand
+impulse to religious duty.” Tn 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
‘whio 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 the fruit of
eternal and unsurpassed bliss and freedom from all
sorrow and misery. Such a result is called nifireyasa

_ 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). Qur
text at VIII, 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
brahmabhéva 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 upisana topping all the rest, The reality of
the Self is never sublated; it is unchanging, all-pervasive, |
hereft of all phenomenal atiributes, ever satisfied,
impartite and self-luminous. It is clear from our text
that It is caitanyaprakaditmaka and anubhavatmaka.

%, The causal chains of dbarma and adharma as well as
limitations of time and space do not apply to it.
Aruni taught Svetaketu (G. 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, Thatis the
self, That is really ¢ Svetaketu’. This realization of
the divine nature of the human soul is liberation or
ni¢éreyasa. While the Brhaddiranyaka with which the
present text agrees in style and tenor enunciates the
abscessio infiniti (or neti neti) principle to arrive at the
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y divesting it of all that is accidental, here in L

we have the famous identity proposition ‘That
thou art’ reinforced by the doctrine of panegoism
taught at the close of bhiimavidya (VII. 25). When
we read all the relevent passages inter-relatedly, Sat,
Bhiima, Brahman, Atman, Param Jyotis, Akada, 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: 4, dealing
with vajhavidya; &, sagunavidya or upasand and ¢,
nirgunavidyd or paravidya which is brahmajidna.

_ Brahmavidya or the knowledge of the absolute Reality
is the conclusion arrived at by the enquiry into
the import of the major sentences of the upani-
ssads. It culminates in the experience of Reality
g——-brahmatmanubhava* Here knowledge is being

| \what is known, it is self-experience, and the object of
knowing is ever 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 man’s thinking
about it. Knowledge of a fact first and last depends
on the factitself. C. VII. 24.1 implies that in libera~
tion there is no duality, Brahmaiva hi muktyavastha—
"~ mukti and brahman are synonymous.! Self-knowledge
only removes the impediments in the path of moksa;
hence G. VIL. 26. 2 says that Sanatkumira shows the

1 Sankarabhiisya on Brahmasitras 11X, 4,152,




farther shore of darkness to Narada who had his staips
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
sagupavidyd and nirgunavidyi ? The difference lies in
this: Updsand or meditation as implied in the formey
may shape the object of meditation at will or cease to
meditate on it because it is purusatantra (voluntary) or
codanatantra  (mandatory). But knowledge depends
only on the true nature of the object.  If one sees fire
and understands it as fire that is Jjiana, knowledge;
but if he describes a man as fire that is not knowledge
but a fantasy. According to Sankaricarya Jjilana
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 jfidna portion of $ruti
‘it also contains elements of karma and updsand to meet
the needs of aspirants who are not mature for jiiana.
o XIV, . YAJNAVIDYA | INDICGATED IN THE G For a
thorough understanding of our text an mquumnm
with many sacrificial conceptions are necessary. The
{following ' terms having liturgical or sacrificial signifi-
cance are found in the G: Diksa, vrata, yajiia, yajaména,
rtvik, artvijya, hotr, udgiatr, adhvaryu, prastotr,
pratihartr, brahman, udgitha, prastiva, pratihira,
devatd, daksipa, astiva, upasad, stutadastra, stotra,
stoma, pratassavana, madhyndinasavana, trtiyasavana,
suta, prasuta, asuta, uktha, ahavaniya, garhapatya,
agnidhriya, agnihotra, homiya, vedi, juhu, tirtha,
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upakarana, anujfia, ahuti, udakpravana, mauna,
udanmukha, wvartani, virista, istipGrta, géayatra,
rathantara, vamadevya, brhat, vairipya, vairdja,
dakvari, revati, yajfidyajniya, rdjana, paridhiniya,
nihava, $avya, anasakayana, sattriyana, and bahispa~
vamana. €. I. 3. 5 states that fire was produced
by friction or drilling. The whole upanisad speaks
only of wvery few rites in the form of external
performances; the simahoma at C. II. 24. 3-15, the
vyahrtihomaprayascitta at Q. IV, 16 for compensating
the defects in a sacrifice, and the mantha-karma given
at G, V. 2. 4-8 are the three instances of ritualistic acts
that are given here without any meditative significance.
The upasand passages are mostly associated with the
saman in the earlier chapters and so some knowledge
about the saman chant which is deseribed in Sama-
vidhana-brakimana, Puspasiira, Simatantra, and Niradiya=
fiksa may be helpful. From the few instances given in
the text it will be seen that while chanting the vowels
of the onginal rks (for most of the Simaveda hyrmns are
quoted from the Rgreda) 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 verse or word are repeated also,
In rites like jyotistoma the siman is sung atsomai-
bhisava or the pressing of the moon plant. A siaman
chant consists of five parts: hinkara, prastava, udgitha,
pratihdra, and nidhana. Prastava is the introductory
ascription of praise preceded by the syllable ¢ hum’.
The chief saman priest is called the udgitr who sings

[ ?
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the udgitha division preceded by the sound ¢ Om’,
The pratihartr joins in the last syllable preceded by
the tuning of * hum *. 'This joining is called pratihara,
which iz sometimes again divided into upadrava
(recession) consisting of the last two syllables of the
pratibdra sung by the udgatr and nidhana or coda
consisting of ¢ Om ’ sung by all the three priests. . This
may be illusirated thus: Rgwda VI, 16. 10 is worded
thus: agpa a yahi vitaye grnano havyaditaye nihota
satsi barhisi. The notation of these words in saiman
and its divisions in singing are: hum o gna i (prastava)
Om a yahi vitaye grndno havyadataye (udgitha) ni
hotd satsi barhisi Om (pratibara). The last portion
is again divided: niliota satsi ba (upadrava) rhisi Om
(nidhana). The metre and pause of the rk is ignored
in chant. The notes in the siman are called krusta,
prathama, dvitiya, trtiya, caturtha, mandra and
atisvarya. Many important concepts in the C are
influenced by the siman. The syllable Om denotative
of the highest Deity is probably a unique property of
the Sdmavede. Terms like mydu, $laksna, vinardi,
kraufica, balavat, ghosavat, apadhvénta, anabhinihata,
vivrta, grasta and nirasta refer to the values of sound
and their place in saman music.

XV. Tre UpisanA Texts v 18 C: Those who.
cannct sympathetically penetrate into the tradition
may imagine themselves to be in the realm of fancy
and fiction when the tiresome details of upisana are
read through. But these upasanis play an important
part in evolving the philosophic doctrines towards
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which they tend. Different ideas will have different
values to different individuals. One man’s treasure
may be another man’s trash. The éruti is for the good
of all and therefore without offending the prejudices of
men at various mental levels it gives a lift to them alt
to 2 higher plane of existence. Hence follow the
variety of rites 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 perwitting intrusion of any
thought dissonant with or alien to it, then that becomes
upasana, adhyana, vidya, darfana or vijiidna,

In the large field of updsand many distinctions and
qualifications are noteworthy. First of all there are
dependent and independent upasanas. The former are
called karmavyapasraya, angavabaddha, or kriyanu-
pravesi, and the latter ananyadesabhiita or kevalavidyat-
maka. The udgithavidya taught in C. I is directed
to be practised on the basis of udgitha, an ingredient
of the somayaga called jyotistoma, and so it is an
example of the dependent updsand. Such upasanas,
however, &re not nitya, i.e., a regular feature of the yajia
with which they are associated, for even without them
the yajiia is complete and effective. A less competent
rtvik may omit the upasani without corrupting
the yajiia. The more competent one reinforces the
sacrifice by adding the angopasana and wins for the
yajamina the additional fruits declared for it (Vide,
C.1.1.10). Since angopasanis cannot make the sacri-
fice defective by their absence they are not kratvartha

D



but merely purusartha i.e. advantageous to the institu-
tor of the yajfia. 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 jianamaya or bhavanamaya they
imply only interior considerations.

Further the upasanas may again be classified into
three divisions: aharigraha, tatastha and angasrita.
Daharavidya given at €. VIIL I, Sandilyavidya given
at. C. IIL. 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 (pratikopasana) are of the tatastha
type. The last of the three types of updsanas 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 sampad. Again at C. I1I,
18. 1 and 19. 1 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 adhydsa (ascription) type of meditation.
Updsand 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 there 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
differcnces in the act and the result. Therefore Sri
Sankaricarya in one place asserts that inferior upasana
really does not deserve to be called vidya—nikrstayah
vidyatvibhavat, utkrstaiva hi vidya bhavati (Brakma-
satras 111, 4. 52). In abhyudaya, or prosperity, relative
differences must be recognized. So there must be differ-
ence of degrees in vidydsadhanas which bring about
different results. The place for upasanas in the advaita
texts is, however, justified by the acirya on the
ground that they are also mental processes like nirus
padhika-brahmajfiina  although their nature differs
widely and that they are sacred and secret wisdom
(rahasya). There are higher and purer meditations the
fruits of which are next to moksa and which have for
their object Brahman thinly conditioned (isadvikrta
brahmavisaya). See for example G. 111, 14.

XVI. PsvcHorooy AND EscHATOLOGY IMPLIED IN
YajRavipys AND SAcunavipvA: Verily, indeed, this
body- dies, says €. 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—
farirendrivapafijaradhyaksa. It is definitely stated at
C. VIIL. 12. 4 that the real perceiver of space, smell
and the rest is the eternal Self (atman). The organs are
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 his ownership.  As
the ruler and master of the body, the jiva performs
karma and upasana and reaps their proper fruits in a
subsequent state. Although it is stated at C. VIII, 8. 3
that the atman dwells in the heart as a subtle entity it
is alsostated at C. VIIL 8. | thatit fills the whole body.
The jiva 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 VL 8. 7 inform
us that the Sat-bhima-brahma-itman is one, eternal
and omnific. Really, the jiva being That, it is not born
or bound--the birth of a jiva is a synecdochical affirma-
tion made when a body is born. By a progressive
exclusion of the accidental conditionings that are not
real, the jiva shines rcally as Brahman. What
C. TIL 14. 2 speaks ahout the Supreme Ruler applies
to jiva also. In that passage the Reality is presented
as endowed with attributes fit for meditation. All the
samie, the nature of the Ruler of the Universe is also
described in it. This applies also to the jiva ruling over
thebody, The jiva-hood is coterminous with the identifi-
cation of the Supreme Reality (paramitman) with
the illusory conditioning factors (avidyapratyupastha-
pitopadhi) 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
paramitman, the Absolute Reality. It is the internal
organ variously designated as antahkarana, buddhi,
vijidna and citta that limits and conditions the pra-
tyagatman, The self-luminous innermost Self is un-
changing and so it inust 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 func-
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
{jhanendriyas 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-
geption. Itis 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
hody designated as brahmapura, the mukhyaprana is
the minister, the chief emissary, on whom all the
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—administrative duties are laid (Vide, G, V. 1), 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 beirg. Because of the
dependence of other pranas (cognitive and active organs)
on life-breath for their subsistence, those organs also
are called prapa. From C. {II. 18. 3 and VIIIL. 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 $ariratman (corporeal self or jiva)
ancl 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-devatd)
entered the body of created beings by means of the
jiva, So jiva is only a reflection of the pard 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 Paramatman-——na ca jivo
nama paramesvarid atyantabhinnah cara iva rajiabe—
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 preseribed
duties for this and next life.  This is how sastraphala-
sambandhopapatti is maintained.

In C. VIIL. 7. 1 Prajipati advises to seek out and to
understand the atman free from evil, old age, deathy
grief, hunger and thirst. The real Self cannot be
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the seeker and the sought at the same time. Soitis the
Sariratman (the illusory empirical self) that is directed
tc 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 mukhya-
prina, indriyas and manas, carrying along with him

- the illusion of limited self-hood, the effective force of

upasanis and karma, as well as parvaprajia or ten-
dencies  brought forth from the previous states of
existence.  His karma and upésana 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 upasand which stand to the credit of a
jiva, his evolutionary circle is completed or continued,
Those who practise the type of upasanis given at G, 1V,
10. 5 and €. 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
(pitrydna) to candraloka and return to the earth with
a residuum, of karma (anuaya) when they have
finished the experience of the fruits of their work in
candraloka (Q. 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;
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and those whose conduct here has been evil attain an
evil birth—that of a dog, a hog, or a candaila. Thus
karma alone is the efficient cause of the diversity of
status  and opportunities with which an individual
starts life. :
XVII, Tue Wav aAnp THE GoaL: At thé termi-
nation of a series of less satisfactory hypotheses Sanat-
kumira thus teaches Narada: There is no happiness in
anything finite. Only the Infinite is happiness—

bhiimaiva sukbam. In this bhiiman 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. Tt is the one that has become the
threefold, fivefold, sevenfold .. . twenty-thousand
fold. Agni, Prajapati, Soma, Vayu, Indra, Brhaspati,
Varuna, Vasus, Mrtyu, Rudra, Aditya, Saviti, Visve-
devas, Gandharvas, and the rest mentioned in the text
are but manifestations of the same Infinite Self. The
same Reality is again the Trailokyadarira-vaisvanara-
Jyotis, Paradevatd and Tajjalin—the cause of the origi-
nation, sustentation and dissolution of the universe.
He who sees this truth of Unity and Oneness does not
sce death or illness, or any sorrow. Sadatmavidya
at G, VI and the brahmaprakriya taught at VIII,
6. 3, also convey the same teaching.

Brabhmasampatti or amrtatva is the goal of all
Vedantic enquiry. The various daréanas or inde-
pendent meditations taught about madhu, pranava,

5],
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giyatri, kofa, hrdaya, manas, akasa, catuspadbrah-
man, sodasakalabrahman, vai$vinara permeating the
triple world, purusa in the sun, puruga in the eyes
and other vidyis about savidesabrahman 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. VI. 2. 1). But
the attributes (brahmadharmas) given in different
dyatanas (abodes) give a large variety of upasanas.
They are all meant for cittavatara i.., aiding compre-
hension. 'This is the principle, stressed by Sankaracarya
in the statement—tattvabhedepi adhyeyaméaprthaktvad
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 (aidvaryaprapti) 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 samyagdarfana (as distinguished
from dargana 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 retricving of one’s lost
health. It is like recognizing the necklace around one’s
own neck of which one has forgotten casually. The
performance of yajiia and upasana act as external aids
by engendering the desire for Brahman-intuition (vivi-
disasarnyogat bahiranga sadhanam); and tranquillity,

k.



chastity and other traits act as immediate auxiliaries
(vidya-sathyogit antaranga-saidhanam) of Self-Realiza-
tion, All the asramadharmas are indirectly helpful for
this realization, In one peak passage (C. III. 14, 1)
the central doctrine of 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 €. VIIL 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 Bhiima-brahman. In rough sketch this is
the interpretation of Nature and Reality given in this
great upanigad of the Samaveda spanning the entire
field of human aspiration—from happiness and long
life in this world to Selfrealization culminating in
being the absolute superlative Bhiman. Certainly
this work also shares the high encomium paid by the
ltihasopanisad® to the Samaveda of which this is a portion:

rco ha yo veda sa veda devan,
yajiithsi yo veda sa veda yajiiam
samani yo veda sa veda sarvam,
yo minasam veda sa veda brahma.

SWAMI VIMALANANDA
August 25, 1956

! Published in the Thirty Minor Upanisads. Theosophical
Publishing House, Adyar.
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TRANSLITERATION

The scheme of transliteration is as follows:

Haomadghb Ly SLELELCE MO,
Y ai, &t au, 21, : h, g k, g kh, 7 g, g gh, g1, 9qc,
g oh o mb By gth gd gdhoqm gy
¥ th, g d, g db, @ n, g p, 5 ph, 4 b, y bh, g m,
4V, UL z{;\l, AvHas Qs as, ih'

PRONUNCIATION OF TRANSLITERATED

WORDS
Vowers
Sounds like Sounds like
a u in sun i i in bid
a a P Jar i L (R seed
ai y 4 my 0 o i no
au ow ' gy now u | SR bull
¢ avill s say i (o3 AR cool
CIONSONANTS ;
Sounds like Sounds like
(& ch in church r ru in French (mid-
way between
roo and ri)
d d s+ Erench: |4 sh
d d $ sh  (practically)
g v 1 get t t in French
h  half-articelated h t t
m or n ing th  th in thing
fi or n n (practically) v w

The rest of the consonants sound as in English.

QL




Al

Br.

Br. Sii.
Ch.

Katha

Kausi. -

Kena

Prasna
Sve.
Tai.

ABBREVIATIONS

waa

Aitareya Upanisad
Brhadaranyaka Upanigad
Brahma Stitras
Chindogya Upanisad
I$a Upanisad

Katha Upanisad
Kaugitaki Upanisad
Kena Upanigad
Mundaka Upanigad
Prasna Upaniga.d.
Svetisvatara Upanisad

Taittirtya Upanisad






4§

& ATy AUIENA IO ARy
Fefufzair ¥ @qifn a@F sEtwE o
agr fauEat an ar aw femaEATsTmEa -
HwE Aseg Tt A a4 Jefiwey gaid
afy @73 § afy w9 |

30 gifeqs mifea: arfeas |

29 Aum (Om) &4 my Iygifd limbs 814-3 and 1%
gpeech 9/Mi: Priana, vital force #i: eyes #Aq onrs
w@y strength, vitality saffn all sfz@ifh the senses
g and #WONFEF let grow in strength. Hag all
oxistence E?FTI'?NE{!{ of the Upanisade #gr (is the)
Brahman. #g7 I #§ Brahman # fygalig may
neveri,deny. #§ Brahman #f me # f3s0a nor
deny, reject. SMUFMY no denial 1&g let there be.
A from me #AFMHWY no denial &I let there be.
gafiseg in the Upanisads ¥ 9al: [af] the virtues
that (are proclaimed) ¥ they w@-eircafi to that
Atman, Self fu@ afy in me wholam devoted ##g be,
A they #fa in me g+~g may reside,

THE PEACE INVOCATION

g% Om Wf¥: peace M peace WMFET: peace.
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Om. ILet my limbs and speech, Priana’, eyes,
ears, vitality and all the senses grow in
strongth. All existence is the Brahman of the
Upanisads. May 1 never deny Brahman, nor
Brahman deny me* TLet there be no denial
at all: 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!®

[ The term Priana 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 nsed
by the Upanisads. 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 achbually 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 representution of Brahman
1t is nttered for securing all-round auspiciousness,

The repetition of ' peace’ thrice is to ward off alk
internal, external and heavenly causes of trouble. ]



CHAPTER ONE

SECTION ONE

sifidmgacgdagaa | sifafe qamta
Coibeiionco TR

dg Om gfa thus® oag this s&E syllable sElUY
on the Udgitha (loud echant) 39¥a (one) should
meditate, #Ig Om M@ beginning with fg for sgmfi
(one) sings the Udgitha, &% of that Tys4rEaM

the explanation (of meditation, qualities, results and
the rest) [a&q4d follows).

1. One should meditate on the éyllable Om?,
the Udgitha®, for one sings the Udgitha
beginning with Om*. Of this, the explanation
follows.

[* The syllable Om is the most appropriate name of
the Bupreme 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,

* Particlos like 37, €, 3, 71, § and g are not transiated

at every iustance of their occurrence in the word-by-word .
section, unless they modify the moearing of the dependent
word in a way expressible in English,

Qs
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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 apon. (ef.
Katha 2.15-17, Mund. 2.2.6, Gita 8. 11, 18; 17.
28.24). \

* Intoning Om Udgitr priests begin to sing, and
80 the syllable Om is here identified with the
Udgitha. Udgitha Om is the syllable Om in that
portion of the Saman which is sung by the Udgatr
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 not as exclusive
mweditation. DLater, the tangible results of this
meditation will be mentioned (1.1,7-8). Those
results go to the principal of the sacrifice, for he
appoints the Udgitr priest and pays for it.

3 The Samaveda consists of a specified number
of stanzas chanted melodiously. Bach of these is
called a Saman. The Saman 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 Siiman are—Himkira, Prastiva, Udgitha, Prabi-
héra and Nidhana. The seven divisions (ef, 2. 8, 1-2) of
Saman are-—Himkidra, Prastava, Adi, Udgitha, Prati-
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hara, Upadrava, and Nidhana, Himkara is uttering
the syllable ®him’. Udgitha is sung by the Udgatr
priest in the Soma sacrifice. His assistants are Fra-
stotr and Pratihartr, whose portions are respectively
called Prastava and Pratihara. The portions of the
three taken together constitute Nidhana.]

qef garat gfadt e i s g |
AT @ Nt 9RO
quEl 419 R KT W @ TR S@Er
@R

gf¥El The earth uSng ¥amm of (all) these beings
g the essence [Wafy is]. @9: water gfasan of the
earth ¥@: the essence. &fq9¥: plants, vegetation
s of water @: the essence. §4%: (the body of)
man NN of vegetation 1a: the essence. 1% (the
organ of) speech 9%9¥ of man ; the essence.
%% Re (RE) ®19: of speech 1@: the essence. &
Saman B3 of Rk (@ the essence. 334 Udgitha
(Om) am: of Saman @: the essence.

2. The essence of all these beings is the
sarth'. The essence of the earth is water?®.
The essence of water is vegetation®. The
essence of vegetation is man®. The essence of
man is speech®. The essence of speech is Rk *.
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" The essence of Rk is Siman’. The essence of
Baman is Udgitha®,

[' The term essence has to be taken in different
senses 1o suib the need of each statement. The
earth is the 'essence’ in the sense of being the
support or the cause of the creation, preservation
and dissolution of the movable and immovable
beings.

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

3'Bec&tlse vegetation is the modification of water.

* Because the body of man feeds on vegefation,

® Because speech is the highest of all the faculties
of man,

® Beoause Rk is uftered by the organ of speach
and go is a grade higher than the latter.

' " Because Saman is a grade higher, for it gives
more joy tio the singer and the listener.

¥ Becanse in Om all the sounds are included. Om
18 to be meditated npon as the essence of all essences. |

C® QY TEEATK TN 9O we!ﬁ‘smit
qZEA 1 3 i '

4: That (syllable Om) T which 3819: (is called)
Udgitha—us; this @AM of the essences T4ad: is the
quintessence 9H: the supreme 9UEY: deserving of
the highest place 88a: (and) the eighth.
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-8, The syllable Om which is called Udgitha;
is the quintessence of the essences, the su-
preme’, deserving of the highest place® and the
eighth ® |

[* Because it represents the Supreme Self.

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

? Bighth in the order of the aforesaid essences, the
earth and the rest.]

FANT FAHATFANEN A FAW G
gfa fawg wafx v 1

Fanr ®a4qr Which which %% is Rk ? FqH3 RGHE
which which @19 is Saman ? #&4: %dA: which which
ag: is Udgitha ? gfq this fagdg wafi is being con-
sidered (now).

4. Which one'is Rk 2 Which one is Daman?
Which one is Udgitha ? This is being consider-
ed now. -

[* The repetition of the interrogatives in the original
is meant to signify the great regard in which the
seeret of the Rk, Siman and Udgiths are held.]

qrEsion: wrafiearaTgdie: | ag gt
I% qEET AOEET AW A U &
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Speech @A alone % is Rk. 9197 Prina &M is
Saman., &MY R Om Qaa this s&wq syllable Ifra:
is Udgitha. a that Qa7 this f9%q a couple, pair—
39, which 8% 7 speech A1%1; 5 and Prana [aq which]
%% 9 Rk 99 5 and Saman.

5. Bpeech alone is Rk. Prina is Siman’
The syllable Om is Udgitha®. Speech and
Prana, (the sources of) Rk and Saman, taken
together form a couple.

[* The faculty of speech expresses the Rk and so is
its cause, for the effect and cause are the sare.
Strength is the cause of the singing of Saman,
because singing requires effort; therefore they are
identical. By accepting speech and Prina as the
sources of Rk and Saman respectively, all the Rks
and all the S8amans 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
Udgitha part of Saman.]

aRal-aga EaieR aves =y ¥
figat @mmsos wmaar ¥ aweeaeE

wag &

a7 That UAF this (as described above) figsy
couple @Y ¥fy Om qafs @ in this syllable
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Tay /

) = \_."'l " '
& Hasda is joined together. ar 4 whenover fi

a couple @RM=@H: come together at they swi=gen
each other's Haf desire 293a: fulfil 3 indeed.

6. This couple is joined together in the
gyllable Om'. Whenever a couple come to-
gether, they, indeed, fulfil each other's desire.

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

afrr € Fmwi qafa a1 qadd
EpACre pekic IBCHT

a: Who Uad this 3gtaq as Udgitha siggiyg syllable
(Om) ©ag thus f43A knowing 1Y meditabes [4:
he] AN of (all) the desirable ends efrafirar
a fulfiller ¥ verily ¥afd becomes.

7. He who meditates upon this syllable as
Udgitha knowing it thus (as the fulfiller), verily
becomes a fulfiller of all the desirable ends ™.

[* Because the meditator acquires the qualities on
which he meditates.]

a7 wEEamel Aty ragsmefiey
R wq agfgdggy avataar § ¥ seEt
W3 4 Tadd FgmacgdagaE U < |l

L
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ad That & verily T8 this SIgar-44 is the syllable
of assent, 4 %% % whatever f§ for sigstiaify (one)
assents to aar then &Y &/ 'Om' W only @118 (one)
says. ¥d what gl is assent USI that 3 0 alone
GEFE (is) prosperity, ¥: who ¢aq this gZiag as
Udgitha &gy syllable Uag thus 431 knowing
S91e meditates [: hel § & verily #mIAmg of (all) the
desirable ends @WHMA! one who increases wala
becomes.

8. That verily is the syllable of assent?, for
whenever one assents to a thing, one says only
‘Om’. Assent alone is prosperity®. He who
meditates upon this syllable as Udgitha, know-
ing it thus (as endowed with the quality of
"prosparity), verily becomes one who increases
all the desirable ends.

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

? Because assent is the source of prosperity. It
is ‘'only & person who ig hiingelf prosperouns that
agrees to give. Therefore the syllable ‘Om’ is
endowed with the quality of prosperity.]

g frar g9 Shifasmegafuty
RS E R (B ORITE e oo S e=
@A
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b :/-'e‘ﬁ With this (Om) gz5 this &% RBar (the actions
enjoined by)the threefold knowledge (the three Vedas)_
aad proceeds, ang 2fd uttering ‘ Om * syswaufe causes
to listen; @ &R with ‘ Om’ w4l one recites (the
hymns) ; @1 3fa with ‘Om’ sgmfa one sings aloud
(the Udgitha Saman) (of. Tai. 1. 8) v&&d 3AG1#1 U of
this syllable #3f@@ for the worship afgan with (its
own) greatness W4 with its essence [@4t faar frad
the Vedic rites are performed] .

9. With this does the threefold knowledge
proceed ; (because) with Om does one cause to
listen ; with Om does one recite : with Om does
one sing aloud. For the worship' of this
syllable, with its own greatness?® and essence®
(the Vedic rites are performed).t '

[* With Vedic actions the Supreme Self is worship-
ped (Gita 18.48), The syllable Om is its symbol.
Hence the worship of this syllable is the worship of
the Supreme Self.

* 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, ete.

* 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.]
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I gEAr A¥add | oam A A7
amr 3 G wifder 9 199 fagwr w0
sgmafeET 27 frigwd wadife aRaar-
WA Wala 1 2o 1 I guw:
w2

4: ¥ He who AT this (syllable) way thus ¥z
knows ¥: ¥ and he who & ¥% does not know 3}
both &7 with it [a'xﬁ] Fga: perform (actions) ; arar are
different (in their results) g for 3@l knowledge
sifirr & and ignorance. 3d a4 whatever f3@ar with
knowledge =@ar with faith 39f4837 with meditation
#ife is performed @ that g1 alone d@Fey more
effective AIfQ becomes 2/ up to this BF truly vAey
epar@l Ud of (the greatnmess of) this syllable (Om)
gusyiEYIAg. the explanation qaf is.

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

[*That is, knows only the ritual and not the true
nature of the syilable.
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I3 oubt may be expressed about the utility of

' knowing, if both attain the same result. 8o it is

| gaid that it is not so. This knowledge is more than
ancillary to ritual and hence will produce better
results.

3 Meditation upon the syllable Om given in this
| gsection constitutes a single act, for it is not inter-
rupted by any other effort. The syllable Om endowed
with the three qualities given in the text (and
forming part of Udgitha and symbolizing Brahman)
| ig to be meditated upon as one would meditate upon
Brahman.]

—

SECTION TWO

3TET ¥ q AT WA I Mg
qa1 TR 2 0

. grSYRT: The descendants of Prajépati 'r{% onece
upon & time ¥9A both Z2.898%1: the gods and the
demons %% when &ARX were engaged in a fight :
a1 € in that (fight) ¥am: the gods &7 [HA9] with
this (rite) gai them (demons) sifgufasaia: we shall
defeat gfa thus [fAPAR resolving] sgug Udgitha
(synec(]ochica,lly, the sacrificial rites done by the
Udgatr priests) &i<ig: performed,

1. Once upon a time the gods and the
demons', both descendants of Prajipati®, were’
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e |
engaged in a fight. In that fight, the gods
performed the rites of the Udgatr priests resolv-
ing, ‘With this we shall defeat them ’°.

|

[* Devas are of the nature of light., Here the term |
stands for the functions of the senses purified by the |
performance of scriptural duties. Asuras are of the |
nature of darkness. They are opposed to the former, t
and tbey stand for the functions of the senses '
connected with the enjoyment of worldly objects.

* Prajiapati stands for the person entitled to both
rituals and knowledge.

® This section gives the meditation on the Udgitha.
identifying it with Prina. The storyis 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.]

¥ ¥ et Mot iE 9L g
At fafygeensagd fmfs gtfa =5
LT T qreEr aw fam: 1=

& € They (those gods) Af5#15 connected with the

nose S on (the deity of) Pripa (vital breath) sgftag |
as Udgitha YiEIM'® worshipped, meditated. U |
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T demons @4 € it 4rmAr with evil (viz., the
conceit in its capacity to smell fragrance) fafiy;
pierced; ug: this one & for wieasr with evil fas:
hassbeen pierced @RI therefore ¥F with it (nose)
gfq = the fragrant gﬁf“‘q q and the foul :-MEHI both
fagfa (one) smells.

2. Then they' meditated on (the deity of)
Pripa connected with the nose, as Udgitha?;
the demons pierced it with evil. Therefore
with it, the nose, one smells both® the fragrant
and the foul, for it has been pierced with 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
olfaction as the Udgaty priest, regarding him as the
Udgitha itself, i.e., the syllable Om.

% Though both are mentioned, it is to be under-
stood that because of the intrusion of evil only
nndesirable smell is perceived. This is to be under-
sttood in other cases also.]

WA T TGN are aE
neAT Pl 3wl
qERAT AT G 103 1)

%9 & Then 197 . on (the deity of) speech SFIYH.
as Udgitha sqmsfiE (they) meditated. &g g her
H %
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B —

fﬁm deity of speech) s1@{: the demons qICqAT with

evil frfag: pierced; usr this one f& for gqrasr with
evil f4@r has been pierced GE¥AIT therefore ga1 with
it (speech) WA F truth H7AY 4 and untruth Iqag
both dZf4 one speaks.

8. Then they meditated on (the deity of)
speech as Udgitha; the demons piereed it with
evil. Therefore with it one speaks both truth
and untruth, for it has been pierced with evil.

WM TN g o
fafrgewmremne waf e aeid 1
qemar FafEEy e

319 € Then 2 on (the deity of) the eye Iy
as Udgitha gargiEfEY (they) meditated. ad € it (the
deity of the eye) #qu: the dgmons 1WAl with evil
fafay: pierced; wad this one f& for graar with evil
fagy has been pierced TEAIE thercfore IF with it
(the eye) @aHlag = the sightly sigg=ag T and the
nnsightly @999 both 934fd one sees,

4. Then they meditated on (the deity of)
the eye as Udgitha ; the demons pierced it with
ovil. Therefore with the eye one sees both the
gightly and the unsightly, for it has been
pierced with evil.
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AT AAGRIIATACR TETEW. TOAHAT
fafrgeemaaway guifa saoid SEvidg
T qieRAT Aatged 1t « 1l

%% g Then #AH on (the deity of) the ear Igigg
as Udgitha IqiarafEt (they) meditated. T g it (the
deity of the ear) s/gi: the demons SIHA with evil
fafdg: pierced; qad this one fg for qiedar with evil
fagy has been pierced dEAIT, therefore a9 with it
(the enr) @WAoHAH = the pleasant @Xavil4y = and the
unpleasant 944 both s3MiA one hears.

5. Then they meditated on (the deity of)
the ear as Udgitha ; the demons pierced it with
evil. Therefore with the ear one hears both
the pleasant and the unpleasant, for it has
been pierced with evil.

WY & A7 TETGIETEHET agwE qeEt
fafrgrenaTIvI 9geraq wgerdrd J-
FgArd T AT gatea | &

ey # Then &% on (the deity of) the mind Igigw
as Udgitha gqErEfEr (they) meditated. @ g it (the
deity of the mind) #gil: the demons AT with evil
fafis: pierced ; uaa this one fg for 9THAT with evil
fagy_ bas been pierced &I therefore T with it (the
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fmind) agaqa’hq 7 good thonghi_}ﬂ B?H‘g;?qiﬂ'ﬂl{ H and
evil thoughts I¥JY both gEE9ad one thinke.

6. Then they meditated on (the deity of)
the mind! as Udgitha; the demons pietrced it
with evil. Therefore with the mind one thinks
both good and evil thoughts, for it has been
pierced with evil.

[* Though the deities of touch and taste have not
been maontioned before the deity of the mind, it is to-
be understood that they too were worshipped and
were pierced in turn with evil.]

@9 % 7 AT geu SIRIC R LI B
W TET F@ ARG
frgda o 1l

&4 g Then % who (is) UH indeed 139 this g&a:
principal, in the mouth (ef. Br. 1.3.7) am: the Prana.
9 on him G"s{'ml{ as Udgitha zgmnafey (they)
meditated, F4T just as [@E‘lﬁ{%l{ a lump of clay]
@MY (=3@ag ) harvd HTAMY a rock Fear striking
against fqed¥q is destroyed [qar so] 21g¥r: the demons.
@9 & him (Prana) [%ea came in clash and] fagsdg;
were destroyed.

7. Then they meditated on the Prana in the
mouth as Udgitha. The demons came in clash
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h it and were destroyed’, just as a' lamp of '
clay is destroyed, striking againt 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
aceount of the impurity in its substratum, the nose,
while the vital breath in the mouth has not been
pierced because of the strength of its deity and its
substratum.]

d FaEEEEET e @ |
fregemd 7 wfaiy o R qAAMOTETAT
| aqrsE: | ¢

vayg, Thus it is (that the Prina in the mouth has
not been destroyed and is pure) ATENY hard SHIATAH
a rock =T striking against [S181f&Fq a lump of elay]
34T even as fawaay is destroyed TaH § so U4 indeed &:
he fasaan is destroyed : who wag-fafz to one who
knows thus (the purity of Prina) &, evil H&aq
wishes to do 4: & and who US¥ him (that knower)
sifagrafa  injures [4%H1A for] ®@: he u4; this one
&ii@or: hard @& (is like) a rock.

8., Thus it is that the Pripa in the mouth
has not been destroyed and is pure. Kven as
a lump of clay striking against a hard rock is
destroyed, so will he be destroyed who wishes
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Ta doevil to one who knows this (the purity of
Prina) or who (actually) injures that knower,
for he is like a hard rock,

3 gy @ Ity AeeraTEaarar a
¥ aparfe afwal Weenosak o oag
QAR SRR sqEEEaEE 5@ e

Ugd With this (Prina in the mouth) 7 ghf
neither sweet smell 9 gﬁﬁ%} nor foul U9 indeed fqararfa
one discerns, U§: this one fg for SmMEdqmar is free
from sin (as free from conceit; ete.) ; ¥ through this.
37 what #ufd (one) eats, ¥a what fasfy (one)
drinks 39 with that (eating and drinking) gaqa 10T
the other Pranas efet (he) maintains. wag & g
this alone (viz,, food and driok which are the subsist-
ence of the Mukhya-prina) Fdd: at the time of

death Hf4TAT not finding [NMGHZT: the Prana in the.
mouth and its dependents] IFMfT depart zfg and
thus @¥0d: at the time of death SHIZTIR one opens.
the mouth ug indeed.

9. With this Prana in the mouth 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
Prapas. And not finding this at the time
of death, the Pripa in the mouth and its



the mouth at the time of death®.

[* 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
mouth fails to supply at that time.]

A« giET IdggTEEE® Qg iR
g SEIET 9gE: | 2o )

a9 % On that (Prana) @fgti: Angiras INYY as
Udgitha Tqram® meditated. vag S ©q this alone
wifgeay as Angirasa #%q (the sages) consider, I,
which @171, of the limbs (of the body) T: is the
e's_sence.

10. Angiras meditated on that Prana as

Udgitha'. The sages consider this alone as
Angirasa which is the essence of the limbs.

[* Even the worshipper of the Prana is described
here as the Pr@na in everything. This is to
emphasize his identity with the Prana. The same
will apply to Brhaspati and Ayasya.]

4 A¥ T FEUETHYIUNET Ay g
FeEafa aeqey qfvT gt qemr aw afas no2e

A9 So gzEaf@: € Brhaspati &7 on it (Prina)
gflaq as Udgitha S919@% meditated, Tag T U this
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ne (Br.1.8.20) gzeafay as Brhaspati #7973 (the
sages) consider, g% speech f& for gee is great, um:
this (Prana) aer: her (of speech) afe: (is) lord,

11. So Brhaspati meditated on Prapa as
Udgitha. The sages consider this alone as
Brhaspati, for speech is great and this Prina is
its lord.

AT L FEATH IEAGTATEF g TIARG
T FRATEEEA 1 22

1 So ®rareq: § Ayasya (lit. what comes out of
the mouth, ‘ sya’, i.e. Prana) & on that (Prana)
Iarad. as Udgitha INTEE® meditated, UaR S U this
alone ST as Ayidsya §=47q (bhe sages) consider,
¥d. for ®¥ATF out of the mouth 4 it goes.

12. So Ayasya meditated on Prana as Ud-
githa (identifying it with himself). The sages
consider this alone as Ayasya for it goes out of
the mouth.

W qY T TR @A HIEER ) €y
EIERIRIC tran UG£ S o I 1 1
wrafa 1l 23 1

@ The son of Dalbha ¥%: Baka @Y g it &F
thus fRE®ER knew. & g (so) he Hwsraraid of the
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sacrificers dwelling in Naimisa Sgrm the Udgatr-
singer (of the 8aman) ay7 became; #: § he T¥: for
their sake M (their) desires simmfa & sang to
fulfil.

13. Baka, the son of Dalbha, knew it thus.
So he became the Udgatr-singer of the sacri-
ficers dwelling in Naimisa. For their sake he
sang to fulfil their desires.

SIBTAT % & Fwl wafd 9 easd FEgEeT
gRgTER  seasaneRy 1l gv I gfa e
F{Uge 1l = | ;

3: Who w4 thus fagil knowing (Prana) Uad, this
_G??Nl{ on the Udgitha #14¥Y as the syllable (Om)
U meditates (looking upon it as Prana) [8: hel
Y verily H@FA of the desired objects SIWIET the
singer (and procurer) ¥afq g certainly becomes. gfe
this sEmzay with reference to the body [I9TEAY is
the meditation] .

14. He who knows it thus' and meditates
on the Udgitha as the syllable Om, looking up-
on it as Prina, certainly becomes the singer?
(and procurer) of the desired objects. This is
the meditation with reference to the body®.

[* That is, who knows the vital breath endowed
with the gualities mentioned above.
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Mednba.hmn has two types of results—visible and
invisible. Here the wvisible 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.

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

SECTION THREE

srTfyead 9 waral qqfd agdagaeiaraar
qQY GG TEIAR | FEHLERE JARTEAgEer
T a Yaeg awa WAt g g0 2 0

@ Now Gﬁﬁ'ﬁaq (the meditation) with reference to
the gods [E%i!l?( is degcribed]—3: who ©q verily &/d}
that (the sun) dafq gives heat ¢ on him I{aYq as
Udgitha 3qrdi@ one should meditate; UF: he ELUE
when he rises 3 verily gst1s7: for the sake of all
oreatures IFAM he sings alond. 39 when he rises gq-
darkness w3y and fear #93+a (he) dispels; I: who
UaY thus (as being endowed with these gualities) 37,
knows (the sun) [&: hel & A verily aq@: of darkness.
Ha¥q and of (the consequent) fear SMHEFAT the
dispeller wafe becomes,

1. Now the meditation (on the Udgitha)
with reference to the gods'is described. One
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g
ﬁﬁdld meditate on him who gives heat (i.e.
the sun) as Udgibh'a.' Verily, when he rises, he
sings aloud for the sake of all creatures.?

~When he rises, he dispels darkness and fear.

Verily, he who knows the sun as being endowed
with these qualities, becomes the dispeller of
darkness and (the consequent) fear.

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

“MThat is, he sings aloud like the Udgitr priest
(Br, 1. 8.17) for the sake of producing food for all
creatures. As the priest sings for the sacrificer and
brings about his gain, so also from the heat of the
sun the crops gain nourishment and food for the
creatures is provided.] '

AN @ OFiE ATE OsTEsOisat WY
FAEATEEY @R e TeIRaT E Wwr
AtanaE T 1%

%% F This (Prana in the mouth) 2@} & and that
(sun) @aia: are the same ¥ U verily. @174 this Is0:
is warm o@t that Ism: is warm, 30% this & G
as Svara, sound (that is going) wyy that ¥ zfa
as Svara SATEAL gfq as Pratyasvara, reflecting sound
(that is coming) 2m=erd (peopie) call.. FERTA § there-
fore Ugg g8 on this Prana #gyq 9 and that (sun)
Ia1ay as Udgitha Tl one should meditate.
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9. This Prana in the mouth and that sun
are the same. This is warm ' and that is warm.
People call this as Svara (that is going) and
that as Svara and Pratyisvara (that is going

and coming)® Therefore one should meditate
on this Prana and that sun as Udgitha,

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

®The sun sets but comes back, but the vital breath
.does not come back to the dead body.]

WY WY SAWATIZIYET a8 qiioitq @
7 FEAATT STSTIA: | 4 T3 AT
lvq: @ SYIAT aY =91 91 7 | SR
T TR TETET |3 |

#9 Now ®F verily #4¥g on Vyana (diffused
breath) Q¥ itself 3‘;&2111 as Udgitha 31T one should
meditate. #d which o verily sififg one breathes out
(through the mouth and nose) §: that 501: is Prana,
g8 which @qM[§ one breathes in &: thab B7A:
is Apdna. 9 and [T of Prana and Apana
J: which @feqd: the junction &: that 33749; is Vyana.
: which 39%; is Vyana #T that §1% is speech. GEHTL
therefore @M while one neither breathes out
SHIAE, nor breathes in dAF speech &AW one
utters.

TR L SHTT VTN o7 bR s Spupamn Pt aii o 0 At | 4 BBy e -
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3. Now!, verily, one should meditate on
Vyana as Udgitha. That which one breathes
out is Prana and that which one breathes in is
Apana’. The junction of Prina and Apana is
Vyina®. That which is Vyana, even that is
speech*. Therefore, one utters speech while
one neither breathes out nor breathes in.

[* Now, how to meditate on the Udgitha in a
different way is being indicated.

® This meaning of Apina is supported elsewhere
(Br. 8. 2.2). Insome other places Apina means the
vital air that moves downward for the purpose of
excretion (cf. Ch. 8,18.8; Br. 8. 9.26; Pragna 3. 5).

3 That is, the functioning of the air between these
two is Vyiina. According to the Sankhya and Yoga
systems Vyina is the air pervading the entire body.
But here a different meaning is given by the text
(cf. Br. 1. 5. 8.).

4 Beonuge of Vyina speech is possible when one
neither breathes in nor breathes out.]

o7 ARG AT T
q  AENEATEAW  afa gem |
SE AR TRATEE T 1 ¢ |

ar Which arg is speech &1 that %% is Rk ; q&ATd.
therefore @81 while one neither breathes outb
@Aqa, nor breathes in B4y the Rk afpsargtfa
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one pronounces. 4T which % is Rk dd that 9%
is Baman ; TENT therefore 191017 while one neither
breathes out 2HIEA nor breathes in @7 the Siman
wrafd one sings. @a which @ is Saman @: that
gft4: is Udgitha (a part of Saman) : a&ard therefore
@910, while one neither breathes out ®F9[94 nor
breathes in IZAfG one sings the Udgitha,

4, That which is speech, even that is Rk.
Therefore, while one neither breathes ocut nor
breathes in, one pronounnces the Rk, That
which is Rk, even that is SBaman. Therefore,
while one neither breathes out nor breathes in,
one sings the Saman. That which is Saman,
even that is Udgitha. Therefore, while one
neither breathes out nor breathes in, one sings
the Udgitha’.

['! The Mantra in the form of a verse is Bk ; so if
is really a form of speech. Saman is the Rk-mantra
sung to melody and so is based on 1t (cf. Ch, i. 6. 1),
and Udgitha is a part of the Siman. 8o all of them
are equal and, like speech, are performed by the
functioning of Vyana.]

M AEgee draata st g
qIS: O WE 99T ATAHANATOTHAYT K
FUATE TS AN G 1 &
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e Therefore sfwarfi other arfq whatever didafca
that require strengbh %HI0T actions—a4r such as #5:
of fire #*9ay (fhe kindling) by friction, rubbing out,
#Ist: towards a goal, a boundary SR running a race,
@ =g of a strong bow &FAAY the bending—
Al those (actions) MFWE. while one neither breathes
out HAIL nor breathes in A one performs. UHEA
%al: for this reason &4y on Vyina Uq itself IRty
as Udgitha INERT 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 bhow, are all performed, while
one neither breathes out mnor breathes in.
For this reason one should meditate on Vyana
as Udgitha.

I EEENAITEAG g o
aarAE gl awiaie § e waraads
g fige a9k Raaq g

84 Now &g verily IFtg-a27ufor on the syllables of
‘ Udgitha'—3q M 9 the syllables ‘ut’, ‘gi’, and
‘tha’ gid namely S9TEIT one should]meditate. sor
Prana ¥ itself Iq is ut (of. Br. 1,8, 28), smA
through Priana (breath) fZ because Iffwly one arises ;
ATE speech M; is g1, F19: speeches f§ because fa: gfy

L
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a8 words siraEd one calls ; 3WH food WY is tha, &R
upon food fg because §%Y this gay all feudq is
established. ,

6. Now, one should meditate on the sylla-
bles ! of ‘ Udgitha —namely, the syllables ‘ ut’
‘gi’ and ‘tha’. Prana is ‘ut’, because through
Prina one arises (ut-tisthati). Speech is i 4 S0
because speech is called word (girah). Food is
‘tha’, because upon food all this is established

(sthitam)?.

[* Because meditation on the syllables of the
pame ‘ Udgitha' is equivalent to the meditation on
the Udgitha, Here the constituents ‘ut' ‘gi’ and
‘tha’ of the word-form are meant und not the
divisions of the Udgitha chant mentioned before.

3 One should meditate on the syllable "ut' as
Prana, ‘@i’ as speech and ‘ tha ' as food.]

Atearzratest it g amfiea gagrid-
o AT TG dideeed A avaE
@ g AErsEAEeEl WAt 9 eawead
frzEdtarcra e SE g o 1 |

gt: Heaven UA itself I is ut,ﬁ-‘-ﬂf\wi{ the sky,

frmament @ is gi, g the earth 9§ is tha.
anfe@n the sun UF itself &7 is ut, a1F: the air M is g1,
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afit the fire @i is tha ¥WAZ: Samaveda UF itself
I is ut agig: Yajurveda it is g1 %¥ag: Rgveda 9q
is tha. q1& speech %eH for him ZNZH the milk g@'
(=3frq) yielde—% which aT: of speech 208; is the
milk or benefit. ¥+ who tgg thus fgM knowing
wart these Igia-@gafe the syllables of ' Udgitha '—
33 st ¥ ut, gi, tha ¥q namely IIES meditates,
[@: hel em@r rich in food HAT: and an eater of
food, endowed with good appetite ¥l becomes.

7. Heaven'® is ut, the sky ?isgi, the earth®
is tha. The sun® is ut, the air® gi, the fire;’
tha. The Samaveda? is ut, tho Yajurveda®
gi, the Rgveda® tha. Tor him, speech yields
the milk which is the benefit of speech ™.
And he becomes rich in food, and an eater of
food, who knows thus and meditates on the
syllables of ‘Udgitha’, namely, uf, g and
tha. :

. [* Beeause it is highly placed.

2 Becanse being all-pervading it swallows all other
things. '

8 Because it is the abode of creatures,

* Because it is on high.

5 Because it swallows up fire eto. (cf. Ch. 4.8.1).

6 Because it is the abode of sacrificial action.

7 Because it is eulogized as Heaven which is on
high. ' 3 ' :

3
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LBLE Because the gods swallow the offering made
with Yajus-mantras.
9 Because on the Rks the Sﬁ;umns are esbablished.
0 Here milk (i.e. the result of the worship) is
the capacity to recite clearly and with facility the
Rgveda ete.]

a9 WAL WYiEEIRERIIEd 9
- FIEAT TECTFRATIEREAITIE | < U

a1m Now @ verily anai:-gufE: (follows) the fulfil-
ment of wishes——34&wifd on the objects contemplat.
od or obtained 3fa thus gTld one should meditate
3 |IHT the Saman by means of which EAISAT, I
one proceeds to sing the Stotra TA §W upon that
Saman 79139 one should reflect.

8. Now follows the fulfilment of wishes'
One should meditate on the objects contem-
plated. One should reflect” upon the Saman by
means of which one proceeds to sing the Stotra.

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

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

giqmfy ams g agft & damiasn
sgFETE AT 1 & U
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ﬂ’ﬁ/EIEQH{ %71 The Rk in which (that Saman oceurs)
], &99 upon that Rk, ﬂ?[;aiﬁ!i’t[ upon the Rsi (sage)
by whom (it is intuited) @g %M upon that sage,
A1 ¥qan, the deiby to whom eifiiSisad, #1@ he
proceeds to pray @I Z4AM upon that deity ITarda
-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.

7 IR WIAATATT  JTNAYT
TANT  FACIAIOT: SN S@ITIAT U o 1]

J7 gFga@r The metre in which edlsaq id. he
proceeds to sing a Slotra @4 &F: upon that metre
IR, one should reflect ; A7 €414 the hymn with
which disa@1; ¥4 he proceeds to sing a Stotra
hﬁﬁ. EEITFIE{ apon that hymn S49@ET he should reflect.

10. One should reflect upon the metre in
which he procedds to sing a Stotra; and he
should reflect upon the hymn® with which he
proceeds to sing? it. :

[* 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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T 2We have Abtmanepada in ‘stosyamanal ’ because
the subsidiary result of the hymn (Stoma) acerues
to the singer himself and not to the principal of the
sacrifice. |

at framfasiersearat feggmmag 1 2

AnT fang The quarter (of heaven) towards which
aifugisas €41 he proceeds to sing a Stobra iy Frag
upon that quarter F94919d he should reflect.

11. He should reflect upon the quarter® (of
heaven) towards which he proceeds to sing a
Stotra.

[* The quarter along with its presiding deity etc.]

KRR STORT TG FT SqTgEnaEl-
Sl % OAgE W owm WA aew
wiafe mEm wdRR 0 R o g gd
wog: il 3 1 ;

ajeaa: Lastly #/Wg upon his desired object H[A
reflecting N4 avoiding all faults AFH himself
avga baving thought about ¥dld he should sing a
Stotra. 99-%#: [@4] desiring which gq (= 39) in
. which ¥dld he may sing the Stotra @ that %a:
desire @I & very quickly 3fed for him a=¥d will
be fulfilled ; Fa-%9: €Aa (Repetition) gfa.
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12, TLastly!, having thought about him-
self?, he should sing a Stotra reflecting upon
his desired object avoiding all faults® Very
quickly will be fulfilled for him the desire,
degiring which he may sing the Stotra—yea,
desiring which he may sing the Stotra‘

X That is, after he has duly reflected upon the
Siaman ete. | '

2 With reference to hls own name, family, station
of life, ete.

3 Faults of accent, pronunciation, etie.

* The repetition is to show revergnoe for the Loplc
treated.]

SECTION FOUR

aﬂfﬁ'&azmaﬁ*mﬁﬁfﬁﬁ afmf%r emﬂ
qeqrEa T 1l ¢ 1l

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

1. One' should meditate on the syllable
Om, the Udgitba, for one sings the Udgitha
beginning with Om. Of this the explanation
iollows.

_ [* This is repeated with a view to recalling the subs
ject proper of the discourse, because it bas been
interrupted by the introduction of another topic.]
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FAMTREIARNTIRILa=TEal ¥
w1 = 0l

2an: The gods & verily Bt of death f¥¥a: being
afraid =gy faaq the threefold knowledge (i.e. the
three Vedas) sif¥@a took refuge. & they weaifin:
with metres (the metrical hymns) 8i%3I13%7 covered
(themselyes). 4 because ufi: with these (hymns)
21581297 they covered (themselves), dd so Ba&Y
of the metrical hymns @a¥dH the Chandas-hood.

9. Verily, the gods, being afraid of death,
took refuge in the three Vedas'. They covered
themselves with the metrical hymns? Be-
caase they covered themselves with these, the
metrical hymns are called Chandas.

[* That is, they commenced the performance of
rites prescribed in the three Vedas, thinking this to
be a protection against death.

% In the course of the sacrificial rite, & 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.]

a1y a9 AT WeeTugE  qiReRd
qiosmefy fir ggft | & 3 AR w
et 9T TETHT QA N2 0
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4% Tn water WeeAy a fish 4l just as IRITAL

(a fisherman) would see QY so aF i gifer 2sfy
in the (rites connected with) Rk, Saman and Yajus
[sifasra who entered] @ them (the gods) ¥ also
E* (o Death qz‘i'ﬁﬂﬁ observed. @ they g too fafeear
knowing (this) %% @®: 439: from the Rk, Sdman
and Yajus Fal: arose and ¥ the Svara T itiself
qifazd entered.

8. Just as a fisherman would see a fish in
water, so did Death observe the gods in the
(vites connected with) Rk, Saman and Yajus .
They, too, knowing this?, arose from the Rk,
Saman and Yajus, and entered ?® the Svara (the
syllable Om).

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

2 fhe 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).]

q21 AT RN AT R ang
qgq T @O ARAETHagRansd st
FT SGFT SOYAT JAFTL N ¢ N

a7 When i verily mag the Rk AMiE one learns
ang 3fa (the gyllable) ‘Om’ €T alone wfagaxla he

0
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: --'-"'—'%dly pronounces: U4y thus @ with Siman ; TiH
thuos 99 with Yajus. uf: this 3 indeed 3% is Svara,
gound &g which uaq this @& syllable (Om) ; A
it @1gag immortality &¥aq fearlessness; dd in
that (into Svara) Sfagg having entered (i.e. having
meditated as Brahman) #4: the gods &RAN im-
mortal #941: and fearless W4 became.

4. Verily, when one learns the Rk, he loudly
pronounces ‘ Om’. It is the same with Saman
and with Yajus. This syllable Om is indeed
Svara'; it again is immortality and fearless-
ness. Having entered into Svara (i.e. having
meditated) the gods became immortal and
fearless.

[* The different tunes (Udatta ete.) are used for
repeating the Bk ete. As Om is related to this, Om
may be called Svara.]

A 7 uasd  frgmed  wonoEETEaTy
SAYAaAT NTAA(q aea(aT IT9AT ANTEHAT
wqfa 11 « | gt g2 @ 08 i

4: Who ©ad this &igea syllable waqy thus (as
immortality and fearlessness) g knowing quitfi
worships, &: he Udd this 3FAY which is immortality
4y fearlessness ¥y the Svara 3igH in the syllable
Ud itself wfamfa enters; ad it 97 having entered



da-3%a: immortal by that (nectar) wafy 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 FIVEHE

Wﬁgq%’s{ruzﬂmT#:qm:q
I FaEt ar Arfeer gty vy s sl
&Y T 12 |

9 Now ¥: which @3 verily 3gta: is Udgitha or
Om (in Chindogya) &; that 999: is Prapava, Om (in
Rgveda). 9: which §95: is Pranava &: that 3fq: is
Udgitha zfq. sal Sifa@: the yonder sun 3 indeed 3A14:
is Udgitha, Om;: U8: he 97d; is Pranava; Q; he f&
for a0 g ' Om ' ¥4 pronouncing ufe 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 he moves along pronouncing? ‘ Om ':

[* By these sentences we are reminded of the
aforesaid ' meditation on Udgitha (in 1. 2. 8), as
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qualified by the notions of vital breath and the sun.
And subsequently having mentioned the identity of
Udgitha and Prapava, the Sruti now begins to
explain the medibation on this identity of the syllable-
as gnalified by a differentiation of vital breaths and
rays. Such meditation leads to the acquirement of’

many sons.

2 People set to work according to the robation of
the sun. So while rotating, it, as if, pronounces Om:
and accords its permission and assent to their work

(Ch. 1.1, 8).]

qAg QAR qERe e sH
7 F\fafE: g i EEanReET
T & wirsasdreafagaag | = U

wag To him (the sun) 3 07 itself g I apEgaTfany
gang, €A therefore tay you #A my Th: only [95:
son] @fer are—gfd thus Fidtafe: Kausitaki 999 fo
(his) son 3919 g said, Y you wHI upon (the
Udgitha as) the rays of the sun qalgdan (ﬂwa?qéq)
reflect (as separate), [ad: then] & to you @&d: many
[931: sons] & surely ¥fasafeq will be—-afa this wfaigay
with reference to the gods (the sun) [39@4H is the
meditation].

2. °To him (the sun itself) I sang?; therefore
you are my only son,’ thus said Kaugitaki to
his son. ‘Reflect npon the Udgitha as the
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~“Fays? of the sun, then surely, you will have
many sons.’ This is the meditation with

reference to the gods.

[* That is, identifying the sun with its rays, 1
meditated apon it.

2 That is, reflect npon the Udgitha as the sun
with the quality of differentiation and as numerous
Tays.| ' :

WA A 9qE gEa: TEgEiag-
drarfufa g7 @w@E@ 03 0

&1 Now =q1cAf with reference to the body
[Sar&asy is the meditation]—#: who @7 indeed Ag
this @&y, in the mouth gio: Prina g him :—za"th{
as Udgitha, Om 39701d one should meditate ; T9: he
f& for =iy zfd ‘Om’ €A pronouncing Ufd moves

along.

3. Now (is the meditation) with reference
to the body : One should meditate on him who
ig this Prina in the mouth, as Udgitha, for he
moves along pronouncing ' ‘Om’.

[* The vital breath in the mouth prounounces * Om’
according permission, as it were, for the speech ete.,
to function. As abt the time of death, the wital
breath in the mouth of the dying man does naob
grant this permissicn, speech etc. cease to work.
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The 'pronunciation of Om is, as it were, the permis+
sion of the vital breath.]

UAy  QATEANEIET  AEEA  CTARISH
T FIfrafH: TIRATT AN AAROPTIEET-
FE 7 A Afgeg=drfa 02 0 it

wan To him (Prapa) @ ua itsell stgq I srequrfasy
gang ; @A therefore @R you 4 my UH: only
[93: son] @f¥& ave gfg thus sietafs; Eausttaki gaq to.
his son 99 § said. A to me ga: many [I50; sons]
afgsafea 3 will be gfg thinking thus T3 you ¥AMEH
manifold S1MA to (the Udgitha as) the Pranas
Hfamagma sing praise.

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

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

2 Because the same vital breath is manifested as:
different sense-organs such as speech (Br. 1.5.91.).

3 Phe meditation on the Udgitha as the single
vital breath and as the single sun, resulis in the
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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.]

a9 @9 q PN W T q T |
I3y 3f FATEgal e anganTdr-
FITAUTELAT 1 @ 1) gfer e @ves 1 & )

811 Now @S verily ¥4: which g19; is Udgitha 8;
that guiE: is Pranava; ¥: which 99d: is Pranava #:
that 3g17: is Udgitha 3fa [g3q f87a3d so one should
think] [659 %% as a result of it] VFWAA (the
act dono) from the seat of the Hotr priest %4 g o
even if 3&X1T4 he chants wrongly #H@aRY'T he
rectlifies Zf (signifies ending); sigamzifd gfy (Re-
petition denotes respect for the topic).

-

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

[ Hotrsadana® is the place, sitting in which the
Hotr priest chants or gives instruoctions.  As from a
mere place no result can come, it means ' from the
regults of the properly performed actions of the
Hotr priest ’.]
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SECTION SIX

TaRgAA: WM ARARAEATgTAEEY W
gy WM fAe R A
T, S

g75 This (the earth) T3 verily %% is Rk, sifiv: the
fire @ is Saman, @7 UJ 8@ this Saman (named
fire) ugeqd W= upon that Rk (earth) #eg3H rests.
asqra. therefore %f4 upon the Rk @9z [T9] as rest
ing 91a the Siman A4y is sung. §4H this (the earth)
w3 verily @ is '3’ (first half of Sama), sifi: (gd] fire
a1@: is' ama’ (second half of Sama) ; dd. @H and that

makes ' Sama’.

1. 'The earth is Rk, the: fire is Saman®.
This Saman rests upon that Rk* Therefore
the Saman. is sung as resting upon the Rk.
The earth is ‘sa’, the fire is ‘ama’, and that
makes ‘ Sama’ 4.

I* For the accomplishment of all the ends gought
by those who are it to perform Jyobistoma and
other sacrifices the varions meditations on the
Udgitha ave prescribed in the sixth and seventh
gections. - Before ‘thatb is laid down, a meditation
which is a part of ib. (it

2 Mo purify the Rk and Saman which form part of
the sacrifice; one ought to think of Ithe Rk as the
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“iarth and the Saman as fire. It is so in other cases
also.

8 Just as Saman is located upon Rk 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 Phat is, the earth is the first half of " Sama’, and
the fire is the second half. Thus the tiwo together
constitute ' 8ama’; or it may mean, thus the earth

‘ and the fire may be designated by the word ‘ Sama’.]

FEARAATIAIT: WY ARARAEIS AT A
AT A AAASARGAT 9T -
TaeEw | =

#=aftay The sky U verily = is Rk, a13: the air
grg  is Saman. ad TId €A this Siman TIEAH
s%f9 upon that Rk ®®48d vests. @EAd there-
fore %A upon the Rk &ej@q as resting WH the
Saman MId is sung. Fafewy the sky 0F verily @
is ‘sd’', a7 the air &A: is ‘ama’; dd 9¥ and that
makes ' Sama .

2. The sky is Rk, the air is Saman.
This Saman rests upon that Rk. Therefore
the Saman is sung as resting upon the Rk,
The sky is ‘sa’, the air is .‘ama’, and that
makes ‘ Sima’, AT e
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AN —.://
e qirqmifEer: W AAAAEIISTIEY. AT
awrj@\mq 'ﬂ"ﬁf ﬁﬁ'ﬁ m&aﬁ.sq*
wWEm U

at: Heaven U verily %% is Rk, anfg@; the sun
g is Saman. @F QIA 8F this Siman gFeam %A
upon that Rk @J@q rests. qeurd therefore &M
upon the Rk sieggy as resting &1 the Saman W
is sung. %ﬂ heaven U verily &1 is ‘sd’, anfa@r: the
sun @4 is ‘ama’; dd @9 and that makes ' Sama ”,

8. Heaven is Rk, the sun is Saman. This
Saman rests upon that Rk. Therefore the
Saman is sung as resting upon the Rk. Heaven
is ‘sa’, the sun is ‘ama’, and that makes
¢ Sama’.

AFAVIGINGAL T ARARAAIGTIETRK
Y AMESTAEK W Ay SEEmiy ar
FrAT FaiacETs 1) 2 |

qgatfli The stars QI verily %% are Rk, %&H1: the
moon @M is Saman. 1 AT @W this Saman TaAERIH
*fa upon that Rk seqzq rosts. AU therefore wf
upon the Rk 3%geq as resting @ra the Saman Moy
is sung. S0 the stars 1Gq verily @r 'are ‘sa’,
=+zdl: the moon &H; is 'ama'; @1 &H and that makes
‘Bama’.
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4. The stars are Rk, the moon is Saman.
This Saman rests upon that Rk. Therefore the
Siman is sung as resting upon the Rk. The
stars are ‘sa’, the moon is ‘ama’, and that
makes ‘ Sama’.

W RAIEE TF WT AT TEHE G
U] qEATH ARARARATI ST KA AAETTE
qw A

sw Now sifg@®® of the sun A this 3q which
g5y white 4r: light &1 that ¢ verily & is Rk, 19 and.
gq which #1®q the blue (light that is) 9i: extromely
st dark, black A that &1 is Saman. ag ¢~ 9 this
Qaman TAEAY %9 upon. that Rk sizy rests. a¥AIY
therefore %f¥ upon the Rk 31EH as resting 814 the
Saman Mad is sung.

5. Now', the white light of the sun is Rk,
the blue (light) that is extremely dark? is
Qaman. This Saman rests upon that Rk. There-
fore the Saman is sung as resting upon the Rk,

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

2 This blackness in the sun is seen only by those
whose vision is perfectly concentrated and rendered

keen by the knowledge of the scriptures.]
4
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W TIAATRA T AT AT an zﬁhﬁ*
9T T AFNEAEY q eI fogT:

geql T ﬁwmwf*wﬁ:r ATUETET
T Ao 1l & |

811 Again Uaq this 3d which Wq verily sifz@es
of the sun ZmY white Ar; light @ar that U7 verily @1
is “82', 317 and 3q which M@ the blue (light that
is) 4% extremely Mg dark @@ that s is ‘ama;
aq. @H and that makes ' Sama’, #19 now &nifeed g
within the sun ©9; he 4 who Rwqa: effulgent as gold
989 person ¥EYY is seen—-f&wAWY: with golden
beard, f@waka: with golden hair, 8ir-gw&@ to the
very tips of the nails @d: uq all (the limbs) gai:
golden, exceedingly effulgent.

6. Again, the white light of the sunis ‘ si’,
the blue (light) that is extremely dark is ‘ama’,
and that makes * Sima’, Now, that Person 2,
effulgent as gold’ who is seen within the sun,
who is with golden beard and golden hair, is
exoeedmgl;, effulgent even to the very tips of

his nails.
[' Now the divine nature of the Supreme Person
is being described in order to lead one to His

meditation. :
2 Purusa here is Paramabtman and not the delty in

the sun, for Paramiatman alone is beyond all evils.
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oo Hiranmaya means consisting of brilliance and
mot 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 pereeived by
‘those who have turned their eyes within and
.controlled their mind through practices like
Brahmacarya.] i

A6 T FAE QAT aenfEh
AWM W U9 | gy 9fig 9ef g R
TEAVT Ny 4 9§ 3 19

aq1 As (bright) ®f-2mag red like Kapyasa grelizg
a lotus AR so @€y his atfigol eyes. d&a his 39 §fa
“at’ A name (secondary), @ U8: he GH¥I: qTHFY:
above all evils 3f&a: has risen. ¥: who @iq thus
A% knows [8: hel @E¥T: araeg: above all evils SR
rises & El 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 tio the petals of a lotns flower red as Kapyiasa.
The word Kapyiisa is split by 'Sankarfcarya into
kapi and &sa and he bas explained that the redness
of the nates of a monkey here compured to that of
the flower, cannof be taken as derogatory since the
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— eyes are directly compavred only to the lotus, Hume
takes Kapyiisa as the nomenclature of a variety
of lotus. Ramianujacirya splits the word into
kam + pi=kapi (the sun); kapi+ asa=kapyisa and
takes it to be an adjective fto the lotus signifying
‘ blown by the sun .}

AETH TN T o0t atwagﬁummﬁ%zﬁ
qeT @ WET W OT F JrgerRquEl SIwReat

I YrwEr %aﬁ%m Nell 3 ag:
are: |1 § 1l

%% 9 Rk @A ¥ and Siman @e4 his Aot are
two joints or songs. TEA, therefore [@: he] Jgiu; is.
Udgitha, ©aeq of. this (ut) & because nvar (the priest
is) the singer, Q¥HIY therefore.g Uq verily Sgia@ (he
is) the Udgita (sirgger). €: ug; he (this Person
called ‘ut') #Fe-1d@ A from that (sun) UH: above,
beyond ¥ which @& the worlds J9% & them too-
g9 controls, ¥FATAIA Y ¥ as also the desires of the
gods [18 controls]—gf this mfﬂ%aﬁi{is with reference
to the gods.

8. Rkand Saman ave his two joints’. 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 gods?.
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~ [' Since he is the essence and scurce of all, he has
Rk and Saman, in the shape of the earth and fire
ete., as his joints (cof. 1. 6. 1-4).

* Since he is mamed ‘ut’ and has Rk and Saman
a8 his joints, he is mystically called Udgitha.

3 With this the description of the Udgitha v."th
reference to the gods is ended.]

~ SECTION SEVEN

STTSATEH TIATHATON: WIH ARG AT L
AW FARETIEL AW Agd | anﬁa a1 qon-
saEqeEm 1 ¢

HY Now &Eqreayg with reference to the body
{euiasy is the meditation]—ar%k speech T3 verily
%% is Rk, s Prana (nose and breath) @
is SAman. & UG WA this Saman TAY %9 upon
that Rk 31937 rests, GEAA therefore %M~ upon the Rk
g2y as resbing 9H the Siman MAY is sung. q1%
speech UF verily ©r is ‘si ', 9191: Prina @1: is ‘ama’,
ad @9 and that makes ‘ Sama ’,

1. Now (is the meditation) with reference
to the body"': Speech is Xk, Prina is Saiman®.
This Siman rests upon that Rk?® Therefore
the Saman is sung as resting upon the Lk.
Speech is ‘sd’, Prana is ‘ama’, and that
makes ‘Sama’.
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{* But before the chief meditation, the subsidia,ry'

 meditations are being described.

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

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

T W FRARAATETGE
AEATESA=TE @ g9 | TET WA
e ST

|21: The eye UF verily %% is Rk, icar the self
(veflected in the eye) @zt Saman; qq Uad, 44 this
Saman TERAT &R upon that Rk $eagzy rests. GEAE,
therefore #EfA upon the Rk HEH as resting AR
the Siman 47 is sung. 9q: the eye UA verily &
s "si’, H[EHT tho self 34: ig ‘ama ’, &I GF and that
makes * Sama .

2. The eye is Rk, the self (reflected in the
eye) is Saman. This Siman rests upon that.
Rk'. Therefore the Siman is sung as resting
upon the Rk. The eye is ‘sa’, the self is ‘ama’,
and that makes ‘ Sama’.

[' Because the reflected self résts in the eye, as
the Saman rests upon the Rk.]
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AARAGAT: W FAIAAGTAEE W
TUTTSPYEL TN A9 | 0T A A STRE-
oGN]

#A5g The ear UA verily %% is Rk, a7 the mind
@ is Saman; @ UAd, @ this Saman Taeary &
‘upon that Rk 3?%%‘& rests. HIEHTFI, therefore W4 upon
the Rk #7424 as resting @@ the Saman iad is sung.
AAY the ear TA verily &l is ‘si’, A4: the mind &a:
is "ama’, a9 9® and that makes " Sama .

8.  The ear is Rk, the mind is Saman. This
Saman  vests upon that RKk'. Therefore the
Saman is sung as resting upon the ik. The
ear is ‘s&’, the mind is ‘ama’, and that makes
¢ 8ama’.

[' Since the activities of the ears are confrolled
by the mind.]

WY JIGEE PE AT dATAY TS ¢
FOUT AEEIN AZAGACATT T L ATH AHTERTEE ¢
W A | AT TETAEEn PF AT 8T 91
TS GO FO7 qEqeaeET | ¢ 1

Y9 Now udd this Iq which 3i&u; of the eye 25
white Wt light @ that g1 verily %% is Rk. &4 and
%dq. which H1a¥ the blue (light that is) 9T extremely
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-g:sum dark &7, that @@ is Saman. @7 Uax @
this Saiman T %M upon that Rk Y7y rests.
a€AId, therefore ®M upon the Rk sty as resting
g the Saman Y is sung. &4 now QAd this ga
which #g7: of the eye ¥HY white ¥rI: is the light 41
that @7 verily 4ris‘sa’, @4 and ¥7 which Heq is
the blue (light that is) 9¢: extremely Fs dark &
that 94: is ‘ama’, @3 9% and that makes ' Saima .

. 4 Now!, the white light of the eye is Rk,
the blue (light) that is extremely dark is
Saman?®. This Saman rests upon that Rk.
Therefore the Saman is sung as rastmg upon
the Rk. 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 hody
begins,

® One should meditate on the Rk as the white
light and the Saman as the black.]

W qisaTiai gEer TR aﬁ%"ﬂm
TEH VI YT 929 Y 93957 w4
TrAgsa sy A SOt TEm A )« |

a9 Now ¥=a: aif@fi within the eye U4: he ¥; who
9%9: person I is secen @ he UF indeed % is Bk
§d. be §H is Saman, dd. he 3349 is Uktha, &1 he
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7 - is Yajns, ad he &g is Brahman (the three Vedas).
@G of that (person seen in the sun) 2q which &9q
form @€F UAEY of this (person seen in the eye) @
% same &1 form, 31989 his ?ﬁ o} the two joints
D Asat the same two joints, & A his name g A

" that same name (cf. 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?, he is the Vedas. 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 *

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

2 Alternatively, Rk may be taken to signify the
Sastra hymn, other than Uktha; Saman, the Stotra
hymns; Uktha, a part of the Sastra hymns; and
Yajus, the sentences ending in Evaha, Svadha, Vagat,
ete. All these are this persén because he is the
essence and source of all.

®MThe 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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“ v et Swe ) agor-
FEr A 77 ¢4 Fromat areedd § wabta
HETR gAEAT: 1 & A

@: ug: That (person in the eye) UAEHIE F from this.
(self in the body) @aim: below I @%i: the worlds.
(that are extended) YN I their wHIAFMEY =
as also of the desired objects of men B is the lord
gfa. @@ so 57 & those who WA on the lute, Vina
aafed sing d they I of him (alone) mafq sing ;.
a¥qia. and thereby @ they €d4d9: endowed with
wealth [#afd 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.

w7 7 wARd fagram aent o Ak
WSEAT | U9 A TEARIUE] SIFare-
GG MIRCR

La}‘ﬂ. Now 4: who U3H thus 43/ knowing (the
deity Udgitha) | uad this @ the Saman (Udgitha)

myfy sings, @ he 30 to both (the persons)
arafe sings. |: he g4l ¢3 through that (person in the
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gm/ ) ®: U4: that (singer) 37saId from that (sun) 9y

beyond A 7 A41; the worlds T A them FFHAIA ¥ and
also the desired objects of gods susfa gets.

7. Now' he who sings the Saman after

knowing the deity Udgitha thus, sings to both %,

Through that (person in the sun), he (that
singer) gets® the worlds beyond that sun and
also the desired objects of gods.

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

* The person in the eye and the person in the gun.

® By becoming the god inside the sun.]

NAHAT A SaemaAiET @?Imatwmﬁr
RESTRI A qENTE Rl 2am | ¢

F A TGN T R T
ug fygramm mata ww arafy o e gt aga
e 1w |l

@y Similarly #ad u7 through this (person in
the eye) ¥ = & the worlds (that are extended)
uaeAld. from this (person in the eye) aid: below
@i A them #FAFAF, 7 and also the desired objects
of men eMife he gets. TEAIA 3 g for this reason t{‘?i-
faa who knows thus ¥zral the Udgaty priest S
should ask. '
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& ‘your FY what HAY desire AR shall T
obtain by singing (the Saman) 3f, @ he f& for Q¥
alone FA-AINAFY of obtaining desires by singing 5%
becomes capable @+ who U9H thus ﬁsﬁt knowing ©I#
the Saman Wafqy sings, @@ amgfg (Repetition indi-
cates the end of this meditation on the Udgitha).

8-9. Bimilarly, through this person in the
eye’, one gets the worlds that are extended
below this person, and also the desired objects
of men. For this reason, the Udgitr priest
who knows thus should ask (the sacrificer) :
“ What desire shall I obtain for you by singing
thesSaman 2’ For he alone becomes capable
of obtaining desires by singing, who knowing
thus sings the Saman—yea, sings the Saman.

[' Being identified with him.]

SECTION EIGHT
W AT FIS 9T SR meHa-
AffaTR e e afeRfy 3 G-
WA 3 Fen @ gAgny w4 @m
HERIREA

ArHEad: The son of Salivat Re%: Silaka, gevy:
of the Dalbhya family Jf&a1aa: the son of Cikitayana,
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Hafs: the son of Jivala 9aiEw: Pravihana 3fq =1a;
these three & in ancient times 3g'¥ in (the knowledge
of) Udgitha F3®1: proficient ayg: there were. Ag
they &%: said—3g¥9 in (the knowledge of) Udgitha,
FHIAIN; proﬁcient"él verily €1; we are; &¥d if youagree
Sf1Y of Udgithe %4rg 334 leb us enter on a dis-
oussion §fd. i : s

1. Tn ancient times® there were three profi-
cient in Udgitha: Silaka the son of Saliavat,.
Caikitdyana of the Dalbhya family? and Prava-
hana the son of Jivala. They said, ‘We are
proficient in Udgitha. If you agree, let us
enter on a discussion of Udgitha.’ G

[' The syllable Om heing capable of being medibated
upon in various ways, the bext introduces another
method of its meditation, resulting gradually in the
highest happiness.

2 He helongs to two Gotras—father’s and mother’s.
If it is settled before the birth of a son that the boy
chould be of both the Gotras, then the boy Becomes
fit for performing the last rites of offering Pinda ete.,
to the members of both the families. (cf. Manu 9.
53, 9. 127.)]

adfy & @uehifi: @ & v SafewE
WY qgat  AEoEiggaEE s A
dita 1= N -



OHANDOGYA UPANISAD U@L

. @4y Leb it be so §RY saying this wgefafiss: (they)
gat down. & that sg@w; Pravahana safe: Jaivali
19 § said—aN47at you two, revered sirs el first
agang speak ; gl amod): of two Brahmanas con-
versing aI9Y the words “egifa I shall listen to gfd.

2. ‘Let it be so’, saying this they sat down.
Then Pravibana Jaivali said, ‘ You two, revered
sirs, speak first; and I shall listen to the words
of two Brahmanas ! conversing .’

[! From this it appears that the speaker was not a
Brihmana. In 5. 8. 5§ Pravihana is described as a
Ksatriya king.

“Mhe discussion that is conducted in search of
reality is called Vida.]

@ g fww SRt gesaga
T QT FIEI g AT 03 0

@ That fies: w@@Ee: Silaks Salivatys Afearaag
greway to Caikitayana Dilbhya 3314 € said—2+d if you
permit @ you gseif I shall question &y, 953
qﬁestion efg gar9 g said (he).

8. Then Silaka Salavatya said to Caikita-
yana Dalbhya, ¢ If you permit, I shall questmn
you.! ‘Question’, said he.
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e wr afafely @x oty T @ w
afaftfa mor 3fa Sar sora w1 nfafceminty
QI w1 AERET = a1

gri: Of Saman (i.e. Udgitha) & what #fg: is the
essence or substratum or final principle HFEI; f=EH]
the tune, sound &f¢ 3319 g said (Dalbhy a €ET of
the tune %1 what nfd; is the essence sﬂ‘-r; 19: Prana
#fd Sa19 g said (Dalbhya). SI9EH of Prana % what
Af: is the essence 3fii; @erg food gfy 419 § said
(Dalbhya). #1889 of food #I what afi: is the essence
ifq; arg: water 3fd 3919 € said (Dalbhya).

4. (Silaka asked), * What is the essence of
Baman ?'? ‘ The tune ' said (Dalbhya). ‘ What
is the essence of the tune?’ ‘Prapa’} said
(Dalbhya). ‘What is the essence of Prana 2’
‘Food ’,* said (Dalbhya). ‘ What is the essence
of food 2’ ‘ Water '’ said (Dalbhya). i

[' That is, of Udgitha (the syllable Om, a part of
the Udgitha Bhakti) ;: because as a theme of mediia-
fion it forms the subject-matter of the present
ﬁiscourse. 1t is g0 in sections 8 and 9 also.

? As Baman consists of tunes like Nigida, Gan-
f_’.ham,:etc; and that of which a certain thing consists
is ils essence .&'substmtum, just as a jar has clay
for its substratum or essence.
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Bl
—— 8 As tune is accomplished by means of vital breath, A
* As vital breath rests on food. _
% As food is produced out of water.]

SEIE Y (e a‘m sfa graTgsy
wHa w ARl a @i ek
QO @1 qF AF W ST
AR a1«

Qg Of water F1 what 9fy: is the essence sfa;
&5t that (heavenly) % world gfa Iqm g smd
(Dalbhya). =195 a”ﬁitzr of that world & what @'q:
is the essence &fd ; ﬁlﬂq heavenly &%y the world 7
#faa¥a one should not carry beyond gf @413 g said
(Dalbhya); @ra Siman f& for ENAEAITY is praisbd as
heaven 3fi so 999 we &rH the Saman EEFFE GiETd
in the heavenly world sifqdsgmara: loeate.

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

[' Because from that world rain is produced.
? The S'ruti says elsewhere, ‘ The world of heaven
is indeed Samaveda.’]
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- axy Rrew: seREAfEd geerg-

qfifid & e & g am gedafe gawgt
¥ faafasadita ot & AARR 0 g 0

fres: areraa: Silake Salavabya a9 that Sfkarag
g to Caikitdyana Dalbhya I3/ g said—alseg
O Dalbhya, & your &% Siman 3wfif§as. is not esta-
blished 3 f4% indeed. Wif§ now #: g if someone
JAT were to say, your §dl head fyufisafg shall
fall down &fd4, d your @i head fagda would surely
fall down 3ff,

6. Then Silaka Salivatya said to Caikita-
yana Dalbhya : ‘O Dalbhya, your Saman is not
indeed established! If someone now were to
say, “ Your head shall fall down ”, surely your
head would fall down.’*

[' 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.]

(1]
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N el e By i
FHE FT ARAET I I ATHET FFE
g1 wfafefs @ wfegt Sywwfetzf faw

afigt T SELAmiTEL eI SRgEy-
A« fE wafa 1 o i

z=d If you permit 8139 I w1ad; of you, sir Udd this
Jzifa shall learn gfa; fafg learn 3fd wam g said
(Silaka). Sy NFEA of that (héavenly) world &
what @ifel; is the essence, support 3fd ; &1y this Na:
world (the earth) gfa ¥ g said (S llaka W ANFE]
of this world (the earth) I what ufa: is the essence
sfa ; afagid as its support @&y (this) world 7 @fgade
one should not carry (the Saman) beyond zfa 33131
g said (Silaka). 944, we ¥ the Saiman afagy as its
support @1&® in (this) world sifwagargam: locate,
ara Saman & for sfagEEamy is extolled as a support
(the earth) gfd.

7. (Dalbhya) ‘Will you permit me, sir, to
learn this of you?' *Learn’, said (Yilaka).
« What is the essence of that (heavenly) world 2’
“MThis earth’} said (Silaka). ‘ What is the
essence of this earth ?’ ‘ One cannot carry the
Saman beyond this world as its support’, said
“ilaka; “we locate the Saman in this world as
its support, for Siman isextolled as the earth.,?

IE

\



2 0On the authority of the Vedid statément that
this earth is the Rathantara Saman it is asserted
that Rathantara Saman is the support of the

Udgitha]
q¢. ¥ 9w wafoeEeadg e ¥
e AW awdar At ¥ fatasadita

3L

gt & fwfaf vamdeEma @il

it g 1 ¢ | g @oe 1l <

SHIE: Safes: Pravihana Jaivali @f to him 339 &
said—a@Eg O Salivatya § your 8¥ Saman #AF4d,
has (a further) end g f&® really. ¥: g if someone
vafe now AT were o say—a your gaf head Fafacala
shall fall down gfa, 3 your q\‘qi head fq3@a would surely
fall down 2fq, g=d if you permib ®gH I ¥T44: of you,
sir wad this (Saman) %14 shall learn zfa. fafg learn
-gfq 3919 € said (Jaivali).

8. Pravahana Jaivali said te him, ‘O Sala-
vatys, your Saman, really, has a further end.
1t someone now were to say, * Your head shall
fall down ”, surely your head would fall down.’
(Salavatya) ‘ Will you permit me, sir, to learn
this of you ?’ *‘Learn’, said (Jaivali).
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SECTION NINE

qEY WFT FT AT 3 QT
waitor g T gmfy yarawEnaT  ageEs
ATFE TeAEE TR GINA STTETRT:
qerung 11 ¢ ||

arey #aeq Of this world %I what #fd: is the
essence gRy; e®E: Akasa, ether iy Sard € said
(Pravihana) ; g4ifa these q3ifir all g 3 verily yarfa
(movable and immovable) beings AT from
Akawa U4 alone @HTIUsq arise Armayg A into
Akiva sEag af:a are finally dissolved, @r#i9: Akasa
03 alone f& because W¥i: than all these SAM'T is
greater, ey@mm; Akdsa U is the support at all

times,

1. (9alavatya) ‘ What is the essence of this
world 2’ ¢ Akdaga’, said (Pravahana) ; ‘all these
beings arise from Akiga alone and are finally
dissolved into Akasa; because Akisa alone is
greater than all these and Akasa is the support
at all times .’ !

[' The Supreme Reality is named Akiasa in this
geripture (cf. Br, Sa. 1.1.92). It is not Bhiutikasa
or elemental ether. ‘Sarva’ (all) cannot be applied
to Bhutakdsa for the latter cannot be called the
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sonrce of creation, the place of dissolution and the
final goal. Moreover, if we mean Bhutakisa, then
its essence is not told. In other places also the Sruti
means the Paramitman by the word Akasa (cf. Ch.
4. 10. 4, 8. 14, 1 ete.). In the next sub-seetion
Udgitha will be deseribed as infinite; but Bhatakisa
cannob be the substratum of the infinite.]

" U9 QQIOAEaT: @ QusAes [aaar
WA WA WEdgar § SrwEmata 9 oaed
fagr AT« aggaitTgurE = 1l

A: uq: It is this which ®&E{urd is progressively
higher and better 3Ft4: Udgitha (Om). &: ©i: this
again oed: is endless. ¥: (he) who Uad it qUaAT-
gigy progressively higher and better 3ziay Udgitha
g4q thus fagi knowing 3q1%8 meditates upon 8% his
[sftaqe = life also] qUafls: & progressively higher
and better ¥Wafd becomes, [@: he] a1aliad: & pro-
gressively higher and better @& worlds siafa wins.

9. It is this Udgitha which is progressively
higher and better. This again is endless'. He®
who, knowing it thus, meditates upon the
progressively higher and better Udgitha, obtains
progressively higher and better lives and wins
progressively higher and better worlds.’
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[' Though Udgitha is described as progressively
higher and better, the qualification “endless’ indi-
eates that this Udgitha identified with Akasa is
Paramitman alone and none else. '

? Another meditation is being mentioned—that on
the Udgitha of the progressively higher and better
qualiby, as the Brahman named Akaga.

3 These results come progressively as the medifa-
tion is on the progressively higher and better

3 Udgitha.] '

g« Rawfagen fiaw sgenieerER T
qEY  OF SR 3ESgE qEden
ez RagF shae wlrsafa o 30

sta®: The son of Sunaka sifggrar Atidhanvan &4
that uag this IFIT7EEAT to (his disciple) Udara-
gandilya 95%¢4] having taught 8919 g said—a13q as long
as 9 your SSIATH among descendants QA this ECiCt: g
of the Udgitha ¥fT4ed knowledge continues dRET
so long @ifénd &% in this world [avam, their] gea:
than (ordinary) lives 9Ua&: progressively higher
and better sfigan life ufasafg g will become.

8. Atidhanvan, the son of S'unaka, having
taught this to Udaragindilya, said, * As long as
among your descendants, this knowledge of the
Udgitha continues, so long their life in this
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woﬂd will be progressively higher and better
than ordinary lives,’

FEfEIs I N @ T 09 [@EEma
qUACIT OF FRATAE o Sta« wafd aagieagish
ar% fa ok o@w I u v g Aam
@ | 2

A fsae @ In that (other) world (also) @4: (their)
state, result @41 (will be) similar gfa. @: he a: who
wad this vag thus fgA knowing INEY meditates
Jey his #fead AF in this world Q3T progress-
ively higher and better sttaag life U g surely wafq
becomes, 3FRET &% in that (other) world @E: (his)
ctate adgr so also gfa. F %: g (Repetition signi-

fies the completion of the meditation on this
Udgitha).

4. °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

r{ﬁﬁzc’fg FearEa &y mmﬁwﬁaé
TUFTAV TSI TEI00R ST 01 ¢
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(The crops) in the Kuru country #z4izay
when destroyed by thunder and hailstorm or by the
fire of thunder and lightning iZ@%: the son of

Cakra 39féa: Usasti s&9i%: in a deplorable condition
sifesar suaar a8 with his young wife §¥3i® in the
village of elephant-drivers or possessor of elephants
J919 & there lived.

1. When'® the crops in the Kuru country
had been destroyed by hailstorms?, there lived
Usasti, the son of Cakra, with his young?® wife
in a deplorable condition in the village of
elephant-drivers.

[' The present section begins to explain that in
connection with the meditation on the Udgitha,
one should meditate upon the Prastiva and Prati-
hira also.

® The rare word mataci in bhis passage is inter-
preted as locust by some modern scholars.

*The term Atiki here is made out by Sankari-
cirya and others fto mean a girl in the pre-puberty
state. Some take the word as a proper moun
without sufficient proof.]

@ v gemyrEEs G av a9 |
TS fe 99 T 4 39 il o 0 R )

H: g He g9 beans of an inferior quality @laray
while he was eating %¥99 of an elephant-driver
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1 begged (food). @9 to him (Usasti) gara & (the
driver) said—3ad ¥ ¥ ¥ these which ¥ before me
gafafzan are set 2d: than these &= ofher (food)
a fqg+q is not there gfd.

9. He begged food of an elephant-driver,
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.’

wAqr ¥ 3Gf QAT ameR w1d AT
fusgfeos & 4 diax enfefa g u 3

- Wi (Some) of them ¥ me X3 give ft thus Jr4 &

daid (Usasti). @ to him @R them (the beans)
s‘nqﬁ (the driver) gave, g8 if you please :4q(A# here
is dvink (water) at hand g, § on my part gfeaeq,
what is defiled £ verily qiaq_something drunk $Jid,
will be gfq g™ g said (Usasti).

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

7 faddsafen I 7 T sEhfrsiime-
WECA QA FTAr q gEqEinta (v



}
: / CHANDOGYA UPANISAD [

~ 7 gy These (beans) & also wfzer defiled @ fege.
is it not M1, T them AN@IRT without eating & not
& surely siitfasyy 1 would have survived gfd thus
3419 ¥ said (Usasti) ; 339194, drinking # my $i6: is ab
(my) option zf.

4. ‘Are not these beans also defiled 2°! ‘Un-
less I ate them, I would sarely not have
survived,” said Usasti, * but drinking is atb my
option.’

["Food and drink handled by another during
repast are defiled according to the Vedie code of
propriety, But when life is at stake even acceptance
of such stuff, to the extent absolutely necessary,
cannot make impure a person of knowledge, conduct,
good name and capacity to profit himself and others.
This point is made clear by Usasti's declining to
accept water along with rotten beans, for there was
no scarcity of water.]

" WIS S any
o ghTeT 99T aeEfea fE o i

8: 8 He (Usasti) @ifgcar after he had eaten
sifafig the remainder A to (his) wife sz
brought. @3 UZ clready & she @@l aug had
obtained her food by alms, @ them wfaner after
receiving fagal kept by.
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5. Usgasti, 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. i

7 q@ WA 909 TEAEET wAafy
FRGR TAAETL A 9598 @ a1 aufasy-
Fofafa 1l & 1t

@: He g7d: next morning @f¥gra: while leaving the
bed Tar9 g said—ad alas, 9 if @8Eq of food [TlHH.
a little] @Wafg I could get aamianyg a little wealth
aWafe T could earn. @) that YW1 king 2&4Q is going
to institute a sacrifice, @: he @l me §4: Silrgﬂﬁ: to all
the priestly offices 3ulld would appoint gfa.

6. Next morning while leaving the bed he
said, ‘Alas, if T 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.’

§ ST W 9@ W 99 T I
qrETEeETd aF FaaEar v
s (His) wife &4 to him 29/ said—a9& lord g+a

well & these Ug verily FTAE: are the beans gfq.
A1 them @I AT having eaten &g that {43y which
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was being performed 4§ to sacrifice WIA (he)
went 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.

FAFTATEANT  WTAMPNIAEAT F ¥
FENAGTT 1 < ||

@3 There EEURES (seeing) the singing priests
SI%d[d in the place for singing the Stotras edisamo,
the singers 9 near S9EAW sab down. @: he sEdl-
Arq the Prastotr priest (who chants the. Prastava)
F919 g addressed.

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

[! The singing priests in the Vedic sacrifice such
as Udgatr, Prastotr, Pratihartr and Subrahmanya.]

FEAIEAT AT TGN A STEEIE-
sqfe gt & Fafterdita 1<

g&ila; O Prastotr 41 who #gar the deity sTa@g
to the Prastiiva 39l that belongs ¥ him efEziT,

L
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¥

without knowing a if se@afa (you) sing the
Prastava, d. your qgii head ﬁqﬁlsnfé will fall down
zfa.

9. O Prastotr, if you sing the Prastiva
without knowing the deity that belongs to the
Prastiva, your head will fall down.’"

[*He who knows only the form of the rite but is
ignorant of its meaning should not perform the rite
before one who knows the secret without the latter’s
permission; otherwise he will suffer like this. It
does not mean that one not having the knowledge of
a rite should never do it, for it is written in the Sruti
that the result of a rife performed without proper
knowledge leads a man to the ‘Southern Path ']

EEEIAS TR CI R IHCC IR I EUIR LR
at Jefrzrageata gt & fufreadif gen

uayg w1 In the same manner IFARH the Udgafir
priest (who sings the Udgitha hymn) 3914 (he)
addressed—3gra: O Udgatr a1 who ¥aar the deity
3@y to the Udgitha s1:m@er that belongs T him
sifagi without knowing 3 if gl (you) sing the
Udgitha, ¥ your @47 head fafieafa will fall down
g

10. In the same manner he addressed the
Udgatr priest, ‘ O Udgatr, if you sing the Udgitha,
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without knowing the deity that belongs to the
Udgitha, your head will fall down.

TRy qraEAigd afvEaat dgan s
WAl A SEtgEaeieain aat § et
odifd ¥ ¥ SqCaEseHTEEEeRe 1 2e |
gier Zam: @O 1 g I

ugy w4 In the same manner SfAgay the Prati-
hartr priest (who sings the Pratibara part of
Siman) FgrA (he) addressed—sgfiagd: O Pratihartr 41
who @gar the deity gfagrg to the Pratihdra ST
that belongs @i him afdgr without knowing ¥
it ufsefsafa  (you) sing the Pratihara, d your
gaf head Rafieafy will fall down gfa. d & they
(all) @AREr; suspending (their duties) Eﬂ?“ﬁl’;{ silently
ararafEmR sat down.

11. In the same manner hesaddressed the
Pratiharty priest, ‘ O Pratiharty, if you sing the
Pratihira without knowing the deity that
belongs to the Pratihidra, your head will fall
down.’ Then they all sat down silently sus-
pending their duties.'

[' Because they were eager to know the deity,
Cakrayana was about to explain.]
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SECTION ELEVEN

S LRI B 0 B
¢ fafaframriagafais amwma @
DTN 2 1

%1% Then ga: the principal of the sacrifice (the
king) wag to him 21 § said--¥gY I ATF°G9 you,
‘revered sir 4 indeed fafaizarfor should like to know gfd,
I Cakrivana 359783 Usasti 31feq T am §/3 a9 8
‘gaid (he).

1. Then the principal of the sacrifice said
‘b0 him, ‘I should like to know you, revered
sir.” ‘I am Cakrayana Usasti’, said he.

q A waaed A1 swEdAhn wdufas:
QAT WAar 97 sEAEEEEE 0 2 0

a: He 9919 € said —1gg T waa=a¥ for you, revered
i t{ﬁ?:‘ g3 anffasd: for all these priestly offices
qafgy searched. @2q 1 wiAw: 4 you, revered sir
#[Fe4T not finding &4 others ¥ have chosen.

9, He said, ‘I searched for you, revered sir,
for all these priestly offices, but not finding
‘you, sir, I have chosen others.’



Uq OWiqauT: WAl IEEVE 96 SRy
Fan gfa a3t 7 a9 g0 3

aFE, g ud You yourself, revered sir T for me
§4: siféaed: for all the priestly offices [sreg be] gfi.
@41 be it so f1; %Y then afd in that case U uF
these same (priests) aafdger: being permitted (by me)
¥gaaig let (them) sing the hymns, T¥4: them g bub
qr3d. as much 977 wealth g1; (you) give 819 so much
a7 me g (you) should give 3M. IJwa1dA: the
sacrificer 219 § said—a4qr very well gfa. !

8. ‘Revered sir, you yourself take up all the
priestly offices for me.’ ‘ Be it so; then, let thesg
same priests sing tho hymns, being permitted
by me. But you should give me as much
wealth as you give them.' *‘Very well’, said
the sacrificer.

W B FAAGTHE TEAGAT 3797 -
gerar af Jafagraedeata qut d fafasadifa
a1 IATATIASRANT a1 qgafa 1 % |l

#4 Then 9&ar the Prastotr priest Ta¥ him 398-
@14 & approached (with humility and said), S€aid:
O Prastotr 41 who ggar the deity ¢y to the
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pmsmm sFamer that belongs, T him ¥ if ¥z

without knowing 9€a1saf4 if you sing the Prastava 3

vour ‘qu head ﬁ'qfasqﬁt will fall down g this a1

fio me WAFHFE you, revered sir HA9E said; @r that
3&:&1; deity ®aar which 2fd,

4, Then the Prastotr priest approached
him and said, ‘Revered sir, yotr said to me:
“ O Prastotr, if you sing the Prastiva without
knowing the deity that belongs to the Pras-
fava, your head will Jfall down.” Which ig
that deity ? ™

st 3fa ST |Eitn 7 oar gnta yal
TeigIERata TSRy @ gaa
qeTTTEr At el gt 3
SYQFRCTRAIRET qat | @ ||

qio1: Prana i.e. Brahman (Br. 8a. 1. 1. 28, Tai. 8. 8)
qf @913 g said (Usasti); gaifa these @difn all waifs
(movable and immovable) beings g 3 verily 9199 Prina
w verily @fd in d@fiafFa merge (during disaqlutioﬁ),
qmq"Pmn& 81 out of IFFZY rise (during creation)
G U§T %31 this is the deity 5&aT3q, to the Prastiva
= dl that belongs., @i® him I if #figH without
knowing SE§IsT: you sang the Prastiva, 837 by me
a4ar thus 3G after your having been warned ¥ your
g1 head =qafisad would have fallen down 3f.

6
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5. ‘Prana’, said Usasti; ‘ all these movahle
and immovable beings merge in Prana (during
dissolution) and rise out of Prana (during
creation), This is the deity that belongs to the
Prastava.! If you sang the Prastiva without
knowing him, after your having been warnadl
thus by me, your head would have fallen
down.’

[* Here this deity is chosen because ‘pra’ is
common in hoth Prana and Prastava.]

o9 FAgERIEaE gt %ﬁlﬁwm
ai, TPeEi gaf @ Refef @
wmmﬂaﬁwm%ﬁﬁrnau

@19 Then IFIGr the Udgibr priest @ag him 89H.
a1z g approached (and said)—3gd: O Udgatr af who
¥qar the deity 99 to the Udgitha &Famar that
belongs, Akl him T if ef4gM without knowing
ggrAfd you sing the Udgitha, A your ltqf head
fyafasgf will fall down %Rt this &1 to me g you,
vevored sir HAITT said; a7 that gar deity Faar

which .

6. Then the Udgatr priest approached
him and said, ‘Revered sir, you said to mes
“( Udgatr, if you sing the Udgitha without



)
¥ i

3 L

 knowing the deity that belongs to the Udgitha,
your head will fall down.” Which is that
deity?’

wifFer I farw waitv 7 oar Twif
WAAETg: e qrata 891 daa i T
df WhggTmenr oot § saeReranwe
A 19 ]

ArfE@: The sun 3y gar= g said (Usasti) ; garfi these
waffor all lLﬂIﬁ!- (movable and immovable) beings & &
veorily ¥f: @8 when he has come up a{r&mq-qf
the sun WAfa sing the praise. & UAr XF4T this is the
deity s#lag to the Udgitha @#a@@r that helongs.
arg. him %R{ if aifam{ without knowing Sam¥4: you
sang the Udgitha, ®41 by me @9r thus 3% after
your having been warned ¥ your §af head s3afaszg
would have fallen down 3R,

CHANDOGYA UPANISAD 8

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



3 [! Here the deity is chosen because of the simila-
rity of ‘ ut ' (in ut-ca and nt-githa). So the deity of
the Udgitha is the sun when it is up.]

wy ¥ afgdicewr afeesal  Agar
IR M R e B Gl €
RS 1 AR 8 agafa el

319 Then sfagal the Pratihartr priest e hinx

gaadig g approached (and sa.id)-“-ﬂfﬁaﬁc: O Pratihartr
g1 who 2qar the deity 9fG@R¥ to the Pratihara
geqEal that belongs, 7 him = if afqgia without
kpowing yfggfReifa you sing the Prabibara, A your
gat head faafasafy will fall down 5f¥ this AT to me
WA you, revered siv el said ; @ that ¥aar deity
%aar which g ' .

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

that delty o

st €ra1a wativr 3 an gl yaras-
A7 sfazomonfa stafa &n Agar afeR-

S ICE TR T C o e e B
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CeqanwEr wafy e @R 0D
TR @a 1l 22 1l

ey Food (c.f. Tai. 8.2) %y zar= & said (Usasti) ;
gaifa these @atfr all yarfa (movable and immovable)
beings & & verily gwy food UH only ez by
partaking of ®afed live. @r St 2940 this is the deity
ufiraiy to the Pratiharals@amsdl that belongs. &
him 2f4z without knowing 37, if 9REASA: you sang
the Pratihira, #I1 by me @4qr thus aweq after your
having been warned & your faf head sqaficaa would
have fallen down Ry, %41 aar ssnea sfa (Repetition
indicates the end of the section).

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

[! Here also the deity is chosen because there is a
similarity between Pratiharamina and Pratihara.

2 80, in these two sections (10 and 11) it is laid
down that one ought to meditate upon the deities
of Preastava, Udgitha and Pratihara in the forms of
Prana, the sun and food respectively. The result of
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this meditation is identity with Prana ete., or
prosperity in action.]

SECTION TWELVE

SUT: WA TG T AT WIEL aT
CERHRE o or o o RTRERT

#4 Next @1d: therefore Tta: seen by the dogs
8§14: the Udgitha [9%G43 begins}—ad § once Zevy:
Dalbha's son 8%: Baka #37: Mitra’s son 7@ Gliva
4 (=4) and ¥EAAY for the study of the Vedas
5419 went out (of the village).

1. Therefore mext begins the Udgitha seen
by the dogs. Once Dalbhya Baka, called also
Maitreya, Glava', went outb (of the village) for
the study of the Vedas.

['In view of the singular number of the vorb in
the subsequent passages the statement of four
terms here is interpreted as the name of a single
person based on the concepbion of Dyyaimusyiyangn.
(cf. note on 1.8.1.)]

A AT AT AT AT I AN}
FUA A NAFAPTLRIIAE 1 306 120

ﬁfﬁ Before him Ad: white I a dog sngé@ appear-
ed; @74 other #14: dogs aH it 39NN gathering




food #Mag obtain by singing, SWAAT we ave hungry
3 verily zf.

2. Before' 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 with his studies, some deity or sage
along with other deifies or sages appeared before
him as dogs with a view to helping him. Or, speech
and the rest, partaking of food in the wake of vital
breath, came along with the vital breath in the
mouth.]

CICAE fi M 1 Lo 12 o o (7 S -l £
ST ST a1 A9 S 0 3 )

al. To them a9 @ said (the white dog)—3% wa
here itself &[@: in the morning &#7tome IFGH A
(= s9afaara) come gf, aa g there itself gIe¥a: 43y:
g% 4 @@: (the sage named) Dalbhya Baka and
Maiterya Glava Sfauagra®i kept watch (for them).

3. The white dog said to them, ‘ Come to
me over here tomorrow morning'.’ (The sage
named) Dalbhya Baka and Maitreya Glava
kept watch there for them.
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' Because ' morning is the proper time, for,
the sun, who ig the, supplier of food, is notin
front of them in the afternoon.]

¥ 7 A TN O T LT
yeAEEga § agalsg € 9w e

'iqq (=%g) Here (in the sacrifice) afgsaqama
singing the Bahispavamans hymn ¥ds3qm: those
who recite the Stotras 791 @q just as Heur: clasping
one another’s hand @4fxa move along 2f§ ©aH even
50 d & they (the dogs) a&y: moved along : 3 & they
qeifagq sitting down ¥ =%: began to pronounce
“him’ (the preliminary vocalizing).

4. Just as those' who recite the Stotras
singing the Bahigpavamina hymn move along
clagping one another’s hand, even sgo did the
dogs move along. Then they sat down and
began to pronounce ‘ hir’?

[' Adhvaryu, Prastotr, Pratiharty, Udgatr, the
Brahman priest and the sacrificer.

?On the Sutys day (i.e. on the last day of the
Soma sacrifice when Soma juice is extracted),
during the morning libation, after the Upamsu and

Antaryama’ Homas, the Soma juice is kept o be

offered in Homa in the Grahas called Indra,
Vayu, ebc. Then  Adhvarya, Prastoty, Pratiharty,
Udgatr, the Brahman priest and Yajamina taking

E
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successively the hand of ‘the next man go towards
the Catvala. (ie. the pit that is dug to the north
of the great altar, the earth from which iz used for
making the northern altar). And then three Udgibr
priests sing the Bahispavamana hymn and one of
them performs the preliminary vocalizing. When
the eleventh "Stkta of the ninth Mandala of the
Rgveda is recited by the Prastotr, Udgatr, and
Pratibartr, the singing priests of fthe Saman,
then it is called Bahispavaméans hymn. When
all of them sit down, the Hotr priest does
Anumantrana (i.e. recites Mantras favourable “to
the sacrifice that is being performed). Before
yeciting each Sastra, hymns are sung. Thus,
after Bahigpavamana hymn, Ajya Sastra, Ajya
Stotra and next Prabhaga Sastra are recited. In
other libations ofther Pavamana hymns are sung
and Sastra efc. are recited, The Pavamina hymn
is the hymn that is sung while the Soma juice is
being filtered. |

ATIWITIAT ffm%lih I T A
gfq:  afATEE R SRR
sfafa n @« ofd g w0 el

e-f!t:{ Om (pronouncing Om they said) 21814 let us
eat. WY Om fgara let us drink. S Om Fq: god
(shining) T8 Varuna gsaf: Prajapati afar Savity
%4 here =y food @Y ( = 3gd) may bring 8@
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O lord of food ®37 food %& here eygt bring. &R
(Repetition denotes respect for the topic) N Om zfy.

5. ‘Om’, let us eat! Om, let us drink! Om,
may the (sun who is) god?, Varuna *, Prajapati*
and Savitr® bring us food here.! O lord of
food,” 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 prolation of the vowels in the song.

* Because he shines,

? Because he rains.

* Becanse he protects the people ; so, lord of the
people.

* One who brings forth everything, the sun. The
sun has all these names.

“Here the Hithkara ends and then begine the
prayer to the sun.

” Because the sun produces and nourishes food.

® Om denotes the end of the prayer to the sun.]

SECTION THIRTEEN

WY g1 BV EEERT AR
AYRI; | ATHERRISELFC 1 2 1)

4y This dM@ verily @%: world FIIFHE is the
gyllable “hau’ (which is a Stobha—sound, inter-
jectional trill); ®F: the air &E-&F; is the syllable
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“hai’: =eA: the moon WA-FR: is the syllable
‘atha’: @Al the self §5-F: is the syllable "iha’;
aifir: the fire §-®1L is the syllable 17

1. Verily, this world® is the syllable ‘bau’
(which is a Stobha?)® the air is the syllable
“h#i’ 4 the moon is the syllable ‘atha ' %, the self
is the syllable ‘iha’®and the fireis tho syllable 1’7

[' Meditation upon objects of devobion is connected
with parts of Saman which are explained now. They
are spoken of collectively, with reference to the
syllables of the Stobha, which is another part of
Saman. They are all spoken of together, because all
of them form parts of the Stobha.

2 ‘arobha’ is a technical term meaning & chanted
interjection. Generally the syllables of the Rgvedic
hymns are sung as Simans. Other than the Bk-
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 singiug
the Samans along with the Stobbag, the unseen
vesult accrues—that is their utility; hau, hai, atha,
T, ete., are that type of Stobha. These are to be
meditated as earth, air, the moon, the sun, ete. The
basis of this is the relation of these Stobhas with
earth ete. That is being shown below.

3 Mhe Stobha ‘hiu’ is in the Rathantara Siman
and this earth is the Rathantara. Flence on account
of this similarity of relations, one should meditate
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upon the syllable ‘hau’ as this world. Similarly on
other Stobhas also meditation is to be done. . :

4 The Stobha ‘hai’ is in the Vamadevyas Saman
and the conjoining of air and water is the origin of
this Saman. So we should meditate on it as air.

5 One should meditate ‘on the Stobba 'atha’ as
the moon, becaunse this world rests (sthitam) on food
(anna) and the moon consists of food and also because
of the similarity of the syllable ‘atha’ with ‘tha’
in 'sthitam’and ‘a’ in 'anna’.

® The inner self is pointed out as ‘here' (iha).
So this ‘iha' and the syllable ‘iba’ have clear
similarity.

? The Saimans which have "1’ Stobhas are known as
Agnidaivataka (i.e. having fire as their deity). As
in those Samans ‘1’ and fire are in perfect harmony,
the ' 1 Stobha should be meditated as fire.]

qifee  FEH frs owRr  AoRE
AEF-FC TORESIT on G sH a
T 12 0l

aifzz: The sun &-FIC is the syllable ‘n’, faga:

invoeation U-#IG: is the syllable ‘e’, f@#%an the

Vigvadevas Siaia-®i: are the syllable ‘auhoyi’,

gs9fd: Prajapati fE-%: is the syllable ‘ hirm ’, s

. Prapa & is (the Stobha) 'svara’ 919q food 37 is

(the Stobha) ‘ya’, fauz Virat @i® is (the Stobha)
‘vak’ (speech).
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T 9. The sun ig the syllable ‘d *! (which is &

Stobha), invocation is the sy]lablle tia??, the

Vigvadevas? are the syllable ‘ auhoyi’, Praji-

pati is the syllable ¢ him % Prina is the Stobha

¢ avara’ ®, food is the Stobha ‘ya’’ and Virat is
the Stobha * vak'®, -

[' People sing to the sun when it is high above
and the Stobha is ‘0.’ In the Saman gacred to the
gun, the Stobha is' @'; therefore the sunis thegyllable
‘4’ and the sun is to be meditated as ‘1. Similarly
it is so in other cases also.

2 Gince people call or invoke others by saying
‘some’ (ehi), and there is similarity with the
syllable ‘e .

3 Vasu, Satya, Kratu, Daksa, Kala, Kama, Dhyti,
Kuru, Puriravas, and Madrava are the Vigvadevas.
Along with them Rocaka, Dhvani and others are
also somebimes mentioned.

4 Decause this BStobha is found in the Saman
sacred to the Visvadevas.

5 Becanse Prajapabi cannot be defined ag red,
yellow, eti¢. (for he is undefinable and without forms)
and the syllable ‘ him ’ too is indistinct.

8 Bacause tha vital breath is the source of svara

(tune).

7 Bocause the similarity lies in the fact that this

world moves by means of food. .

8 Bucause this Stobha is found in the Siman
sacred to Virit. Virat may mean ‘food'or a parbi--
cular deity of that name.] -

Ml L
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wfmq‘tm S e e e 3 L [T

@fagwm: The undefinable @&ET: variable, indefinite
FAlga: thirteenth &z Stobha §-FIL: is the syllable
* huam %,

3. The undefinable’ and variable? thirteenth
Stiobha is the syllable® ‘ huri *4.

[' It is undefinable because it is not distinet and
hence it cannot be said whether it is this or that.

*1t is variable and indefinite, i.e. having only a
shape assumed according to the exigencies of
different; sections of the Veda.

% As 'hum’ is indistinct it should be meditated
upon without having its peculiarity defined.

* Here the word ‘undefinable’ stands for the
generative cause (Brahman). It manifests as the
universe ; therefore it is varviable. So ‘hum'’is to
be meditated as the Cause.]

P qUEE A TN QEsATAAE
wafd 7 uanigy  ovsmafied dmtee
R®/a 1w N zfa sngm @z ) €3 1R
BIEFMAETE TIqs23: 1 2 U

4: Who ##IH of the Samans (the Stobhas) waig

this 393 secret or sacred doctrine THH thus 37
knows, a1% speech &eq for him agq the milk (the



result) gﬁ yields @: which ara: of speech )&: is
the benefit (ef. 1. 8. 7). [@: he] &@a, rich in food
g an eater of food WAR becomes. 3fawgy ¥
(Repetition denotes the end of the chapter) zfa.

4. Tor him, speech yields ! the milk, which
i3 the benefit of speech; and he becomes
rich in food and an eater of food, who thus
knows this sacred doctrine of the Samans?—
 yea, knows the sacred doctrine of the Simans.

[t 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 Saman.]

Ay 8
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GHAPTER TWO
'SECTION ONIG_
35 | GHEATY @ QT SYTHaX 919 qeEg
[N AEHATTHY 941 qgamia i ¢ |

A Om, G@Eass @H: on the whole Saman UHAY

the meditation @3 surely ¥19 (is) good ; Jq which
@y verily arg (is) good dd that &1 Saman I as
auaad (people) call, §d@ which #&@1g (is) not good q&
that sigrw Asiman iy as.

1. Om. Surely, the meditation on the whole
Saman is good.! Anything that is good, people
call as Siaman, anything that is not good, as
Asaman.

[*In the first chapter the meditation upon parts of
the Saman has been laid down, Now begins the
treatment of the meditation npon the whole Sarﬁ&n..
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

gpecial atbention is drawn to something it is not for

devogating from similar things.]

6L
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CER L

agaTg: AwsRRTiE R ErgRRRTn -
@ g
o oagrg R i

 gd Thus 3a M when 2Mg: (people) SOy~
with Saman: Uqg him SYREIT (he) 'approacheda
#fe, @A with a good motive, manner, QAR him,
g (he) approached gfy this Ui only & then
@g: (they) say.  S@Hr with Asiman Qag him $9mig
(he) approached ¥fd (and when they say), sigigar
with an evil motive Qg him ST (he) approached
«f& this UT only T then 2ug: (they) say.

» 2. Thus, when people say, ‘ He approached
him with Saman’, then they say only this:
‘He approached him with a good motive.’?
And when they say, ‘ He approached him with
Asiman’, then they say.only this: ‘He ap-
proached him with an evil motive.’

[1On seeing a man acquitted or punished, people
decide whether his motive was good or bad. Sama
| is kindly behaviour. In politics, out of the four

eans of dealing with people~—-viz, Sima (kindly.
hehaviour), Dana (gifts), Bheda (division), Danda
(pupishment)—Sama is the best.| ;

7
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mﬁmmg am A Fafe wceg wafa
AT AIT  FETECEN Y T JjEg AT
AT FAAT qFTE: 1 3 1)

w9 Again 33 «fY when ang: (people) say a: for us
ad oh @@ (this is) Saman gfr, 9 when &g sdme-
thing good ¥fy it is; T then ag this is good (for
us) &3 oh gfg this ©q only @&g: (they) say. =
(again, they say) for us @ (this is) Asiman & oh
gf&d, %@ when 1/®@rg not good wafa it is; s@iyg this is
ovil 9@ oh gfq this €% only &g then g: (they) say.

3. Again, people say: ‘ Oh, this is Saman for
us’, when it is something good ; then they say
only this: ‘Oh, this is good for us.’ Again,
they say, ‘Oh, this is Asfman for us’, when
it is not good; then they say only this: ‘ Oh,
this is evil.”

[* So it is established that Sama and Sadhu (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.]

W 4 uasd [Agrerg grcIyrRIsTan g
AL AT T AT TEOTRY T 70 A 20
gfa s @ 1 2



4arg good @M the (whole) Siman gff as s9ed medi-
tates, T to him #H¥Y(I: g very quickly ¥ which
a199: good guf: qualities Wﬂiag; = come a'i-‘-l‘ﬁg: =
and serve (him),

4, When one who knows it thus medi-
tates on the Saman as good, all good qualities
hasten towards him and serve him.!

[* That is, become his objects of experience and
enjoyment.]

SECTION TWO

(G gRiTs A ghrE R |
wig:  arAEisaRwgdy wfre:  sfem
Afrgafersy 1og |

@1%3 Among the worlds 94faay as fivefold &5 upon
the (whole) Siman IIRAT one should meditate—
ofyd} the earth f§-%1T; is (as) the syllable ' hir °, 2ifir
the fire H€AMA; is Prastava, #=af&gy the intermediate
gpace between heaven and earth. the sky 3Fiu: is
Udgitha, #{€e; the sun sfER: is Pratihzra, &t
beaven fagaq is Nidhana—gfr thus [vad sargag
this meditation] #:d9 pertaing to the higher (worlds),



/1 Among the worlds' one should meditate
wpon the Saman as fivefold *: The earth is the
syllable hiri, the fire is Prastiva, the sky
ig Udgitha, the sun is Pratihara, and heaven is
Nidhana!. Thus this meditation pertains to
the higher worlds.* '

[' Tt may not seem to be proper that the complete
Saman shonld be meditated upon as the worlds, and
also as ‘good’. But no impropriety arises, because
‘ good ' 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 worlds is
always followed by a notion of the ‘good’ or '
Dharma. _

2 The 'whole Saman is divided into five parts.
acoording to five meditations (cf. note on 1. 1. 1).
While singing the Saman, a special order is followed.
Sometimes it is fivefold, sometimes if is sevenfold;
and each part has a separate name like Himkara
(Hinkara). The general name for these orders is
tochnically known as ‘Bhakti’. Thus Gayatra,
Rathantara and other Samans (2. 19, 2. 13) may
be Paficabhaktika—with five divisions. :

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



particular meditation is based on the parallel-
ism between Saman and the worlds. (a) The earth
is Himkara, for it is the first among the worlds, as
is Himkara among the Sama-syllables. (b) Prastava
means both commencement and division of Saman.
Therefore the sacrificial fire in which the rites are
commenced is so called. (¢) The syllable ‘ga’ is
common in the sky (gagana) and Udgitha; hence
the 'sky is Udgitha. (d) The sun faces (prati)
all beings: so 'prati' is common with Pratihara ;
hence the identification. (e) Those that depart
from this world are deposited (nidhiyante) in heaven,
g0 it is: Nidhana,

L Phat is, the meditation upon the S8aman 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 goto 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.]

--—w IEER L 'anf‘a‘eq: qEATAT S
sts stfere: gfet fFemg 0 R 0

&9 Now a3ag among the lower worlds (in the
~ weverse order). af: heaven f2gw; is bhe syllable
his, efee: thelsun s&aw: is Prastava, #ealgy the
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’9% 3g1e: is Udgitha, aifi: the fire 98I is Prati-
hara, 9f4dt the earth fgay is Nidhana. :

2. Now, among the lower worlds :' Heaven
is the syllable hiri, the.sun is Prastava. the
sky is Udgitha, the fire is Pratihara, and the
earth is Nidhana.?

[* That is, now is laid down the meditation upon
the fivefold Saman 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
(prastiva) to be performed, so it is Prastava. (¢) The
syllable ‘ga’ 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.]

Gl O Y (i e I M G R
frzgivy qated e 13 ofa Rl
/e 1 2 ' '

q: Who uaq it gag thus BEgH knowing S%g in
(=as) the worlds 98f39q @7 on the fivefold Saiman
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. Y raeditates, 3768 g to him @eat: & in the ascend-

ing line (order) SI3€N: 4 and in the descending line
@&l the worlds F¥9+a belong serve. '

3. MThe worlds in the ascending and descend-
ing lines belong to him,' who, knowing it thus
(endowed with the quality of * good ') meditates
on the fivefold Saman in the worlds.

[* That is, become fit objects for his enjoyment.}

SECTION THREE _

g i wwuTEE W GER
AT WA W AEAET 79fq & AT R
wwafa @ st 1 g U

zgmfi a4t TRl aafa e A
Froast wafray @R 1R 0 gf g
gre: o3

58} In (=as) rain, rainstorm qafqgyg @iw on the
fivefold Saman I9ENa one should meditate—gQard:
the wind thab precedes [RFR:, RAg: the cloud FId
is formed #§: thab R, aqfy it showers @: thab

agia:, s it lightens Eaﬂ!lfﬁ and thunders @: thab
wfagre.
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4 ,/ar-;mfél It'ceases @ that fawaq. ¥ who uad
it gag thus fagi knowing aé}‘in rain 943y 9@ on
the fivefold Saman 39EY meditates, #ER for him
a8fa g it rains, 399f5 g indeed, he causes rain.

1-2. Ome should meditate on the fivefold
Saman as rain': The wind that precedes is the
syllable him, the cloud that iz formed is
Prastava, the shower is Udgitha, lightning and
thunder are Pratihira, and the ceasing is
Nidhana. ? It rains for him—indeed, he causes
rain *—who, knowing it thus, meditates on the
fivefold Saman as rain.

- [* Meditation of Saman as rain immediately follows

the meditation as the worlds because the conti-
nuance of the worlds is due to rain. Rain 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.

% (a) The preceding wind is the syllable hiv, for
both are placed first. (b) The rain begins only when
the ecloud 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 dirvections, so they are
Praiihara. (e) The cessation of the shower is the
‘end of the rain, so it is Nidhana. /

8 Tiven when there is no rain.|
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E:FC‘TION FOUB.

aa'fwﬂ qafiay @REs A FeEgEd

q fegd wgify @ SEAET AT AT R
g e an w@em w sl smm
fagag ¢ Ul

gatg &tg In all the waters gafaay | on tha five-
fold Saman Iq1Etd one should meditate—¥a: a (rain-)
cloud 3g when H343d gathers #: that fezit:, 3 when
q8Fy it rains §; that SEa1E:, A1: those (waters) thab
qi=g: to the cast Tz flow §; that ag14:, Ir: those
that 5#1=3: (flow) to the west &: that gfdgw:, 493
the ocean faaawy.

1. One should meditate on the fivefold
Saman in all the waters': When a cloud
gathers, it is the syllable hith. When it rains,
it is Prastiva. Those (waters) that flow to the
east, are Udgitha. Those that flow to the west
are Pratihira. The ocean is Nidhana.

[* Since all modes of water owe their origin to
rain, the meditations ou them follow those on rain.
Similarities: (a) The rain-cloud is the beginning of
all waters: the syllable hir, of Saman. (b) The
raining is Prastiva, for after rain the water hegins
(prastava) to spread all over. (¢) The rivers bhat
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““Aow to the east are Udgitha, for both are important.

() There is the word ‘prati’ in both Pratihiira and
Pratici (west). (e) The ocean is Nidhana, for water
is deposited (nidhana) therein.]

A Ty Sergwraat @ waed Rgraatag
qegfrgs. wrdrared 1 = | gfe wgea: |oe sl

3: (He) who wad it €37 thus fagi knowing &3fg &g
in all the waters 9a{39q @MW on the fivefold Saimam
IIRY meditates a7g in water 4 g 5ifg does not drown,
Hrguid_rich in water Wafd (and he) becomes.

2. He who, knowing it thus, meditates on
the fivefold Saman in all the waters, does not
drown in water and he becomes rich in water.

SHECTION FIVE

gy qafygy amuelia awar Rerr
freq: sRAET A A ACAMRERY dwe
Eeec @R

%39 In the seasons Yafday @MW on the fivefold
Saman 397€d one should meditate—&d9+d: the spring
faﬁl{:, #itq: the summer %9, gul: the rainy season
Sely:, @3 the autumn SifElER:, ¥a+d: the winter
faaasg,
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“'f./ One should meditate on the fivefold
Saman as the seasons:' The spring is the
syllable hiri, the summer is Pragtiva, the rainy
season is Udgitha, the autumn is Pratihira,
and the winter is Nidhana.?

[' 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,

iThe five seasons result from treating 8igira 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
ete., against the rains is begun (prastiva) in the
summer, so it is Prastiava. (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 Pratihiara. (e) Because
many creatures die (nidhana) in the winter, it is
Nidhana.]

FO< TRAT EET RIAETER T qRed
{92139y vafEay @y 10 = o gan
&oTs |l & Il

¥4; (He) who ©dq it waq thus iz knowing %gq in

the seasons 9#[guy 918 on the fivefold Saman IYFEY
meditates, 3€® him %aq: the scasons #eqsq § belong
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gorve, %JAM rich in seasons wafd  (and he)
hecomes. i - .

9. TFe who, knowing it thus, meditates on
the fivefold 'Saman in the seasons, him the
seasons serve and he becomes rich in seasons.!

[*The seasons afford for him all objects of
enjoyment, according to the seasons, and he be-
.comes rich in those objects.]

SECTION SIX

gy qafrox awewasn R |
TeAEl MA SEErsan sfage gewr fw- |
g '

9gy In the animals 9df&ay @M on the fivefold
Saman 3G one should meditate—#T: the goats
fem:, @@a: the sheep 9%aAME:, Wa: the cows agia:,
@gqr: the horses AT, 3%%: man faaqs .

1. One should meditate on the fivefold
Saman as the animals': The goats are the
syllable hii, the sheep are Prastava, the cows
are Udgitha, the horses are Pratihara, and man
is Nidhana.’

[ When the seasons are in right ovder, animals
prosper, hence the sequence of the meditation on
them.
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In -f%ne should meditate on' Himkira ele., as the
apimals. Similarities: (a) Like Himkara in the
Sama-syllables, goats are. the most important,
being used in sacrifices or being the first as the
Sruti says, 'The goats were the first among
animals.” (b) As Prastiva accompanies Hirlkara, the:
sheep also accompany the goats (cf. Purnsasikta
10). (e) Tike: Udgitha the cows are important
among the animals. (d) Horses carry (pratiharvana)
man; so 'prati’ is common with Pratihara. (e}
Animals depend (nidhana) upon man and so he is.
Nidhana.l ;

wafa ER9 QU9 UIRAGNEE T uadd
9grrgy walagx awieRd, il = 1 3f am
w|oe: || & |

q: (He) who uae, it uaiy thus &g knowing 9319 in
animals 9afa9y @mw on the .fivefold Saman qd
meditates, 3€% to him 993: animals 373 T belonhg,
93T, rich in animals ¥3fd (and he) becomes. '

2. He, who knowing itithus, meditates on
the fivefold Saman in animals, to him animals.
- belong and he becomes rich;in animals.! :

. [*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

gty gfEd oOEdE @waErE g
EEARUME R 211 C st M A AU
fort qQg QT av warfw 0 2 1

iy In the Pranas (senses) TEq: progressively
higher and better safyag @F on the fivefold Saman
gqrefta one should meditate—gmn: the organ of smell
fggW:, @ the organ of speech N¥aT:, Aa: the
eye IFa:, ANAY the ear HfGER:, #d: the mind
figag—uarfr these (senses) d verily qOqd4i& are
progressively higher and better.

1. One should meditate on the progressively
higher and better fivefold Siman as the senses’:
The organ of smell is the syllable him, the
organ of speech is Prastava, the eye is Udgitha,
the ear is Pratihéra, and the mind is Nidhana.?
Verily, these are progressively higher and
better.®

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

2 One should meditate on Himkara etic., thinking
them to be the senses, progressively more qualified.
Similarities: (a) Among the progressively greater
senses, the nose comes first. (b) Everything is
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—commenced (prastiva) by means of speech. (¢) The

eye is the greatest sense-organ, (d) The ear turns
away (pratiharana) from unpleasant words, (e) It
is in the mind that all the objects, cognized by the
different senses as their respective objects of
enjoyment, are placed (nidhiyante).

*The nose can cognize the odour of objects that
are precented; 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 nof
«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 matter of fact, even such
-objects as transcend the other senses, are amenable

‘o the mind.]

qUEda TRy qafe gQadaEr @ S
Faft 9 waed fgm ooy eafyd wEda:

qerE g g et 00k e

| A9

3: (He) who uaq, it vaq thus fagr knowing 107 in
the senses q90409: progressively higher and betfer

-‘Wﬁﬂ‘{ 414 on the fivefold Siman IqEY meditates,

Y § to him gqI4: progressively higher and
better [sfaaw life] wafu belongs, aadira: € progress-
ively higher and better %@ worlds Fafy (and he)
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. wins—3fi g so much for q8f39¥% on the fivefold:
(Saman) [3qra9y, the meditation]. -

2. He who knowing it thus, meditates on
the fivefold Saman, progressively higher and
better, in the senses, to him belong progress-
ively higher and better lives and he wins ever
higher and better worids. So much for (the
meditation on) the fivefold Saman.?

[* This is added in order to attract attention to the '
sevenfold Saman, treated of in the next section.]

SECTION EIGHT

g aaﬁmq G 1 M B R ) G e
gfvwy qrer gl @ g zr@rf%r o qEaET
gafq @ sprfa 1 2 0

wfef @ ofen godifc @ srmm’r
& S9gaT FEita Ay i 2

8y Next aafaqeq [am: I is the medibation]
on the sevenfold (Saman)—aIf in speech a8@TY air
on the sevenfold Saman IAT one should meditato,
gi=: of speech 49 g 7 whatsoever B gfet is (the
sylla.ble) "hur’ & that RgR:, 3T whatever 9 ZfJ is.
‘pra’ @ that H¥iE:, a7 whutaver g1 gfais a g
that sufa; is Adi, the first (Om), '
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7% Whatever Id sf‘a is ‘ut’ @ that Ighu:, T
whatever gfy gfa is ‘prati’ @ that gfz, g
whatever 99 zfg is ‘upa’ @; that $9a%; is Upadrava,
7, whatever fq /1 is "ni’ aq that fauwg,

1-2. Next is the meditation on the seven-
fold Saman.! One should meditate on the
‘sevenfold Saman as speech? Whatsoever in
speech is ‘hum’, that is the syllable hiih;
whatever is ‘pra’, that is Prastiva; whatever
s “a’, that ig Adi (the first) ; whatever is ‘ ut’,
that is Udgitha; whatever is ‘prati’, that is
Pratibara; whatever is ‘ upa’, that is Upadrava ;
and whatever is “ni’, that is Nidhana?

[* Now begins the treatment of the meditation on
the complete sevenfold Baman. (ef. note on 1. 1. 1.)
2One should meditate on the whole Saman,
:m;kmg it to be speech by applying various kinds of
words in the different parts of the sevenfold Saman.
S‘.;nllamﬁles are evident: (a) ‘h’ is common in
lran and hirm; (b) ‘pra’ is common in pra and
Prastava; (¢) ‘a’ is common in 3 and Adi, By Adi
is. meant the syllable Om, becaunse this is the
beginning of all; (d) 'ut’ is common in ut and
Udgitha; () ‘prati’ is common in prati and
Pratihdra; (f) “upa’ is common in upa and Upa-
dvava; (g) ‘ni’ is commoun in ni and Nidhana.
? Preliminary vocalizing, introductory praise,

h".gi'nning. loud chant, antiphony, approach to the
8
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‘end and conclusion—these are the seven stages in
‘the Saman chant.]

TSN qEETE AT AT DRrSAaEaR
wafa 7 wadd At agiyay mri]w% 3
sequq: wWoEs (1 < || ‘

3; (He) who Uaq it ©aq thus BgF knowing aif<1 in
speech AAMYY @8 on the sevenfold Siman IR
‘meditates, &&d for him 4% speech ar¥: of speech ¥
which g is the benefit F1gq milk ¥ yields, s,
rich in food o1¥I%: and an eater of food WART (and
he) becomes.

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

[* As good.]

SECTION NINE
a1y @egaaTfaers agfae s sag
auela @ i afq qi wdrfq a@for HW" -
IR
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‘°’° n” ﬂl Next @z verily ygq a{rf‘qa:q as the yonder sun

{{aﬁmq a"| on the sevenfold Saman 391€ld one
should meditate. %WET always ®H: (he is) the same;
R so @A (he is) the Saman. #i7 9fa (he) faces me
iy uf§ (he) faces me 2fy thus (each one thinks)
am to all a: (he is) the same, AT so A4 (he is)
the Siiman,

1. Next, one should meditate upon the
sevenfold Saman as the yonder sun! He is the
Saman because he is always the same.  He is
the Saman because he is the same to all, for

each one thinks, ‘He faces me, he faces me.’

[*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 Siman as
the sun. Here it is laid down that one should think
of the sun as the complete Siman, with due regard
to its members, and that he should meditate on the
sevenfold Saman.]

afenfaamfy @it yarramaEts o
T FFNIARE REweager alsTEEna-
e f gt fgrafaat e @a 0

dférT In bim (on the sun) Zwf these \affer all
11?[[?-‘-! beings wwaasifa are dependent 3{d that fEEra
one should know. = 3%%q §1 before riging 9 his 7q,
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what [qﬁ.ﬁ{'v{ is the religious form] a: that fggw: is
Himkara (the syllable hir). 9%19: the animals sEY
of it G on this (form) SqII"T: are dependent..
Uaxa @ of this Saman R as fegr-wifeq: (they)
parbicipate in (or are the suppliants to) the Himkara
(part) deaid. so & they fE-Fafa utter (the syllable)
him (before sunrise).

2. One should know that all these beings.
are dependent on him.! What he is? before
rising, that is Himkara. On this, the animals
are dependent. As they participate in the
Himkara part of this S8iman, so do they utter:
hirh? (before sunrise),

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

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

religious duties.
3Here Himkdra is a part of the Siman looked

upon as the sun.]

Iy FEYNIEY W GETEITET ST
I TITRAEHTS TET(GHIRT: TAETHWT: Teq1T-
wifsrar @A w3 0

2% Then 999124 when it has first risen AT, which:
(the form of the sun) ®s that 9%c1: is Prastiva.



dependent. UA€4 @iH: of this Saman g as geaE-
qifas: they participate in the Prastiva (part) AEAIT
€0 § they (are) q&afy-Far: desirous of direct praise
garar-Fwr: desirous of indirect praise.

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

WY EFIASTATE | ATERATET TA1X TG~
AWM AR R ST AT T TR
qitgerenifE sty faeg w0 v

#Hg And a’ﬁ?ﬁ‘fﬁ{ﬂl!{ at the time of the assembling
of the rays of the sun or of the calves with the cows
(before going out) ¥q which (the form of the sun ag
it appears) @: that efy: is Adi. a4ify the birds
¥ of it ad on this (form) FawIfi are dependent,
qQaEy  @#: of this Siman & as enf-wsif they
participate in the Adi (part) TEalg so M they
SIcAAY themselves 33 hold and sarFEAfa un-
supported #Faf¥@ in the sky ufiuafeg fly about.

4. And the form of the sun as it appears at
the time of the assembling of its rays, that is
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IA(I] On this, the birds are dependent. As
they participate in the Adi part ofjthis Saman,
so do they hold themselves® nnsupported in
the sky and fly about. '

[* There is ‘& ' in both ‘Atmanam’ and Adi, so they
supplicate to the Adi part of t}:us Saman:]

w ety TbTt @ SR 2ar
FATAMIEHTT FAT: ARG AT
qaer arEs i

a1g Noxt assfq just @=4fEH at midday aq which
(the form of sun that appears) ®: that Ifa: is
Udgitha. ¥ar: the gods 1% of it A on this (form)
=H14: arve dependent. UJEY WE: of this Siman
fe as sdw-wifeq: they participate in the Udgitha
(part) @€ard. so @ they Sy among the off-
gpring of Prajapati 99aT1: are the best.

. 5. Next, the form of the sun that appears

just at midday, that is Udgitha. "On this, the

gods are dependent.! As they participate in

the U‘dgi’tha part of this Saman, so are they'
the best among the offspring of Prajipati.

[!The similarity lies in the fact that the sun
shines best at midday: and the gods also shine.]



g6 M WAENREHTY AR AR
segreqTsaT dey @ 1§ |

9 Next weaf3qart #o4x just after midday STG
9% and before (the latter part of) afternoon Ag
which (the form of the sun that appears) &: that
9fdgr: is Pratibara. Wl the foetuses &1¥% of it aq
on this (form) el are dependent. UFET GIE: of
this Saman & as sfagre-Aifs; they participate in the
Pratihara (part) dem@ so & they afdgan ave held
up (in the womb), d #d3% (and they) do not fall
down. &

6. Next, the form of the sun that appears
just after midday and before (the latter part of)
afternoon, that is Pratihira.! On this, the
foetuses are dependent. As they participate in
the Pratihara part of this Saman, so are they
held up (in the womb) and they do not fall
down. .

[* As at that time the sun goes towards (prati) the
horizon, ‘prati’ is common with Pratibara.]

qA ATEARIURAVRATA ST
TGN SR GET T F DA e
gafra IegTNIfsy daeg @ ko )
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s Next =19U&E asﬁq when it is past afternoon
geqaHad SR and before sunset 45 which (the form
of the sun that appears) #: that g9z3: is Upadrava.
oRvr: the wild animals 37 of it a7 on this (form)
e e are dependent. WAET WiH: of this Saman
& as 3927-Wf: they participate in the Upadrava
(part) aeard so q they 9899 a man 28T when they see
49y to the forest, hiding p]acé “qY to a place of
safety, cave gRT as 3983/ run away.

7. Next, the form of the sun that appears
when it is past afternoon and before sunset,!
that is Upadrava. On this, the wild animals
are - dependent. As they participate in the
Upadrava part of this Saman, so do they,
when they see a man, run away to the forest,
as to a plage of safety.

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

Y FIRA Y A+ s e s
weaagafa  fmnfsar gaes o oo
LCECR L xR <1 0 R 1 e A U I

S LHRCLCR I |
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s Now NuH-seafan just after sunseb 3q which
(the form of the sun that appears) @ that fassq
is Nidbhana. faat: the fathers 8% of it & on this
(form) 3t=qrqar: are dependent. TATT @H: of this
Saman f& as Gaawifia they participate in the
Nidhana (part) @a&md o & them (those fathers)
fagafa  (people) lay aside. v©gqg thus @&F verily
arg sufx@d, (in) the yonder sun @nfq4q, @1 on the
sevenfold ng&n 3qr¢d does one meditate.

8. Now, the form of the sun that appears
just after sunset,’ that is Nidhana. On this,
the fathers are dependent. As they participate
in the Nidhana part of this Saman, so do
people lay * them aside.

Thus' verily, does one meditate on the
sevenfold Saraan in the yonder sun.’®

[*In this section the day-time is divided into five
equal parte, viz. (1) the rising of the sun, (2)
forenoon, (3) midday, (4) afternoon, (5) and the
setting of the sun. Kach of these divisions has a
duration of 8 Muhurtas (= 2& hours).

2 Phat is, put them away upon the Kusa grass in
the shape of father, grandfather, etc., or lay down
Pindas for them during the Sraddba ceremony.

8 Phat is, in the form of the sun divided in the
above manner into seven parts. One who medi-
$ates thus attains the sun as the result.]
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SECTION TEN

oY gearuiraaters agfroy ames
R sfa 39wt wewa 3 saud acwy e

#q Now @F verily a!rm%rfﬂraq which has all its
parts similar ®fd9eg (and) which leads beyond
death @af&ag §197 on the sevenfold Saman IV one
should meditate. fREW: §fd (the name) ' Himkara~
Pr-oiet, has three syllables (lit. letters). uzaia: zfy
" Prastava’ f31-9807 has three syllables ; 8 so §dY
(they are) equal o each other.

1. Now, verily, one should meditate on the
sevenfold Saman, which has all its parts
similar, and which leads beyond death.*
‘ Hirhkara ’ has three syllables; ¢ Prastava’ has
three gyllables. 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. :

? 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 be SAman on account of equality,
these {triade become fit objects of meditation.
Through this meditation, one approaches death,
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y 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 surs
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.
. ? Literally, measured in itself, i.e. it is measured
or determined by the eguality 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 congquered.

5 Or, that (Prastiva) is the same (as the former
i.e. Hirmkara).]

wifefifd gaat whge sfa =g @@
@F aeEag 1l = |

anfy: gfy ‘Adi’ fz-o1geq bas two syllables, sfagr:
gfa ' Pratihara’ =g:-5qeq has four syllables; &d:
(we take) from there (Pratihdra) u%#, one (syllable)}
gz here (to Adi) ; @ so AR (they are) equal to each
other. :

9, ‘Adi’ has two syllables; °Pratihira”
has four syllables. We take one syllable from
Pratihira to Adi. So they are equal to each
other.
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GﬁT‘T st sawTawgy sfa sgoad fabrfafis
A AFegEafaiaead sqa a1l 3

9gl4: zld ‘Udgitha’ f3-31a74 has three syllables,
g959: gfq ‘Upadrave ' =926 has four syllables :
Bifa: fifa: three and three aayq ‘equal ¥afd become.
a4tq, (one) syllable sifafisaq is left over, da that
f3-sie1q  (really) is tri-syllabic @@y (so it also
becomes) equal (cf. note on 2. 10. 1).

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

fagafafs sau oy wafy arf g av
qarta gifysataeerTior 1 v ||

fraag gfa ¢ Nidhana' f3.2119 has three syllables
aq, (and) this U3 too €AH equal (to the others) Waf is.
aifaq warf these (arve) g 3 indeed sizgifir the syllables
(of the names) ZIffaf: twenty-two.

- 4. ‘Nidhana’ has three syllables, aud this
too is equal (to the others). These, indeed,
are the twenty-two' syllables (of the sevenfold
Saman).
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“T' For uniformity one was considered to be three,
and that would make the total number to be twenty-
four, but actually it is twenty-two.]

wF i «geniEamaAEART < 1 FASAAT-
el aifycdm  confransafe @wd Al
TwRG N & N

strsitf arferer WA OO qenREASATSAT
watq o wadd fzmrnafmantages agEas
ATITIEY @A & 1 3T gEas @ g el

7: (He) who Tad this (Siman) Taq thus (as good)
fagr. konowing arenaftnay which has all its parts
similar @fi7%:g and which leads beyond death ARG,
ag on the sevenfold Siman 37Ed meditates, T#-
fasen by the number twenty-one snfe@d the sun
(Death) eidifi obtains, reaches; ga: (counting)
from this world S’IH‘} yonder ejigm: the sun
‘Iiﬁil: is the twenty-first 4 verily ; gfa@s  with
(the remaining) twenty-second (syllable) snfaara
g (the world) beyond the sun (i.e. Brahmaloka)
saf he conquers. ad thab (higher world) Ay is
(of the nature of) bliss, @& that faan#g is free
from sorrow, misery, S@If&@EA over the sun FIY
victory siifd & he obtains, MR@AA than the victory
over the sun 9¢: higher $%: (and then) a victory
&6 2 his ¥afd becomes ; @IW 891¥d who meditates on
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?tbg)(/sevenfol&) Saman (Repetition indicates the end
of the meditation).

5-6. He who, knowing this Saman thus
(as good), meditates on the sevenfold Saman,
which has all its parts similar and which leads
beyond death, reaches the sun (Death) by the
number twenty-one; for, counting from this
world the yonder sun is verily the twenty-first.!
With the remaining twenty-second syllable he
conquers the world beyond the sun. That
world is of the nature of bliss? and is free
from misery.® (That is), he obtains victory
over the sun, and then a victory still higher
becomes his, who meditates on the sevenfold
Saman,

['As the Sruti says, 'The twelve months, the
five seasons (taking Hemanta and S'igira as one), and
the three worlds (make up twenty) ; and the sun is
the twenty-firet.’

* That is, where there is an absolute negation of
the absence of pleasure i.e., bliss, pure and simple.

¥ Free from all mental agony.]

SECTION ELEVEN

o REW TEIEAEE A G
Tt feARages Aoy Stag 12 ||
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“#4: The mind REW:, arE speech WEA™:, 9%: the
eye IF4, N‘lﬁl{ the - ear wsfagi:, wion the Prina
1991, UAq this AR is the Gayatra (Saman) qIoyg
in (the Prina and) the senses Sl"Tal{ woven.

1. The mind is Himkara,! speech is Prastava,
the eye is Udgitha, the ear is Pratihara, and the
Prana is Nidhana? This is the Gayatra Saman
woven in (the Prana and) the senses.’

['In the above sections the meditations on the
fivefold Saman and on the sevenfold Saman have
heen described, without aseribing a specific name to
any of them. Now meditations bearing on certain
specified names are described, for they bring aboub
certain specified results. !

2 gimilarities: (a) Of all the functions of the
senses, that of the mind comes first, and Himkara is
also the first. (b) Since speech follows the mind, it
is Prastiva. (c) The eye is the greatest sense-organ,
Udgitha is also the greatest of the divisions.
{d) The ear turss away (pratihrta) from unpleasant
sounds: so it is Pratihara. (e) During sleep all the
senses become depogited (nidhana) in Prina (Ch.
4. 8. 8) ; so it is Nidhana.

IThe Gayatra and the rest are employed in the
sacrificial rites, in the same order in which they are
explained here (sections 11-21), Tt is said in the
Sruti, ‘Prana indeed is Gayatri’ Without Prina
neither sacrificial action nor meditation is possible ;

@,



so the meditation on Giayatra as Prana is prescmhed
even in the beginning. |

| ¥ qaAdErIs . vy 9§ 7 qoi qafy
saarifa  saesEfe  ggewsm egfniats

WEFE TNl WETAAT: TrTaEEaq (| % 1| g-am
@ il ¢ 0l

4. Who 5§ in (the Prina and) the senses Siqq
as woven U3q this Myay Gayatea (Saiman) UI8 thus

A% knows, meditates, @: he 9/l the possessor of *
perfect senses WAy becomes, aa‘q full &1%g: the

length of life ufy reaches, 3% gloriously Safg lives
g4 9gf¥: with offspring and cattle agr great wafy
becomes, #M@AT with fame [® also] #gM greatb.
AZ1R41:  high-minded #4919 he should be, @a that
[a%q his] @aq is holy vow.

2. He who thus knows this Gayatra Siman
as woven in (the Prana and) the senses, becomes
the possessor of perfect senses, 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 be high-
minded.

[! The Sruti says, * The fall length of life of & man
is one hundred years.’

CHANDOGYA UPANISAD [2-@L
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3 Literally, brightly ie., lives a usefal life doing
good to himself and others.}

SECTION TWELVE

- wfymeafe @ RgRr g0 SR @ g
sqafa @ SEATSFI WAt | TR veanaty
R« qarafa afaTiaEraTdt Tag o

sifqasafg One vubs, @ that Es4ce ; 8@ the smloke'
3y is produced, @: that qETd: ; Sqafa it blazes,
&: that IFM:; SFWT: the embers Wal¥d are formed,
q: that =fdz]:; svarafd it goes down, da that
ﬁ!‘fﬂf{; duresfa it is completely extinguished, &
that fauas. @aq this =R is the Rathantara
Saman @} in fire $199 woven.

1. One rubs, that is Hirhkdra.? The smoke
is produced, that is Prastava. If blazes, that
is Udgitha. The embers are formed, that is
Pratihara. It goes down, that is Nidhana.
It is completely extinguished, that is Nidhana.*
This is the Rathantara Siman woven in fire.*

[' That is, rubs the fire-sticks together to produce

fire.
? One who is strong in Prina is able to rub: there-
fore the meditation as fire is now given.
9
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3 Gimilavities: (a) Rubbing is the first action.
(b) Smoke is produced atter ‘rubbing. (¢) The
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 Siman is sung when fire is being
produced by rubbing, therefore it is woven in fire.]

a4 7 UIHAEIFAAAl STd 4% SeaTernE
ety aaurERf sAmsa gEEasar et
qEERE A SErEERmEE MR 1
fq g @oes 0 2R

a: Who @} in fire shag as woven gaa this
ey, Rathantara (Saman) vag thus 3% knows, &:
he ﬂaﬂ%{ﬁﬁ radiant with the holy effulgence torn of
sacred wisdom (because of good conduct and Vedic
study) @=i&: an eater of food, endowed with good
appebite agfe becomes, Hq""q full a1g: the length of
life gfd reaches, w4 gloviously sfiafd lives, asar agfi:
with offspring and cattle W great Wafd becomes,
fgTad great @&t (also) with fame. @f#g the fire
ga% facing 9 ara@a he should neither sip @ fagiaa
nor spit; a4 that #ag 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
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o ;‘eﬁdowed with good appetite and 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
neither sip nor spit facing the firve.

SECTION THIRTEEN

ATy @ Rl e @ s faan
wr AW g FEw: A & wr AN | e
¥ Tl ameE o Tl At
Zaed fogd g e

A 9 uInegmisd fagd Srd 3 fager-
wafa FamifagareeR sawgifa s
‘ g aeeasar egbrdafy et | Fem
} qiziazaaq |l = 1| 3@ T e g3 |

¥985398 One summons &: that feg: is Hinkara.
| (The succeeding portion is similar.) wag this
gragsyy is the Vamadevya Stman fA3¥ in a couple
'Sﬁﬁi{ woven,

4: Who @& this F@Agsag Vamadevya (Siman)
vag thus f¥¥ in a couple MgH as woven T
knows, ®: . he fﬂ‘g?ﬂ a3 becomes one of the
_coulple, fagava fagaia 95Fa and procreates, GEH{ Iull
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@7 the length of life wfd reaches, S41% gloriously
sgfa  lives, o34[ QQPH: with ofispring and cattle
qg. great Wafi becomes, #a, great i@l (also) with
fame. HIY-99 any woman 7 TREIA he should not
despise ; ag. that aa# is his holy vow.

1-2. The Vimadevya Saman is woven im
a couple.! He who thus knows this Vama-
devya Saman as woven in a couple becomes.
one of the couple and procreates, 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 despise any woman,

[' It is stated in the Sruti that out of the union of
air and water the Vimadevya was produced.
Therefore it is woven in a couple. A couple is like-
the two fire-sticks; hence this meditation is stated

after that as fire.]

SECTION FOURTEEN

Iafrggm SfFa: swaEl weafga SETsTg:
aftgrised affaadqaIrgized g il ¢ 0

879 The rising (sun) REN:, 3fga: the risen (sun)
geara:, qegfega: the midday (sun) sZt4;, B (the
sun) in the afternoon sfigt:, a3, and the setting
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ﬁkﬁ't{- uad. this gga is the Brhat (Saman)
amaﬁ; in the sun Maq woven.

1. The rising sun' is Himkara; the risen
sun is Prastiva; the midday sun is Udgitha;
‘the sun in the afternoon is Pratihara, and the
setting sun is Nidhana.® This is the Brhat
Saman woven in the sun.? '

['The sun is at the root of the oreation of all
dbeings; so after the meditation as the couple, the
‘meditation as the sun is being suggested.

2 Similarities: (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
gacrifices, (¢) The midday sun is the moat important.
{d) In the afternoon, the ecattle are driven towards
(pratihara) their homes. (e) In the evening, all
creatures are confined (nidhana) within their homes.

3 Because the Brhat Saman has got the sun for
its deity.]

g 7 uINAETERE N4 37 ANeTAE!
Aty s sawsaia _uzﬁqw sgiraafa
mEEEea avd @ fewEmag 0w
g @2 1l 2% i

71: Who uwad this a’g'EL Brhat (Siman) I{ﬂ:{' thus
2if4c¥ in the sun S as woven A Lkuows, @
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T ’Ke asiEll refulgent 914: (and) endowed with good
appetite Wi becomes; @Iy full #1g: the length
of life uf§@ reaches, % gloriously siafy lives,
EER -9gfi: with offspring and cattle @gI great wafy
becomes, ®ZF4, great @@l (also) with fame. dI=ag
the burning (sun) # f4#&g he should not find fault
with ; @ that 49 is his holy vow.

e who thus knows this Brhat Siman
as Woven in the sun becomes refulgent ' and
endowed with gooc] appetite; reaches the full
]ength of life, lives gloriously, becomes great.
with offspring and cattle, and great also with
‘fam_e.. His holy vow is that he should not
find fault with the burning sun.

[' The word Tejasvi is used in a general sense and
the word Brahmayvarcasi (used in the same connec-
tion in 2. 12. 2) means the holy effulgence or
resplendence born of good conduct and Vedic study.}

SECTION FIFTERN

warfr @93 § RERT a7 w9y W
Tl g6 @ ST e st e sfaEr
I AfaauaREd T a2 |
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atqifir The white clouds dga+d gather #: that

&z, 89 the cloud 1ad is formed |/: that SEam:,
aqfa it rains @: that I, AT it Aashes caaafy
and thunders @: that SIf%lEIT:, Gin';mf’\'cl it deases @F
that fauag. qdq this 989 is the Vairupa (Siman)
99 in the rain-cloud Sgg woven.

1. The white eclouds gather,! that is
Himhkdra. The (rain-bearing) cloud is formed,
that is Prastiva. It rains, that is Udgitha.
It flashes and thunders, that is Pratihara. It
ceases, that is Nidhana.! This is the Vairipa®
Siman woven in the rain-cloud.

['It is said in the Manw Saw hita, * From the sun
is rain produced. So after the meditation on the
Saman as the sun, that as the rain is prescribed.

® For similarities see notes on 2. 8. 1-2.

%' Vairapa' means having various shapes. The
rain-cloud has manifold shapes on account of clond
ete. Therefore the Vairiipa Saman is woven in the
rain-cloud.]

@ 7 uEiaEd owe A 397 fredrea
GENA  QPATeT @A Sqrsar
ageAsar agfviafy seeseat avd 7 feae-
o UIIERTIN T & oo B LTI SN R
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el 4: Who qdq this 35‘?1{ Vairtupa (Saman) uag thus
gste}l in the rain-clond qlag as woven 3 knows, &
he fq89W ¥ of manifold forms T ¥ and hand-
some 99 cattle WG acquires; FAF full #g: the
length of life .ufd reaches, 9% gloriously shafd
lives, 95471 9gfa: with offspring and cattle HEIF greatb
safd becomes, #EA great FHa@f (also) with fame.
%Yﬁ:ﬁli (the yain-cloud) when it rains & fasaaq he
should not find fault with; @d that #ay is his holy
VOW. P

2 He who thus knows this Vairiipa Siman
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

'ﬂﬁﬁ \fﬁTﬁ dreqs wiAEr g9 a‘;{m:
qEAfaEIT dueAr faaiEgnTagy S i ¢

q9: The spring REW:, @e: the summer s¥ana:,
agf: the rainy season ga:, M@ the autumn sfagr,
.EIFH: the winter fquaq , ueq this IUAY is the Vairaja
(Saman) %gY in the seasons Nag woven.

s



CHANDOGYA UPANISAD 13@' /

1. The spring' is Himkara, the summer is
Prastiava, the rainy season is Udgitha, the
autumn is Pratihira, and the winteris Nidhana.
This is. the Vairdija Saman woven in the
seasons.? j

['The change of seasons depends on rains: 8o
after the meditation on the Saman ag rains, that as
the seasons is being prescribed.

2 Vairlja means variously shining or existiqg.
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 sec note on 2. 5. 1.]

" T qEhagOTgY Nd ¥ fowta sear
qIEARTIRR T sahsala agrasar
qgiyaafe  aerateae  (edugaeg 1R
=fq qrew: @0 1 28 |l

4: Who uad. this 305 Vairdja (Skman) 73§ thus
#gyq in the seasons sﬁaq a8 woven 3% knows, @: he
gst41 9gfi: with offspring and cattle #g13=¥7 with the
holy effulgence born of sacred wisdom fqusifé shines,
@ig full &g; the length of life tft reaches, Sq%
gloriously shtafg lives, sst4r ugfa; with offspring and
ccattle #gIA great ¥ald@ becomes, H%{?{I great @ieaf
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(also) with fame. % the seasons @ f#3T he should
not find fault with; 8 that 745 is his holy vow.

ol -..I.-,-‘\'.
St e

2. He who thus knows this Vairija Saman.
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
cattle and great also with fame. His holy vow
is that he should not find fault with the
seasons, e Sk

SECTION SEVENTEEN

gfidt Rgmisaie swmEr  aredr B
gfege  wWEE  (waadan gEEat Y
san g

g'gdl The earth fggw:, arafgy the sky sEad:,.
gl; heaven 3glw: fim: the quarters afagiv, wga:
the ocean ﬁ-r'q?ﬂ;[. udr: zgad: this (is) the Sakvar¥
(8aman) 31%Y in the worlds Slar: woven,

1. The earth' is Hirhkara, the sky is
Prastava, heaven is Udgitha, the quarters are-
Pratihara, and the ocean is Nidhana. This is.
the Yakvari Siman woven in the worlds.?
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“f' When the seasons are regular, the worlds remain
sfabilized. Therefore, now the meditation on the
Saman as the worlds is prescribed.

*In the Mahinamni Rks the Saman called
Sakvari is sung. On the authority of the Vedie
gtatement, Mahandmni is connected with water
also (cf. ‘Water is indeed Mahanamni’ and ' The
worlds are established in water’). Thus the
Sakvari Siman is woven in the worlds. The
word S'akvari is always plural.]

- W @A RIS FHY AW A Sy
wafa qurIta svshafy sgesse whniaf
mEFRre w02 g
agER: @ i 49 )

4: Who qar; m%’qﬁ; this Sakvayi (Saman) v49q thus.
%y in _t'h_&‘a”worldé q1dr: as woven 3§ knows, §: he
@1F the possessor of the worlds ®afi becomes,
gay full a1: the length of life TRy reaches, 301
gloviously sitafe lives, ¥S41 9gfi; with offspring and
cattle AZF  great #afd becomes, ®zT great #eat
(also) with fame. @%d the worlds & fasdq he
should not find fault with ; @ that #8% is his holy vow.

2. He who thus knows this Sakvari Saman
woven in the worlds, becomes the possessor of
the worlds,! reaches the full length of life,
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5 4 f.‘fe}.
~““Hves 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.] ki

SECTION EIGHTEBRN

q fRgRisTa: waar mE efrsan
AR gaer Fgeiar T TgY AT 0

#@r: The goats fggm:, &54: the sheep SEAT;, M
‘the cows IXI4:, Ml the horses 9fdigre:, 9%9: man
fastg. war: Wer: this (is) the Revair Saman 939 in
the animals S1d1: woven.

1. The goats' are Himkara, the sheep are
Prastava, the cows are Udgitha, the horses
are Pratihara, and man is Nidbhana. This is
the Revati Saman woven in the animals.?

[*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. el

*Tt is said in the Sruti that the animals are the
Revati Saman. Hence Revati Siman is woven in
the animals. . The word Revati in this context is



G,

always plural. For ofther similorities see note on
2:6. 1.] il

| T QIAAT WA TPY AT AT qgEeata
L e M 1 B P O Tgfaty
TEFRRAl W ﬁ%ﬁmq =1 TamE
Qe ll <

q: Who war; {ae1: this Revati (Siman) uqq thus
- 999 in the animals gYar: as woven A% knows, 4: he
q3A1A, the possessor of animals ¥afg becomes, @ay
full 37g; the length of life ufd reaches, 351 gloriously
strafiy lives, 9511 9gfi: with offspring and catble #g.
great WAl becomes, RZIA great el (also) with fame.
99 animals 7 4734 he should not find fault with :
@, that #8% is his holy vow.

CHANDOGYA UPANISAD

2. He who thus knows this Revati Siman
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
ig that he should not find fault with animals.

SHCTION NINETEEN

o fgrEanRaE) qragdarsty g
TR g fraiaTaadanyy deg 12 o
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@\ The haiv RER, &% the skin geqia:, Afag the
flesh ¥gta:, siféq the bone SFEIL, 730 the marrow
fauaq, gam this 2g@diay is the Yajiayajiiys (Saman)
aﬁg in the limbs of the body 1% woven.

1. The hair' is Himkara, the skin is
Prastiva, the flesh is Udgitha, the bons is
Pratihira, and the marrow is Nidhana.® This
is the Yajnayajiiya Siman woven in the limbs
of the body.* ; ; . '

[t 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 that as the animals. ' '

2 Gimilarities: (a) The hair. is above all (ie.
firat): (b) The skin is below the hair (i. e. second).
(¢) The flesh is important. (d)' The bones are
gathered (pr:a_-tihl_'ha) when a man is dead. (e) The
marrow is inside all the foregoing and is the last.

376 is said in the Sruti: * The essence is Yajna-
vajniye. The bedy is the transformation of the
essence of food. For this reason this Saman is
placed in the body.]

T 7 QIR AT T4 A2t A ATF
fazof wavgifa sqpstiafe wgrasay Tgi-
Wafa aeratet @ad asat AanimEgEd o
sttty a1 1 2 1 T Es U2
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g Who ueq this amgghay Yajiayajiiya (Saman)
gy thus #¥9 in the limbs of the body 91aq as woven
3z kuows, §; he #i#! endowed with all the limbs wafy
'19, A not #F® in any limb Fa‘g*@f%r is erippled, aqq
full & the length of life ufg reaches, sN% glorious-
ly shafy lives, s&4r 9gf: with offspring and caftle -
qeid, great wafa becoives, #gIH, great @ #@t (also) with
fame. #Ha@uy for & year ASF: mMArrow (hgur‘xtwely,_
fish and meat) & 51%f4 he should not eat ar ov rather
geq: fish and meat 7 @2 he should not eat (at all)
zfa. '

9. He who thus knows this: Yajnayajiitya
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 noti eat fish and
meat for a year, or rather, hesshould not eat
fish and meat at all,

SECTION TWENTY

| a;ﬁ;f&g;ﬁ G 12 CO L1 I 1 1
Femif gfaggsy RuAdiemd A9ag
ayaq 1 2 1 |
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wfi. Five fagic, a3 Air s€aE:, s the Sun
a2, A4 the Stavs Hfagrt:, 972A0 the Moon faaag.
wad this UWAg is the Rajana (Saman) ¥41g in the:
deities ST woven. :

1. Pire! is Himkara, Air is Prastiva, the
Sun is Udgitha, the Stars are Pratihira, and the
Moon is Nidhana? This is the Réjana Saman
woven in the deities.’ ;

[* The deities such as Fire are the presiding deities:
of the limbs of the body. Hence the meditation on
the Siman as deities is being enjoined.

2 Gimilarities: (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 sacrificers.
are put into the world of the moon ab death and

they abide there (nidhana),
3 The deities are effulgent; the word Rijana also
menns that. Hence the Rajana is to be meditated

as the deities.] ™

@ 9 CIUAEAA Rqarg W6 dgarErd
dqqATy  GErFATL WgATY ®igsd el
arrRfy  sandEt wrewar gl
weraTat amors fEagEey 0o SR
s @ 1 e W
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“Who T this ysEy Rajana (Saman) YAy thus
2a3da1g in the deities 1aY woven &% knows, 8: he Tarang
79 ¥aamig, of these very deities @@l@aiy (abides in)
the same world @iff§ag the same. prosperity, power
A1954%y union with, occupying the same body [&1 or]
wwafy goes, gets: ®am full 8% the length of life
ufe reaches, ﬁﬁ{ gloriously sitafq lives, 94y ggfi:
with offspring and cattle agld. great 941 becomes,
1819 great #ical (also) with fame. a@ T the Brah-
manas 7 f4#3d he should not find fault with; & that
#dq is his holy vow.

2. He who thus knows this Rijana Siman
woven in the deities, abides in the same world
cr ! gets the same prosperity as these very deities
or attains union with them; he reaches the
jull length of life, lives gloriously, becomes
great with offspring and cattle and great also

 with fame. His holy vow is that heshould
\ not find fault with the Brahmanas.®
i\

| [*Becanee there is a difference in results, owing
4o the difference in the ideas of the agent; and also
bacause it is uot possible for all these three to
accrue fiogether, s

. 2 Becanse the Brahmanas are the class of people
who preserve and relay sacred knowledge. The
&ruti also says, ‘The Brihmanas are the visible

deities.’]
']
| 10
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. SECTION TWENTY-ONE {

@@ fen RgrEw @ S @ waErsi
ghraf: @ SEe st garca aiT
a afig: @el Tk ﬁﬂtaﬁmmu
ﬂ%&ﬂ'rﬁaq e

spit-fazr The threefold knowledge (the  throo
Vedas) fegr:; € these 37: three @il worlds &: thot
years:, @f: Fire ag: Air siifged: the Sun @ thub
I, agmifon the stars F¥ifg the birds #l=aA: fhe
rays €: that gfegt, @9f: the serpents wwaal: he
celestial singers fat the fathers, the manes @, that
fauam . cad this @@ (is the collection of) Samans
@ifend in all things S&Y woven.

"1, The three Vedas ' are Hlmka.m the throo
worlds? are Prastiva; Fire, Air and the Siun
are Udgitha; the stars, the birds and (he
rays are Pratihira; the serpents, the celestial
gingers and the fathers are Nidhana® This is
the collection of Simans* woven in all things *

[* Tt is said in the Sruti, 'From Fire comes (ho
Rgveda, from Air the Yajurveda, from the Sum tlio
Samaveda.” So the meditation on the Saman as
the Vedas ele., is bemg prescribed after that ag thae

deities.
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& 93
’éhﬁh Bhuvah, Svah.

* Similarities: (a) The Vedas are a.t ithe root
of all actions; therefore they are the first. (b) Tha
three worlds are the effects of the Vedic knowledge
and so are the second. (e¢) Among the things of the
world, fire ete. are important. (d) The stars are
gathered (pratihrta) and kept elsewhere and are not
seen always. (e) 'Dha’ is common, for ‘dha’ ()
looks (zigzag) like a serpent.

1 This Saman has no specific name. ;

5 All things are included in the knowledge of the
three Vedas. Farlier, meditations on different
Samans hayve been described, and now meditation on
the whole Saman is dealt with': but the latter does
not nullify the previous meditations. It is because,
as the parts of a sacrifice were purified by special
meditations, so also the parts of the Siaman were

! purlﬁed by the corresponding meditations.]

 ® 7 uINEEm aqRued %a CEOR
st 1 =

g: Who uad this 419 (collection of) Samans t{ﬁ'ri
thus Eé‘l‘f‘iﬂ{ in all things‘ﬁ’lﬂl{ as woven 3% knows, a:
he 93% [ =@44T:] (the lord of) all things g verily ¥afy
becomes. . :

2. Verily, he who thus knows this collection
of Samans as woven in all things becomes the
lord of all things.' :
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That is, he is not identified with everything;
because it is only when there is no such identifica-
tion, and the deities occupy the various quarters,
that there is any chance of offerings (mentioned in.
sub-section 4) reaching them.]

aAq s arty g sifor sifer dvar @
sarg: qUEeTEfE 1l 3

dd. Aboub it g9 this A%, (there is) verse—q@&4[
that which is fivefold @ifi those fifor siifor in groups.
of three, &¥g: than these (8X5=15) 34ry: greater
e (or) other than @#3q anything else d nob yfeg
there is,

8. 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 ete., that
are mentioned by threes in the five parts of Saman
(Himkara ete.).]

- wweg W ¥ wavEAi fA At b
aaEfeg e aged ageaay | ¢ ||
aves 1 =g N

@ Who @& that (Saiman in all things) 3% knows
q: he Hél‘{ all F7 knows ; @af: all f&q: the quarters.
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_ % him @@y offerings gifva bring. g3y all afew
1 am gfa thus gT&Ed he should meditate ; ad that
&R is his holy vow. ad #aq (Repetition indicates the
.ending of the meditation).

4. He who knows that knows all.!" All the
quarters’ bring offerings to him. His holy
vow is that he should meditate ‘I am all’—
yea, that is his vow.

[* That is, becomes omniscient,
2Phat ig, persons and deities residing in all the
«quarters. |

~ SECTION TWEN TY-TWO

fafe e oM qverluEreday sives:
qWmAlTEs: @WET 4F SR g R
qoafie Ma TEERTTAT TE0Td A
ATTEIT TEvt AT qRAT ) 2 1

arg: Of the Samans f&@fE (the one that) bellows, is
high-sounding 77549 (and is) good for cattle g0 I choose
2fg thus (some think)—=ai#: related or sacred to Agni
(Fire) IAT: (this is) the loud singing; YA to
Prajapati #fag®: the uondefined one, indistinct;
AHEY to Soma (the Moon) fag®; the defined one,
distinet; qA: to Vayu (Air) RF the soft %gny and
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smooth ; 5%€7 to Indra &y the smooth gagg and
strong (requiring much effort) ; 98%13: to Brhaspati
#iwg the heron-like ; a&9M§y to Varuna d9eran the
ill-sounding, dull ;—&, these (tunes) @ifq all T
verily . FIHT may practise, employ. &y the one
sacred to Varunq.' @3 verily g bub ﬂﬁaﬂ. should
avoid. S

1. ‘Of the Samans,' I choose the one that
bellows, as it were,® and is good for cattle,”
thus (some think), This is the loud singing
sacred to Agni, the uudefined one?® 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-sounding® to Varuna. Verily, one may
practise all these, but should avoid the one
sacred to Varuna.

['In connection with the Sama-meditation, a few
instructions are being given to the Udgatr priest
about fhe. special excellence regarding the singing,
tune, eto., of the Siman, inasmuch as each variety
is accompanied by a definite specific result.

® That is, a song having the resounding voice of a
bull. j

*That is, not specified as being similar to any
particular sound. Prajapati is its deity, bec&uae he
himself i8 of an undefined form.
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4Mhat is, that which is accompanied by much
effort. :

b Mhat is, like the cooing of a heron or curlew.

$Phat is, the one amnhr to the sound of a brolren

brass vessel.] -

yyAE R SR e
A AR TN € S g
ATFIFAAT AR AT ST
A RN

ava; For the gods sHAEY immortality smmarfa
muy I obtain by singing §fd (thinking) thus syardg
one should sing ; fige7: for the fathers $99Y Svadha,
oblation, ﬂﬂ'ﬁatﬂ:'fbr men . 3@y hope, qg¥q: for
animals JONEHA grass and water, IFATATT for the
sacrificer Eﬁf‘fq heavenly @&\ the world, :sieRa
(and) for myself =g food eaatf may I obtain by
singing 2f thus Qa4 on all these #9ar in (his) mind
B9139 reflecting @tsre: attentively 3l he should
sing the Stotra (praises). :

9. ‘May T obtain immortality for the gods
by singing’, (thinking) thus one should sing.
‘May 1 obtain by singing, oblation? 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.®

[* Oblations to the Pitrs are offered by utbering
Svadhi: hence the thought, viz. ‘I obtain all the
things that should be offered to the fathers’, is
enjoined here,

? Boing careful with regard to the proper pronun-
ciation of the vowels, consonants, ete.]

#F WU IR T SO AT
s T 19 GRAIRATAEE A1 ATE AL
ot qORISYE @ eAn A g 2 n3

a4 All & vowels IE¥] of Indra #iEHA: are the
embodiments (i.e. arve like the limbs of the body) ;
@q all @eqer sibilants gsad: of Prajapati (or Virat)
aeqrd: are the embodiments; g4 all eqal: Sparsa con-
sonanbs (mutes) geqt; of Death &EATE: are the embodi-
ments. @4 him (who knows thus) afF if @y for (the
pronunciation of) vowels Iq@Rd (anyone) should
veprove, &% him 4T he should ell—373H in Indra
o, refuge S499: 814y I have taken, &: he @I you
gfrgeafd will answer M.

3. All vowels® are the embodiments of
Indra®: all sibilants are the embodiments of
Prajaipati; all Sparsa consonants are theem-
bodiments of Death. If anyone should reprove
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him 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 his defeets. The knowledge
«of the deities is given here to avoid such blame, ;

2 The Prana which is at the root of all strong
actions.]

SOMINE b oo v GIEn I R S AR
EESYd WA AN DA gIET 1R
TEIMSA gET WO AgEisyd W v uafq
Qe qA 1 ¢ |

#9 And 3fg if vag him @suy for (his) sibilants
gqi@dd some one should reprove, UAH him a4rq.
he should tell—gsafag in Prajipati Sy refuge
gm: #ag 1 have taken, @: he &1 you sfcdgafa will
orush 8f4. ¥4 apd 3R if ©ag him Eqﬁg for (his)
Sparga consonants IYSAT some one should reprove,
UAg him &M he should tell —TFH in Death @{mM#
refuge 598: A4y 1 have taken, 9: he Tl you SlraHEEIfEI
will burn up gfd.

4, And if some one should reprove him for
his sibilants he should tell him, ‘I have taken
my refuge in Prajapati; he will crush yow’
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~And if some one should reprove him for his
Sparsa  comsonants, he should tell him, ‘I
have tf!.ken my refuge in Death; he will burn
you up.’

REERZ Ry s?rm“r qoEAl THEA TR TE
TR WE SEHTOTISHE atf%itw fagan
THET:  ANATENE  oREEehte o e
FyaatwfEar  Iweal GRAIRRAE w&m—
ofifer 1 & 1 g arfea @oes 1 xR0

@ All ¥ vowels @lgaed: sonant FWA: (and)
strong dwmsq1: should be pronounced z+@ in Indra
(Prana) a®q strength zarfi may I impart &fd (with
the thought). aq all Ssamo: sibilants emEdr: neither
inarticalately (pronouncing the elements of sound)
sifiEan: nor dropping in pronunciation, leaving out
fagar: (bub) well-opened, distinetly gsisar: should be
pronounced ; g#ATId: to Prajapati (Virat) SAcHIEH
myself aftggify may I give &fd (with the thought).
gy all i‘.-trilf Spars'a consonants &N slowly Afa-
fafRar: without mixing (them) with any other letter
g@sqr: should be pronounced geql: from Death
seamy myself gfieufa may I withdraw gft (with the

thought).

5. All vowels should be pronounced sonant
and strong, (with the thought), ‘May I impart
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“tength to Indra (Prapa).” All sibilants should

be pronounced, neither inarticulately, nor leav-

ing out the elements of gound, but distinctly,

(with the thought), ‘May I give myself to

Prajapati (Virat).” All Sparsa consonants shounld

be promounced slowly, without mixing them

with any other letter, (with the thought),  May

I withdraw myself from Death.”*

[*If a man thinks thus, he achieves specifie
results, such as getting strength and gelf-surrender
and conquering death.|

- SECTION TWENTY-THREE

T GREEAT AT T TANRT
a7 i amETEEEeTEl i s
AANTAFSSTAEFEE @ TSeR WAL
AT sAEat | € 1l

39: Three 'e‘lﬁEWﬂf: ru'e_the branches of religious
duby—as: sacrifice ea7aq study (of the Vedas)
gy (and) gifte &I these ¥AA: are the first; @
austerity U7 alone fzeim: is the second: ajgean
throughout (his) life wewras himself (his body)
anan?g#s in the house of the teacher SEHAIZIL morbi-
fying SEPFEAY who lives in the house of the
tencher sgaldl (and) the celibate student of sacred
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- knowledge gdta; is the third. 0 these @3 all Qo3&
possessors of meritorious worlds ¥afea become. #g-
A4 (but he) who is established firmly in Brahman
HFFeAY immortality ufg attains.

1. Three are the branches of religious duty.!
Sacrifice, study and gifts*—these are the first.
Austerity® alone is the second, and the celibate
student of sacred knowledge, who lives in the
house of the teacher throughout his life!
mortifying his body in the teacher's house, is
the third, All these become possessors of
meritorious worlds; but he who is established
firmly in Brahman,® attains immortality.®

['It is natural to think that, as it is possible to
get results from the meditation specified earlier
(1. 1-8) on Om as Udgitha ete., forming part of the
Saman, it iz needless to meditate separately on Om.
To remove that idea, the syllable Om is being
eulogized separately ; becanse 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 ia the chapler
on Siman is made only with a view to adding
to its glory.

2(a) ‘Sacrifice’ stands for Agnihotra and other
Vedic performances, associated with the sbtage of
life, viz. Garhasthya. (b) Adhyayana means learning
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from the mouth of & 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. Grabanidhysyana and Nityi-
dhyayana. The second includes the daily repeti-
tion of the entire Veda or one's own portion
of it and considering the meaning thereof. (c)
'Gifts’ means making gifts outside the sacrificial
albar.

** Augterity’ stands for the Krechra, the Candri-
yana and other forms of mortification.

_ ‘ 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 Upakurvina
Brahmacarins ; they cannob attain the meritorious
worlds mentioned in the text, for their student-
ghip is for the definite purpose of studying the
Vedas.

5 Here we have to take the statement to mean
one who meditates on Brahman in Its symbol Om,

®As a result of performing the duties of the
stations of life, the lifelong Brahmnedrin, the
householder and the Tapasvin (i.e., the Vinaprastha.
and the secondary Sannyasin) atbain the meritorious.
worlds. But the result of the meditation on
Brahman is more than that (of. Katha 2. 16-17
and Br. Si. 1. 8, 18). It is to be noted here that
aceording to Sankaricarya only the persons of the
four Asramas have been considered here. The
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~ “primary Sannyasins who are above the four orders
of life as a result of the realization of Brahman,
attain immortality even without medilation ; hence
they are not mentioned.]

mwﬁﬁmﬁ*—mﬁ*ﬁs{%ﬁ'ﬁwaﬁ faa
BRIz C At e U M 1 B SR R
AT q@a: el 1 =21

gsiafy: Prajapati (Vial) 1#d on the worlds
#egaaq. concentrated his thoughts, brooded ; S4-
aiem: Jer: from them thus brooded upon EEINED |
the threefold Veda @rgiedd issued forth (as their
essence) ; @ on this (Veda) #¥qqd, he brooded ;
sifiaqiar; @ear: from this thus brooded upon udIH
these stgufo syllables 3 Bhith (earth) ¥d: Bhuvah °
(sky) #: and Svah (heaven) gfd (the three Vyahrtis)
Heqiegeyg issued forth.

2. Pr&JaP&tl brooded on the worlds. From
them, thus brooded upon, issued forth® the
threefold Veda (as theiv essence). He brooded
on this. From this, thus brooded upon,
issued forth the syllables Bhib, Bhuvah and

Svah.

[ Now, Brabman, i.e, the symbol of Brahman is
boing pointed out. -
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“ To draw their essence.
3 Phat is, appeared in the mind of Prajipati.]

AT Sy S ﬂmmaﬂqm
FEFAT WA IR EPUIFITHERT T
THEIONET EE FTHET T« T 11 3 |
gf st @ =3 0

atfit On them (those syllables) &wadad he brooded ;
g@ifiafwa: A¥4: from them thus brooded upon AFIT:
the syllable Om (the symbol of Brahman) GFI8gd,
issued forth ; O 34 just as WFAT by the ribs of the
leaf gaifor quifq all the parts of the leaf d3umfa are
permeated, U4 so A9 by the syllable Om aaf all
_ 1% the words &geal are permeated. AgN: the
gyllable Om TH verily 37 all G%F{ is this, eNgW; @
%39 @iy (Repetition indicates respect for or im-
portance of the topic).

8. He brooded on them. From them, thus
brooded upon, issued forth (as their essence)
the syllable Om (Bra,hﬁlan). ‘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. Verily, the syllable Om
is all this®*—yea, the syllable Om is verily all
this.
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“T'16 is said in the Sruti that 'A’ is all speech.
As one part of Om-kdra (A in Aum) permeates all
words, it iz taken that the whole of it is also
permeating all speech. It is also said elsewhere,
‘O Satyakimas, 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.
' Barlier, the meditation on Omkira as a part of
Sama-Bhakti has been described. It was for the
purification of the various objects which are used in
the rites, or for obtaining various results. But the
present meditation on Prapava is the means to.
gradual liberation—this is the difference. From the
eulogy (in snb-sections 2 and 8) it is to be under-
atood that Pramava is to be worshipped; i.e., by
meditating on Omkara ag theall-pervading Brahman,
one can attain immortality.

2Phe doubt may arise whether, if Omkara per-
meates all words, the sky and other objects have an
independent existence. The answer is that, as
Omkira and Paramatman or the Supreme Belf are
non-different and, as apart from the Supreme Self
this universe cannot exist, being only & modification
of the Supreme Self, so Omkara also is definitely all
these.] e
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¢ SECTION TWENTY-FOUR

aEAIEAr gafva AggAl TEATTL WO
qeifgas ayamizeami 9 fedst 9 fmi
gitaEaa 0 e

§ aft awarer o it @ 3 9 feewd
Fatza fgEFatg 1 2 |

agraifad: The expounders of Brahman agfvg say—
q. which 916:-8394 the morning libation, extractiorj
[aa that] agmm (is) of the Vasus, arsafigas @aay
the midday libation @MY is of the Rudras, gda-
@7 - the third libation sTfEetA is of the Adityas
ﬁ;‘é‘ﬁn{ FAE & and of the Vigvadevas—

af§ then IFHEEA of the sacrificer &%: the world
& where is 3R, @a: who ag this d f3ma does not
know 8: he %9 how F4ld can perform (sacrifices).
(=2 £ =T} ﬁﬁl-‘t a.fter’,{knowing this Sﬂﬂﬂ; he should
perform (sacrifices),

1-2. The expounders of Brahman say,' ‘ The
morning libation is of the Vasus,® the midday
libation is of the Rudras and the third libation
is of the Adityas and of the Vigvadevas. Where,
then, is the world of the sacrificer?”® How can
J he who does not know this, perform (sacrifices) ?
1t is only after knowing this that he should

perform (sacrifices).!
11
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[* After the eulogy of the Pranava, which was
brought in by the way, has been completed, is laid
down the knowledge of the Saman ete., whieh forms
part of the sacrifice. bt

2 Mhat 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.

30n 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 Bavanas. The three worlds, namely, the
earth, sky and heaven are under the governance of
the Vasusg, the Rudras and the Vigvadevas respect-
ively (cf. note on 8. 16.1). As the worlds are thus
divided, there is no other world left for the
snorificer, But the Sruti says, 'One sacrifices for
the sake of the world. This is the purport of the

question,

41t does not mean that one who does not have
knowledge of it cannot perform it; because he also
oan perform sacrifices as stated elsewhere (Ch. 1.1.10).
So the real intention in thus deerying the rite per-
formed by the ignorant man is to eulogize the

~ knowledge.}

QU AR QRIS -
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@: He (that sacrificer) 5Td:-13q1%¥4 of the morning
<chant ITFOTT YU before the commencement aré'mrw
w949 behind the Gérhapatya fire I72H@; facing the
north Faf387 sits down and qMaq sacred to the
Vasus @M the Saman Afiarafy sings—

@G the door of this world &arEmy (= Har30)
open; 994 we U FH &M 3917 ( = TS014) for obtaining
the kingdom T 31 (musical mora) @I you 95349
may see !Ef?f.-

3.4. Before the commencement of the
morning chant,! the sacrificer sits down
behind the Garhapatya fire, facing the north,
and sings the Saman sacred to the Vasus:?
‘(O Fire), open the door of this world that we.
may see you for obtaining the kingdom.’*

[* That is, the Bks that are uttered in the morning
without singing, and are called the Sastra.

2For the convenience of singing the Saman, some
trills like hum, &, u, ete., are mheuected into the
song. f{of. 1. 18. 1.)

*That is, as a result of seeing you and conse-
" quently being favoured by you and attaining the
region of the earth, we may get the enjoyable things
of the earth.]
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vy gt wswd gPEfeE S
o ¥ yeqEE &RY ¥ ogwwEmeE @F
aarfem 1 @ N

NA qRAF: LRI @ENwn qie-
frerraifagla ae gaq MAEEAx @E-
gl 1L & 1

&9 Then FAIRT he offers the oblation (with the
Mantra) —gfdifad who dwells in the earth AEAP
who dwells in the region (of the earth) @5 to fire
dq: salutation. ISHIE ¥ for me, the sacrificer
AFH region fasg obtain. ws: this q indeed ATHIAER
it to be obtained by the sacrificer ®i®; region.
#1g9: of the duration of this life 9% at the end
gsald: the sacrificer ¥ here (in thig earth) &t aifesy
I am willing to go—®arg Svaha (hail). gfeasg the
par (of the door of the region) =9l take away—
gfg this ¥FcaT saying affefd be gets up. #aa: (as a.
result) the Vasus aed him q13:6947  (the region
connected with) the morning libation (2.24,1) @¥7-
=gfea 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 sacrificer. This region, indeed, is to be
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o tmned by the sacrificer. At the end of the
duration of this life, I, the sacrificer, am willing
to come here-—8vaha!’ ‘Unbar the door of
the region’, saying this he gets up. (As a
result)? the Vasus grant him (the reglon
connected with) the morning libation.

[* Svahi signifies the end of the Mantra and after
vepeating this the offering ie poured. It is used
at the end of the Mantra for invoking the deity
while making the offerings of the sacrifice. The
word - assumed such significance that it became
‘the name of a deity and the S'akti of Agni.

*That is, as a result of the performance of singing,
©blation, Mantra, and at the end, rising.]

QO AT AR TR TS AT -
FlTTy@ s ¥ Qg wwhErats (1o |
FIFFAATAIINGS  q@q @1 9 I
33333 I S ISATIATIATIRL L L T Nen

g: He (the sacrificer) Aeafeaneg @aqey of the
midday libation I9EONT 9 before ‘the starting
AI®T S899 behind the Agnidhriya fire (Daksi-
nagni) $%zg@: facing the north A sits down
and ﬂi‘{ sacred to the Rudras @#® the Saman
afymafy sings—

AFZRY the door of the region (uf the sky) awra,oi
open ; 997 we au g9, = warg ( -“—'*?ll’ﬁ!lﬂf) for obtaining




CHANDOGYA UPANISAD [@J

the sovereignty of the sky 3 &I (musical mora) €3¥
you 9z4R may see gid. '

7.8. Before! the starting of the midday
libation, the sacrificer siis down behind the
Agnidhriya fire, facing the north, and sings
the Saman sacred to the Rudras: ‘(O Firve),
open the door of the region of the sky thab
we may see you for obtaining the sovereignty
of the sky.’

[* How to conguer the region of the earth has beerx
ghown ; now how to conquer the region of the sky is-
being indicated.]

o gRify AW FrEAsarate S
S T qEAmE RT3 TR A%
warfen | 2 N

S SIA: TERATETING TTEN G-
errAITag ae & ArAlEAs w9 qeE-
sgiF 1 2o |l

sy Then @Af he makes the oblation (with the
Ma-ntam}-—-?-i?aﬁazﬁﬁ @13 who dwells in the region
of the sky a3y to Vayuo d4: galutation. ASFATAH q
for me, the sacrificer @imq the region f37 obtain.
y; this & indeed AFATAEY is to'be obtained by the
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sacrificer &1%: region. 3Y: of the duration of this life
QEANI of the end I§HT; the sacrificer 83 here udr
aiftq T am willing to go—¥A&T Sviha. ':Iﬁ'éﬂ{ the bar
(of the door of the region) s1qufy take away gfq this
IFeal saying 3Mgfd he gets up. @I the Rudras ey
him #isgfegay @aaq, (the region of the sky connected
with) the midday libation §¥57=8fa 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 sacrificer. This region, indeed, is to
be obtained by the sacrificer. At the end of
the duration of this life, I, the sacrificer, am
willing to go there—8viaha. ¢Unbar the door
of the region’, saying this he gets up. (As &
resulf) the Rudras grant hira (the region of the
sky connected with) the midday libation.

W AT RO AA g TR -
FTYE TIET ® AL @ T i
At il 22 1 |

FIFEENATINIZ TN @ TIL \qW
33333 EIW  ATIISAIIA(IAT3IRLLYE

SLEIRENT
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- stfreaur Pad FIFEHETATING 3 9TW
1 TTL WA 3333 TR SMIISATIALR
are=geg g 23 1

@ He (the sacrificer) Fdigagaeq of the third
libation AT gU before the beginning SMRAAIATH
sg+d behind the Ahavaniya fire ITLHE: facing the
forth 31fa8d sits down and @: he ##fg@y sacred to the
Adityas a”éﬁal{ ,eacred to the Vigvadevas #HH the
Saman @faraly sin gs—@1%Z14 the door of the region
(of heaven) @@ open; 49 we EANRr FH & T4
( =®asam) for obtaining the govereignty of heaven
3 @ (musical mora) &1 you 983 may see—%(d this
enfamiy, is (the Saman) sacred to the Adityas. 89
next #%3q is (the saman) sacred to the Visvadevas—
ﬁ’iﬁl{i{ the door of the region (of heaven) &‘lﬁilﬁllﬁi open ;
aas, we €IHT gH, I 3 (= GASAT) for obtaining the
gupreme sovereignty & 81 (mugical mora) & you q5qy
may sea 3.

11-18. Before' beginning the third liba-
tion, the sacrificer sits down behind the
Ahavaniys fire, facing the north, and sings the
‘Saman sacred to the Adityas and the one
sacred to the Vigvadevas: ‘ (O Fire), open the
door of the regibn 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
ig the one sacred to the Visvadevas : ‘ (O Fire),
open the door of the region of heaven that
we may soe you for obtaining the supreme
sovereigntby.’ i

[* Now the means for attaining the Dyuloka
{heaven) is being stafed.]

7 giife ww sfyedvay ﬁrwwa} %ﬁ“-'q’t
fafafewt FwEETr o & TEHEE
fara 1 2 1l

U9 AAAT AF GARETA AR
QUEATETIN: WA QAT ami 14w

819 Then FATA (the sacrificer) offers the oblation
{with the Mantra)—fzfa@®a: Stafaga: to the in-
habitants of the region of heaven #ifa@¥y: ] to the
Adityas f38%¥7: 3%y A and to the Vigvadevas H:
salutation. aSHET A for me, the sacrificer ®IF
the region (of heaven) f37gd obtain. T: this 3
indeed FSWITAEA is to be ohtained by the sacrificer
@1%: region. JFS: of the duration of this life 3N at
the end iﬁiﬁTﬁ: the sacrificer 313 here Tat «féq I am
willing to go—®a1g1 Svaha, 9R=q the bar (of the
door of the region) ®vga take away Zfa this F¥ear
saying sfagfa he gets up.
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14-15. Then the sacrificer offers the obla-
tion (with the Mantra): ¢ Salutation to the
Adityas and to the Vigvadevas, 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, 1, the sacri-
ficer, am willing to go there—Sviha. ‘ Unbar
the door of the region’, saying this, he gets up.’

[*In this section, the singing of the Samans,.
offering oblations, reci‘ting the Mantras—all these
are to be done by tbe sacrificer, and not by the
priests.]

gl emfEgerr @Y ¥ gngdaasas
FEIISHIY § ¥ AT qei W IOl g T
ad 32 || 28 | 3 Fafdm e 0 e 0
greraaETE Eaasam 1=

aed Him stRa@r: = the Adityas PR 7 and the-
Vig'vadevas gdiaagasd. (the region connected with)
the third libation a#9a53fa grant. a1 who uayg thus
A% knows (the Samans cte.) T5: he € 3 alone 93%7 of
the sacrifice HTATY the real character ¥ knows..
g g A3 (Repetltmn indicates the end of the-
chapter).



L
16. The Adityas and the Vigvadevas grant
him (the region appropriate to) the third

lib_ation. He alone knows the real character
of the sacrifice, who knows thus.!

CHANDOGYA UPANISAD

[* That is, as he has the knowledge of the real
nature of the sacrifice he gets the proper results by
performing it.]



CHAPTER THREE

SECTION ONE

) wat ar e daWg aer Avw
faedmayMisaftanan sd=a gan U gl

@9 Om. g} yonder #fag: the sun ¥ indeed 999
(is) the honey of the gods. @¥¥ of this (honey) iﬁ‘.
g heaven faeefta-43: is the cross-beam, geafiean the
aky, the intermediate space between heaven and
ocarth 399: is the honeycomb &{la%: (and the water
particles in) the rays 93T are the eggs, brood.

1. Om. The yonder sun’ indeed is the
honey of the gods? Of this honey, heaven is
the cross-beam,® the sky is the honeycomb,*
and (the water particles in) the rays® are the

eggs.’

[* The sun embodies the regult 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.

* For he gives pleasure to the deities as does the
honey (cf. 8. 6-10).
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*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-eircle.
8o from the latter; the honeycomb, the sky, is
hanging, '

* The sky is the support of the sun (honey), and is.
hanging below heaven. Therefore it 1s the honey-
comb,

 ‘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.

® The purport of the simile is to belp in meditation.
Similar similes for the same purpose are offered in
the following passages.]

qET F qrg) I CIIET AT HIATS: |
R UF QIFA FIT 0T N9 AT qGAT SITTET
a1 war w0 =

LRUEECC e G ARSI DI B i M B B S
fraaTTe TS 1| 3

geq Its (of that sun) ¥ which SI%: eastern &A%
the rays @T: Ui they (are) 24tg its S134; eastern
wgaied: honey-cells: HA: g the Rks q9#Fa: ave the
bees, %74%: U4 (the ritual of) the Rgveda 9574 is the:
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ar: &|Aarn eng: those waters are the nectar
at: ¥ var: those very Ha: Rks (the bees)—

Ay this AL, (the ritual in) the Rgveda ¥¥adq
brooded on, pressed, ®fwafes a€d and from it thus
pressed 3u: fame ¥sr: splendour (of limbs) gfeRa8
(alertness of) the senses 45, virility, strength {®ia9,
(and) food for eating (or food and health) @ as
juice, essence HSAT isgued forth.

9.3. The eastern rays of that sun are its
eastern ! honey-cells; the ks are the bees, (the
ritual of) the Rgveda® 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 semses, virility,
and food for eating.’

[} At sunrise the rays that are seen firet are
reddish and they are produced by the Rks.

* 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
Brahmanas; and as consisting of words it cannob
bring oub the juice mentioned, which of conrse can
be brought aboub by the Vedie rites pertaining to
the Rgveda. 3

% Qaorificial rites are performed with the Rks like
Sastra, and then the Apurva or novel force that
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Sfoduces the results for the sacrificer comes out,
As the flowers pressed by the hees yield the juice;
80 also the rites performed with the Rks yield the
juice or result in the form of fame eto, 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. Aparva. It 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.]

| EEETEIEentAts TNy qaRani-
e qfgas s 11 ¢ 0 3y g @ o)

! a7.1t (that juice) g flowed forth : @ it éﬁﬁ{@:{t{
of the sun #fHa: by the side NI sottlod. anfagey
of the sun G this a7 that (appears as) Afgay red
€99 form, hue UAd this § verily a4, is that (honey,
result of action).

i

4. That juice' flowed forth; it settled by
the side of the sun. Verily, this it is that
appears as the red hue of the sun??

' [*How the results of the rituals performed settle
in the sun is being indicated now:

| 2Rituals are performed by men for the purpose of
lequiring certain results. With the hope of gather-
ng paddy the farmer tills the land ; similarly, while
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performing saerifices, the sacrificer thinks that the
result of his rituals will be stored up in the san and
he will gain it in time. With this idea, he perfm; 164
sacrifices ete. to get fame and the other good things
of the world.]

SECTION TWO

oy Aseq glqorr THITET OIRT afon
qQIATTNT ATEAT QUFAl qGdE @ e Ar
Fgar g U 2 0 |

. ®q And H® its ¥ which gfamt; southern way:
rays @ uq they f{are) ®®4 its gfaar: southern. -
AgaEd: honey-cells. 35if4 1 the Yajus verses Huga:
are the bees. aWAg: ua (the ritual in) the Yajur-
veda 98if is the flower; dl: HTAT: AT those waters
are the nectar.

1. And its southern rays are its southern
honey-cells. The Yajus verses are the bees.
The Yajurveda is the flower; and those waters
are the nectar. :

UG A LG GG L I 5 E LR CL A

nfyages  qgew  gfed dawEEs @i
s 1 =
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“@if & watfr Those very asifd Yajus verses gax
aiﬁi{ the ritual of) this Yajurveda 3¥Ja9d pressed.
(Rest 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-
nass of the senses, virility, and food for eating.

AAQTARTECHNASHTAG  qasagie-
T IAT GG 1 3 1 3fa A w1 R 0
g%q White. (Rest as in 8. 1. 4.)

8. 1t flowed forth: it settled by the side of
the sun. Verily, this it is that appears as the
white hue of the sun.

SECTION THREE

oy AT ATET TORET AT qarea)
AIATET:’ @WFIT q9Eas gmiE uq g9
a1 wgar s i ¢

@i And a1&4 its ¥ which a@a: western wWa4: rays
a1: U8 they (are) &1€7 its gefi=¥: western @gaTsw:
honey-cells. aife @8 the Samans Hg%d; are the
bees. @WAZ: ©d (the ritwal prescribed in) the

12
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_Hsama.vada gsq¥ is the flower; AT HFQL A those
waters are the nectar.

1. And its western rays are its western
honey-cells. The Samans are the bees. The
Qimaveda is the flower; and those waters are
the nectar.

afy a1 uaify WEEEE SAEIETs-
weTiages gt gt i
TELSTEaa I R |

arfer & wath Those vel;y gratfq Samans Tay Wﬁ!‘l

{the ritual of) this Samaveda @¥4d4 pressed. (Rest
asin 8. 1. 8.) -

9. Those very Samans pressed this Sima-
veds. From it, thus pressed, issued forth as
juice, fame, splendour of limbs, alertness of
the senses, virility, and food for eating.

FAATALECAMASHIG  TAIRARE-
e o w9 I 3 0 3 gda | i 2 |
g5 Black. (Rest as in 8. 1. 4.)

3. Tt flowed forth; it settled by the side of '
the san. Verily, this it is that appears as the'
black hue of the sun.
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SECTION FOUR

Y ASATAT AR @RI g
AETANGTE O A9 shgagei gog
AT STAT 319 1) € i

H9 And @€y its A which I%9: northern Y
rays I U9 they (are) $1%7 it S¥1=4: northern
HYATeY; honey-cells, am-ff%w: @q the Mantras of the
Atharvaveda (seen by Atharvan and Angiras) q9F:
are the bees. zfaam.glm (the rites in) the Ttihisa
and the Purina (legend and ancient lore) 9599 are
the flower. AT FFAT: &17: those waters are the
nectar,

1." And its northern rays ave its northern
honey-cells. The Mantras of the Atharvaveda
are the bees. The Itihisa and the Purina ! are
the flower; and those waters are the nectaxr,

[* The rites prescribed in the Atharvana Brih mana
are meant here. They may also mean such portions
of the Brihmana as are similar to ItihZsa and
Purana, e.g., the sections called Pariplava 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 gesgions, | :
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SR g qavmifgTE  eaiEfEregee-
aeagetyasa  ggaw  fEd damey
gErssraa % N

_

a4 'Q%\' Those very sgqified®: Mantras of the-
Atharvaveds Uad fagr-guony this Itihasa-Puripa.
eqaad, pressed.  (Rest as in 8. 1. 8.)

9. Mhose Mantras of the Atharvaveda press-
ed this Itihasa-Purana. From if, thus pressed,.
issued forth as juice, fame, splendour of limbs,
alertness of the senses, vnr:hty and food
for eating. -

. agmwTEEEm s qaa&aarﬁrw
o W & 1| 3 || g T30 @ 0 v
g, Fso Deep black. (Rest as in 8. 1. 4.)

8. Tt flowed forth; it sefitled bythe side of
the sun. Verily, this it is that appears as the:
deep black hue of the sun.

SECTION FIVE
S AsERIETT TENUEAr QqTETE ] AR
Q@A AgEl amg ged AT AT
qra: i g0 '



99 And €7 its A which #saf: upper @AY rays
dr: wA they (ave) st€7 its g¥af: upper AYMIET: honey-
wcells. T &RAT: U the secret teachings (i.e. the
Upanisad) #9%4: are the bees. S8 U Brahman
{Pranava) gs9q is the flower. ar: HEAn: ¥r; those
‘waters are the nectar.

1. And its upper rays are its upper honey-
cells. The secret teachings' are the Dees.
Brahman® "(Pranava) is the flower. Those
waters (the results of the meditations on the
Pranava) are the nectar,

[* Instructions like* Open the door 'ete. (Ch. 2. 24. 4)
and also the meditations as forming parts of sacri.
ficial action. ' !

* Brahman here is Pranava, because the section
-deals with words.]

¥ ar @ Tar Ak QARSI A <aeq 1y
TG AT 3Fo3a A wWissra 120

A g 73 Those very IE[T; SURAT: secret teachings
UG A8 this Brahman (Prapava) BEIA9T. pressed.
(Rest as in 8, 1, 8.) ;

2. Those secref teachings pressed this
Pranava. From it, thus pressed, issued forth
as juice, fame, splendour of limbs, alertness of
the senses, virility, and food for eating.

CHANDOGYA UPANISAD 181(§L
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anfemresr Of the sun A¥Y in the middle &lad 53
as the quivering. (Rest as in 8. 1. 4.)

3. Tt flowed forth; it settled by the side of
the sun. Verily, this it is that appears’ as the
quivering in the middle of the sun.

[' Appears to the concentrated mind of one
endowed with the scriptural ontlook.]

3 g1 o Tarrx wan Aar ff TETeeE
TATEATEY AT CAFANATAARATT 3gT aare-
aregaty 1 % ) I e W g 4 1

¥ 03 These (hues) 2 verily @y of the juices.
@1 are the juice, 3&T; the Vedas f§ for W@ are the-
essences (of the worlds) (of. 2. 23. 2), 7¥ these (huoes)
- AW, their (@T: are essence. atfa uarfa these (hues)
Y indeed srzam@ of the nectars eFAIfd are the nectar,
aqr: the Vedas f& for wman: are the nectar, gaifa these
Ay their syt are necbar.

4. Verily, these hues are the juice of the
juices, for the Vedas are the essences' and
these are their essemce. These hues indeed
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gm the nectar of the nectars, for the Vedas are
the nectar? and these are their nectar.?

[! The Vedas are the essences of the worlds (Ch, 2.
28. 2). And of these essences, the Vedas, when they
take the forms of rites, the final essende is these red
and other hues, In this way these are the nectar of
the nectars,

' For the Vedas are eternal.

*This is meant to extol sacrificial actions, of which
such nectars are shown to be the result.]”

SECTION SIX

ATHINYS AT ISty ga =r'
31 Sl 7 s T Ffe 1l 2 I

ad. That 37 which 999y &5ay is the first nectar
(i.e. the red colour) a9, that q4q; the Vasus sifiar AGE]
with Agni as their leader or mouth 9sfafiq enjoy.
a1 the gods ¥ indeed & wpaf*a neither eat 7 fiafa
nor drink; UAq this 915aq nectar EHT with seeing U9
only guifeq (they) are satizfied.

1. That' 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® thie
nactar are they satisfied.
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['Now the meditation on the gods who feed on
honey is being given.

3 ame and other essences are t0 be enjoyed by the
oars ote. So ‘seeing’ here means enjoying through
all the senses. It is to be romembered that the gods
do not enjoy independently, but through their con-
nection with the sun.] '

q AT SRR Fa =

X They (the gods) Tad & T3 into this very form
afyafrafia enter, become indifferent UaEATE IR
and out of this form (colour) F@fFd emerge, become
actlive.

2. They enter into this very form (colour)
and out of this form they emerge.'

[*Till the time for enjoyment arrives they retire
into it, i.e., remain indifferent ; and when the ocea-
gion for the enjoyment of this form arrives, they
exerb themselves for it. Similarly it is to be under-
atood in all other cases.] .

a 7 qaRTuyd 4 IEARIE WEATE
wRTgd eg gl @ e LR EIERE
dregarzat 1 3 1 |

@ He 7: who Uad this 2% nectar TH thus g
knows dgang of the Vasus U3 indeed UH: one HET
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becomes and wffar € g&F with Agni as the leader
wad thtis #HFay nectar €FT with seeing U only qt!lfé{
is satisfied. @: he UAd UA §¥ into this very form
aifgfafa entors, TARATT §9I out of this form I%fH
(and he) emerges.

C‘mj
o

8. He who! knows thus this nectar becomes
one of the Vasus, and with Agni as the leader,
is satisfied only \with seeing this nectar. He
enters into this very form and out of this form
he emerges.

['_After describing the forms of the gods to be
meditated upon, now the method and result of medi-

tation are given,
2 Reing identified with them.]

@ qrEEIfEer: qreArRadl QAEEdAan agAr
I3 AEETiIORT TR gdar 0 v 1) 3f 9y
T gl

yrfs: The sun F13d as long as I in the east
sgar rises, 94T in the west $TGH A sets, 8: he
(that knower) a1ad. so long 34AY T4 of (or similar to
‘that of) the Vasus #IfU9H sovereignty 1S4
heavenly kingdom giar retains.

4, As long as the sun? rises in the east and
sets in the west, so long? does he retain the
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~“overeignty and the heavenly kingdom of
(or similar to that of) the Vasus.?®

[* Now the period of enjoyment is being stated,

*The enjoyment of the Vasus albo continues so-
long.

*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

T R T SRR g
77 Jar At 7 faedadars wer guafa g

#Y And gg which f3eiag S is the second
nectar (i.e. the white colour), & that §ir: the Rudras.
g9siafa enjoy &AW g@a W1Lh Indra as their leader.
(Rest as in 8. 6. 1.) :

1. And that which is the second mectar
(i.e. the white form), that verily the Rudras
enjoy with Indra as their leader. The gods,.
indeed, neither eat nor drink; only with seeing
this nectar are they satisfied.

A TR EqtE TRt o 2 )

(For word-by-word meaning see 8. 6. 2.)
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2. They enter into this very form and out
of this form they emerge. ! '

q 7 ey 1 ogemiE g@ai
CREEEECIL I I GO CEE U
SRR EC G AT N

g Of the Rudras U7 indeed UH: one FFZI ga'i
with Indra as the leader. (Rest as in 8. 6. 8.)

8. He who knows thus this nectar becomes.
one of the Rudras, and with Indra as the
leader, is satisfied only with seeing this nectar.
He enters into this very form and out of this
form he emerges.

q ARFTET: GrErgRAr wAnEda G
TWTENOE  IAATCEISEaHaT  SFORT AT
TG WRET 9 U ¥ | I anw
o 119 (I

gf@amd; In the south, 3WE: in the north, fz: dm@a
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' so long does he
(tho knower) rige in the south and set in the
north and even so long does he retain the
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sovereignty and the heavenly kingdom of the
Rudras.

[' The period of enjoyment of the Rudras is double
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

oy qar-ihﬂg?i agTiEear gosfiafea I
gaq A 7 A walw A i i
gt 1l 2 1)

94 And g which gt eF7ay is the third nectar
(i.e. the black colour) @q that sufa&r: the Adityas
agd 9@+ with Varuna as their leader. (Rest as in
8.6.1)

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 mor drink; only with seeing this
nectar are they satisfied, '

q qaad wedivdfrmeamarmEata 1=

(For word-by-word meaning see 3. 6, 2.)

2. They enter into this very form and out
of this form they emerge.
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R i G CVER e E e
THNT gANRAE T AR @ Rl
sfwEfraeammngdf 1 8 1

AR, Of the Adityas g indeed wh one F6HT
@ with Varona as the leader. (Rest as in 8. 6. 8.)

3.. He who knows thus this nectar becomes
one of the Adityas, and with Varupa as the
leader, is satisfied only with seeing this nectar.
He enters into this very form and out of this.
form he emerges.

8 anafeeal  afwor SR seiar
SRR G RS s Bt o e diE O
aMTTL qOsE qda 0w | wegeE:
@ i ¢ Il

gfg9a: In the south, ITLE: in the north, fg: amET
twice so long. (Rest as in 8. 6. 4.)

4. ¢+ As long as the sun rises in the south and
sets in the north, even twice ! 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 Rudras.]
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SEGT:ION NINE

SO SOCT G ot A TR
g q § v wAta aﬁa@a&q@azw
Feata i g 1

1 And 3g which 9gdq %Ay is the fourth
nectar (i.e. the deep black colour) &d that A%FT: the
Marute 9% g&F with Sowa as their leader ITsTafa
enjoy. (Rest asin 8. 6. 1.)

1. And that which is the fourth nectar (i.e.
the deep black colour), that verily the Maruts
enjoy with Soma as their leader. The gods,
indeed, neither eat nor drink ; only with seeing
this nectar are they satisfied.

q TaRT SIMiAEEaETzagaea 12 |

(For word-by-word meaning see 8. 6. 2.)
9. They enter into this very form and out
of this form they emerge.

§ q wadaund 37 SRR T ST
gaaaRagd 2t gafa @ GERT EWO-
difraememzarza i o 2 |

ggang Of the Maruts uf indeed U%: one QR 18
g8+ with Soma as the leader. (Rest as in 8. 6. 8.)
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{ He who knows thus this nectar becomes
one of the Marats, and with Soma as the
leader, is satisfied only with seeing this nectar.

R Lt L & et B e e
fwrgw o ahodsatar geaie
MLCURKEARES i G T TRV ey
e il e

B: ara Twice so long. (Rest as in 8. 6. 4.

4. As long as the gun rises in the west and
sets in the east, even twice!® so long does he
rise in the north and set in the south ; and
oven '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.]

e——~

SECTION TEN

AT AT FEEAT IqSHIRT syaron
§AT 7 T 3 wala 7 Pt Ll
qata il 2

#q And I7 which qm7yg &3aH is the fifth nectar
(i.e. the quivering form in the middle of the sun)
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| 'ﬁ/ hat GEAT: the Sadhyas g §&a4 with Bra,hma.n
(i.e. Pranava) as their leader gofafa enjoy.  (Rest:
as in 8. 6. 1.)

1. And that whlch is the fifth nectar (i.e.
the quivering form within the sun), that verily
the Sadhyas enjoy with Pranava as their leader.
The gods, indeed, mneither eat nor drink; only
with seeing this nectar are they satisfied.

7 qAad wuiyEfiEcdgemaaEaa il R b

(For word-by-word meaning see 8. 6. 2.)

2. They enter into this very form and out
of this form they emerge.

q T GEdEAgd I7 enAWEeER aEr
ol gRAGRAE T el § UERT
wqafEFIERemEaEat 1 2

aregrang. Of the Sadhyas wq indeed U%F: one AR
g&a with Brahman (Pranava) as the leader. (Rest
as in 8. 6. 8.)

3. He who thus knows this nectar becomes
one of the Sadhyas, and with Pranava as
the leader, is satisfied only with seeing this
nectar. !
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‘@ qEmtn s T gRseaT

foearaged FRATETTRANAT LA AIAETN-
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G oo I " ;

fg: ﬂ!qﬁ. Twme S0 1ong (Rest as in 8. 6. 4.)

4, As long as t;he sun rises in the north

and sets in the south, even twice' so long does

@ he rise overhead and set.'below? and even so

long does he rvetain the sovereignty and the
heavenly kingdom of the Sadhyas.

[' The peériod of emjoyment of the Sidhyas and of
#nech a knower is double that of the Marufs.
® Really. speaking, the sun negither rises nor sets.
By 'rising’' is meant the moment when the sun is
y first visible to the creatures inhabiting different
regions; and setting' means its ‘disappearance,
fpyisibility. - It is not the ordinary rising and setting
that are meant here.: If there be no inhabitants in
any vegion, then though the sun should be passing
through that region, yet it could nofi -be said either
§6 'rige’ or to ‘set’, because in'such a case there
would be no visibility or invisibility, The chariot of
the sun moves above the Minasa lake situated on
the top of Mount Meru, As a result, rising ete, take
place in the regions of Indra, Yama, Varuna, and
13
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s oma, in respective order. In the regionsof Amari-
vati and the rest, the time of residence in any region
‘would be double that of the former one. That is, if
the time of Indra’s region (Amarivati) is x, Yamals
‘region (Samyamani) is 2x, Varuna's region (Sukha)
is 4x, Soma’s region (Vibha) is 8x, and Iavrta’s time
is 16x. It is said in the Puriinas that in all the
regions the time of rising and setting is the same.
But as the Stuti deseribes the period from the
standpoint of the inhabitants of different regions,
there ismno real conflict between the two views. On
the four sides of Mt. Meru these fonr regions are
gitnated. The sun appears to rise at different times
in different regions. To the inhabitants of the earth
also it seems as though the sun riges from different
directions; but that is only apparent. The inhubi-
tants of the different regions consider that to be the
east in which they see the sun rising. In this
section descriptions are given from the standpoint of
the inhabitants of the earth. It is also to be noted
that, when the sun in Amarivati is in the meridian,
in Samyamani it is seen to be just rising. And
when it is abt the meridian in Sarmyamani, it wouald
be found to be rising in Varuna's region. Similarly
when it is noon in Varuna's region, it is dawn in
Soma's region. As the Ilivria 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 set
below.]
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SHOTION ELEVEN

WY F4 IET I Al A 0
W ST a29 e 1) ¢

&4 Then @d: from there Z#4: upward (as Brahman)
2%@ rising 4 w9 a4l ho (the sun) will neither rise
'd wEANAr nor set. UH®: alone ®¥Y ©F in the middle
ga1ar (he) will remain, @1 aboub it q%: this #h:
(there is) verse.

1. Then,! rising*® from there upward, he
will neither rise nor set. He will remain?
alone in the muldle There is this verse®*
about it:

[MAfter describing the Doctrine of Honey, now a
description is given how it leads to the resuli of
liberation.

2 Pirst, by rising and setting, the sun confers on crea-
tures the favour of acquiring and enjoying the results
of their religious performances. After that, when
they have enjoyed the fruits of their Karma, he
causes them to be dissolved into himself. After
favouring the creatares in this manner the sun rises
above these duties towards the creatures and
remains in his own original splendour alone as
Brahman without rising or setting.

3Mhe use of the word ‘sthatd’ (remain) suggests
gradual liberation. i it 34
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' This 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 deseribed 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 bhave
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 ]

q a7 9 faea Ao =
AT WA a1 Bl o | g 0

7 4 Never a9 there [vad :feq does this happen]
Fz1aq A fareig (=ﬁl&¥6’3’f'ﬂ) (there the sun) never set
7 Sfgam nor (the sun) rose. Banm O gods
@e3d by this (my assertion of the) truth 3R, ¥ &g
from Brahman #7 @AM may not fall gfy, :

'2. ‘Never does this happen there. Never:
did the sun set there nor did it vise, O gods,*
by “this, my assertion of the truth, may I not.
fall from Brahman.’

[' Since you are the witnesses, listen to what T
have said, i.e.; the truth of my statement is unassail-
ed since you are the witnesses.] :



imﬁmﬁuaﬁamﬂwﬁrw%quw

wei For him (the knower) @ g 4 3afd verily (the
.sun) neither rises @ fa#2raf§ nor sets. 4 he who
wARy this AQMAYRY seoret. of Brahman (ie. the
Vedas) WA thus 3% knows, #€d for him WHT
perpetual fEaqr qa day wale g there is. 3

3. Verily, for him' the sun neither rises
nor sets.! He who thus knows this secret of
the Vedas, for him, there is perpetual day.

[' This is the sancbion of the Sruti for the Yogi's
sliatement.

"MThe meaning is that the knower becomes the
eternal unborn Brahman, not conditioned by time
a8 marked by the rising and setting of the sun.

'Because he becomes self-luminous, having
realized himself as Brahman.] -

ARATACT T I A 7
ATAGITTORIIGTT Sy gard foan
AR A U %

@ € vaa This (Doctrine of Honey) #&1t Brahma

{Hiranyagarbha) SsT9ad to Prajapati (Virat) I3
imparted, Ssaf: Prajapati %@ to Manua, §5: Manu
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[T-'ll to (his) progeny, &d. § UG this very #81 (know-
lodge of) Brahman fq@r the father Ivicgm g4 tio his-
eldest son Tera#E sNend to Uddalaka Aruni Si413 told.

4. Hirapyagarbha imparted this Doctrine of
Honey to Prajipati, Prajapati to Manu, and
Manu to his progeny. And the father told hig
eldest son Uddalaka Aruni this very know]edg&
of Brahman.

¥ I ey g R oawm s
STOTEATE JRATTeR @ |l

'g2q 71| ad. This very #¢ (knowledge of) Brahman.
(Honey) faar a father Sam14g 9314 to his eldest son
g1 or FUIEYTA AT tozany other worthy disciple-
951, may declare.

5. A father may declare to his eldest son or
to any other worthy disciple this very know-
ledge of Honey.

ATH FRA g g Gt
TACT 0N FATRART A48T Y7 THART qqr 9T
T 1 & | SEATET: @ ) 22 1

T And not 3FEEH FTATA to anyone'else 4z R even
if o%q: him @ff: RTdan sea-givt Z4q1H this (earth)
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“¥TE with wealth gmf filled R4 one should offer.
wa®  this (doctrine) Wa certainly @d: than that

#7: is greater, more fruitful gftr, uaa ua @a: 9F: AL

(Repetition implies reverence for the knowledge).

6. And not to any one else, even if one
should offer him this sea-girt earth filled with
wealth. This (doctrine) is certainly greater
than that. This certainly is greater than that.

SECTION TWELVE
T A gy @t aqd atd e A
et AT @Y @ lﬁ mafa = s'rm%
TN

2zH 74 %9 =1 ya Whatever being exists §759 Hﬁ"{,
(is) all this 3 indeed Wrasy GAyatri. 41% speech ¥
indeed M¥HT is Gayatri; [#ER1@ for] 1% speech !
indeed 31 a9 a9 of all this that exists M4fa 9
sings ¥d = and removes fear, protects.

1. Gayatri' indeed is all this, whatever
being exists. Speech indeed is Gayabri;* for
speech indeed sings and removes fear® of all
this that exists.* ' |

[* As the doctrine of Brahman narrated above
leads to such excellent and transcendental results,




CHANDOGYA UPANISAD, @L

N should be explained in another way also, 8o
the meditation on Brabman as Giyatri is being
narrated here, . - (TS Sme

* Smce ) mebre q&nnot be. evar thmg. 117 ig ahown
that Gayabri is speech. which is the soume of the
Gayatri metre. . - 3
' ® 8peech, as words, names all beings as * the cow %
‘ 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
Gayatri. The Giyatri is called * Gayatri’ because it
sings (gayati) and protects (trayate).

4 Gayatri is the name of a Vedic metre. A parti-
eular variety of it has four feet, oach haying six sylla-
bles, i.e., it has 24 syllables. The metres like Usnik,
Anustubh, Brhati, Tristubh and Jagati have in each
foot 7,.8, 9, 11 and 12 syllables respectively. So
each of them ‘has, more syllables than Gayatri,
Without the lesser number, the bigger number
cannot come, i.e. the lesser number is spread over
the bigger number; so it is the root of all others.
Hence Gayatri is ‘the greatest among the mefres.
(ef, ° Gayatri ris the mother of all metres ') More-
over, it is said that the goda failed to get Soma
through Tristubh 'a._nd Jagati, and got it through
Gayater. In this way also Gayatri (i.e. the Rk with
the Gayatri metre) has been recognized as the
greatest (Gita 10. 85).- It is specially sacred to the
Brahmanas.  For all these reasons, Brahman may
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e expoundcd and moditated upon by means of
Gayatrr.] j

¥ oar M aw A i g
frze af yd sffyaiane aifeo (R 0

qr % ar merst That which is this Gayatri &1 917 €18
even ‘that is ¥r 4% gf4Y whati this earth is ; HEA™
on this (earth) f¥ for g&q @49y yay all the beings
ﬁ:lrgﬂl{ are eslablished, THH T it @ =fasiad (and
they) do not transcend.

2. ' That which is this Ga.ya,tm, even that
is this earth ; for on this earth are all the beings
established and they do not transcend it.'

[' Gayabri is related to all beings by singing and
protecting. As all beings, animate or inémima.te,
rest on the earth and never transcend ib, the earth
is also related to all beings. Hence Gayatri is
ddentified with the earth.]

a % @ i aw s afEaferee
qiaaterdy  qom afafer w@@g sifa
g 103

a1 ¥ @i gfudt That which is this earth &r 919 397
aven that is this 8% g&¥ in respect of this person
%% 73 adw what this body is; @& in this (body)
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%
B \uf"\éﬂ

for &% these SUN: Pranas (senses) ufdfgen: are

established, uwa it (body) U indeed & oiferailassy
(and they) do not transcend.

8. That which is this earth (ag Gayatri),
even that is this, ie. this body in respect of
this person;' for these senses are indeed
established in this body and they do not.
transcend it

['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.

“The body and Gayatri are identical, because like
Gayatri it also is related to the Pranpa, called the
Bhittas (elements).]

4 wgey WOt am aefrmieera

e gEguRewEIR  Smom:  Sfafgar qaRw
A 1 e 1

ag 3 @ That which is g&% in respect.of a person
a{ltg the body &Y 13 @q that again is (identical
with) aa 29 that which is sifeas, 3@ #+=q: within
this body ga3q the heart ; #RRT in it & for 37 these-
qro; senses Sfafparn are established, UaAd it U4 indeed
4 glasdi9<q (and they) do not transcend.
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7 That which is the body in respect of &
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.

AT AT FE2an qrel aFaEATE LAl

@1 gt This well-known masl Gayatri Jgear is
four-footed, qf%a; and sixfold. &8 UAd this (Gayatry
Brahman) %3[ in the (fnllowmg) Rk #(¥39%¥ is (thua)
expressed.

5. This we]l-knpwn Gayatri is four-footed
and sixfold! This Gayatri Brahman is thus
expressed in the following Rk :

["The Gayatri is sixfold im the shape of speech,
beings, earth, body, heart and Prina. Though,
speech and Prana are mentioned to show the relation
of Gayatri and the heart with all beings, it is taken
as a form of the Gayatri. The four feet of the
Gayatri are beings, earth, body, and heart. This
also is stated for the purpose of meditation.)

ATaTAET qfgar qar SAETY eV
S ESlE B GEREL IV ERCERTHERIET

@€ Of this (Brahman called GayatrT) Wfgar is the
greatness @ such. & § even than this (Gayabri
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world) 9%%: the Person (Brahman) 399 is
greater. waf (=wuatfu) qafd all beings (this world)
ST of Him 91%: is a quarter; %4 of His ig9i (the
‘other) three quarters f&f in heaven @78y (con-
stitute) immortality %f¥ (signifies the ending of the
Mantra),

6. Such is the greatness of this (Brahman
<alled Gayatri). The Person is even greater
than this. Al this world is a quarter of Him,
the other three quarters of His (constitute)
immortality in heaven.'

[' There is no division in Brahman : but to muake it
«clear that compared to the phenomenal world Brah-
man is infinite, the parts are assumed and it is caid
that Brahman emanates only in one part, whereas
in the other three parts It is immortal or un-
changeable.]

4% GERIEE N7 aMsd afert yevEEET
IR waf RIS || 9 ||

W W F qISAME: gET SAVERT A 7
Hlsras TRY IR 1 < )

AT AW § FISATHEIT FATACTOR-
wafq quiasafasts ford oad 7 of 3 1<
Ifq g @ 1l g
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_ Which & verily @a that 881 2f¥ is (designated
as the three footed) Brahman (through Gayatri)
aq that gzq this a4 indeed %: which (is) ggwia afigaf
outgide the body #ay, this e®ian: Akasa. qeaw afgaf
outside the body @: that I: which & verily st
is the Akisa.

&g This 419 indeed @; that §: which (is) g5% stea: |
ingide the body #%4q this &Hm: Akisa, &Y #ed:
inside the body &: that ¥: which 3 verily snmra:
is the Akisa. '

811 This 19 indeed. &3 that I; which (is) zgd
&=d: within (the lotus of) the heart ®ay this spwan:
Akasa., @7 that (Brahman called the Akisa in the
heart) &, this qﬁq is all-filling #9af& and unmoving,
unchanging. 4: he who Udq thus ¥g knows
(Brahman), qufe ali-filling 319384ty and unchanging
fiaax prosperity &9 gots, :

7-9. That' which is (designated as) Brah-
man, even that is this Akisa outside the]body.
That which is the Akasa outside the body,
even that is the Akisa inside the body. That
which is the Akisa inside the body, even that
is this Akasga within the (lotus of the) heart.?
This Brahman is all-filling* and unchanging.*
He who knows (Brahman) thus, gets all- ﬁllmg
and unchanging prosperity.®
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</ [* Brahman as Gayatei which is to be worshipped,
is again to be meditated upon in the Akiasa of the
heart. For this, the discussion on the latter is begun.

? Though the Akaga 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 ontside Akisn, :
but there is much unhappiness also. In the dream
state, pleasure is enjoyed with the mind in the
Akisa inside the body; the unhappiness is com-
parabively less there. In deep sleep, when the
function of the intellect disappears, only joy, free
from all pain, is felt in the Akasa of the heart. Thus
by gradoally confining the Akisa within the heart,
it is shown that this plice is the supreme one. So the
mind must be concentrated in the Akaga of the heart.

® That is, Brahman is not merely confined in the
Akasa of the heart ; It is omnipregent.

‘ Other beings are périshable being changeable and
limited ; but the Brahman in the Akasa of the heart
is unchanging and imperishable.

*This is a secondary result. The primary result
is the realization of Brahman. The knower becomes
liberated in this very life, i.e. becomes Brahman.]

SECTION THIRTEEN

AR ¥ q1 (I TEIET G4 G W A5
TGN @ N W Sifemezass-
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a%7 qaeq gza¥y Of the said heart (there are) 3
indeed y® five {g894: doors guarded by the gods.
wen of this (heart) @ (he who is in) that 4; which
9;{3&; is the eastern door, hole @i be 2191; is Prina.
aq, he W is the eye, & he Sl ie the sun. &
that (Brahman cualled Prina) tdg this Asi: bright.
ness S and the source of food = as orela
should be meditated upon. #: he who Uag thus 3%
meditates, gt resplendent ##1%; and an eater of
food Waf1 becomes.

1. Of the said heart,' there ars, indeed, five
doors? guarded by the gods. (He who isin)
that which is the eastern door® of this, is
Prana. ' He is the eye, he is the sun’ This
{Brahman called Priana) should be meditated
apon as brightness ® and as the source of food.*
He who meditates .thus, becomes resplendent
and an eater of food.

[* As & parb of the meditation on Brahman called
Gayatrl, this meditalion on the door-keepers is being
prescribed. Just as in the ordinary world, if the
door:-keepers are pleased, one may easily approach
the kiny, so, too, in the present case..
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7 cat ?f/’/The door-ways through which one can get at the
heavenly regions.

3 Phe particular breath that moves forward along
the opening in the heurh of a man sitting faomg the
east,

4 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 Sruti (Pragna 3. 8) it
is said, ‘ The sun is the exterior Priana.’ Again Prina
is all beings also; hence the sun and the Prina are
identical. That the sun, the deity of the eye, resides
in the eye, is stated by the Sruti (Br. 3.9.20). The
external objects of enjoyment remain in the heart
as impreseions; 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),

® Both as the eye and as the sun, the Brahman
known as Prana is bright.

$ “I'vom the sun comes rain, from rain food, and
then the creatures are born.' Therefore the sun is
the beginning of this causal chain. :

" Phis is a secondary result. Satisfying the gate-
keeper through meditation and realizing with his
help the Supreme Self form the primary result.]

sy giser zfao gt @ sgwwEsgEs
q TEAwaTaTHg  ARAIIETA %fmmﬁ
qra g g TN =l
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& -:E!/And siey of this (heart) #: whichegl@ra: gfy:

1 is the southern door & (he who is in) that sqn:
\is Vyana. af he #1F9 is the ear, &4 he J7KAN: is the
oon. ag that (Brahman called Vyina) Uaa this sft;
prosperity @a: q and fame sfd as 3urEtd should be
meditated upon. : who UaH thus AT meditates
witati prosperons 23Edl (and) famous ¥Afd becomes.

* 9. And (he who is in) that which is the
southern door of this (heart), is Vyina.! He
is the ear, he is the moon.? This (Brahman
called Vyina) shonld be meditated upon as
prosperity and fame. He who meditates thus
Lecomes prosperous and famous.

[* That is, the air with which vigorous deeds are
performed or the air that appears in different joints

in various ways (cf. Pragna 8.6),

* Vyiana is related to both the ear and the moon.
About the ear and the moon it is said in the Sruti,
‘By means of the ear (of the Virdf) are created the

guarters and also the moon.’
* Phe ear and the moon are the caases of know-

ledge and food respectively. Knowledge and food
ave the cause of prosperity and prosperity is the
enase of fame. As Vyina is related to the ear and
tlie moon, it also has these two attributes.]

Wy sy TAFHM: GHAE @1 -
sfye FAEARERERETMEITHA ARTEAR
QA T@E I N3N

14



10 CHANDOGYA UPANISAD (811'23

&9 And €4 of this (heart) ¥u: which geas g
is the western door &: (he who is in) that a1 ie
Apana. @ he 1% is speech, 8: he &fi: is fire. a that
(Brahman called Apiina) €ad this am%aq the ﬁ'}ly
effulgence born of sacred wisdom e@mrgd (and) vhe
source of food %fi ag IIEIT should be mediteled
upon. ¥: who ugqg thus 4% meditates ﬂwﬁ’ﬁﬁ
radiant with the holy effulgence born of sacred

wisdom &®1%: (and also) an eater of food Wafd
becomes.

3. And (he who is in) that which isit&ha
western door of this (heart), is Apana.' Hsa 19
speech, he is fire! This (Brahman called
Apana) should be meditated upon as the holy
offulgence® born of sacred wisdom and as the
source of food.* He who meditates thus be-
comes radiant with the holy effulgence born of

sacred wisdom and also an eater of food. ||'

[* The air that moves downward for the purpose of
excretion (ef. Ch. 1.8.8).

* Fire, the presiding deity of the organ of specch,
is speech. According to the S'ruti (Ch. 5.21.2), spesch
is Apina. Hence Apiing, speech and fire are identical.

3 Because it is connected with the duties that nre
to be performed with the help of sacrificial ﬁre. it is
connected with Apiina also.

‘With the help of Apina, food is sw&l]owed
Apiina is prior to food.]
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arg And &% of this (heart) %: which 3Iz% gfy:
ia the northern door @; (he who is in) that gam: is
Samina. &1 he #9: is the mind, 4: he W‘iﬂ: is
Parjanya (the rain-god). & that (Brahman called
Samana) Uad this #fs: o fame agfe: = and grace Zfy
a8 3974ld should be meditated upon. #: who vay thus
A% meditates G famous sgfenrt (and) graceful
#afy becomes.

4, And (he who is in) that which is the
northern door of this (heart), is Samina,' He
is the mind, he is Parjanya (the rain-god).?
This (Brahman called Samina) should be
meditated upon as fame® and grace. He who
meditates thus becomes famous and graceful.

['The air that assimilates all food and drink,
reducing them to evenness (ef. Prasna 4. 4).

3 According to the Sruti (Ch, 5. 22.2) Samina
is related to the mind. And according to another
Vedie statement, Varuna is related to the mind.
One should meditate upon Apdina, mind and Varuna,
thus related. '

*From the mind comes knowledge ; and throngh
knowledge fame is achieved, Fame here is renown
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tnknown to oneself, grace is the same within one's
knowledge as it is possible to have renown from
physical charm.]

N AT gft @ owEm w A«
TN AT agarraiy
TO§ AT A &

§ig And S%4 of this (heart) #: which ged: gfi: is
the upper door & (he who is in) that Fzia: is
Udina, #: he ¥1g: is the air, &: he &T%a; is the
Akdga. @€ that (Brahman called Udana) gag this.
e @ strengbh @ ¥ and nobility gfd as Fardta
should be meditated upon. #: who Uig thus 37
meditates SN strong AN, (and) noble wafs
becomes.

5. And (he who is in) that which is the
upper door of this (heart), is Udina.! He is the
air, he is the Akdsa! This (Brahman called
Udana) should be meditated upon as strength
and nobility.? He who meditates thus becomes
strong and noble.

[' The air that proceeds upwards from the sole
of the fool ; it also aids all efforts for one’s impmvé-
ment (ef. Prasna 4, 4).

*The interrelated air, Akasa and Udana should be
meditated npon. According to the S'ruti (Ch, 5. 28.2)
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and Udana are identical. Akisa is the substratum
of the air. And it is said in the Sruti (Ch. 5. 28. 9):
“If air is sa’o:sﬁed Akiga also is satisfied. Therefore
they are identical.
"Both air and Akasa are the causes of strength,
and both are great.]

T 91 U9 9% SRR WRT SR
GRUT: W T QAW 94 SHURTRAIRT Sy
ERUEETET F I G SRR a9
4 @EE 9 AR #Y R
=T (1| '

A ud These 3 verily 9% five 5§-9§91: the persons
under Brahman H’ﬁw ANEET of the heavenly world
&1 thes sentinels. @: he ¥ who RTAM. these
g thus eI @1%E of the heavenly world LRG|
the sentinels 98 five ARSI persons under Brahman
9% adores (and satisfies them), 884 his ¥ in the
family &¢: a hero SEJ is born. ¥: who AT,
these Tay thus eaTeq @16 of the heavenly world
U™ the sentinels 7@ five W@RYFWF persons under
Brahman 3% adores, §: he Eqﬁl{ #Fq the heavenly
world §(@98d reaches.

6. These, verily, are the five persons under
Brahman, the sentinels' of the heavenly
world. He who adores thus these five persons
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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
with the five doors are the door-keepers of the
Brahman in the heart, similar to the gate-keepers
of a king. As 'RAja-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 Brabhman in the heart on acecount 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)

*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 his
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 Upasani.]
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qFd: @ fay sofedied feaa g

WA ATy Srad wi“wr
fomm: &% sqfmeln  efifefiosady
qgyAfeom sty a@e afEa-
afvm famafie sgafarife ssaq ety
TG A 40 JOE g ga wa
qu%:qqaraaumnsﬁmﬁw:

g Il 23 1

HY Again, a1 Ra: this heaven LT (::'T(‘q) above
faa: everything gﬁg above @dq: all Egﬂ' above’
SFHAY ITAY SBY in the incomparably good and
the highest worlds @7 39Yfa: the light (of Brahman)
that Q0 shines (as self-effulgent) AT 414 even that
§ayq SqIfg: is this light, $8% this g which (is) arfews,
gﬁ #¥q: within the body of man. 95 when sifeF ai
in this body &34 on touching SRAWAY of warmth
uAd fasi=ifd one has a perception a&x ot T this
(light) can be seen inasmuch as. ¥9 when #uf the
ears #fun@m on closing f4A35 the sound (of a chariot)
g9 like, #g4: the bellowing of a bull 7 like, 33@&d:
#ifl; (the sound) of a blazing fire §7 like wad I9szanf
one hears something q¥1 UST gff: it can be heard
inasmuch as. 9d ¢4 on this light T2Y ¥ seen Ay 4
and heard %f3 as IUHT one should meditate. &: who
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vay thus A7 meditates on (this) Fgs4: beautiful Ha:
(and) illustrious #afd becomes. ¥: wamw 3z (Repeti-
tion indicates reverence to the topic).

7. Again,' the light of Brahman that shines
above this heaven, above everything, above
all! in the incomparably good and the highest
worlds, even this is the light within the body
of man.! This light can be seen inasmuch as
one has a perception of warmth* when one
touches the body. It can be heard inasmuch
as, on closing the ears, one hears something
like the sound of a chariot or the bellowing of
a bull, or the sound of a blazing fire. One
gshould meditate on this light as seen and
heard. One who meditates on this thus,
becomes beautiful and illustrious—yea, one
who meditates 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.

# That is, above the transmigratory existence,

? The regions of Satya ete., 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.

*The light of Brahman bas entered into the body
for the purpose of differentiating name and form.
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“The warmth of the body signifies fhe presence of
this light. The warmth of the body is the sign of
the life of oreatures also, for when they die, thoir
bodies become cold. It is said in the Sruti also that
this light merges in the Supreme Deity (Ch. 6. 15. 2).
Therefore warinth iz a distinguishing mark of this
light.]

SECTION FOURTEEN

A wfeqd S@ AR qed S |

w7 WY FANT: YU FUTHIVEISE gEN

mﬁaﬁa:ﬁwmuaﬁ@%nzu

qdq All ®g verily 2Z® this (universe) @g is
Brahman. &7-9-8-812f3 (for) from Him do all things
woriginate, into Him do they dissolve and by Him
.are they sustained. F#d; in tranquillity IrdE
one should meditate on (Him). @9 for &g indeed g&9:
-one, & person FH: is (guch) as is one's faith-—
giffwa @% in this world g%%; one A4l#HJ: as one’s
faith ¥afa is 88 hence 37 on departing (cf. Giti 8. 6)
- &0 such WA one becomes. [#1d: therefore] @: one
%37 faith Fala let (one) cultivate.

1. Verily,! all this universe is Brahman.
From Him do all things originate, into Him do
they dissolve and by Him are they sustained.?

L
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On Him should one meditate in tranquillity.?
For as is one’s faith, such indeed one is;* and
as 1s one’s faith in this world, such one
becomes on departing hence. ILiet one, there-
fore, cultivate faith.

[! After the description of the meditation on Brah-
man with the help of symbols, the description of the
meditation on Brahman with attributes is here begun.

*The phrase ' tajjalin’ is o compressed expression
significantly employed by this Upanisad to enunciate
the central principle of devout meditation and
worship. Worship and meditation imply the highest
object on which the mind of the worshipper should
be fixed and that supreme object is the cause,
support and goal of fhe universe. These cha-
racteristics of the Supreme Being are cryptically
brought out by the syllables ‘ja’,‘la’, and ‘an’ in the
expression standing respectively for the verbal roots
‘jan’, "Ii’, and 'an' denoting origination, dissolu-
tion and continuation of existence. Since Brahman is
the one background of the visible universe, which has
no existence apart from it, all this is Brahman alone.

8That is, with the ocontrol of mind and senses.
When everything is Brahman, how can there be
hatred or attachment ?

*The term 'kratu '’ literally means in Vedic litera-
ture plan, intention, resolution, determination,
purpose and understanding. It is translated here as
"faith’ because this word implies not only the
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resolution and debermination which should charic-
terize the will of a religious aspirant but also the
feeling' of assurance which is essential for the
religious endeavour taught here,]

AARG: O IR WEEEe A
ARAT BIFAT AR WAT: WA @A
AT STHTAT: 1) 2 1)

T W ARRRTASUrEAAt aanr aEr
VIMEFE  WWEAOLERT  § STy
SAAFgRET smamRaRarsaT Dy s -
LU E e AT T

gamg: (He) who is permeating the mind soEdR:
who has Prana for his body #1%4: whose nature is consei-
ousness UTAGFFT: whose resolve is infallible sirarar-
@Al whose own form is like Akisa @igat whose
creation is all thati exists @3%M: whose are all the
(pure) desires mdw=a: who possesses all the (agroe-
able) odours §4w@: who possesses all the (pleasant)
tastes, G&R all 99 this 8¥a1e: who exists pervading,
M who is without speech (and other senses)
AL who is free from agitation and eagerness—

q4: this (described in this manner) T my suear
Atman %73:-28% residing in (the lotus of) the heart #i§:
4l than a grain of paddy %4m 47 or than a barley corn
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qI?L gr or than a mustard seed TATHIET A1 or
than a grain of millet XFMAIB-AUGHT 41 or than the
kernel of a grain of millet SOl is smaller. US: this
¥ my &Hear Atman ﬂ-’ﬂéqi{ residing in (the lotus of)
the heart gf¥sar: than the earth 31 is greater,
s=aftarg than the sky 141 greater, f#=: than
heaven 4@ greater, WEg: @Vh¥1: than (all) these
svorlds ST greater.

2-3. He,! who is permeating the mind}
+who has Prana for his body,’ whose nature is
gonseiousness,! whose resolve is 111fa.111ble '
whose own form is like Akasa,’ whoge creation is
all that exists, whose are all the pure desires,’
who possesses all the agreeable odours and all
the pleasant tastes, who exists pervading all
this, who is without speech (and other senses),”
who is free from agitation and eagerness’-—
this my Atman,'® residing in (the lotus of) the
heart—is gmaller than a grain of paddy, than a
barley corn, than a mustard seed, than a grain
of millet or than the kernel of a grain of millet.
This my Atman residing in (the lotus of) the
heart is greater than the earth, greater than
the sky, greater than heaven," greater than all
these worlds.

['The nature of the faith enjoined in the previous
passage is now described.
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“Phe mind functions in conjunction with the
appropriate objects contacted through the senses.
But being constituted of maberial elements the mind
operates only when it is permeated by the intelli-
gence of Atman or Spirit. Hence Atman is deseribed
as above, with the mind for its conditioning factor
or adjunct.

 Prana is here the subtle body possessing the
power of knoswledge and action. Though this
adjective is applicable to Jiva it is applied to
Braliman because of their identity (cf. Mundaka.
8.2.7).

* According to the Up&mmds Atman is of the
nature of Caitanya-jyotis, the ultimate pringciple 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 sciemce which explains intelligence in terms
of physical operations, the Upanigadio doctrine
teaches it as the original principle, Atman or Spivit,
which is responsible for the sustenance of the
universe and the functions of the mind.

¥ Whatever is resolved in the Divine Mind infalli-
bly comes to pass.

*Phe 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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i /pir{uous forms of thoge analities are possessed by the
Atman, who is mentioned here not only as the Jiva
but also as the Divine Ruler (cf. Gita 7.7-11).

* By extension. (ef. Sve. 8.19.)

*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.

1* Now the identity of the individual Self with the
Supreme Self is being stated.

" A grain of paddy, barley, mustard, millet and
its kernel, mentioned in the order of lessening
magnitnde, as a comparison for the Atman dwelling
in the heart, would seem to indicate that the Atman
is of extremely small dimension like an atom. But
this is not the intention 6f the Sruti, which wants
to convey only the extreme subtlety of the Spirit.
So in tihe second part of this passage it declares that
the Atman is oot only vaster than the earth but in
.magnitude surpasses all that exists,]

ayEal  WIEW W 9w g
WTETETAET OF § WFEEd (e
fam:  Senfyaswiyaredits o waEEy A
fafafreandity 7 e mizen: arbizeas

3t wgda: e il 4%
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aisal (He) whose oroation is all that exists gdsm:
whose ate all the (pure) desires @§a+4; who possesses
all the (agreeable) odours §4t@: who possesses all
the (pleasant) tastes @aq all gy this &¥41e: who
exists pervading SAMI who is without speech (and
other senses) SWIET; who is free from agitation and
eagerness UN; He ¥ my &IAT is Atman y=agRy
residing in (the lotus of) the heart—uad, He Ha is
Brahman. %@: hence REI'. departing 7ayg sifigea.
faaif®a I shall attain to His being &R this H3 true
faith 9¥T ©ITT one who possesses a4 fafafdear sifea
has no (further) doubt %fa & thus anfiesy: Sandilya

Bg & declared. 9fvesy: (Repetition indicates
reverence).

4. He, whose creation is all that exists,
whose are all the pure desires, who possesses
all the agreeable odours and all the pleasant
 tastes, who exists pervading all this, who is
without speech (and other senses), who is free
from agitation and eagerness,' He is my Atman *
residing in (the lotus of) the heart; He is
Brahman. On departing hence I shall attain to
His being.® One who possesses this true faith,
has no farther doubt. Thus declared Sandilya,
—yea, Sandilya. )

['The Divine Ruler endowed with the above
qualifications is to be meditated upon. According



Sri Qankardeirya the object of meditation is the
Divine Reality indicated by the qualities described
above and not the mere possession of those attributes.

2Mhe subject of meditation here is Paramatman,.
the Real Self, and not Pratyagitman, or the immedi-
ate Self of the speaker. If the latter were the
intention the qualification ‘' my’ would be superfluous.

3Mhe ulbimate result is not attained by a worship-
per of Brabhman with attributes if he has the know-
ledge of truth only once, He is to think about that
knowledge even at the moment of his death ; then
only he goes to the Brahmaloka and attains to His
being through gradual liberation.]

SECTION FIFTEEN

srafaET: FiEr gfegar 7 siaf o
fet mer wwRAT Aot e |
@ uy R agwwaieicrafog« by 1g

raiig-3x: Having the sky as its hollow -
gu: (and) the earth for its (curved) bottom #I%; the
chest (ie. the universe) @ Si¥d does not decay.
fem: the quarters (are) f@ indeed €4 its &&q:
corners, At and heaven (is) &% its S upper famig
hole (lid). @: uws: this well-known #¥1: chest ggara:
js the container of wealth &I in it 328 fagH all
things fb'lat_{" rost.
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1. The chest! (i.e. the universe), having the
sky as its hollow and the earth for its (curved)
bottom, does mnot decay.? The quarters are
indeed its corners and heaven its upper lid.

This well-known chest is the container of
wealth, All things® rest in it.

[* The meditation which follows is meant to bring
abouf the longevity of a son, which is necessary for
the welfare of the father in after-life. A son who
has long life alone ean acquire the knowledge con-
tained in the vast extent of the Vedas and perform
duties prescribed therein for the benefiv of himself
and his forefa.ti:lars (cf. Br. 1.5.17).

% Mhis is not the absolute negation of decay or
destruction but continuation for an incaleulably
long period (a day of Brahma consisting of four
thousand human Yugas), for destruction is negated
absolutely only for the state of liberation or union
with Brahman, _

3* All things’ (idam vigvam) implies, in religious
parlance, the sum ftotal of creatures, the resultis of
their aecte and the means whereby those results are
brought about.|

Wy ey Rl wEmer Aw gfiom
Tt Aw gt gyar AEEET Al aaae:
¥ 7 wadd i faui aed g w gk Afyf



" gea Of that (chest) W= eastern f&% the quartér
9g: Jubn 4 is named, i@ the southern (quarter)
ggat Sahamfnd W is named, SN the western
(quarter) U Rajil M is named, IF and the
northern (quarter) giiar Subhatd 719 is named. AF:
the air (is) AN their &€8: calf. 4: who fRmg of the
quarters ﬁ‘ﬁf{ the calf Uy this 4139 air vay thus
(as immortal) ¥% knows, &: he g5Q3H in mourning
for his son q never Ui weeps. a: @iy I (wishing
my son’s longevity) fR&T of the quarters dc the .
calf QY this #7199 air U39 thus 3T worship GHOEH

to mourn my sorn #HT [31]6133: may Ilnever weep.

1 2. 0f that' chest, the eastern quarter is
named ' Juhii,? the southern is named Saha-
mind,* the western is named Rajni* and the
northern is named Subhiiti.* 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 T never weep to mourn? my son.

['The quarters of the world-chest are mentioned
here by name for the purpose of special meditation.
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’In a sacrifice oblations ave offered into the conse-
erated fire with ladles. There are four types of them
separately known as Dhruva, Upabhrt, Juha and
Sruk. The Adhvaryu priest pours the offerings
placed in the Juht held by his right hand chanting
the Mantras.  This fact has given rise to the notion
that the eastern quarter, facing which the oblations
are offered, is also called Juha. .

'The Sahamand is the region of Yama, in which
people suffer the results of evil deeds, _

*Rajni is smo called becauge it is ruled by ite king
Varana or because it is red with the colours of
avening. '

®Subhuti is so called bea&use 1t ig ruled by such
prosperous deities as Kubera and others,

® Because air is the product of the quarters.

"That is, it is the wish of the father that hig son
should outlive him. .

* Meditating upon the Purasa 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.]

- wftg wnb SO SYATGGAT I AYESYAT-
GAWAT 3 AISHATGAGAT YA AEISYAT-
GATLAT ¥5 GUFSYATGATHA U 3 || |

wRey #199 Tn the imperishable chest 9934 I take
vefuge WAl &HAT HPAT for such and such and such,
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HYY HEAT SFAT NGHL. ¥A: in Bhuvah N9 AT HHA!
AGAT T2 in Svah WU SYAT AYAL S,

3. I take refuge in the imperishable chest
for such and such and such.! I take refuge in
Prana’ for such and such and such. 1 take
refuge in Bhih for such and such and such. I
take refuge in Bhuvah for such and such and
such. T take reguge in Svah for such and such

" and such..

[* 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 .]

ﬂﬁqﬁﬁmmsﬁrmﬁmwa@ﬁ
qia? fre qRg qeafed 1) ¢ 1)

@: [s1gg] I 9 when s@laq said, 81 in Prina
993 1 take refuge zRt—(it was because) I FIH
9 whatsoever exist FqY #9q I all these beings
% indeed SOt are Prana—ad so (it was that) 8 in
this 23 alone 4aiR® I took refuge.

4. When 1 said, ‘I take refuge in Prana’,
(it was because) all these beings, whatsoever
oxigt, are indeed Priana. So it was in this
alone that I took refuge. '
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%9 Then 93 when @ar=q I said 3: in Bhah 593
I take refuge 3f—gfElg in the earth 593, spafiay
in the sky 593, f&ag in heaven ¥93-—zfy tg only
L this ﬂit-aq I said.

5, Then when I said, ‘I take refuge in
Bhiih’, I said only this: ‘I take refuge in the
earth, I take refuge in the sky, T take refuge in
heaven.’

aY qFIE g Av @ a9 g aum
anfEel qug ©T &0

%9 Then ¥d when #&=H T said ¥4: in Bhuvah
5939 I take vefuge Ffa—-afar in Fire 94, 9197 in
Air 993, Af§&@Y in the San 9935 T only &, this
s 1 said.

6. Then when I said, ‘I take refuge in
Bhuvaly’, I said only this: ‘I take refuge in
Fire, I take refuge in Air, I take refuge in the
Suan.’

I YFAIAX W AT TANG qY TGAE
v AT qwseilaa@ammliwll
I quEE wEs U 2& |l
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&9 Then I when Gﬁm T said & in Svab a9d
I take refuge §RI-—%7¥8Y in the Rgveda 993, Igiay
in the Yajurveda 899, §@39 in the Samaveda §98—
5f0 A only T this swEray I said ; ad @iErag (Repeti-

tion indicates the importance of the topic).

7." Then, when I said, ‘T take refuge in Svah’,
I said only this: ‘1 take refuge in the Rgveda,
I take refuge in the Yajurveda, I take refuge
in the Samaveda—yen, that was what I said.’

SECTION SBIXTEEN

geil AW Agee A Tt
FTATE AR i mad qme-
999 @ qEIISENT NN 919 q99
of ey | qraata o

g%9: Man @@ truly I§: is the sacrifice. q&q aifa
which he passes (first) ag;-ﬁﬂfﬁ-aqfﬁn the twentby-
four years d they 8Qrq:-9d9d are the morning
libation ; 43} (for) the Gayatri metre =g:-fHwfy-
G is made up of twenty-four syllables, SI=agag
and the morning libation WIHH is related to the
Gayalrl metre. d69: the Vasus 8%7 &1 with this
(part of the Purusa sacrifice) SFgIg®: ave connected.
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{ gm: the Pranas d/@ indeed @3 ave the Vasus, 3
they f& for g3 this G"ch: all qrgafea make stable,

1. Man,' truly, is the sacrifice. The twenty-
four years which he passes (first) are the
morning libation, for the metre Gayatri is
made up of twenty-four syllables, and the
morning libation is related to the Gayatri
metre. With this the Vasus are connected.®
The Pranas indeed are the Vasus!' for they
make all this stable.® :

[' 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 can prolong his
own life, are now described.

® The saorifice called Agnisboma of the Somayaga
vaviety 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 estraction of the
Soma juice for its oblation and for sacramental
libation three times. ‘According to the Aitareya
Brahmana the metre relating to morning, midday and
evening libations are Gayatri, Tristubh and Jagati;
and the gods connected with these metres are Aguni and
the Vasus for the first, Indra and the Rudras 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 Puruss-_
Yajia (man-sacrifice) also. = LR
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~ 4 The Vasus (good or bright ones) are gods in the
Vedas, generally identified with the Adityas, Maruts,
Asgvins, Indra, Usas, Rudra, Vayu, and the like. In
later works they denote a divine group or Gana-
devatd, and are eight in number differently named.

5 he ' Pranas’® here stands for both the senses and
the vital breaths. It is only when the Prina abides
in the body that all these creatures continue tolive.]

& Faltweaata PRI TaeT 489
IF W AT qreafeaa s weagaaeagain
qoAt @Al @ am fGerddege aq
TRENET ¥ WA 1 2 0

waferd aqfy Duoring this period of life @@ him
f@-fug, anything (e.g. illness) ¥969d  causes pain
¥4 if, &: he Fa1q should repeat (this Mantra)—sivr:
494: O Prinas, Vasus # of mine &4 this ST QA
morning libation AEFEAY @939 with the midday
libation #g8=dgd unite gfa. Iw: Y I who am a
sacrifice M4y AT of the Vasus who are the
Pravas #=¥ in the widst &I f4@14T may not be lost
gfa. @a: € from that (iliness) ¥a-ufa (he) recovers
€ 9 surely au3: & healthy wafd (and) becomes.

2. During this period of life if anything
.(e.g. illness) canses him pain, he should repeat:
O Pranas, Vasus, unite this morning libation
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~of mine with the midday libation.! May I who
am a sacrifice® not be lostin the midst of the
Vasus who are the Prinas.’® 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
gecond.

#The whole duration of life has heen already con-
ceived of as a continuoug sacrifice, and a man is
therefore called & sacrifice. Discontinuity or gap in'a.
saorifice makes it void of results; so do also diseage
and sndden death before the span of life ordained by
the scriptures is complete.

! They are the lords of the morning libation.]

SO T 500 (k) B 0 e
CEEMIGE SRR N E DLl (B £
U4 9IE KT TR N0 AT IT R
flo wI zata n 3 0

#9 Now I which 7g:-acariad asifi (are his
next) forty-four years &X they areqfPEay gaay are
the midday libation, f99 (for) the Tristnbh metre
AT:-FARQT-HAU is made up of forby-four syllables,
areafeay @49 and the midday libation Hgwwy is
related to the Trigtubh mefre. F&; the -Rudras
eiey @ with this (part of the Purusa sacrifice)
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seqTIan: are connected.  WUM: the Prinas 414 indeed
AT: are the Rudras, U they [z for 37m this 'Hifti
all aé:ﬂﬁ?l cause to weep.

3. Now, (his next) forty-four yeaxrs are the
midday libation,' (for) the metre Trigtubh is
made up of forty-four syllables, and the midday
libation is related to the Tristubh metre. With
this, the Rudras 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 Mhat is, as in the ordinary sacrifice the Rudras
ave the deities, so also they are the deibies where the
worshipper himself is congidered as a sacrifice. As
Ganadevatd, the Rudras are eleven in number differ-
ently named.]

4 Infeerafe frfgmade  gaenon
w1 €7 A areglaay wae garaeganIeRagad
o SOET ®n ae a ferddae
74 AR T WAy 1l ¢ 1

.. gafend, Faf§ During this period of life @q him
frq-fad, anything (e.g. illness) 89G9d. causes pain
Fa if, €@: he 3319 should repeat-—srar: &&1: O Pranas,
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Rudras % of mine 535 this H1eqfeaay sqag midday
libation gaflaq @57 with tho third libation HPaeAg
unite %f3. &% 8@y I who am a sacrifice QTR
BRI of the Rudras who are the Pranas usy in the
midst a1 BT may not be lost ghi. aa: & from

 that (illness) 3Iq.ufd (he) recovers U3 surely stng: g
healthy wafa (and) becomes.

4. During this period of life if anything
(e.g. illness) causes him pain, he should repeat :
‘O Prinas, 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 Prinas’ Hoe surely re-
covers from that and becomes healthy.

T AFSEETCAENITT FadraTme-
RISt A FErTaTs arefEan
IR AU aEfE @ fe aine-
Fal & U

% Then 1 which sracaffaa auffr (bis next)
forty-eight years @3 they gdflassas are the third
libabion. e} the Jagatl metre ergrasariaq-siawr
is made up of forty-eight syllables, gatagy and the
third libation stmag is related to the J agati metre.
T A with this (part of the Purusa sacrifice)
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the Adityas ®Fdraan: are connected. ST
the Prinas 14 indeed &ifsggi: are the f&_dihys,s, ad
they f¥ for §38 this 845 all #1z:d accept.

e

5. Then (hisnext) forty-eight years are the
third libation. The metre Jagati is made up
of forty-eight syllables and the third libation
is related to the Jagati metre. With this,
the Adityas aro connected. The Prianas indeed
are the Aditiyas,' for they accept all this.

[! The Pranas are the Adityas: for, just as the sun
acoepbs the juice ete., these senses and Prinas also
receive sound ete. The Upanisads make use of
various devices to emphasize or fio bring home to our
mind with vividness some important idea. One of
these is the method of instituting an etymological
eonnection, sometimes fancied, between two terms
or relations that oceur in the same context. In this
section mention is made of the Vasus, the Rudras
and the Adityas as resident deities of the three
libations and divisions of life. The Prinas are
identified with them and the unbroken continuity of
lifs through the favour of Prina is prayed for in the
‘test through the employment of the verbs ' vasa-
yanti’, ‘rodayanti’ and 'adadate’. These three
verbs contain the radical elements (vas, rud and
a-+da) also met with in Vasu, Rudra and Aditya.
The explanations given in the notes above are based
on this similitude.]
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Rafewqafe  Frfagmala gavmon
wifgem §§ A gdrTRTETEgEsagate q
I s Do e Y O G o 1 o -l
TeqTET 2 Wt 1 8 |

udiend A48 During this period of life ag hin
fy-far anything (e.g. illness) 3967, causes pain AL
if, |: he F4IA_should repeat——q1o1; arfg@an: O Prar._ms,,‘
Adityas ¥ of mine g&q this gHAEwA thivd libation
a1g: to a full length of life sigaragd unite (extend)
{f‘&. g3: ¥igH. I who am a sacrifice STOTAME sufgsmarg
of the Adityas who are the Pranas #5% in the midst:
ar fa@rdi® may not be lost gfd. @a: € from thab
(illness) 3T-ufd (he) recovers uy. surely oug: &
healthy #af (and) becomes. j

6. During this period of life if anything
(e.g. illness) causes him pain, he should repeat:
‘O Prinas, Adityas, extend this third libation
of mine to a full length of life} May I, who
am g sacrifice, not be lost in the midst of the
Adityas who are the Prinas”’ He surely
recovers from that and becomes healthy.

[* 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).]
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m W ¥ sy whEre v w oA
wagaTy AysgeAn A Seardfa @ ¥ e
INNATAEY & Tew agyd shafa 7 o
T 1 o 1l 0 Srem: @ | 4] 0

ad. gaa. This (doctrine of sacrifice) 3 4 well-known
{4z knowing ﬁéﬁ:ﬁ: Itard's son ATREM@: Mahidasa 311§
& said—a: [@a] you (Death) fq why ¥ my (body)
ai thus 3994 do (you) afflict : who 81gq me HA 50
A Ssa1f cannot be killed §f¥. & g he Stegg Fuway one
hundred and sixteen years sfigd lived. & who
vag thus 3% knows [@:] & (he) too SrEqy atgag, for
one hundred and sixteen years Ssfyafer lives in vigour.

7. Knowing this well-known (doctrine of
sacrifice), Aitareya Mahidasa said, ‘Why do
you afflict me thus, me who cannob be
so killed.'! He lived for one hundred and
sixteen years. He, t00, who knows thus, lives
ilh vigour for one hundred and sixteen years.

[' Because of this conviction and knowledge of this
sacrifice.]

SECTION SEVENTEEN

w gzt qﬁwﬁr Y= Ty A1 qT
?ﬁ‘m. e
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G He (who performs the Purusa sacrifice) .
that sifafmfy feels hunger, 37, that Rgrafs he feels
thirst, &g that & ¥ he does not rejoice~—ar: all
these &7 of this (sacrifice) dtar: are the initiatory

rites.

1. That he (who performs the Purusa sacri-
fice) feels hunger, that he feels thirat, that he
does not rejoice—all these are the initiatory
rites of this sacrifice?

["That is, he is to consider these sufferings as the
initiatory ceremony. In the Soma sacrifice the
initiation takes place in the following way. Obgsory-
ing restraint in all things the sacrificer, on the
first day, should 8it' on the black skin, put on a
turban made of grass, keep the horn of a deer in the
corner’ of his ecloth and hold a stick made of the
branch of a fig tree in the hand. 'He is to perform
the initiatory saorifice called Isi 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 shovld take only the remains of the offerings.
Dauring the sacrifice the initiated person must remain
fixed till sunset in one place. So bhis initiatory rite
is full of pains; and the pains of life are also similar
o the pains of initiation.]

s qay afh T TR %
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e And ¥ that spifd he eats, 3@ that fafy he -
dvinks, 99 that @d ho rejoices—ad all these IS
Upasadas tfd approach. -

9. And, that he eats, that he drinks, that
he rejoices—-all these approach Upasadas.!

[' That is, onme should look upon the causes of ;
those pains and their remedies as Upasadas. Upasat |
is a sacrifice belonging to the variety of Igfis, 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 fo
proper rules twice or thrice daily for three days
before the Soma sacrifice. One ought not to fake
food before imitiation, but during Upasat, milk may
be taken. So compared to initiation, it gives more
happiness. FEspecially 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 thé
taking of food and drink, pain ceases and joy is
attained.)

s ggwiy st agH s cgaﬁ’ﬁ*
aafan

@i And 3q that &8 he langhs, Iq that stefe
he eals, 3 that a‘gﬂq as one of a couple AT he
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behaves—adq all these Tga-#®: Stuta (Stotra) and
Sastra u7 indeed Uf§ approach.

3. And, that he laughs, that be eats, that
he behaves as one of a couple-—all these-
approach Stotra and Sastra.’

[' Samsana means praise or Stuti. The Mantra.
by which Samsana is done is called Sastra. The Rk-
mantras when sung in tune become Samans; they
are the Stofras. Tn the three libations (of. note on
8. 16. 1) of Soma sacrifice, the Hotr priest and his
agsistants, Maitravaruga, Bribmandcchamsi and
Acchavik git in their respective places near the fire
(Dhisnya) and recite the Sastras. Before each
Sastras, the Udgaty priests sing the Stotra. In the
Sastra there are some Rk-suktas. These Stuktas are
the main part of the Sastra. In some Siktas, the
Nivit-mantra (i.e. the Mantra with shovt words) is to
be recited. Both Stotra and Sastra are full of sound :
laughing ete. correspond to them.]

A g FTASARECRT weageArty
ar ey om0 ow |

#9 And I which (are his) a9: austerity Fjas
gifts cﬂrGIEIIL uprightness &fgar non-violence HAFHAH
truthfuloess gici—ar: all these &% of this (sacrifice)
gfigon: are the largesses (given to the priest).

. 16
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4. And his austerity, gifts, uprightness, non-

violence, and truthfulness—all these are the
largesses of this sacrifice.' : i

[* Austerity ete. should be looked upon as gifts for
the priest, for there is similarity between the two.
By giving Daksina in the ritualistic sacrifice,
righteousness increases ; austerity ete. in a worship-
per’s life also produce similar result. Because of
these similarities, man must himself be looked upon
as a sacrifice—Lthat is the purport of these twa
sections.]

geiarg:  Wreaeranfe  gReTEARad
FeRTOTATTIIS: 1 &

gent Therefore @ig: (people) say disqfy sosyati
(will procreate) 218y asosta (has prooreated) 3. O
again &&Y of this (sacrifice) a7 that Se9IgEH ¢F is the
procreation, birth, ¥ ¢4 and death 93%49: is the
Avabhrtha (final) bath.

5. Therefore' people say ‘sosyati’ (will
procreate), and ‘asosta’ (has procreated).’
Again, that is the procreation of this,® and
death is the Avabhrta bath.*

[' Man himself is the sacrifice. Therefore regard-
ing both man and ritualistic sacrifice people say
‘ sosyati’ and 'asosta .
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*In the case of man, bhese two words mean, ‘ his
mother will give birth to him’ and ‘ his mother has
given birth to him'. TIn the case of sacrifice they
mean, "he will extract the Soma juice’ and * he has
extracted the Soma juice’,

"The root ‘s’ means giving birth to a child and the
root " su’ means squeezing out the Soma juice.. The
word 'savana’ is derived from both the roots: 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.

* Of both it can be said that it has been procreated
(asya utpadanam). In the case of man it means
that man is born; and in the case of sacrifice it
moeans that it has been commenced. The fact of
the man being connected, like the sacrifice, with
such expressions as ‘sosyati’ and ‘asosta’, consti-
tutes his birth (or rebirth).

* A« the ritualistic sacrifice concludes with
its Avabhrta (i.e. the bath taken at the end of the
sacrifice indicating its completion), man’s life con-
cludes with death, At the completion of Soma
sacrifice the sacrificer along with his wite takes
nis bath, changes his clothes and goes back to the
place of Devayajana to perform Udaniya Isti etec.
While bathing, the deer skin ete. taken during
the intiation are given up. Obsequial rites algo are
similar,] - 2
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9it:  Ghora sfRa: Angirasa, (of the Angirasa.
family) & & gad this well-known (doctrine) RINgT S
FS([7 to Devakr’s son Krsna 9431 having expounded;
3914 said—a: he (such a knower) Sf=qq@mg at the
time of death Udd this 3% triad v f8a3g should take
refuge in, repeat—sifizas the imperishable #fa Thou
art, #1¥g ¥ the unchangeable 3tf@ Thou art, ﬂfﬂéﬁlﬂ&
the subtle essence of Prina &fft Thou art gfd.
4 ho (Krsna on hearing the above) aAfaura; thirstless,
without any desire to learn ofther doctrines Ud
verily @8 became. 3 in regard to this (about the
gun propounded in the aforesaid three Yajus
Mantras) @d these & two %4l Rk stanzas HAd:
there are.

6. CGhora Angirasa expounded this well-
known doctrine to Devaki’s son Krsna and
said, ‘ Such a knower should, at the time of
death, repeat this triad—*Thou® art the im-
perishable, Thou art the unchangeable, Thou
art the subtle essence of Prana.” (On hearing
the above) he? became thirstless. There are
these two Rk stanzas in regard to this.

% ;
i %
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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.

*That is, Devaki's son Krsna. Sri Sankara-
<cirya sbates that the mention of Krsna is only for
the purpose of bringing out the excellence of this
Vidya. He says that the desire for Vidyas was
‘quenched in the mind of Krsna after listening to the
instruction of Ghorn Angirasa, The Mimarhsakas
whose central dogma is that every syllable of the
Sruti is beginningless and ebernal would consider
the reference tio Krena as an Arthaviada and not as

[ an allusion to the historical personality. Students
of the history of thought, however, find a definite
reference to the teacher of the Gitd 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 ST Krsna extending to 128 years des-
cribed in the Bhagavata while a period of 116 years
is gonsidered normal in this Vidyi. In this passage
higtorians find the earliest reference to Sii Krsna
which cannot be dismissed as legendary.]

Afoaer @w: | 93 aveaR sarf
TR TN W e I 8 7 giery
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gaed Of the ancient One Xad: who isithe seed[of
the universe d-5d everywhere [d33f+d see].

qane: [a{'ﬁq #1 which dispels] darkness SRHH
highest saifa: the light qR-9%4¢a: having perceived
49 we, too A-AN+d may reach (it). & : our own
i.e. the light in our own heart ST highest 9317G:
having perceived Ja3r in all gods %4 shining i{ﬁt‘[
(which is) the impeller (of water, rays of light
and the Pranas) sa#q highest w4ifa: (that) light
{388  we have reached] gfa. ifs: Iy ™
(Repetition indicates the end of the assumption
of Purusa sacrifice).

[y d

7. (Those knowers 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 Hffulgent
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, vays of light and the
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”Prﬁga,s), shining in all gods—yea, we have
reached that highest light.?

[* This first Rk (Rgveda 8. 6. 80), of which a
portion only is given in the text, is similar in ideas
to Rgveda 1.292.20.

"This is the second Rk (Rgveda 1.50.10).]

SECTION EIGHTEEN

AT FREITTH A RN R AT a8
ANATIEY WAeEaeR Fifiad T 0o

#: The mind 5§ is Brabman Iy thus 291t one
should meditate, fa this spaieay is (the meditation)
with regard to the body (including the mind). %
next B’lﬁﬁ#ﬁ!{ (the meditation) with regard to the
gods—&i#1a: the Akasa #§1 & Brahman %fd thus (one
should meditate). ssqray, 9 with regard to the
body ﬂﬁﬁﬁﬂl{ ¥ and with regard fo the gods 39qy
both (the meditations) ﬂﬂﬁ"{m{ wafd are being
enjoined,

1. The mind is Brahman,' 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 Akiva
is Brahman, thus (one should meditate).
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Both the meditations, with regard to the body
and with regard to the gods are being enjoined.

[*In 8.14.2, Brahman has been explained as of the
nature of mind and the form of Akiga. This
description is based upon a parbial view of the
nature of Brahman. One who cannoi look upon
Brahman as such is advised to meditate upon mind
and Akaga as the complete Brahman. Here, in the
mind (i.e. in the internal organ) Brahman isintuited ;
and Akiga is all-pervading and without limitations.
Moreover, both mind and Akaga are subtle, Hence
both are suitable symbols of Brahman.]

AN JHE 0L A TR
PRSI T o el Bk PO U LR
qr wfen: o B qg seradEred
WegEaTed AafaEad 9 0 = N

a1 ©ad am This same Brahman (called Mind)
agsai. has four feet—a® the organ of speech 4I&:
is one foot, A1r; Prana (the organ of smell) a1g:, =21
the eye 9I%:, argyq the ear qiz:—3f4 this sy
is with reference to the body. &4 next E\iﬁﬁﬂﬁl{
with reforence to the gods—afit: Agni (fire) ar%:, 91Y;
Vayu (air) gz, =nfgea: Adicya (the san) 91%:, faar:
the quarters gr@:, &fd thus ereaicHd 3 siftrgaay 3
aaaq U9 both (the meditations) @ikey wafa are
.enjoined.

L
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The
organ of speech is one foot, Prina (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 quarbers are one foot. Thus
both the meditations, with reference to the body
and with reference to the gods, are enjoined.

[*That is, the four-footed character of Adhyiatma
Brahman called Mind.

2 Phat is, the four-footed character of Adhidaivaba
Brahman called Akasa, Animals like cows ete. stand
resting on their four feet. Asthose legs are attached
to their belly, so also are attached speech ete. to the
Mind-Brahman, and Agni ete, to the Akisa-Brahman.]

T wEvEg: T aisfm snfa
wite  qafw = wifd 7 qul ¥ Fieal awwr
FEERAT g T AT 1 3 W

&% td The organ of speech (is) 3§ of Brahman
(called Mind) =g¥: 7i&: fourth foot, one of the four
feet. @: it (foot, speech) &fgar sifasr with the light
of fire (being lighted well by feeding on oil ete.) #ifd
5 shines &1 F and warms. 4 (he) who Qag thus
.%q knows HIeql with fame (issuing from rightedus
conduct) 941 with celebrity ﬂ@ﬁé%ﬂ' and with the



CHANDOGYA UPANISAD [3;@' !

holy effulgence horn of sacred wisdom #ifei 4 shines
@ufy & and warms,

3. The organ of speech is ome’® of the four
feeti of Brahman (called Mind). With the light
of fire? it shines and warms.! He who knows
thus, shines and warms with fame and
celebrity and with the holy effulgence born of
sacred wisdom.*

! 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 fool. So also are
the organ of smell, the eye and the ear; for, with
their help the mind goes to the respective sense-
objects.

*That is, the Adhidaivika feeb are the repository
of the Adhyitma feet——with this idea one should
meditate. It is tio be understood in the same way in
other places also.

*Mhat is, is able o express thoughts through
speech.

4his is the visible result of this meditation. Its
invisible result is the realization of Brahman, Simi-
larly it is to be understood in other places.]

N G SEIAGY: G @ aTgAr Qs
wifa 4 q9f = Wi« aufa 3 et au
HETSAT T @ AT N ¢ )
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g Prana  (the organ of smell). argar sffis
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! He who knows thus,
shines and warms with fame and celebrity and
with the holy effalgence born of sacred wisdom.

[!That ig, becomes keen to receive smell and
express ib.]

JHT AQOTHAN: E: © AT S
mfs 9 aefs 3 wife 2 aefy 9 et g
AT 7 9 A7 1 @ ||

21: The eye. 3nfEaa sfyar with the light of the
sun. (Rest as in 8. 18. 8.)

5. The eye is one of the four feet of Brah-
man. With the light of the sun it shines and
warms.! 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.]

AT aworgg: o & Efigertta
wifs o aufs w4 w9 aufe 9 el
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wﬁﬂaq@%qqﬁqnﬁn
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M2 The ear. [gftn: w4 with the light of the
quarters. (Rest as in 8. 18. 8.)

6. The ear is one of the four feet of
Brabman. With the light of the quarters it
shines and warms.! He who knows thus,
shines and warms with fame and celebrity and
with the holy effulgence born of sacred wisdom
~yea, he who knows thus.

['That is, becomes keen to hear sounds. and
-express them.]

SECTION NINETEEN

0 (W R E RS LRI L e (R | E U L
AT | AeHETEREAaERre faae de-
JEATE  qEHATE AR ¥ smewe
T I qriFar 1 ¢ 1

sifgea: The sun &g is Brahman ?fﬁ' this
anEa: is the teaching. @¥1 of this IvENEIRY
the further explanation (is here given)—ggq this
{universe) #% in the beginning, before creation 214
non-existent U4 only &AMl was. & (then) it @
existent N became. T it gRvad grew, aa it
ey (=9oey) an ege faada turned into: aq it
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et &g of one year #IATY for a period #[IH lay ;
a4 (and then) it fRfErd burst open. T HWeHFND (out
of) the two halves of that egg-shell TSwH 9 (one of)
silver @705 A and (the ofher of) gold saaN was.

1. The Sun is Brahman'-—this is the
teaching. The further explanation of this (is
here given).? Before creation, this universe
was non-existent.® Then it became existent.
It 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.*

[*In the last section the sun has been spoken of
a3 a fool of Brahman and mow begins the section
wherein it is shown that one should look upon it as.
the entire Brahman,

? Purther explanation of this meditation on the sun
as Brahman is given for praising it.

# That is, the universe was not accepted as being
existent for it did not differentiate itiself 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 sun; for in its absence, all being pitch
dark, nothing could be recognized. This is a laudation
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of the sun and it is meant to show that the sun may
be looked upon as Brahman. (of. Tai. 2.7; Ch. 6.2.1)

4 That non-Being which existed before creation was
withont vibration and guiescent, Prior to its
oxprossion as an effect it began to be active and
reached the status of Being. This Being vibrated
and became, as it were, & seed ready to sprout into
the name and form of the universe. Assuming
greater concreteness it became the egg which waited
one vear to burst into two halves of the upper and

the lower worlds.]

FTETAX T GRET TEgITL €1 IS
3 ofr mzet @Ra) SR A guAE A
qgreTEs @ /95 0 R

a1 Of these (two egg-shells) 38 which IRAY was
.of silver @&r that ¥48 this afyidY is earth (the lower
half of the egg). d which gauH, was of gold &f that
at: is heaven (the upper half). ¥F which Sg was
the thick (oufer) membrane ¥ that wdar; is the
mountaing. ¥4 which &85 was the thin (inner)
'membrane [@d, that] &% togebher with the clouds
AERC is the mist. AT which ¥¥9%; were the veins,
-arteries ar: those A% are the rivers. @d which areday,
in the lower belly 3%%g was the water @ that =#g:
is the ocean.

2. Of these, that which was of silver is this
earth. That which was of gold is heaven.
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That which was the outer membrane is the
mountaing. That which was the inner mem-
brane is the mist together with the clouds.
Those which were the veins' are the rivers.
That which was the water in the lower belly
is the ocean.

[' The foetus having by now become a child.]

qY FEENAG A SHETEETE AR TN

SERRISEiAwaaion 9 it @ q ww-
meﬁn gf wearad S A seeA sl
gtew aeifn 9 yarfy of T smw 03 0

99 And ¥d which q that #si%d was born #:
that ’ﬂé‘f yonder ifaey: is the sun. @ SIAAMRY 85
after he was born 3@@14: (of the form of) loud shouts,
sound of Ulu, Ulu giar: sounds 33T arose ; aqtfn
7 qAifa (as also) all beings a4 3 ®MT: and all desived
objects. @ead. therefore a4 his gui rise Hid af
sfa-sang (his) every return [or—mearaay  (his)
setting] gfat at IWS3: (of the form of) loud shouts
Aar: sounds #F-SRiwhe arise, @alfe 5 garfa (as also)
all beings /4 = HAT: and all desired objects.

8. And that which was born is the yonder
sun. After he was born, sounds of the form of
loud shouts arose, as also all beings and all
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Q’?:E.;s/red objects. Therefore at his rise and his
every return (or his seibing), sounds of the form
of loud shouts arise, as also all heings and all
desired objeots.

W 7 AT gl sdegedsaE 1
AT WA WY T T qATHIE T G-

TS N ¢ ) gAsafm: @ ) 2e i
it ergiaaaeiE gdrarssam: 0 3 1

8: He #: who uaq this anfi@y the sun 4y thus
fagr knowing #§ Brahman 3@ as 341d meditates
on,; SFMQI: § soon HWAY: auspicious, pleasant G hE
sounds ¥T which Qag hiim SMBY: 7 come Sufen@e
9 and continue to delight. {824 (Repetition indi-
cates respect for the topic and also the end of the
chapter).

4, He who knows the sun thus and medl-
tates on it as Brahman, auspicious' sounds
will hasten to him and continue to delight;
him®-—yea, will continue to delight,

[' The sounds, by the enjoyment of which no sin
will acerue.

'This is the visible result. The invisible result.
is the realization of Brahman.]
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CHAPTER FOUR

SECTION ONE

- @ amafe deem wgndr aggw
TUFT A9 & § A4G AEGTHTIT
WA 07 AswAceasart 0 g |

% Om., sagfa: Janasruti (a descendant of the
family of Janasruta) ST Pautriyana (great
grandson of Janasruta) HgXA: who made gifts with
respect gl who gave liberally &gam: (and) who
had much food cooked (for others) &r& & there
lived (the indeclinable & denotes that the fact is
based on tradition). @ he #ia: everywhere 3 of my
aﬁrr{ food eceafed (people) will eat gfy (thinking)
gaa; ug all 1ound Hragard, rest-houses (distributing
food) ®IGI1E® g builb.

1. Om. There lived Janagruti Pautriyana
who made gifts with respect, who gave liberally,
and who had much food cooked (for others),
He built rest-houses all round, thinking,
‘ Bverywhere people will eat of my food.’?

[' It has been explained above how Vayuand Prana

are to be viewed as parts of Brahman ; now direct
17
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- madltablun 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
preseribe the method that should be adopted for
the imparting of sacred knowledge. This method
enjoing on the part of the seeker respect for the
teacher, faith in the teaching and proper remunera-
tion therefor.]

SO %) ﬁmaﬁ&a%ﬂ%ﬂ“ TCHI
FLATAE T wsf W a@ny s
ftomven @% faqr sAfaoad ww garEdt
T ar sanhiih o 2 '

&4 Once &4 the swans, ﬂamingoes'ﬁmmq ab
night #fa¥3: & flew along. & then &&; one swan (at
the back) 88 (another) swan (in the front) Ta& .
thus 31T & addressed—2! & Ho, Ho, &1 W@
At O Bhallaksa, Bhallaksa (one having good sight)
siagA: GIAEYE of Janasruti Pautrayana Wiifa: the
offulgence f2ar the day-light, heaven &a¥ like sfiaeay
has spread. W it @T you & urei: (= qqrefig ) lest
should scorch, dd with it A1 s@iefl: do not come in
touch gfd.

2. Once at night,' the swans flew along?

Then one swan addressed another swan thus,
‘ Ho, Ho, O Bhallaksa,® Bhalliksa, the effulgence
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% : " }lﬂ.}énawfuﬁi Pautrayana has spread like the
" day-light. Do not' come in touch with it, lest
it should scorch you.’

[*It is to be understood that because of heat, king
Jéanasruti sought relief on the roof of the palace.

*Some sages or deities, being pleased wibh the -
king's faith and generosity, took the shape of swang
and flew along within the range of the king's vision.

* Bhallaksa = Bhadraksa, ono having good sight. The
word is meant to indicate shortsightedness, and is
used here ironically. Because the swan in the frong
was going to cross the effulgence of the king, the
swan at the back cautioned him as g friend.] '

9 ¥ 9 AOA HT UAREcHsas
NCSARECERR L R O
w0

9% The other swan (Bhallaksa) ag § to him
934 T replied—8X lo UAH Gram being what heé
is &Y ¥ of whom LRAE (DR ?ﬁ?ﬂ[ Raikva with the cart
§9 as if he were Uhd this @ you describe gfy.
. who §3%1 W is Raikva with the cart 99 g of_
what sort is he Ffd. 1

3. Bhallaksa replied to him, * Lo, how could”
you so describe him? as if he were Raikva with
the cart;?’ ¢Of what sort is this Raikva with

the carti 9’
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[ With a tone of reproach Bhalliksa said, ' This
king is a very ordinary man ; but you speak of him
as if he is @ great man endowed with high-minded-
ness, as if he were Raikva with the cart.’

The gentence may alse mean ag follows :

‘How is this ordinary person so high-souled that
you speak of him such words as are applicable only
to Raikva with the cart 2]

qYT  FATAETIATIITAT: Eirr-?ﬁerﬁai £ty
azfywdfs afteg s wrg FAfa awey
a9 35 @ waagw £ 08 0

saa-fafsam To one who has won the Krta-cast
Jar just as ST all the lower casts of the dice
dafea go over, get included in Xrtia, U4 so H¥T; the
creatures @d FY @ whatsoever @rg good gafed do
@ that @4q all UAg to him HHEAR go over; &: he
(Raikva) #a what §% knows, 8 so also (to him) ¥:
who 2 knows. @ such |is be ®71 by me TaTg thus
¥&: who has been spoken of gfa, .

4. ‘Just as all the lower casts of the dice
go over to one who has won the Krba-cast’, so
does go over to Raikva whatsoever good the
oreatures do; so also to him who knows what
Raikva knows.?  Such is he who has thus been
spoken of by me.’ y '
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Tl e fade of 'the ‘dice bearing number four is
called Krta. Thus the side beéaring three is Treti,
the side hearing two is Dvipara, and the side bearing
one is Kali, Within the higher number is included
the lower. In this way, Tretd ete, are included in
Kria or Satya. .

*Bocause of this knowledge he becomes like
Raikva, snd in their merit the merit of others is
included (Br. 4. 8. 32.83 & Gita 2, 46).]

9% ¥ WA G 9vgaE @ g afy-
A U ARGITNER § AT Wy
A T T I 5 )

T FEAASAEL drdTiay o
by afws sm g s9kq RIS ECY
T o7 W q4azw T 0 & o

ﬁlﬁ?gfﬁ: 'ﬂﬂIﬂW‘: Janas'rubi Pautriyana d@ ¥ those
(words) 379%™ g overheard. #: he afagia: vg as soon
as be arose @ARY to the attendant 9414 § said—
T &I lo, O friend #g7aTag @A Raikva with the cart
¥ like stiiw g did you praise 3f. &: who RAE Ee
is Raikva with the cart F g what sort of man is
be £fd. (Rest as in the foregoing passage.)

5-6. Janasruti Paulrayana overheard those
words. As soon as hé arose, he said to the
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L ttendant,! ‘Lo, did you praise me like Raikva.
with the cart 2’ ¢What sort of man is this
Raikva with the cart?’ (Jainagruti repeated the
words of the swan): ‘Just as all the lower
casts 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
he who has thus been spoken of by me.’

- [*Ksatta iz the nmame of & member of a caste
deseribed as born of Ksatriya 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,
Janasruti first enquires of him. ;

2 Phat 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.’]

d 7 warkasy gt SO 9%
TR AT qgangi 19

8: That @@r attendant &ffq® having searched
(for him) @ @f3@y 1 could not know, find him gfe
saying or thinking S&4914 g came back, aq to him
FT & said (Janagruti)—3 well 45 where HGQURH
<390 the knower of Brahman should be searched
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Ge/ ddt, there Ay him 8 (= %%3) get, search for

7. The attendant, having searched for him,
came back thinking ‘I could not find him’.
Janasruti said to him, ‘Well, where'® the
" knower of Brahman should be searched for,
there search for him,’' ' i Y

[ That is, in & lonely place.]

EISTEAIRSRIET QA Sy ax
VTR W F AN A W e gad
g 7 sfaww & ¢ warfaefafy seam 1< n
s o @ 1 g

§: He %W WA [aR¥aY to & man sitting]
under a cart 9MIAY eruptions on (his) skin HeaTTg
(and) soratching 39 near 39fFm (came and) sat
(with hamility), G4, him 3¥ggE & and asked—
A vevered sir &Y § are you g4l &: Raikva
with the cart gfa. er7 well, follow @iz f yes, I am
8fci saying this 5fasidl g (he) admitted. @: that s
attendant ®ifigg T have found (him) &R thinking
B opit] g returned.

8. (After searching) he came to a man
sitting under a cart and seratching eruptions
on his skin and, sitting near him, asked him,
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aiﬁevmed sir, are you Raikva with the cart?’
‘Well, fellow, yos, I am’, he admitted. Thinking
‘T have found him’, the attendant returned.

SECTION TWO .

T sl qeen 2 garty e
fregwaed aqEr Al A% g
el

Jrte 92 WA nawd PrewrsTsaaien-

sg W WAl WET {FATK AT AT ANHIEE
g 1R

dq. 8 Then (on hearing this) Giragf%: !ﬁfﬂqm; Jana-
gruti Pautrayanadare §2800 six hundred cows fisag
a gold necklace ¥wa{iay (and) a chariot drawn by
mules, dd that (wealth) &ii&™ took with him and
gfeamd g went (to Raikva), ad him 31¥g417 g and
addressed (thus)- W& O Raikva gaify m@m szl
(here are for you) these six hundred cows (qq fass:
this gold necklace =8y %4d04: (and) this chariot
drawn by mules. ¥0@; (now) revered sir 1% Faam
the deity whom Tqr® you worship UK Fgarg
about; that deity ¥ me sIgmfy instruct 3.

1-2. On hearing this, Janayruti Pautriyana
took with him six hundred cows, a gold
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. ¢ cklace, and a chariot drawn by mules and
went to Raikva and addressed him thus: ‘O
Raikva, (here are for you) these six bundred
cows, this gold necklace, and this chariot drawn
by mules. Now, revered sir, instruct me about
the deity whom you worship.’

99 7 90 CINAR AR IYE WT 9%
Mmiwtfeate a3 § 9o Wyt T
age ai fewesaid zfee s el
G e ST |

9 The other man (Raikva) aq 9 him uegaM g
answered (thus)—#g Ah (this particle indicates dis-
pleasure) 5% O S'idra E-57a1 gold necklace together
with the chariot if%; a8 with the cows @3 9 with
you &g let this remain 2f&, &1 T thereupon S[d-
g Asram: J anasruti Pautrayana g U again aqmg
WEHH, one thousand cows fA®ky a gold necklace
sgaliay a chariot drawn by mules gfatd (and his)
daughter, ad all these HIZTA took with him and
sfda®md § went over (to Raikva).

8. The other man answered him thus: ¢ Ah,
O Stdra,’ let this gold necklace together with
the chariot and the cows remain with you.
Thereupon Janasruti Pautriyana again took



a chariot drawn by mules and his daughter
and went over to Raikva.

(* According to Sr1 Sankara and the Brahmasutra
(1. 8. 84-85) the word ‘Sudra’is to be taken inithe
etymological sense meaning one who is dissolved with:
sorrow (sucih "dravati) on hearing of the glory of
Raikva, or one who hastens (to Raikva) 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 at his having
come with little wealth thus behaving improperly
like & Sadra. So Janasruti is not Sudra by caste.
According to Sri Sankara he was a Kgatriya king,
for he had a Ksattd (charioteer) under him.]

ax FNIAIE Wa wgE nAwd fAeRrsa-
QAT S ST am afemedsa av
G I 1 B BRC

aq To him J¥FAR § (Janasruti) said—th O
Raikva TR W19IY A (here are for you) these one:
thousand cows ®FH fas®:; this gold necklace &F¥
epgadid: this chariob drawn by mules &7 ST this
wite @99 urd: (and) this village Afewd in which @Ed
you reside. ¥ad: (now) revered sir #i me wawifa oa
please instruct gfa.
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4. Janagruti said to him: ‘O Raikva, (here
are for youn) these one thousand cows, this
gold mnecklace, this chariot drawn by mules,
this wife, and this village in which you reside.
Now, revered sir, please instruct me.’

A6 7 GEETRIRRIEERAT:  JEMAT
a3 & 3 e i wEEvy
AT ITE AW A N« 0 I B
el M

agan gayq Gtﬁgai.knowing her (that princess) to
be the portal (for the conveying of knowledge) ; or
holding her face a7 § (Raikva) said—3& O S'udra
gan: all these (wealth) =#@gH you have brought,
&9 §@7 by this means (i.0. the princess) U3 even
auaafisa4ar: you will make me talk gfd. Ag/3¥y in the
Mahiivrsa country ¥ (the villages) where 33T
(Raikva) lived & 2 ud all those (villages) ¥maut:
Raikvaparnd @(7 known as &%d to him [#8W the king
gave away.] & to him (the king) 3719 & (Raikva)
said.

5. Taking that princess to be the portal for
the conveying of knowledge,! Raikva said, ‘ O
S'fidra, you have brought all these! Hven by
this means (i.e. the princess) you will make
me talk.’ The king gave away to him all those
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villages in the Mahivrsa country known as
Raikvaparni where Raikva lived. Raikva said
to him :

['The ancient rule was that knowledge should be
imparted to a proper recipient who was a Brahma-
cirin, who gave wealth in return, who was intelligent,
who had knowledge of the Vedas, who was liked and
who reciprocated with a different knowledge. Raikva,
who was desirous of getting married, welcomed the
offer of Janasruti and imparted the knowledge.]

SHCTION THRER

TIFAT WAl TET a1 wfFed mgﬁm
afy agr gaiswufe oyt 9 w=m-
staRfa qEgRaerE i 2 |

a7 Air 319 indeed G¥3: is the absorber, collector.
AE[ & for when aiffr: s five szrafa goes out qIgH, W
it is in air that &4/ it merges; ¥ when HSS:
the sun S1¥Ag vfy sets A U7 it is in air that AT
it merges; @ when W& the moon gy ufd sets
aTge U it is in air that ¥ it merges.

1. Air indeed is the absorber.! 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.?
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%% Bamvarga' means that which absorbs or gathers
to itself. Air is to be meditated upon as having the
quality of absorption because it absorbs fire etic,
After this, Prina will be deseribed, so this air is to be
understood literally.

* Air is the force causing movement. If is air that
moves the sun ete., and makes them set. Or. at the
time of dissolution, the sun ete., of the nature of
light, get merged in their causal form, namely air.
Hence air is the absorber.]

T Isgsata aEaaiaty aaidara-
THIETH eafaagan I = 1|

431 When enq; water gvgwfea dries up argq vq
it is in air that &if4afq it merges ; 419: 19 air fg for
A, 9al all these G38¥ absorbs. &fir this sdaan

(is the doctrine of Sariverga) with reference to
the gods.

2. When water dries up, it is in air that it
mergoes; for air absorbs all these. This is (the
doctrine of Samvarga) with reference to the
gods.

WATARE 91O A9 W G ga7 @i
FOHT ARTATE 9107 T qTor% oS qyof g

A BT 2 3
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e Next epeagas (is the doctrine of Sarmvarga)
with reference to the body--um; Priana, vital breath
arg indeed @A is the absorber. ¥: one ¥3T when
#afafq sleeps @% speech SO UH in' Prana ardfa
merges; W the eye 917 (merges) in Prina, A
the ear Si9Tq_ (merges) in Prana, #d: the mind So1g
(merges) in Prana; 89 Prana fg for vq indeed
Al aaf all these E‘{‘“‘?ﬁ absorbs %fa.

3, Next is (the doctrine of SBarhvarga) wnt.h
veference to the body: Prana indeed is the
absorber. 'When one sleeps, speech merges in
Prana, the eye merges in Prina, the ear merges
in Prana, the mind merges in Prana ; for Prina,
indeed, absorbs all these. '

a ar war 2 w““fmgia%&gmvr.
g 1l % 1

a Those ¥ indeed qeﬁ these ff two geal are the
absorbers—%qy among the gods TFP: U Air, EICH
among the Pranas (sense-organs) ST1: (and) Prana.

4. These, indeed, are the two absorbers :
Air among the gods and Prana among the
gense-organs.

ST T MaE T aqumfmmﬁvr o FIAT
qfcficqamn s ffva S

g N« 0
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“%9 '8 Once upon a time sy ¥ Sunaka’s son

| 19 belonging to the Kapi family F&3Re 9 and
Kakgasena's son mﬁmalﬁm{ Abhipratarin qRfgezamot
while (they) were being sorved with food FRIART a
celibate student of sacred knowledge fafipy hegged

 {of them). @® 8 him W g43: & they did not give
{anything).

5. Once upon a time, while Kapeya Saunaka,
and Kiksaseni Abhipratirin were being served
with food, a celibate student of sacred know-

- ledge begged of them. They did not give him
anything.! -

[ They thought that the student was proud of his
| knowledge, and so-they wanted to test him.]

¥ T TEENAHTU 3T UF: ¥ A W0
JITET A FT A1t geal sfira
RAgn awd 4@ 1 waEs awr waw
a1 &

q: He (the Brahmacarin) @319 g snid—U%: the
one . god #: Prajapati 43¢ #gicqq: the four greatb
ones S swallowed up; @: he HA9%7 of the worlds
M9T; is the protector. FWT O Kapeya, gfagaifes O

Abhipratirin 9897 variously 87 who dwells &4 him
#Al: mortals (without discrimination) a #Afyagafea

—
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~do not see. ¥EY for whom ¥ even Tad this sy (all)
food (is meant) @& from him Qad it 7 G, you have
withheld.

6. The Brahmacarin said, ‘Prajapati, the
one god swallowed up the four great ones; * he
is the protector of the worlds.? O Kapeya, O
Abhipratirin, 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 air; and speech and others in the form of |
Prina.

? 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 ?’ '

3mhe Brahmacarin's idea is that he has realized
the identity of Prana (i.e., Prajapati) and himself ; so
not to give him is to cheat Prana itself of its due.]

9% T WA FOT A @y
Bqrat AT SHEAT (OAENE TqErsAgl-
TeFaner  afE AT A
i Fmfcaggae aaned frafafa oo 0, -

ad g g On those (words) afew=a1a: reflecting Fqg:
sMas: Kipeya Saunaka Se3am approached (him and
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'Qa;id)maamrq of (all). gods ®ear the self, Ssag of
 (all the mov&ble and immovable) beings S'war (and)
the creator, FE(“*I-QQ. who has undecaying or golden
teeth, &w¥: who is the devourer, #5HR: who is the’
Wwise one IG{H!IIIF{: who i8 himself never eaften, T
(but) who ®W®® even those who are not food
#f devours; sy his AfHIAE magnificence agrEay,
| 48 immeasurable /g (and hence the knowers)
' describe 3fq such § indeed a@AIfT O Brahmacirin
3 we FiH this g Brahman &[-371ETY worship (in
all the ways) [or @ %3° 739 IUEAT we do not
med:tate on Him: but on the Supreme Brahman]
aﬁﬂ him fa@m aIms food &9 give gfd,

7. Rapeya Shaunaka, rveflocting on those
- words, approached him (and said): ‘He who
is the self of all gods and the creator of all
beings,' who has undecaying teeth,? who is the
devourer, who is the wise one, who is himself
never eaten (but) who devours even those who
" are not food;® and hence (the knowers) describe
his magnificence as immeasurable—such, in-
| deed, is the Brahman, O Brahmacérin, whom
we worship.” (Then he asked the servants):
‘ Give him food.'*

[* During dissolution assuming the form of air he
destroys everything and during creation creates fire

and other deities. During sleep assuming the form
18
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of Priina he destroys gpeech ete., and at the a.wa,kmg.
time generates them, b
®Though a destroyer of everything, he never|

wearies of destruction, i
*Who cannot be consumed by a,ny one mfanor fo,
Pm]ﬁ,pn,t;

* According to the traditional code Brahmacarins
and Bannydsins are entifled to alms in the shape of
cooked food. Mere the Brahmacarin’s superior
knowledge was tested and found to be excellent and
food was immediately offered.] '

A ¥ T W AT W 9End 9ui a2y

WAEREE AWERAY Wiy a7 Ay e

froeaet a7y wf 2o adudy o waeE

W q ad | @ Wl iﬁfﬁ?ﬂ‘?
@R

a8 3 § Him (Brahmacirin) %3: (they) gave
(food). & & Ua now, these 33 qs (other) five (air
otc.) 9+ g and the other five (Prina ete.) 24
@Fq: (together) becoming ten Ga ®aq constitute
the Krta (dice-cast). AeqIE therefore (i.e. because
the number ten avplies to both) za (tliese) ten walg
fxe3 (dwelling) in all the ten quatters SIWH UF are
the food (or Virit) #ag (and these are the enjoyer)
Krta., @@ oqr ﬁ(@ this Virit (of the form of ten
deities again) #WR is the eater of food (as Krin),



CHANDOGYA UPANISAD 2@L

‘by him %z @4H all this 299 is perceived.
who Udi thus (i.e. Vayu and Prina as himself)
7 sees #eq by him (also) 389 @aq all this €E‘i{
perceived wafy is, 29 (and) an eater of (all) food
¥af he becomes. i way AZ (Repetition indicates
the end of the meditation). ' |

8. They gave him food. Now, these five
and the other five, together becoming ten,
constitute the Krta (dice-cast).! Therefore (i.e.
‘because the number ten applies to both), these’
ten are the food or Virat* dwelling in all the
ten quarters, and these are (the enjoyer) Krta.®
This Virit,* 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,’ and he becomes au eater of
food.

[* All are included in Krta (cf. note on 4, 1. 4) ; there-'
fore the full number of Kria is ten (Krta 4+ Tretd
8+ Dyapara 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 tiogether are ten. Again,
Air, Fire, the Sun, the Moon and Water are together
five and Prina, speech, eye, ear and mind are to-
gether five. 8o their total is ten. Here also the
number of enjoyer and the enjoyed together is ten,
Because of this similarity of number, both the gro‘ups
of ten are identical. That 'is, Air eto., and P;ﬁpi,:ar"



" CHANDOGYA UPANISAD: @IJ
_// ".

&

c., are together Krta. That they are ten can be
established in another way: Fire, Sun, Moon and
Water=4, Fire, Sun and Moon=38, Fire and Sun=2,
Fire=1 ; Total=10; similarly it is to be understood
in the case of speech ete.

*In the Veda Virai (metre) is known as ten-
lettered ; again it is said in the S'ruti ‘ Vieat is food ',
Therefore in the beginning because of the similarity
of numbers, Fire ete. and speech efe. (ef. last part of
note 1) can be proved to be Viriat; and they can
easily be. identified with Virdt as food, for Fire etc.
and speech efe. are respectively the food of Air and
Prina. .

? Because these who are food as Virat, are them-
selves the eaters as Kria.

* The word Virit is in the feminine gender, singular
number, so ‘& egih’ is putin the original following
the predicate.

®The universc is not other than the ten deities.
Ho one who sees himself identified with them, sees
everything ]

SECTION FOUR

| WEAFIAl T SETE TS AT
sEa wats ety fEaE agaedf ne

érmrq: Satyakima g once upon a time SA[S;
Jabala's son ®IGWY Faer (his) mother Jabala
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saurak addressed—wafey O revered one (mother)
agr=ag the life of a celibate student of sacred
knowledge (in the teacher’s house) faaeeaify I desire
to live; @gg I Reg-Mm4: of what lineage 3 3ifeq am(I)
gha.

1. Once upon a time Satyakama Jabila
addressed his mother Jabili, ¢ Mother, 1 desire
to live the life of a celibate student of sacred
knowledge in the teacher’'s house. Of what
lineage am 17?2’

ar RAEA AwAagE AW gEeantd
e e el 9lad @med e
37 FEHEIN TS g AWEARN SR
A NG @ @UEW 0§ SIS g

U0

@ She UAY to him IR g said—a@ my child,
@y you &AM of what lineage @fd are UAH this
sgg I @ 33 do not know. gH I &g =l who
was engaged in many works af@rfielt (and) in attend-
ing on others #a¥ in my youth §ARY you HEW got;
@y having been such @Y I @q yon ua-rﬁﬂ: of what
lineage 3f4 are Ugd this T 33 could not know. EH
1 g however Sa& Jubild M by name #feq am, &
you AFFEM: Satyakama AW named 2f& are. : thab
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(ao you) g@#Ia: Satyakima SET@: Jabala @7 only as
gA90: speak (of yourself),

2. Bhe said to him, ‘My child, I do not
know of what lineage you are. I, who was
engaged in many works and in attending on
others, got you 'in my youth. Having been
such I could not know of what lineage you are.
However, I am Jabild by name and you ave
named Satyakama. So you spea,k of yourself
only as Satyakiama Jabala.’

. ®| ¥ qivgad Tandeae ae mﬁﬁr
mw‘mmﬁqﬁr 3w

a: Heo gRgaay Harfdratiat’s son MAAH - of
Gautama family U went and 9919 g said—wuafy
under you, revered sir irsﬁﬂq as a Brahmaecirin
aegqifa I desire to live - Hq7q¥ your venerable self
(for the same) IAMH may I approach gfa.

8. He went to Haridrumata Gautama and
said, *1 desire to live under you, revered sir, as
a Brahmacirin; may I approach your vener-
able self (for the same) 9’

ax g fem g drmefy @ danr
AEAGT A AEHASTHEATT AT WA
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WEAFIAT A @WE s aeIRml S
arsfem Wy gfa o2 :

a9 Him a9 g asked (Ga.utaﬁm)*ﬁﬁﬂf dear boy
(lit. mild, good looking—an affectionate term) Fa:
of what lineage & &f¥ are you §fG, @: he 3 g
replied—#l: sir FIFNA: of whab lineage 3 T atfen
am U3 this sgg I @ Jg do not know. HIGE{ my
mother 2/9+gq 1 asked ; &rshe AT replied—=318H 1
ag Acd who was engaged in many works TR=TRON
(and) in attending on others #147 in my youth &4ang
you ¥&N got. &1 having been such &Y 1 Gad this A3y
do not know ﬂ;ﬁﬂ: of what lineage 94 you A are,
sigq 1 g however Sl Jabild AW by name 3ifkw
am, t49 yon @AFW:; Satyakama 7§ named Al are
gfq. #: sir & so A | g@%E: Satyakama HigheE;
Jabala siftq am i,

4. Gautama asked him, ‘ Dear boy, of what
lineage are you?' He replied, ‘Sir, I do not
know of what lineage I am. T asked my mother;
she replied, “I, who was engaged in many
works and in' attending on others, got you i’
my youth. Having been such I could not know:
of what lineage you are. However, I am Jabild
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’:ﬁy name and you are named Satyakima.” So,
sir, I am Satyakama Jabila.’

T« gAIY Aagmven Rasgesf afieg
ARG @1 A 7 gaEm o GERETD
FANWIZET IqaT W FuFEESar

Arvargdaaf a1 sfierrT A
A & 7 3% Sraw a1 qq e @ A
g g wom 0 v ) i

9 To him 3719 § said (the teacher) —3E{7: one
who is not a Brahmana U thus (such frank and
trathful words) f%agr{ to speak & not aiéf?l can ;
¥ dear boy, SR the sacrificial fuel emET bring,
&1 you 339s¥ I shall initiate (as a Brahmacarin),
99T, from trubh 74: (for) you have not deviated gfy,
A him I9F having initiated FATARY of lean a1~
A1 (and) weak 93:dr; four hundred #11: cows ﬁil{g:@:
(he) sorted out and 3Fra said—uleq dear boy zar:
t.h.em #F4a7 follow {fé{. ar: them aiﬁfmf'drq!m w‘hile
he was driving towards (the forest) 3219 (Satyakama)
said—#ggAor till it is one thousand 7 AR I shail
not return gf4. @: he asawmy for g long time, many
years Slqra g lived away, ar- they (cows) 381 when
H&EH one thousand &¥33: had increased to.
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75, The teacher said to him, ‘ No one who is
not a Brahmana can speak thus. Dear boy,
bring the sacrificial fuel, T shall initiate you as
4 Brahmacirin, 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, ‘1
shall not return till it is one thousand.’ He
lived away for a long time, till they had
increased to one thousand. -

SECTION F‘IVD

s YTt wm% sﬁr T st
3 gfwgemd g @ha w@wEc W 9T q
Sisioe IR

- #9q Then %98: the bull 74¥ him #¥Y71T  address-
ed ggEWMI Satyakima (prolation of the vowel
for calling) %fd thus. wWua: (yes) vevered sir Ffq
thus sfagard & (he) responded. 815 dear boy ﬂsﬁ't{ &
thousand HIHT: 1: we have reached, a: us a!ramg:asq
to the bouse of the teacher q799 take.

1. Then the bull? addressed him thas,
“Batyakama!’ ‘Yes, rovered sir’, thus bhe
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BT/ : .
\* “responded. ' " Dear 'boy, we have reached a
thousand, take us to the house of the teacher.

[' Air, the deity of the quarbers became pleased
with Satyakama because of his faith and austerity
and entered into the body of the bull to help

him.]

aEwry § 9 ﬁ«wﬁﬁr g mﬁrﬁrﬁr
TN AT A fmﬂr gevsit fEmer fyor
fredr et 3 @ g ey

=S RWII‘RII

A You #&T: of Brahman 9/&q about one foot, one-
fourth srfor 5fF =1 leb me instruct also. WA revered
sir ¥ me #HA please instruct Y. T&d to him 341
g said (bhe bull)-—r=ll eastern fa% the quarter ®ar
is one part, one-fourth, 941+l western f&% the quarter
@l is one part, R southern f&a® the quarter Har
is one part, I northern fiF the quarter FIT is
one parb. @ dear boy US: this & indeed #M: of
Brahman =3s#®: consisting of four parts SHTATL
tbe Radiant 18 named 97%: is one foot.

2. ‘Let me instruct you about one foot of
Brahman also.” ‘Please instruct me, revered.
sir.' (The bull) said to him, “The eastern
quarter is one part, the western quarter is one



northern quartar is one part. This mdeed
dear boy, is one foot of Brahman, consisting o
four parts, named the Radiant.

| g g fagreaees aF aEn Sw-
CHERRIS qmmmrw@“t% wafq awmaar
T ImEafy 1 qad i'?m L qAES  TF
AT qum”ﬂm s n e g
s 1l & i

I Who ggn; of Brahman uqe this agepey
consisting of four parts 9y one foot wWIY thus
fazim knows and S%W4F. the Radiant gl as 29
meditates on if, #: he uféwd &% in this world
sHEar radiant ¥afg becomes. A; AF: [HY FTHSY
qign Q] PEE SHaaE gfT I, SHmaa: § SR the
radiant regions sIgfq wins.

8. “He who knows this one foot of Brahman
consisting of four parts thus, and meditates on
it as the Radiant, becomes radiant in this
world. He who knows this one foot of Brahman
consisting of four parts thus, and meditates on
it as the Radiant, wins the radiant reé,mns (in
the next world).
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SECTION SIX

afl WF T W 7 And m shimen
TIEIFRC AT FAOH QT FLRATIGIERTIT
T STET QAT TAEd R el

sfir: Fire & you W& of one foot (of Brahman)
awr will tel gfq, @ he (Satyakima) #:-347 at dawn
of the noxt day 9i: the cows ufusgumaE®HIT g drove
towards (the teacher’s house). a3 (at the place)
where, when ar: those cows @rq towards evening
@ﬁiﬂﬁg came together @3 there, then &g the fire
999ar9rg having ‘kindled i1 the cows 39§57 hn,vmg
venned @faHy the (sacrificial) fuel @rurg having
laid on sif: 94T behind the fire 9T IT-3TMAT sab
down facing the east near (the fire and the cows).

1. *Fire will tell you of one foot of Brahman.’
At dawn of the next day he drove the cows
towards the teacher’s house. Towards evening,
at the place where those cows came together,
he kmdled the fire there, penned the cows, laid
on fuel and sat down mnear them behind the
fire, faciﬁg, the east.

atrﬁlwgmﬂ'qma:r%wgﬁr:

qﬁmm =i )

S
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: The fire @ him &g addressed FFFIT
Satyakanm gfa. wng: yes, revered sir &y afagsme g
(he) responded.

2. The ﬁre addressed him, ‘Satyakama !”
‘Yes, revered sir’, he responded.

L L B R ¥ aToffy ﬁaﬁg ¥
Jaitafa aek ima gfaft wevake sar
at: g Gum wT X A gwe o
FAHI ST 1§ 3 !I,

a1eq Dear boy & you #8192 of Brahman 7195 about
one foot BAM let me instruct zfa. AT, revered
sir & me #4g please instruct &Y. 8 to him a1
g (the fire) smd—-‘;fiﬁ"r the earth #®7 is one part,
seaftad, the sky #@[ is one part, @) heaven %@ is
one part, 8g%: (and) the ocenn ®T is ono part. GIEg
deax boy, T4: this ¥ indeed H&M: of Brahman AYEHT;
consigting of four parts AFINA the BEndless ¥
named 9[&: is one foot.

3. ‘Dear boy, let me instruct you about one
foot of Brahman.’ * Please instruct me, revered
sir.” (The fire) said to him, ‘ The earth is one
part, the sky is one part, heaven is one part,
and the ocean is one part.! This indeed, deax
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e ‘bo’}{ is one foot of Brahman, consisting of four
parts, named the Endless..

[' Fire itself exists as the earth etc. So it mstructi-
6d Satyakama about itself.]

A 4 i fgragws ST S~
TSRS % HIeTeagal § S
gafy 1 ARt Farxagewd mamuﬁsa'm
arﬁ?gwrﬁnwnzﬁwg' ool [ T

q: Who Uig thus faZd knows and =g of
Brahman Yad this FGFSH consisting of four pa.rts
9y one foot AT Fndless gfd as I916] meditates
on if, @: he ?ﬂf@i{ 6':1?6 in thIB world #9391 endless
wafi becomes. 3: wad Rgr sgo: gaq agssey 18H
ssear SR @R, wavaad; § @i the endless
(undecaying) regions safd wins.

. 4. ¢ He who knows this one foob of Brahman
consisting of four parts thus, and meditates on
it as the Endless, becomes endless® in this
world. He who knows this one foot of
Brahman consisting of four pmts thus, and
lnedlbates on it as the Endless, wins the endless
(undecaying) regions.

> That is, he will have an unbroken progeny.]
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: SECTION SEVEN ARt
TXHE TF GG | Ay v srfisear

TAEEE A qy A gt Ea

T I9ET WHTANT ARG TENTEAFT 02l

#9: Theswan. (Restasin4. 6.1.)

1. ‘The swan' 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. '

[' 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 that the swan is the sun.]

AL U AT ]
g 3fa g sfaEeng 1=

#9; The swan 9@ flew (to him) and 99 him
AeEg addressed @@#A Satyakama IRY, wna: yes,
revered sir 3 sfagua g (he) responded.

2. The swan flew to him and addressed him,
‘ Satyakama !’ ‘Yes, revered sir’, he responded.
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AR @ § od aIviile adg A
wrtat o faifin For gl For TE
¥t gaEoy ¥ dvg SRS NE aw
sRrfacaana 1 3 1 |

Q% q Dear boy ¥ you agim: of Brahman 9189 aboub
one foot EATM let me instruct ¥I§. ¥ revered sir
¥ me =g please instruct iy, A% to him I §
(the swan) said—®#f®: fire & is one part, ﬁﬁ: the
gun @& is ope part, ¥°%: the moon #FS[ is one part,
fagm (and) lightning %[ is one part. A4 dear boy
uq: this 4 indeed agu; of Brahman Jgs%: consist-
ing of four parts 9%: is one fool syifasaia the Efful-
gent @ named. , '

3. ‘Dear boy, let me instruct you about one
foot of Brahman." ‘Please instruct me rever-
ed sir.’ (The swan) said to him, ‘Fire is one
part, the sun is one part, the moon is one part,
and lightning is one part. This indeed, dear
boy, is one foot of Brahman, consisting of four
parts, named the Effulgent.

 q uadd fgragwe gE awar sa
eqfaegTE SAIfAeaAitiEE wafa sarfasear
7 SmrEafd T @AY Farcugsrs ng swon
saifacmrfegare 1 v 1 3fa waws @ 1 )
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i ‘Aﬂ: Who vaq, thus figi knows and ag§m: of Brah-
man UFH this IFSH A consisting of four parts 91z
one foot sIfasar Effulgent 3fF as IuEq meditates,
& he sifgaT &% in this world w'ifaﬁﬂﬂ effulgent
wald becomes. ¥: way faga, agn: wan IF-EHY qAq
satfasma gfa Sed, sNfasua: g A% the effulgent
regions (of the sum, the moon, ete.,) Safd 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-
tntes on it as the Effulgent, wins the effulgent
regions (of the sun, the moon, eto., in the next
world). '

SECTION EIGHT

978 9T T @ T Ay M wiTe-
TR AT O] WA FYTERANAGIARIY
I IRy wiRIATT agEds gAY 1en

d%: Madgu, aquatic bird. (Rest as in 4. 6. 1.)

1. ‘Madgu® will " tell you ‘of one foot of
Brahman.” At dawn of the next day, he drove
19
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the cows towards the teacher’s house. Towards
evening ab the place where the cows came
together, he kindled the fire there, penned the ’
cows, laid on fuel and sat down mnear them
behind the fire facing the east.

[* Madgu is a variety of the diver-bird. Because
of its connection with water, it stands for Prina ; for -
the existence of life-breath in the body depends on
water.]

mﬁmm AIFIN3 sﬁf CUES
sﬁqnﬁgmmn '

4g: The Madgu bird ‘aqfquer flew (to him) and
e hlm H¥gTE addressed FJPFA  Satyakima gfer,
wqag: yes, revered siv §fq 9fdgsaa g (he) responded.

2. The Madgu bird flew to him and address-
ed him, ‘Satyakiama!’ ‘ Yes, revered sir, he
responded.

gaor: @ ¥ 9@ saeffs adig @
qaiate a€ NI AR SS90 TP TIT AR
FIT G4 BT T ARG AHFS TET @0
HrgEAATEE 1 3 ol

4k Dear boy & you #g: of Brahman 9184, one
foot #fr let me instruet gfy. WA Fevered sir 8



Madgu bird) said——uon; Prine %1 is one part, qa1;
the eye #1 is one part, s the ear %I is one part,

A (rmﬂ) the mind #a7 is one part. a1¥q dear boy gm: -
this & indeed HEUT: of Brahman =4s%a; wnalstmg of
four parts 9I1g: is one foot #IH49a1q the Repository, -
Possessing an abode or a support 7d named.

3. ‘Dear boy, let me instruct you about
one foot of Brahman.’ ‘Please instruct me,
revered sir.’ (The Madgu bird) said to him,
“ Prana is one part, the eye is one part, the ear
is one part, and the mind is one part. This
indeed, dear boy, is one foot: of Brahman, con-
sisbing of four parts, named the Repository.!’

[' The Repository (abode) here is the mind, for the
‘mind is the support or repository of the experiences
presented throagh all the organs.]

¥ U fgreagens oF amor sgaa-
Fifagmd ATAARGE T waeTgaaga) g
FrREald T Al fagredrss oF amm
AT 1 ¥ 1 79080 @022 U < |

9. Who uig thus {381 knows and. @& of
Brahman @&y this 93985 consisting of four parts
91zq one foot MAIFFAA the Repository SRy as Iqad
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itates on it, @ he &fesq B in this world
8irqaaa¥ repository ‘(i.e. with proper abode) lﬂf‘al
becomes. ¥: T4q PIFIFL 98I UAY FISHIT NN RIAAT-
g4 9 A, AR 7 He the repository (Le.
extensive) regions S4fd 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

Y QAT AN GIEHR
«fy w7 gfa g sfagema o 2

qrfa'f":lgﬂl{ The house of the teacher 517 8 (Satya-
kama) reached. ar|rd: the teacher 84 him A¥quzT
addressed A MH Satyakama $fd, ¥ng: yes, revored
gir gfa a%mra g (he) responded. 1

1. 'Satyakima reached the house of fl-i_lg
teacher. The teacher addressed him, ¢ Satva-
kiama!’ ‘ Yes, revered sir,’ he responded.
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B T T r——
agev gfa g gfasy wcedT § s

E AR

dl¥1 Dear boy amfi@ o knower of Brahman
¥4 like W1 you shine 3 indeed ; % 4 who ig it that
1 you Mg¥eT4 has instructed sfa, ufas@ g (Satya-
kAma) assared (him) &g %33 than men 37 other
(people) §'d. HAT you, revered sir g but 73 yourself
# to me AT would expound it 3 I wish.

2. ‘Dear boy, you shine like a knower of
Brahman ;' who is it that has instructed yon 2’2
Satyakima 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 ansiety, and contentment born of
success in hig endeavour, ; ;
#2The particle ‘nu’ in the question of the teacher
isuggests 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
‘80 great that no other huaman preceptor would dare
to instruct him who was by allegiance bound to
Gantama Haridrumata,]



Il oﬂm’voun'vmmsm ) [@L
Ry Bip W wagEnd weraigd e
fafrar wifeg modifa aW TETTTE T
fragw  frarafe dendfa 03 0 gfa e
woes 1S

Wg7-23%4;  Prom teachers like your venerable
gelf U4 indeed ii,gaq f2 I have heard definitely thab
araia (directly) from one’s own teacher & U4 alone
fafiar learnt f3a1 the knowledge arfugq most bene-
ficial smafd becomes . a&d him wag gg the same
thing (the knowledge given by the deities) 3319 €
(the teacher) taught; &9 § and from this & fag-=9
nothing @911 was omitted gfa. A sfq (The
vépetition indicated the end of this doctrine).

4. ‘I have definitely heard from persons
like your venerable self that the knowledge
directly loarnt 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. '

[*The same doctrine with sixteen parts and four
faet, and its result.]

SECTION TEN

IS T § WS WeTHW FETS
AUTIGIIE 6T T ZIEW IIIRIRTER W ¥
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w7 W 7 wr-

" gudras: [or SuMee:] Upakosals wraams: Kamala's
son § & once upon & time WX SAS with
Satyakama Jabala Ngady the life of a Brahmacarin
g4 lived. &% aqffir for twelve years a4 his i,
fires 9ft=ar § (be) tended. ¥: & & he (Satyakama)
417, wFqA1RAs for other disciples, students GATGAT
performed the ceremony of completing studies and’
returning. home ﬂ!{'ﬁ for him (Upakosala) ©a (b ut)
only @ a¥adafa & did not perform the ceremony.

1. Once upon a time Up&kosala. Kamalayana
lived with Satyakiama Jabéla the life of a
Brahmacarin. He tended his fires for twelve
years. Satyakima performed for other disci-
ples the ceremony of completing studies and
returping home, but did not perform  the
ceremony for Upakosala.

d WA anr aw mﬂﬁa
RUUL A G HIR (£ G ST S B
TITSAT SqrEnEE 1 % 1)

|t The wife (of the feacher) af to him so=

said-—af: bhas undergone ‘severe austerities FGFFN
(this) Brahmacarin ##lq the fives &@H properly
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fiﬁélﬁ?r‘ (and) has tended, 3m3: the fires @I you &7
gfiadrad (so thab) may not blame #=H him g you
should teach §fd. @€H him @4¥s7 without instruct-
ing ma & bub s (the teacher) went away on &

journey. .

‘9. The wife of the teacher said to him:
“This Brahmacarin has undergone severe
austerities and has tended the fires properly;
you should teach him so that the fires may
not blame you.! But the teacher went away
on a journey without instructing him.!

[The wife of Satyakima was struck by the
dutﬂfulneas of Upakosala and tried to persnade her
husband to instruct him on the doctrine he was
desirous of acquiring. She was anxious that Upa-
kosala \%Vho was devoted to the fires must be enabled
to return home satisfied and that Satyakima should
sot be blamed by the fires for his remissness. Bub
Satyakima, who had unfaltering faith in the deity
who was worshipped in the fire, was confident that
Upakosala will be directly instrueted by the fire, as
he himself had been instructed in his early life by
the fire which was pleased with his virtues. So he
left home without instructing Upakosala.]

@ ¥ sfqaEied g8 ansEsTae 5%l -
aiRem@m % g wendlE @ g9 989
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ﬁsﬁq‘gﬁ T ATATCTATSTII O wlaTor iy
arfgsqdta 0 3 :

@ § He (Upakosala) smfair through mental
sufferings S34fAZH to fast a began. s Al the
wife of the teacher & to him 3319 said—amarfe
O Brabmacarin W7 do eat; Bg § why 4 w51F are
you not eating sfy, @ he 3919 2 repiiedwﬂfﬁ-&{ 3@
in this (very ordinary and disappointed) man (i.e.
myself) AIT-AFA: running in various directions
£8 these 724: many #14'; (there are) desires, s41faf:
of mental sufferings Sﬂﬂqﬁ full Biﬁéﬂ Iam ;s gy
(s0) I shall not eat gf.

- 8. Through mental sufferings Upakosala
began to fast. The wife of the teacher said to
him, ‘O Brahmacirin, do eat: why are you
not eating ?’ He replied, ‘In this (very ordi-
nary and disappointed) man (i.e. myself) there
are maﬁy desires running in various directions;
I am full of mental sufferings:® so I shall
not eat,’ :

[' Unfulfilled desires are always the causes of
worry and sorrow—worty to find out the means of
fulfilling them and sorrow at not getting them ful-
filled.]
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U e Wi AR ARE 9S A
qiiirgran STl a8 A1 9 6 &
A% @ s 1l ¢

© 819 g “Thereupon i§T: the fires qu""{ gnid among.
themselves—afd: has tindergone severe austerities,
g9l (this) Brahmacarin 9@H properly d: us 99,
A, (and) has tended, a & well, come 3 him S5
let ns instruct zfa. @& to him &I g (they then)
said—sio:  Prana (life-breath) zimm is Brakuman %H
Ka (joy) ﬂs:: is Bra.hnmn @q Kha (Akaga, ether) #gE
ig Brahman gfa. :

4, Therenpon the fires? said among them-
selves, ‘This Brahmacirin has undergone
severe austerities and has tended us properly ;
come, lot us instruect him.” They then said to
him, * Prana (life) is Brahman, Ka. (]oy) is
Brahman, Kha (ether) is Brahman,'

[ The Garhapatya, Anvabiryapacans and Eha}vnﬁiya{l
fires. 1

q iim%r ﬁﬂmmg TN W & A
#@ 9 7 fasandifa & fg9g & a3y o wT

adq wfufy @i g TER g g
& i gfamm: @oes 1l 2o 1
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' @; Ho 9a19'Y said—ugq T fasraify understand
47 that 9o Prina 78 is Brahman g but 9 9 @y 9
Ka wod Kha a fsm@ifir I do not understand gy, &
they 93: & said—aq what 419 indeed %7 is Ka, 6
that ¥% even @y is Kha ; 98 (and) what 0% indeed
# is Kha, 9% that uF even %R is Ka 3f3 thus sigsf
hint gmg = about Prapa (i.e. Brahman) a-%1s1as,
9 and its Akisa (i.e. the Akdga within the heart
related to it) @3: g (then the fires) instructed. '

5. He said, ‘I understand that Prina is
Brahman: but I do not uuderstand Ka and
Kha.' They said, ‘ What is Ka, even that is
Kha; and what is Kha, even that is Ka.'?
Then the fives instructed him about Prana
(Brahman) and the Akass within the heart
related to it

["The life of & man depends on Prana; so it can
be understood that Prana is Brahman. But the
pleasnre 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 Brabman? But the
deities state this, and hence it cannot be wrong. So
he said he counld not understand. ' ]

*Phe pleasure centred in Akisa, not the ordinary
pleasure, and the Akaga as the centre of bap;;iness,
not the physical Akisa, are to be meditated upon.
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“Kha qualifying Ea limits ' pleasare’ to unworldly
ones; and Ka qualifying Kha limits Akiga to the
non-physieal. So by thus making each word gualify
the other, the sentence indicates that the non-physi-
oal Akaga, endowed with the quality of unworldly
happiness, (i.e. the causal Brahman) is to be meditat-
ed upon.

* Phe Akaga within the heart endowed with the
guality of happiness, and related to Prana--i.e:
Brahman as cause related with Brahman as effect is
to be meditated upon. Because of its relation with
Brahman as the Akisa within the heart, the Prans
in the heart also is Brahman.]

SECTION ELEVEN

su ¥ mewEsgrIW ghrsaframize
M o7 @ Wi e TEy arseia @
waTEmEda i ¢ N

@4 Then agi@: the Garhapatya fire AR bim
AYNATd & instructed —gfa{ earth @f|: fire e1g food
anfi@: (and) the sun gf (are my bodies, forms). afE@
in the sun d: who Q¥: this 9%3: the peraonmﬂhﬁ
is seen @: he =igd I &feq am ; & he T indeed*&a{
1 sife am gfd, : FTEH
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1, Then the Garhapatya fire' instructed
him?*: ‘ Barth, fire, food and the sun (are my
forms). The person who is seen in the sun,
I am he, I am he, indeed.?

[' This is the householder’s fire. It burps in the
fireplace day and night. During the performance of
sacrifices the wife has & seat near this fire and in the
particular sacrifice known as Isti the wife offers
special oblations in this fire. Twice a day Ahavaniya
fire is taken from the Garhapatya fire, and while per-
forming Agnihotra, the milk for the oblation is
heated in Garbapatya and offered in Abavaniya. In
Vedie sacrifices, such as Da.rs’apﬁma,m&sa. oblations
for the gods are poured into the Ahavaniya.

' Earlier, the three fires instructed Upakosala
jointly about the knowledge of Brahmar. Now they
are instrocting him separately about themselves,

8 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
egonnection between the fire and the sun is not
figurative, the repetifion has been made. This is to
he understood afterwards also.]

9‘ q uand fEgursd moget S
yafa wEarRfe  sqvehafy arematgean
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sffoea 39 w4 @ gRishac FFsylia
7 vand fgEare || 2 1| FREa: |@oet 122l

7. Who uae this (Garhapatya) vag thus (divided
as food and eater) fag!a knows and aTEd. meditates
on (it), @ he qE@s A sinful acts STEY destroys, EhEA)
wafi wins the region (of fire), 84g full g the length
of life ufy reaches, % gloriously sitafi lives ; #¥7
(and) his #1aig§an. descendants & |l9+8 never perish,
diminish, #: who ©aW it wag thus fagia knows and
aqrEy meditates on (it) 99 we 85 him aftna 9 a%
in this world =TT = @% and in that (the next)
world 293sA: probect. : '

9. “He who knows it thus and meditates on
it, destroys sinful acts, wins the region (of
fire), ‘reaches the full length of life, lives
gloriously, and his descendants never perish.
We protect him in this world and in the next
‘who knows it thus and meditates on it.’

SECTION TWELVE

o %awﬁﬁﬁsmﬂm faran weratoy

sz ifa qqqaaqfawﬁm% Y sgHf
- @ amedifa g u o

iy
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\"“ ew Then AT T4 the Anvaharyapacany fire
(i.e. Daksinﬁgni) Tqg  him .EH"QWNH & instructed—
19: water 2 the quarters agafo the sbars I7Zar:
the moon 3fd (are my forms). w5&ata in the moon 7
who @4: this 4&§9: the person #47 is seen §: he :1gy
I 31f&q am, #: he v indeed 3129 I 31fEq am gfar.

1. Then the Anviaharyapacana fire ! instruct-
ed him: ‘Water, the quarters, the stars and
the moon (are my forms). The person who is
seen in the moon, I am he,? I am he, iudeed.:

[* The sacrificial gifts of food that the priests get
in the Isti saorifice is called Auwbha.rya And as
that food is prepared in the Daksinfgni, it is called
Anviharyapacana. At the end of the sacrifice the
priests eat that food. Dakgindgni is the fire of the
forefathers (manes).

2The fire and the moon are both luminous and
both are connected with food; therefore they are
identical. The stars are the objects of enjoyment of
the moon ; and water is like the food of Daksinagni as
it creates food-—so the stars and water are both food.
Another name of Anvahiryapacena is Daksinagni :
the moon goes to the southern side and gets related
to the southern quarter—for this reason a,lso they
are identical. The clarified butter that i is hedted in
D&leu‘lgm in Dargapiroamisa Bacrlflce goes to the
moon and turns into food; in this' way also the
moon is connected with food.] ' : :
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“% 7 wARd FrEmessey aeEet SEr
qaft  @darRfa SAEStAi ATENEIgRT
tasa 79 94 & gzmarstees srksgfoay ¥
qawd fagrgared 0 = 0 gfa gEw @ gl

Tor word-by-word meaning see 4. 11, 2,

2. “He who knows it thus and meditates on
it, destroys sinful acts, wins the region (of fire),
reaches the full length of life, lives gloriously,
and his descendants never perish. We protect
him in this world and in the next who knows
it thus and meditates on it.’

SECTION THIRTEEN

s BANEAAIAISTIME W S{URE
afisfafa 1 v faufa qEqT 2594 GIsgaien
| qarEawsfa 1 2 0

314 Then ATzaA-1A: the Ahavaniya fire €A him
sgqgME 3 instructed—SM:  Prana (life-breath)
eara; Akdsa . heaven f\ﬂiﬂ (and) lightning 3'q
(are my four forms). & 4 in the lightning a: who
wq; this 9% the person 739y is seen &: he gH 1
@ftq am, & he U7 indeed o)y I aiftq am g4,
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Then the Ahavaniya fire instructed him,
‘ Prina, Akasa, heaven, and lightning (are my
forms). The person who is seen in the light-
ning, I am he;' I am he, indeed.

[' The Ahavaniya fire and lightning are both lumi-
nous; so they are identical. The unseen result that
acernes from oblations performed in the Ahavaniya
fire -becomes heaven. And lightning exists related
to Akawn; therefore Ahavaniya and lightning are
enjoyed by heaven and Akdga. Ahavaniya is the
fire of the gods. (ef. note on 4.11.1.)]

q q UANT ARSI TeET S
wata aqarrify sTsiafy awaEegen: drasa
Y g7 o ymrsfaey FiFsgiency 7 qaud
fagraared 1 = 0 3fa A @ g3 )

For word-by-word meaning see 4.11.2.

2. ‘He who knows it thus and meditates
on it, destroys sinful acts, wins the region
(of fire), reaches the full length of life,
lives gloriously, and his descendants never
perish. We protect him in this world and in
the mext who knows it thus and meditates
on it.

20
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SECTION FOURTEEN

3 fuwwesn @wg dsafmetn
TETRg A A TR FrRATTE -
sergiRgnass fa e

A They (the fires) ¥ & said—alEg dear boy
syala® O Upakosala & to you(are revealed) U8l this
seng-faar  knowledge about us (ie. of the fires)
snenfamt 9 and the knowledge of the Atman (self) ;
a=m: the teacher § but & you Wfay the way Il
will tell (4.15.5) &F%, @r€q his ar91d: teacher SSA §
came back, gTar: the teacher Y him SFIER
addressed IuFds Upakosals gR1.

1. The fires said, ‘O Upakosala, dear boy,
to you (are vevealed) this knowledge of the
fives and the knowledge of the Atman; but the
teacher will tell you the way.’ His teacher
came back. The teacher addressed him
¢ Upakosala !"

w3 I g afagwe awleg @ anT
g wifd 71 g AEIAEG A g qEi
it fgga T e SteTE G-
qery R g arg e gt R U



CHANDOGYA UPANISAD 30@L

+ Yes, revered sir gfg qfagwg g (he) responded.
&iry dear boy q your g@y face B@fE: of a knower
of Brahman ¥ like (that) #1fd shines; %: 4 who is
it that €I you &139%A has instructed 23, 31}: sir Al
me #: g who #gfarsag. should instruct gfd (he said). 52
here @q-fagad (he) concealed the fruth ¥4 as it were.
97 for this reason (it is that) s@atezm: though they
were (formerly) otherwise Z¥ they (the fires) geai:
are now this wise ¥ so saying %% in this matter
et ab the (part played by the) fires g% (he)
hinted. @'¥q dear boy & you g § what && indeed
e, did they tell gfdr,

2. ‘Yes, rovered 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 truth, as it were. ‘TFor
this reason it is that though they were
(formerly) otherwise they are now this wise.’
8o saying, he hinted at the (part played by the)
fires in this matter.! ‘What did they tell you,
dear boy ?’

['*The fires were ghining before, but because of
your coming, they seem afraid and trembling’, saying
this he pointed out fthe fires as his instroctors.
Upakosala also was afraid ; so his behaviour should
be construed as fear and nof as concealment of the
trath, That is why ‘as it were ' has been used.]



/ CHANDOGYA UPANISAD @L
© mfifa ¢ afeR dmeae oA
Ysfiaed g F ageniu qA1 gORCTET Wl
7 fgersa aawdfaly o w7 A e g
affg % wiafata & fEE 03
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734 This zfa thus 9RSR g (he) acknowledged.
1#1 dear boy & yot @R about the regions 4/ i@ only
g1 A, {(they) have told; #2913 but @ you &dq that
(the object of your desire i.e. Brahman) agq1fd shall
tell. I41 just as gsFE&A to the lotus-leal #1q: water
& PusisH does not cling {49 so also g -fafg to him
who knows (Brahman) thus 9T9 evil #4 deed (sin)
q sy -Jdoes not cling gfa, w9q revered sir T me
wdlg pléase instruct (further) gfd. a4 to him Iard 8
gaid ’(t.h'e teacher).

g ¢Mhis, thus he acknowledged. ‘Dear
boy, they bave told you abount the regions
ouly; but I shall tiall * you the object of your
desire (i.e. Brahman).! Just as water doesnot
cling to the lotus-leaf, so also sin does not
cling ‘to him who knows Brahman thus.’
¢ Rovered sir, pléase instruct wme further.”
(The teacher) said to him :

[ Phough the fires spoke about the Atman, they
did not speak elaborately, nor did they-speak aboub
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meditation ete., for spiritual practice ; I shall tell you
that also.] ¢

SECTION FIFTERN

q Qq‘tsfﬁﬁr" Q&Y 349 Qv ﬁtﬁ?{fa’
DTEAZaaINaEa aaaaieaiiaEs
fazfa e+t ar = ¢ 0

aifii In the eye a: who 74 this 9%4; the person
AY is seen us; he BTiEr-IH is the Atman 2fg Ia19 T
said (the teacher). GA& this #¥aq is the immortal’
sqa% the fearless ; WA this &7 is Brahman 33, &
hence @fRaq into this (tho eye) Af-afl oven if’
aff: ar clarvified butter IR A1 or water’ faafa
one sprinkles FcHMN T to the edges TRy goes away.:

1. ‘This person who is seen in the eye;' he;
is the Atman’, said the teacher; ‘this is the
immortal, the fearless. This is Brahman,
Hence, even if one sprinkles clarified butter or’ .
water into the eye, it goes away to the edges.?

['He is the seer behind the power of sight. (Br.
$.7.18,4.8.28; Ch 8. 7. 4.)

*The passage is interproted to convey the taint-
lessness of the person dwelling in the eye. The eye
in which he dwells is itself uncontaminated by what'
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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 movre.|

TA% GAEM AT wa R it -
fyuata wali+ qaratagata T @ 3F 020

uas Him @ggms; the uniter or centre of blessings
zfi as sreEd (the knowers of Brahman) call ; gaifor
amifa all blessings, lovely things f& for Ta¥ in him
afiygafia come together. ¥: who UIH, thus (as 'L
am endowed with the quality of saiyadvama’) Iz
knows @i aifa all blessings TAH in him afyszfea
come tiogether.

9. ‘The knowers of Brahman call him as the
centre of  blessings; for all blessings come,
together in him.' All blessings come together
in him who knows thus.

[* This Brahman is to be meditated upon as the
centre of all blessings.]

ot ¥ uq amenn & agitr sty aafy
gatfor gt T T O & 003

uy: He ¥ 04 again ara+0: is the bringer or vehicle of
blessings ; U9z he fg for gaifur ar@ifa all blessings, the
results of virtuous actions #3fi lords it over or
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“garries (to the creatures) %: (he) who Ugyq thus Az
knows (it) @affr arqifa all blessings 7qRY carries.

8. ‘He, again, is the vehicle of blessings;
for he carries all blessings.! He who knows it
thus carries all blessings.

[' That 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 ‘ni’ means taking ' or ' carrying’.)

9 ¢ Uy qmaRe @ o¥y &idy oafy
VY DIHY WA T 9§ 0¥ )

45: He 38 Ud.again W4T is the bringer or vehicle
of light ; ug: he f2 for H'ﬁg @/%9 in all the regions wify
shines (as the sun, the moon, fire, ete.). 72 (he) who
A thus 3% knows (it) §4Y @1%Y in all the regions
1f§ shines,

4. ‘He, again, is the vehicle of light;* for
he shines in all the regions. He who knows it
thus shines in all the regions.

[' Another quality is preseribed for meditation.
He who carries or causes to get Bh_ﬁ,ma. or lumi-
nosity, is Bhama-n1 (Mu, 2. 2. 10).]
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str a7 afesged 3ifa afy 9 Wi
TaEs AR S AR ATgIA
QEEITE TE R qET ST Gt €Y
ureanTieazad TEeat fad ae
ST W QAR AT 39Ul ST @A
sfAuerarAT 36 RIAAE ATEAR AEA 1 @
HERLECEE qoes 1 ga

a1 Now 31f&éqd for such persons ¥4 3 9 T3 whether
7597 the crematbion rites gafeq ave performed, afz
4'4 or nob, @YY to light (the deity identifiying
himself with light) @& indeed afr.geaafed they go.
afSq from light &8 to the day, &7&: from the day
arpimongy to the bright fortnight,. AAAIEATT
from the bright fortnight AT 8 AT to six months
daring swhich . 3% towards the north gfs (the sun)
rises dif to those, #18+4; from the months gaeauy
to the year, I {rom the year g fayg to the sun,
afaeyg from the sun FZAYA to the moon, F*RAW:
from the moon ﬁaﬂq to the lightning." aa (eﬁist‘;iug)
there usfd them RIAT: who is obher than human #i:
989; a person @ Brahman (Hiranyagarbha) aaafs
(comes and) causes to realize. U§: this ¥494; is the
path of the gods, #594: (und) the path to Brahman,
@[H by this (path) q,‘aqznmjt: those who go §4H, bhisr
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 m1AEy human AESY to the whirlpool @ snad=y do nob
vetarn, @ @AMEEA (Repetition indicates the end
©of the meditation). ;

5. ‘Now?!, as for such persons, whether the
cremation rites are performed or not,* they go
to light;® 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
months to the year; from the year to the sun;
from the sun to the moon; from the moon to
the lightning. (From the region of Brahman)
a person, who is other than human, (comes and)
causes them, existing there, to realize Brahman.*
This ig the path of the gods and the path to
Brahman. Those who go by this path do nob
veturn to this® human whirlpool—yea, they do
mnot return.’

[ The path which is to be taken by the aspirant
who is devotied tio meditations and practices deseribed
above follows now.

* Here the idea is to praise the meditation and not
to deprecate the funeral rites. The geripture itself
cannot blame or show the futility of any of itis own'
injunoctions. Mhis indifference fo rites is only to
point out the importance of the particular topic
dealt with, Here it has been said that through the
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A
"‘I%rformance of rites the soul is neither helped nor
retarded in ite progress to perfection (Br. 4. 4. 28).

3 Phat is, they are absorbed in the deities of lighty,
day, months, ete.

‘That is, the Brahman in Satyaloka and not the
highest principle of the Upanisads, Parabrabman or
Paramiatman. For, realization of It does not require:
traversing a path or reaching & goal outside one's:
own self, (cf. Mu. 8, 2. 8-9; Ch. 6. 10, 1)

Smhe word ' this® indicates that they will not
veburn in this cyecle; bub may come in another cycle.
16 is to be noted that though the result of medita-
tion of those who go to the Brahmaloka gets:
exhausted, they become liberated through His grace:
and never come back. But those who, instead of
meditation on God, perform the spiritual disciplines
like the knowledge of the five fires, Asvamedha:
sacrifice, or strict Brahmacarya, go to the Brahma-.
loka, but come back at the end of the cyele (Br. Bi.
4,8.10; 4. 4. 22).]

SHOTION SIXTEEN

Qq ¥ & IW AsA qarau;wqﬁlqw‘?
gift a3w afemy @3 g AWREY T
qERaEr qwA T FaAt 12 -

7: Who a1a#, this ma@ blows (i.e. air) TH: he E.%;
indeed 78 is the sacrifice; TN € he ¥4 moving along
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this g all g purifies, @ (and) because g:
he %9 moving along §3% this Géq all gaifdl purifies,
qE41a. therefore UR: U3 he ¥i; is the sacrifice. TR of
this (sacrifice) #F: T mind A% 9 and speech A are
the two paths.

1. He! 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.*

[*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 fo be
observed ; otherwise the mind may be restless and

the result may not be achieved. Similarly liere also
the Brahman priest will be asked to observe silence.
So there is a relation between these two sections.
®TPhe air is active, sacrifice also involves action ;
hence the air is sacrifice. It is said in another Sruti
passage, ‘ Air itself is the initiation of the sacrifice, air
is the substratum.’

* A moving thing like air or water is pure and ib
purifies also. .

‘The progress of the sacrifice is conceived as
depending on two paths, viz. mind and speech. The
aclivity of mind and speech preceded by the move-
ment of the breath brings about the order of the
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“gacrifice, 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
Prina, which is a form of air that is pure and moving,
becomes the sacrifice which purifies, ]

- RAIFEAT AAET. @XERi AW qNT
FNATSFAFTRIL T TATE IRGATD
T qreETan Sw sqgaghd 1) R |

WATAT JAATY TLEFUT fadsqaq @
FARAEZATAT THA TR FaATT FComedaaer
@ fogfa ags fowd aswsisgieata &
et R CICH TR

" gar: Of thede two (paths) ®FgaU one (i.e. the'
way as mind) #811 the Brahman priest A8 with
the (diseriminating) mind @& embellishes. &rar
Hoty, @5« Adhvaryu, sgiar Udgatr ewgatd the
other (i.e. the way as speech) #i=l with speech
{aesQf¥  embellish]. wwgaH INFw  after, the'.
Prataranuvaka (the morning recitation) is com-
menced I afggiEtaEn 4g (a,nd) before the Paridha-
piyd (Rk) is begun & #@aw (if) the Brahman, priest
{engaged in embellishing the mind) s939afd speaks out
{breaking silence), #8013 ©q (then) only one aa
path (viz. speech) @#&lIfg he embellishes #FIGU and -
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{other (viz. mind) €@ is injured, discontinued. agr
just as UHYA a man with one leg #Sq walking 1 or
u%d =M with one wheel adara: moving, resting
: a chariot f53f¥ suffers injury UiY so also sq
of this one ¥: that (defective) AH: sacrifice fisafy
guffers injury, is destroyed. 9gH the sacrifice
fesnedy 89 when suffers injury asdrd: the sacrificer
-(a,lso) fisafa suffers injury. @ he g% (for) having
completed the (defective) sacrifice WTHAA a worse
sinner ¥afdq becomes.

2-8. Ome of these two paths, the Brahman
priest embellishes with the mind. The Hotr,
Adhvaryn and Udgatr priests® embellish the
other with speech. After the Prataranuvika
(the morning recitation) is commenced, and
before the Paridhaniyda Rk is begun, if the
Brahman priest speaks out (breaking silence),
then he embellishes only one path (viz. speech)
and the other is injured. Just as a man
walking with one leg, or a chariot moving with
one wheel suffers injury, so also that sacri-
fice of this one suffers injury, and when the
sacrifice ' suffers injury, the sacrificer also
suffers injury. For having completed the
(defective) sacrifice, he becomes a worse sinner.

E‘ Four types of priests are employed in the Somaf
sacrifics ¢ (a) The Brahman priest ; he knows.all the
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s /t/hree Vedas and is engaged is superintending the
sacrifice. Flis three assistants are—Brahmana-
cchamsi, Agnidhra, and Potr. (b) Hotr ; his dutyis
to recite the Rk-mantras in the sacrifice. Eis three
assistants are-—Maitravaruna, Acchivika, and Gri-
vagtut. (¢) Adhvaryu; he pours the oblation by
reciting the Yajus-mantras. He prepares things for
oblations also. His assistants are—Prastotr, Prati-
harty, and Subrahmanya. The total number of
priests is sixteen, From this description, it is seen
that for the Brabman priest the thinking function
is more necessary than speaking oul; while others
recite the Mantras. It 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 Rk, Siman, Yajus or any unknown
Mantra, then the priests inform the Brahman priest.
Add he, if there is any defect in reciting from Rk.
will perform Homa with the Mantra Bhuh in Garha-
patya; if from Yajus, with the Mantra Bhuval in
Agnidbriya (Daksinagni) ; if from Saman, with the
Mantra Svah in Ahavaniya; if for unknown reason
or from all types of Mantras, with the Mantra
Bhah-Bhuvah-Svah in Abavaniya.’

Thus the Brahman priest is the physician of the
gacrifice, for he treats the wounds of the sacrifice.]
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- i Bub a3 a/a¥ad 1% Iusd after the Prataranuyilka
is commenced gRaFimanr 9u (and) before the Pari-
dhaniya (Rk) is begun @z the Brahmanpriest I
#7348 (if) does not break his silence ; [A5 then] 3§
g9 both aé-ﬂ the paths liwéﬁﬁ are embellished :
MF4GU A and neither one 4% is injured.

4. But, after the Prataranuvika is com-
menced and before the Paridhaniya Rk is begun,
if the Brahman priest does not break his silence
then both the paths are embellished; and
neither one is injured.

¥ TARANGATET AN Swv
qanT: stafgermer @ sfaRgh TF Tty
{9 awarsgwagly @ o daerat el
gfa qrew: @ 1 3] 0

4971 (And) just as 3491 & man with both the legs
asi1. walking, &l or {#: a chariot STEAY AT
with both the wheels Fd5r: moving afafasfa remaing
intact, QY so also =¥y of this one §: that Ig: the
sacrifice 3fafisfii remains intaot. gy afafigeay sig
if the sacrifice remains intact %Iaqﬁ; the sacrificer
afifaefi (also) remains intact.  &: he g1 by perform-
ing the sacrifice |AF great VI becomes,
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\~?:*;-ﬂ“§o. And just as a man walking with both the

legs, or & charioti moving with both: the
wheels, remains intact, so also the sacrifice of
this one remains intact, If the sacrifice
remains intact, the sacrificer also remains
intact. He becomes great by performing the
sacrifice.'

[* The superiority of a sacrifice which is intact in
all parts over the one which is defective in any of its
alements i8 shown here and also the method by
which the defective sacrifice is made good.] ’

SECTION SEVENTEEN

g [ ; W
IS RIATRINT FATEAT TG
2l gfoem qgmealtaaired R e n

gwmid; Prajapati (Hiranyagarbha) &\ on t_h(}
worlds #¥739q  brooded. geAmIIAN Jqryg from
them thus brooded upon ¥W@14 (their) essences 9TFRA
(he) extracted—gfas4i: from the earth g fire,
weaftgd from the sky a@g air, 3% (and) from
heaven 124y the sun. '

1. Prajapati' brooded on the worlds. From
them thus brooded upon, he extracted their
essonces: fire from the earth, air from the sky,
and the sun from heaven.
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~“f*Silence has been enjoined for the Brabman

priest ; when this doty fails or when the functions of
the other priests fail, the expiation is t0 be perform-
ed and that consists in the offering of Vyihrti Homa.
This is now being preseribed.]

@ QAIREET ATAT AVARGRIET AT
TR A TrArasIsiT SmrfEeam 1=

4: He (Prajapati) vdn these fya; three Rgam: on
deities A¥AA9T brooded. HRAATHWTY TEH from them
thus brooded upon @M. (their) essences 513& (he)
extracted—&™: from fire %H: the Rks, ai; from
air ¥3f§ the Vajus-mantras, 3nfi@r (and) from the
sun 4TA1| the Simans.

2. He brooded on these three deities, From
them thus brooded upon, he extracted their

' essences : the Rks from fire, the Yajus-mantras

from air, and the Samans from the sun.!

[' That is, they received the three Vedas (4itareya
Brahmana 25. 7).]

' wal W ARt aaET
wWrageRaiersr  gakft agel: wfifa
qEye o3 N
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- @ He vany 5o f4arq on the three Vedas #¥489q
brooded:; @@ @€g: from them thus brooded
apon T (their) essences ST3EH (he) extracted ; R¥¥T;
from the Rks 3: Bhab gfa, 113'3??!: from the Yajus-
mantras ¥3: Bhuyah €f3, @ma¥d: (and) from the
Samans £1: Svah &fd,

3. He brooded on the three Vedas. From
them thus brooded upon, he extracted their
essences: Bhith from the Iiks, Bhuvah from
the Yajus-mantras, and Svah from the SBamans.!

" [*Thus the three Vyahrbis (syllables), Bhih,
Bhuvah, Svah, are the essence of all regions, all
deities, and all Vedas.]

g R @Rfa TR ST
aga Aot wwer ffes st v

@3 Therefore 34 which (the sacrifice) %®: on
account of the Rks 37 (if) becomes injured, is
rendered defective, ¥: ®1gl 'Bhuh Svaba’ 3fa (then
with the Mantra) Wgsl in the Géarhapatya five
@gAd (the Brahman priest) should offer an oblation.
sy of ‘the Rks UX verily ®4 through the essence
st of the Rks #m through the viriliby g
in respect of the Rks 9geq of the sacrifice fafteq the
injury, defect @a thus g=zai[d be makes good.
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Therefore if the sacrifice is rendered
dofective on account of the Rks, then with the
Mantra ‘ Bhiilh Svaha’, (the Brahman priest)
should offer an oblation in the Garhapatya,
fire.! Thus verily, through the essence of the
Rks, through the virility of the Iiks, he makos
good the injury of the sacrifice in respect
of the Rks. '

[* This is the expiation for the defect caused by
the mistake of the Flotr priest. - After this, the
expiation for Adhvaryu and Udgatr priests also will

“be, prescribed (cf, mote on 4.16.2). The Brahman
priest rectifies the defects by offering three oblations
to the three fires. 1t may be that the defects are
corrected through the power of his knowledga.]_

oAl ager fidgy amf zfomt
TEATITHT T899 7990 fH0r ga6; qHen
fAftes @ 1) @ |

%4 And %f% if 399 on account of the Yajus fisirg
(the sacrifice) is rendered defective H7: ¥4’1 ' Bhuvah
Svahi’ 3f\ﬂ_ (then with the Mantra) a’f&imsﬁ in the
Daksinagni TGATT. (the Brahman priest) should offer
an oblation. 38Ty of the Yajus-mantras U7 verily @
through the essence AANN - of the Yajus-mantras
@ through the virility agmg in respect of the
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%jus-mantr&s 9559 of the sacrifice fafteg the injury
aq thus @=gaifa (he) makes good.

5. And if the sacrifice is rendered defective
on acconnt of the Yajus, then with the Mantra
‘ Bhuvah Svaha', (the Brahman priest) should
offer an oblation in the Daksinagni. Thus
verily, throngh the essence of the Yajus-
mantras, through the virility of the Yajus-
mantras, he makes good the injury of the
sacrifice in respect of the Yajus-mantras.

wq afr wwar Gl R
IETCATHRT EEE ATl ST A awer
ffex wepfa 1 & 0

e And aft if @rqq: on account of the Samans
feaq (the gacrifice) is rendered defective ¥q; &argr
‘Syah Svihda' R (then with the Mantra) sigasiy
in the Ahavaniya fire g7 (the Brahman priest)
should offer an oblation. @I of the Simans @
verily @d through the essence IHY of the Samans
%0 through the virility @R in respect of the
Samans TRE4 of the sacrifice RS the injury
thus gegarfa (he) makegs good.

6. And if the sacrifice is rendered defective
on account of the Samans, then with the
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Mantra ¢ Svah Svaha’, (the Brahman priest)
should offer an oblation in the Ahavaniya fire.
“Thus verily, through the essence of the Simans,
through the virility of the Bamans, he makes
good the injury of the sacrifice in respect of
the Bamans.

AT AN GINX EEEAREAVA A
T Ay YO @ @@ S 9w 2
FTE RO 119

Q@AY FURTAATET SqaETReTErEAr fem
drdo agen ffm« gniy Sawea g a1 o
a3t Tt wafa i <

@d au7 Just as @MW with salt gaoig gold, gav
with gold TWaH silver, &1ad with silver =g tin, 530
with tin dr@w lead, @@ with lead S iron, S
with iron E wood, o with leather @& wood
F=2EA one would join—Uaq even so THI HHAM,
of these regions (earth, sky, heaven), M8q FaaTang
of these deities (Wire, Air, Sun) srear; szan: fagmn:
of these three Vedas digu through the virility agsyq
of the sacrifice fafRgy the injuryg=gafd does (the
Brahman priest) make good. 93 where Uag-f[Ga
knowing thus #8T a Brahman priest Wafd there is
09; that 33: sacrifice NGF-FA; is healed & 4 indeed,
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7.8, Just ag 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 8o 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/

[' Restoration to health or proper condition is
accomplished variously according %o the object
treated. The Upanisad 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 Braliman priest.]

oy ¢ A1 IIFIAON A qASALAC qgeAd-
iz & a1 way ARRGAEAT AAT Iq AFAT
G CH T

a5 Where UaH-fAd knowing thus st (there is) &
Brahman priest uq: that 3§: sacrifice IzH-5JU-
inclined to the north (the cause of attaining the
northern solstice) g3 indeed Wafy is. TIH-fA37 knowing
thus g&79I7 39 8 4 it is in reference to the Brahman
priest that @9 this wm4r (there is) song—aq: 4d:
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whenae-go-ever 3i13dq (the sacrifice) comes back (i.e:
from whatever part of the actions of the priests the
sacrifice is rendered defective) @q . thither verily
w=afa does (the Brahman priest) go (to remedy).

9. That sacrifice indeed becomes inclined to
the north, where there is a Brahman priest
knowing thus. Tt is in reference to the
Brahman priest knowing thus that there is
this song': * Whence-so-ever the sacrifice comes
back, thither verily does the Brahman priest
go (to remedy).’

[*Gatha is ‘that which is written in the metre
other than the metres like Gayatri ete. It 'is said in
the Pingala Sutra (8. 1) also that what is not men-
tioned in the 'treatise on metre’, and yetl is used is
called ' Gatha’. It is written in Aitareya Aranyaka
(7. 18) that Rk and other Manbras are eternal
whereas Gatha is a human composition.]

CIC M L e bl T L T e 2 R [ Gl G-
s 9 AT satcafasshreafy qeadd-
fyzdg awnet $dts edlad amdfEag i gon
I g @ ) 29 1 3fy SrEEmetE
JgatssarT: v i

8pg1 The mare [F97 FEL Hfwafa aar just as (the
mare) protects the soldiers, even so] #AF: silent Th:
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3 Pyj}:{ly wifa® is the priest (who) #gU € the Brahm

~ priest ge, soldiers, the people engaged in rituals
aifieefa protects. I{il{-ﬁ‘a“ who knows thus g & verily
gg the Brahman priest #§ the sacrifice IAARH
the sacrificer I %Ras: 3 and all the priests #1f1-
vl protects. FEHE hence geg-fagy him who knows
thus wq only MY as a Brahman priesh @Eﬁf{ one
ghould appoint ; #WaH-fRH 7 not one who does notb
know thus. @%aq-fga 7 (Repetition indicates the
end of the chapter),

10. Jusb as the mare protects (the soldier),
oven so the sgilent Brahman priest is the only
priest who protects the people engaged in
vituals. The Brahman priest who knows thus
verily protects the sacrifice, the sacrificer, and
all the priests. Hence one should appoint as
a Brahman priest only him who knows thus,
not one who does not know thus-—yea, not one
who does not know thus.
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CHAPTER FIVEH

SECTION ONE

S99 T Y AT sgm g ¥
AR A0 00 17 AGF Ay 1 2 )

8% Om. @: (he) who & ¥ verily 384 7 the eldest
aﬁq 4 and the best 3_3 knows S99: 9 the eldest
#Y: 9 and the best g § surely W3l becomes. GIOT:
Prﬁx}a. (is) 98 indeed ¥AY: T the oldest AY; 7 and
the best.

1. Om. Verily,! he who knows the eldest
and the best, surely becomes the eldest and the
best.* Prana is indeed the eldest® and the best
{of the organs).

[' It has been shown earlier that 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 ascebics as are imbued
with faith and are engaged in practising austerity.
After this will be described the Southern Path
which falls to the lot of those who merely perform
rites without meditation and withoub the knowledge
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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 gpiritual
discipline for the realization of Brahman.

2 faslier (in 4. 8. 8 ete.) the superiority of Prana.
has been mentioned. How Prina is superior to the
others (speech ete.), is now being stated ; and the
gualities ~constitubing superiority ete. are being
prescribed for meditation.

8 Bofore the functioning of other organs is mani-
fost in the child in the womb, the child grows
through the funcbioning of Prina; hence Prana is
the eldest. (of. Br. 6. 1. and Prasna 2. 4.)]

qt 7 % afug 3 afem g ami WAl
g afam 2 U

a: (o) who & A verily afégg the richest, the pre-
eminent a‘ﬁ knows EETATH among his own people
gfug: g the richest wafa becomes. R speech 1%
indeed gf&y: is the richest.

2. Verily, he who knows the richest, becomes:
the richest among his own people. Speech is
indeed the richest.!

[* He who commands speech becomes rich enoughe
to live comfortably or he can defeat his opponent.]
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7 % sfagt 3 afv ¢ fageafem
Srhsgitqe FgaiT sfagr o 3 0

y: (He) who & El verily Hf%{gﬂ{ the stable basis 3%
knows @féqq @% ¥ in this world %@RaT 4 and in
that (the next) wfifasfy g becomes stabilized. agy
the eye a17 indeed afdut 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.'

[ When a man sees with his eyes, then alone cam
he remain stable on even as well as uneven ground.}

A 7Y @ A7 @ e wn oA A
It Al qT /g0 ¢

g: (He) who & J verily g¥ugy prosperity, attain-
ment % knows grga for him Far; (all) desirves gan o
(both) divine HTEHI: ¥ and hurman BT{-W—?I ¥ prosper,
are attained. 1A the ear &A™ indeed WFAA is
prosperity.

4. Verily, he who knows prosperity, attains
all desires, both divine and human. The ear
ig indeed prosperity.'

[*The Vedic knowledge is transmitted 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.)

qr ¥ AT AEAH ANy ¥ W AN
a0 T A qEaag 1« |

4: (He) who g & verily simass abode, support 3%
knows FTAMIH of his people ${TAAFY abode aafy
becomes. WA: the mind g § indeed SHETAR
is the abode,

5. Verily, he who knows the abode, becomes
the abode of his people. The mind is indeed
the abode.!

[* Abode of the organs and objects. 1t is the mind
that is the abode or support of all those abjects that
are presented in the form of perceptions by the
senses to be experienced by the enjoyer, Jiva. ]

o9 g MO ALK slEsey ST ad
FATTERtT i &

@ &€ Now, once S19T: the Pranas (the five senses)
—3gy. I A1 snpexior #if¥\ am, sgg I HAR
guperior ¥Ry am g0 (saying) =1€-H9ufg about their
personal superiority R[rﬁi disputed (among them:
selves).
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Now, once the five senses' disputed
among themselves about their 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.

? Gompare this parable with Br. 6. 1. 7.14, Prasna
2. 8 and Kaugi, 8. 8.]

§ g wom gl ey Q@
Wy s AT AT SR a0 qivget-
fireAq @ Ay s N v 1l

¥ Those SI9IT; senses fqawyy the father gsiafery
Prajapati & approached and &d: € said (to him)—
WAq revered sir A: amongst us ®: who g is the
best . @M to them a9 & (he) replied—a:
amongst you 3fwd, 3THY on whose departure TN
the body qzﬁagmq ab its worst 84 as it were &Y
would appear, d: amongst you &: he #H5; is the best
gfer.

7. Those senses approached the father
Prajapati and said to him, ‘Revered sir, who is
the best amongst us?’ He replied, ‘ He amongst
you is the best on whose departure the body
would appear its worst,' as it were.’
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and when he dies, the body becomes sbill worse—an
untouchable corpse.]

A1 T TUTTEW A ETeT 1T e
FANTEHEAS  OETEAGMA qUT W7 qATA
qUF: AT GERAEANT 210 AN A
gaaatufa SEIm g am i ¢ | ‘

fT That a% speech sa-w&d & departed. &7 it
Hagauy a year HIs4 staying oub 9¥7 came back and
gqra asked—Hd %y wifhout me 4 how Arfagn
to live =fr®a have you been able zfa. (the others
rveplied) #41 just like F&T: the dumb HALET: thongh
not speaking MM (vet) with breath mwied; living,
breathing, =1 with the eye WA seeing, VAT
with. the ear #3vge(: hearing, H7ET with the mind
s719Rq: thinking wasg, thus zfa, F1% (at this) speech
ufiamw @ entered (the body).

8. Speech departed. Staying a year out, it
came back and asked, ‘ How have you been able
to live without me?’ (The others replied,)
<Just like the dumb, though not speaking, yeb
living with the breath, seeing with the eye,
hearing with the ear, and thinking with the
mind.! (At this) speech entered (the body).
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FYEAET  AHIEE A PN AT FUw-

| TEAd asfifagiaf awen sew o

AT qFeEr I APARE: DO e
gaaTfafy afadw 7 998 1 < 1

#w4r; The blind. ®1933+@; though not seecing gged;

;spen.king FiEr with the ovgan of speach. (Rest as in
6. 1.8.)

9. The eye departed. Staying a year out, it
came back and asked, ‘How have you been
able to live without me?’ ‘Just like the blind,
though not seeing, yet living with the breath,
speaking with the organ of speech, hearing
with the ear, and thinking with the mind.
At this the eye entered the body.

qAL  GERW  GeEIEE AT ST
FIGTRad  AwEgai a9 afwr oo,
T A FEE] AT WA )
AeEtlT TEE T AR ge | i

afyu: The deaf. 83035 though nob hearing.
{Rest as in 5. 1. 8.)

. 10. The ear departed. Staying a year out,
it eame back and asked, ‘ How have you been
able to live without me?' ‘ Just like the deaf,
though not hearing, yet living with the breath,
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speaking with the organ of speech, seeing with
the eye, and thinking with the mind. At this
the ear entered the body. \

T AwEmWm gETeEt A GerETT
B ek v 1 11 o 1 M 4 B | 1 B L
qUrR; T el AT GRS oTEed
sToraTe ST g HA 1 22

gver: Infants &@A@: without developed minds.
(Rest as in 5. 1. 8.)

11. The mind departed. Stayinga year oub
it camo back and asked, ‘ How have you becn
able to live without me?’ ‘Just like infants
without developed minds, yet living with the
breath, speaking with the organ of speech,
seping with the eye, and hearing with the eir.”
At his the mind entered the body.

qu T A SR @ g e
el LR LU LGSR nifraiea-
ety o T Agrsha Rt i 2=

&4 g Then &; that 8/%: the Prana sfamfig as was
about to depart @&d: a horse of mettle a4r as qg%"m‘.

Qe the pegs to which it is tethered &f&Rd. would
uproot, T4q thus FAUL g1o7e_the other senses qafasa,
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Q(if'l: uprooted. aq to it &faf (they all then) came
and FF: g said—q139 O revered sir TR be (our lord),
T4H, you A: amongst us HY: the best sify are ; a1 Teef:
do not depart (from the body) zfi.

12. Then, as the Prana was about to depart,
it uprooted the other senses just as a horse of
mettle would uproot the pegs to which it is
tethered. They all then came to it and said,
0 revered sir, be our lord, you are the best
amongst us ; do not depart from the body.’?

['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.]

Y B qIIATT 3¢ qfauisha & ag&rg’i-‘
sy &9 SgEI 93¢ gty o a«sﬂ%m—
| g3

#4 Then IR speech UAH to that one (Prana)
SaI9 & said 8 I 4 just as af39: the richest (i.e.
endowed with ifs quality) Siftq am, &5 you (also)
ad, in the same manner (or endowed with its quality)
 afag: the richest sif are #fH. &9 then %8l: the eye
- @Aq to thatb one 1Y § said—sizg I a9 just as qRsr
 the stable basis #iftg am, Y you (also) @ in the
; same manner SHfH8T the stable basis #fg are gfq.
22
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5 Then speech said to that one, ‘ Just as T
am the richest, in the same manner® are you
also the richest.” Then the eye said to that
one, ‘Just as 1 am the stable basis, in the same
manner are you also the stable basis.’

[* The term °‘‘tat’ (=that) may be taken as an
adverb: the sense being that ‘the quality of
richuess is really dne to and belongs to yourself,
and it was in sheer ignorance that I regarded it as
mine ', The same interpretation may be applied also
to the obthers (eye, ear, mind, ete.).]

a9 RAR ANEAT 9EYy wERe o
FRNEHAT 8 U 9T JEgmAanaen o
qETEAmET i 1 e |l

3 Then #18H the ear U€H to that one % &
gaid—3gy I &I just as @FIA prosperity @feq am,
aadq. you (also) @ in the same manner WA pros-
perity @fd are ¥fq. @w then &: the mind Tag,
to that one 9 E said—3HEH I &Q just as sragss,
the abode @ftd am, @y you (also) a3 in the same
manner SAaAd, the abode @f& ave gf.

14, Then the ear said to that one, ‘Just as
I am prosperity,’ in the same manner are you
also prosperity.) Then the mind said to thab
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\Eoonds/  Just as I am the abode, in the sa

s

manner are you also the abode.’

[* That ig, endowed with that quality.]

T A q T q A § gareEr-
AR O TS qroi dmty wattor
st 1 2% 0 gi| s e o2

ar: %fa As organs of speech g verily & |rAEq
(people) do not call (them), Sz{fi & nox as eyes, =Nl
7 nor s ears, WA T nor as minds. o Pranas
zfq as UH (but) only e they call (Ghem) ; 9i"1; the
Prans UA indeed & for warfa @aifyt all these wald is.

15. Verily, people do not call them as organs
of speech, nor as eyes, nor a8 ears, nor as
minds.! But they call them only as Prinas; for
the Prana indeed is all these.?

[*1f the senses were subordinate to their functions
they would have been referred to by their functions
only; but we have the names of the senses separate
from the functions, such as ear, eye, eto,

2The Prina as Hiranyagarbha or the cosmie
Being exists in three forms, namely, Adhyitma,
Adhibhata and Adhidaiva., He 1is the presiding
deity of the five senses of perception (ear, skin, eve,
tongue and nose) as Direction, Air, Sun, Varuna
and A¥vins; and also of the five senses of action
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o
(speech, hand, leg, ovacuating organ and generative
organ) as Agni, Indra, Vignu, Mitra and Prajipati;
and of the mind, as Moon. In this way he dominates
the subjective and the objective worlds.]

SECTION TWO

a s Ase wiyerdifa afetatzar
e I AR 3 AR AT ATATSAAT
v % oam v@d A7 A wifify e

waqtE ol

X & He (the Prana) 3% asked—ua my 2197 food
f what afisafd will be ey, e AT even
(the food) of dogs and birds ad m-ﬁ:ﬁﬁ'm“’hatever
there is here &Rl &T: € replied (the genses), T TAd
§ (whatever is eaten) all that s@ex of Ana (Prana)
s is the food. ¥ ‘Ana’ % § indeed @9 the name
g is evident. wag-faf for him who knows thus
(hfmselt as existing in all things and as Prina, the
oator of all food) # A nobhing A that is nob
food (of. Br. 1. 8. 18.) wafc 2 q there is gf.

1. e (the Prina) asked, ‘ What will be my
food?2’! ‘ Whatever there is here, even (the
food) of dogs and birds’, replied the senses.
‘Whatever is eaten, all that is the food of Ana;
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The name ‘Ana’ indeed is self-evident. For
him who knows thus there is nothing that is
not food.?

_ ['To look upon all food as particularly belonging
to Prana is a subordinate injunction of Prana-vidya.

®The root 'an’ means movement. Prana consists
of movement, hence the word 'Ana’ derived from
that root is the distinet mame of Prana. Different
profixes to ‘ Ana’ bring out different kinds of activity
(viz. Prana, Apana, Vyana, eto.). Here it is prescrib-
¢d that meditation is to be dove on Priana with the
idea that * everything is the food of Prina and Prana
is the eater or enjoyer of all this', Such a worship-
per becomes the soul of all and eats all food.]

@ faw & % qer wirsadeam g

frgeaeg  qagfiees:  geensgRoEna
qitEafa STgFI § T wEEAdr T wafy IR0

g: He 349 g asked—f%g what & my aIa:
garment afasafy will be gfa, =9: water g6 &3 §
replied (the sen'aes).” aentd therefore & indeed
gigresa: those who are about to eat gwdi (both)
before (eating) IIRSM = and after AT it (Prana)
ufg: with water aftzafq they cover, .clothe. ar@:
of clothes &¥%J%: g the obtainer #afd (Prana or such
a knower) becomes, #af: § wafa does nob remain
naked, obtains upper garments.
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9. Ho! asked, ¢ What will be my garments?’
“ Water’, veplied the senses. Therefore, indeed,
those who are about to eat, cover it, both
before and after, with water? (He who knows
thus) becomes the obtainer of clothes and of
upper® garments.*

[' Meditation on Prana as the garment is being
enioined as subsidiary to Prina-vidya.

¥ Phe sipping of water covers Prina and takes the
place of its clothing.

8 Literally, 'does mot remain naked'. As by
obtaining clothing he would naturally cease to be
naked, this phrase should be understood to mean
that he is supplied with the upper garment also.

“The meditation on Préana is to be done looking
upon the two ' dcamanas’ (sipping of water)—that
are preseribed in the geriptures for purification,
before and after eating—as the clothes and the
apper garment of Prina.]

AEAEETRIN STl Al AAvEET-
FAMAE TTAATGIRE O AT
fegsom: ST qem@EE o 3

@ g uad. This (doctrine of Prana) 8@®I4: Batya-
kama sare: Jabila 3971981 the son of Vyaghrapada
MYaA to Gosruti Ireq imparted and JAM said—
g5H1q a0 to a dry stump & even afX if Ua this
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H’Ilﬂ; (anyone) should’ impart, @Hff-ﬁl{ (then) in it
1@ branches G{Iim‘-[ would shoob U9 certainly, gsramf
(anad) leaves 90&g: would sprout 2fd,

3. Satyakama Jibila imparted this (doctrine
of Prina) to Gosruti, the son of Vyaghrapada,
and said, ‘If anyone should impart this even
to a dry stump, then branches would certainly
shoot and leaves would sprout from it.’ "

[' The same idea oceurs in Br. 6. 8. 12.]

w9 Aty aEfsimEwEEra ffven
QT [ TR W gfggAreTT
YR AgY ERAIESIE g Wy
[EITEHIAA 1l % |l

819 Next ufg if #gg greatness fanfada (that
knower of Prina) desires to attain SAFFTENAH on the
new moon day (tithi) @HErear (then) having conse-
crated himself 'ﬂ‘ﬁqurﬁ{ il on the full moon night
“4-399%7 of all herbs #937 the mash zfa-agal: (in s
vessel) of curd and honey STA%H stir up and then
SABMW AwA €18 Svdhi to the eldest and the best’
i (with the Mantra) sm} into the fiive #r34%4 (on
the spot) prescribed for offerings gar offer an
oblation and §F11dQ what remains attached to the
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——

o jﬁa‘*‘”‘? adle (shaped like a Camasa vessel) #:@ into the
mash (pot) #3937 (he) should throw.

&

4. Next! if that knower of Prana desires to
abtain greatness? then having consecrated
himself® on the new moon day, he should, on
the full moon night, stir up in a vessel* of
curd and honey the mash of all herbs,’ and
then offer an oblation into the fire® on the
spot prescribed for offerings, with the Mantra
¢ Sviaha to the eldest and the best’, and throw
what remains attached to the ladle into the

mash-pot.’

[* This is the description of the Mantha rite.

2This rite is not prescribed for those who wish to
anjoy merely the pleasures derived from the sense-
objects. Bub it is meant for those who (after
atbaining greatness and as a result obtaining pros-
perity and wealth) wanf to attain the ways of the
gods and the fathers by performing the seripbural
rites.

8Mhe performance of the entire consecratory
ceremony or Diksd enjoined in the Somayiiga is nob
meant here, but only certain parts of it.

¢Mhe vessel made of Udumbara wood, shaped like

i Karsa (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
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“and having cleared them of all impurities, he should
make a mash of all these without cooking them.

8 The Avasathya, Grhya or Smirta fire,

?Compare Br. 6. 8. 1-8.]

YT FFREANTISTE TEq0 Y G-
AAfgTd WRANESIE AT T AREIa-
IR AAGAAART TEAT H°0 AIARTAT-
A ARIAEEI 5T G g

O mEAINAn

.afagrg 4@ ‘ Svaha to the richest' afigid T@T
“8vaha to what is stable’ @EyY T ‘ Svaha to
prosperity * SI4aA™ €@l ' Svaha to the abode ’.
{Rest as in the foregoing passage.)

5. With the Mantra ‘ Svaha to the richest’,
he should offer an oblation into the fire on the
spot prescribed for offerings, and throw what
remains attached to the ladle into the mash-
pot. With the Mantra ‘Svahd to what is
stable’, he should offer an oblation into the
fire on the spot prescribed for offerings, and
throw what remains attached to the ladle into
the mash-pot. With the Mantra ‘Svaha to
prosperity ’, he should offer an oblation into
the fire on the spot prescribed for offerings,
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and throw what remaing attached to the ladle
into the mash-pot. With the Mantra ‘ Svaba
to the abode’, he should offer an oblation iato
the fire on the spot preseribed for offerings,
and throw what remains attached to the ladle
into the mash-pot.

A RIS TR SGEIHT AT
& & edfugs @ & <49 S gsieie
A A1 SAGTX AGT TEANIFITE TNIEAaTL
aamarrta 1 & N

s Then sfggw moving a little away (from the
fire) #19@! in his hands ##y the mash-pot SNEy
(and) taking ¥If¥ he should recite (the Mantra)—
&E: ‘ Ama’ FWT by name #fd you are, fg for ¥ with:
you @H1 as Prana B%H g4q all this (universe) [ﬂé%i
rests]. @: [e3] f& be (ie. you as Prana, the mash-
pot of the form of Prana) s3p: (is) the eldest Mg:
the best U™ the king, the effulgent, #fyafa:
(and) sovereign (lord and protector of all). @: he (i.e.
you as Pripa) AT me 33&’11{ to the eldest age, pre-
eminence, s?mm{ to the best position {w3q to efful-
gence, kingship, sNfa9@% (and) to sovereignty T#IF
may lead. @Y 1 77 verily 389 this 835 all a1 wish

to become (like Prana) 3fy \mdioa.»tes the end of the
Mantra), '

=
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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 Ama' 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 Prina) lead
me to the eldest age, to the best position, to
effulgence, and to sovereignty. Verily I wish
to become all this.’

['“Ama’ is a name of Prina. It is through food
that Prapa functions in the body. Hence the
substance in the mash-pot (i.e. what is left over after
oblation), being the food for Priana, is praised as
Ama or Prana.]

o9 @erEt 998 s aafigdling
sqramia 99 A7 MRAfrerEmi Hux
sigrAiraEm gt G ey &
fpafa fafieg ®<d swd ar 99 @EaE
squfvr ar wfied 1 qEaRsTaE: @ I
fod icang wifa e v '

317 Then @F verily uaar %A1 (veciting) this Rk-
mantra 9%3; foot by foot eyamfa he should sip (the

semi-liquid mash). @ for lih'_mt‘; (food) Hﬁii: pertaining
to the Progenitor (of the universe as Prina) or Savitr
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"ﬁé we pray-—8fd saying this (line) sirmfd he should
sip. 439 we 3354 of the effulgent one or deity H‘(S!ﬂ:]:
are the food (as mash)-—tfG saying this #rmnfa he
should sip. D8 the best @INAAY (and) the all-
sustaining lord—3%fA saying this HT=ME he should sip.
g (= @y, aug ) readily. destroyer of enemies #ed
apon the deity Bhaga, Savitr SR we meditate, pray
or enjoy—3fd saying this #q Iwag ar (the pot
shaped like) a Kamsa (goblet) or Camasa (cup)
{(made of Udumbara wood) tafiisy (and) washing qﬁq

all f4afs he should drink. a1¥-us; (then) controlling
speech @@ controlling mind #@: 9241 behind
the fire 'aﬁﬁ‘n gr on @ skin #4fied 41 or on the ground
#faafd he should lie down. &@: he 3fg if f&¥3 a woman
q99q should see (in a dream), &H (his) rite @9&q
has succeeded gfq that f&d he should know.

7. Then, reciting this Rk-mantra, foot by
foot, he should sip? ‘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 Kaiisa (goblet) or a Camasa
(cup), he should drink all. Then he should
lie down behind the fire on a skin or on the
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ground controlling speech and mind. If he
should see a woman (in a dream), he should
know that his rite has succeeded.

['The full Rk is this: a7 afgia®, =4 Yz
A | A8 aaarang , g waer fafe i (Regveda 5. 82, 1),
Its meaning is: We pray for that food of the
effulgent Sayvity, which is the best and the all-
sustaining lord (so that by taking'it we shall attain
the form of the Sun). We readily meditate npon
the form of the deity Bhaga.

*Sip what remains left in the pot containing the

semi-liquid mash.]

SEL M= E i o %ﬁg FAY gy aang
Twfa ayfg a9 SFraraiEaatEEsy afe-
segnfaEad o ¢ 1 3fy R w020

Ad About it @q: this x%: (there is) verse—mFag
ﬁﬁg during the performance of the rites for desired
results I when, if @19 in a dream @79 o woman
934f4 (the performer) sees @3 then afima esgfazgy
in this vision in a dream @Ff&Y fulfilment sdftam
be should recognize. @féma Tamfigs® (Repetition
indicates the end of the rite).

* 8. There is this verse about it: During
the performance of the rites for desired results
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~if the performer sees a woman in a dream,
then he should recognize fulfilment in this
vision in a dream-—yea, in this vision in &
dream.

A SECTION THREE

AukgEienT: EeE wEt R qv g
gaEel Saforas TaRg avigefeeg 8
T gfa i g '

HqaFg: Svetaketn s the grandson of Aruna §
once 9MBEY of the Pancalas &A@ to the assembly
919 came, dq of him 5T1gu: Pravibana fafs: the
son of Jivala IAM & enquired—%HAW my boy, &l
vou f@r (your) father &g sifiwa has instructed
gfa. wwA: revered sir &g g he bas indeed afd,

1. Once!® Svetaketu, the grandson of Aruna,
came to the assembly of the Pancilas. Pravi-
hana, the son of Jivala, enquired of him, ‘ My
boy, has your father instructed you ?’ ‘ He has
indeed, revered sir.’

[ * According to the commentary of 87ri Sankara:
carya the paths taken by the departed souls are
deseribed here with details for the purpose of
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engendering in the minds of the seekers after
liberation dispassion for everything that one may
desire here and hereafter.

 'The same episode occuts in Br. 6. 2. 1-16.]

g glEasty san g T g gl
I A gAUEAAR Ifa A T 3 A
eiFgae g 9 saEaan: s |
T gfa = W

[Pravihana] 9<m: created beings %d: from here
(this world) eifq above #a where mafid go FAcH
do you know 3. [Svetaketu] 4 no #wa: revered sir fa.
{Pravahana] @41 how 9%: sgain stEdea (they) return
Jew do you know ¥, [S'vetaketu] & no W¥E: revered
sir £fd. Bag1aed the path of the gods fagamen 2 and
the path of the fathers q4t; of the two paths CRCLE ]
the place of parting 3c4 do you know gf&, [S'vetaketul]
# no 914: revered sir gfd,

2. ‘Do you know where created beings go
above from here?' ‘No, revered sir.’ ‘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 pat.h
of the fathers ?’ * No revered sir.’? -
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[' The number 3 in the text is used to denote the
prolation of the vowel. . i

Those who are endowed with the knowledge of
meditation described bafore and those who arve not,
both proceed together to a certain point where they |

separate.]

¥eF AAET SHT T WA s g af
¥ AT (ACARIZATETG GEITTEL WIS
H7 g gfa 3 '

[Prayahana] @@t @1%: the other world (of the |
moon) q9T why @ not @FIA is filled up ¥ do you |
know 2fi. [Svetaketu] 7 no W4: revered sir gfd.
[Pra.vﬂhaf_l&] q@ryg[e GITEE?[ at the fifth oblation d4r
how @9: the liguid oblations (or unseen results of
action) g§9aaa; Wafea come to be designated as man,
are possessed of & human voice Ay do you know 3fa.
[Svetaketu]l ¥ no A indeed ¥: revered sir 3fd,

8. ‘Do you know why the other world is
not filled up 2’ ‘ No, revered sir.” * Do you know
how, at the fifth! 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).1
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AITg Frvafastsata ar fraf 7 s
T+ drsgfusr afdfy @ o g
a qEEEIey 17 e q qnamadeg
srtaafafa 1w o

[Pravahana] &2 then f#yg ¢g why s1gfo2: ' I have
been instructed ' emiEwi: did you say, ¥: who fg for
it these (things) @ fagra does not know, @: he
%795 how Ff1a can say aigfug: ‘I have been instruct-
od’ gfa, @ he (S'vetaketu) T4%A: was distressed
and fg: s to (his) father’s place T8/& § came, ag
tio him T419 & (and) said—ar me swgfisa without
having instructed a1 %@ properly W& you, revered
sir At said—@T you #3-3&7 I have instructed 3fdy.

4. ‘Then why did yon say, “I have been
instructed "’ ? For, how can he who does not
know these things say, ‘I have been instruct-
ad "?’ He was distressed and came to his
father's place and said to him, ‘Revered sir,
without having instructed me properly you
said, * 1 bave instructed you .’

9 W1 TSFIERS: SRR I
Frrgfufs & Qa9 991 @1 & aFaaaE
TIEAY A%ad ¥ IRfwmaatsd &9 &
st |«

28
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}/maqq-*g: That nominal Ksatriya #f me 9% five
YHIF, questions aigrefta asked ; %l”m{ of them U&Y =+ :
aven one f:-ﬁiaq: to answer A not AqFY I was able i, !
@ he (the father) SarA g said —e&y you & then
wdld about them J41 even as H to me S4%; Lave
spoken, g1 so gy 1 wa1q of them UF 47 even one
q 9% do not know. #fg if #12q I g8 them SRiTay
had known, %99 why & you @ #qsay should I not
have told sfq.

5. ‘That nominal Ksatriya asked me five
questions, and I was not able to answer even
one of them.” The father said, ‘Hven as you
have spoken to me about them, so do I not
know even one of them. IfI had known them,
why should I not haye told you ?’

q g YAl THSTHA A T MqTEEE
€ T N GWW AT qX AT 4igeey
yretian fa<er 9t gofran o @ a9 @A
UATT A AT ST T I ANaHy
# agif @ € T agE 0 &

g: That aﬁaa: (then) Gautama @: Ei&%ti to the
king's place UAMM § went. SAMT _whan he arrived ?i‘éa
to him #afi reverential offering wmg & (the king)
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made. 8§: he @id: in the morning @91} to the king

when he wag in the assembly (or, -3y = Gautama
being honoured by the king) IZ®y g presented
himself. ag to him 3 g said (the king)—wmad O
yvovered aYaq Gautams {rggeq fBwes of human
wealth &1 a boon I0M9gT: please ask gfa, @: he 341
g replied—ysa. O king #rgsyy faey the human wealth
@ U4 with you [31%g let remain), $A13&g &+q to my
boy 41 which 4199 ¥ the words #¥1qy[: you spoke
417 9 those # me AfR tell {7, &: he (the king) F5
perturbed 34 g was.

6. Then Gautama went to the king’s place.
When he arrived, the king made reverential
offerings to him. In the morning he presented
himself to the king when he was in the
assembly. The king said to him, ‘O revered
Gautama, please ask for a boon of human
wealth. He replied, ‘0 king, let the human
wealth remain with you, tell me those words
which you spoke to my boy.” The king was
perturbed.? '

['The knowledge received lineally from the
Ksatriyas is not to be obtained by the Brahmanas,
Moreover it is not proper for a Ksatriya to instruct
a, Brabmena; but it is impossible to turn down the
request. Thinking all these, the king was perturbed.]
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A% ¢ (¢ TRFIIATIFIT T L YT AT
@ aanEd qAd A gEET gu e
MEEISSIa AwTE G FIHY GEAT A~
mafifs @ @ 0o 1 sfr gdia:
@ve 1l 3

aq Him fayg for a long time a¥ stay (here) gfer
thus si@maE® & (the king) commanded. &¥ to
him sarst & (he) said (at the end of the period)—
fﬂaﬂ O Gantama €4 you HI me ¥4l even as bR
told 74T as W to you HIE prior FAY this faar
knowledge AT, to. the Brahmanas & 781 never
went : @&A1d I this is why gU in earlier times q'?ig
i’?ﬁig in all the worlds #3€7 to the Ksatriyas UF
only agiaad the rule (of this knowledge) 2T belonged
efd. d€d him IIF & (thgn) he instructed.

7. The king commanded him, ‘Stay here
for a long time.” At the end of the period he
said to him, ¢ Even ag you told me,' O Gautama,
prior to you, this knowledge never went to the
Brahmanas. This is why the expounding of
this knowledge belonged to the Ksatriyas in
carlier times in all the worlds’ Then he
instructed him.

[* Pravahana Jaivali first tried to dissuade Gautama
by offering him worldly wealth and asking him to
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-T«Eﬁay on for receiving instruction. Later on recogniz-
ing thaf he had a proper resipient of the knowledge
in a Brihmana, he imparted to him the knowledge
adding that this particular knowledge, till now, had
been handed down only among successive genera-
4ions of Ksatriyas and that Gautama was the first
Brahmana tio receive it from & Ksatriya king.]

SECTION FOUR

ST L ﬁﬂwﬁmw&ad 7
[l JNSEEEAT FRe q9e
faegiagn 1 2 0

alaw O Gautama &4} &%: the world yonder
{(heaven) d@ indeed #f1; is the (sacrificial) fire.
aiféa: the sun TF itself a€q of that &fF is the
{sacrificial) fuel, Y3RY: the rays gH: are the smoke,
-Z: the day af4: is the flame, ==3HI: the moon AFIT:
is the embers, #gA1f0 (and) the stars ﬂt@f%!wr: are
the sparks.

1. The world yonder is indeed the fire,! O
Gautama. Of that, the sun is the fuel® the
rays are the smoke,’ the day is the flame,* the
moon is the embers® and the stars® are the
sparks.”
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> [‘ 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 easicr. This medita-
tion is based on gimilarities between the fire and
heaven along with their different parts. As Agni-
hotra is performed in the Ahavaniya fire, i.e., as the
Ahavaniya fire is the locus of the Agnihofra, 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.

* 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.

'Because the rays issue from the sun as smoke
riges from the sacrificial {nel.

4 Because both have the common character of
being bright and being produced by the sun.

* Because the moon appears when the day ends,
just as when the flame dies clowu embers become
visible.

“The stars are like parts of the moon, a8 sparks
are of the embers, and also both have the common
character of being scattered about.

"The purpose of sghowing the similarity and
identifying one part of the fire with a similar part of
heaven is to prescribe meditation. 8o, 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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‘“‘*Af erwards also similar meditations are presorlbed.
lmsed on points of resemblance. ]

aRmNafesE Fare Agl gaf aen g
T o < G TR U T (. - O F
@ 1oyl

aftra. walas @8l Into this fire (heaven) ¥4T: the
deities (i.e. the Prianas of the sacrificer and their
presiding deities like fire eto.) #@&H (of) faith sgfer
offsr the oblation. d®EAnl allg?f: out of that oblation
s king, effulgant. @a: Soma (the moon) @Fwaly
arises, is produoced.

2. Into this fire the deities offer the oblation
of faith. Out of that oblation King Soma
arises.! i

[' The oblations offeved in rites like Agnihotra
with faith are transformed into an unseen effect.
This is what is called faith in this context. The
liquid offerings in the sacred fire, being transformed
into the said invisible effect, envelop the soul of
the sacrificer and take him to various regions
secured for him by the rites (By. 8.1.5-6). This faith
is the basis of commencing a sacrifice and with thig
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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— 406 it. Those who perform sacrifice as described

above with milk, Soma juice and such other articles
are drawn by the etfect of their performances to
the heavenly world or to the world of the moon
into which they get absorbed. The performance of
rites like Agnihotra have this as the motive (Mu.
1. 2. 8). A competent sacrificer who is strong in bis
faith offers himself, ag it were, as the oblation in the
manpner described. He gradually levitates along
with the offerings into the higher worlds and be-
comes an offering into the heavenly fire.]

SECTION FIVE

e 9 MaeiRe aEie Aty
o0 frgatratwea qea fegfegs nel

ﬁem O Gautama LETe R Parjanya (the rain-god,
the rain-cloud) &4 indeed @fy: is the (sacrificial)
fire. @€d of that 41g: the air UF itself AFE is the fuel,
&9y the cloud Ym: is the smoke, ﬁgi[ the lightning
Afd; is the flame, srwfa: the thunderbolt SIFI: is the
ombers, §&3¥: (and) the rumblings of thunder fae%-
fe®T: are the sparks.

1. Parjanya' is indeed the fire, O Gantama.
Of that, the air is the fuel,? the cloud is
the smoke,’ the lightning is the flame* the
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“thunderbolt is the embers,’ and the rumblings
of thunder are the sparks.’

[' Now the second fire is being described. Here
algo, because of points of resemblance, the rain-god
«eic. are to be meditated upon as fire ete. Parjanya
is the deity presiding over all aspects of rainfall,

* Bocause it is by air that the fire of Parjanya is
ded (i.e. it starts raining). This is clear f{rom the

_faet that rain follows a preceding wind.

3 Because the cloud is a product of smoke and
-also because it appears like smoke.

4 Because both have the common property of
dbrightness,

5 Because both are hard or are connected with

lightning.

® Because both spread in different directiouns.]

afdaiaadt e @ awe gefy aa
WAL WEh 1R 0 Il qEm | Al

aftns vafew . 3l Into this fire ¥an the deities
@fﬂ‘{ sy (of) King Soma #Fid offer the oblation.
TIEAT: ang%: out of that oblation qsiq rain gFaEfa
Aarises,

9. Into this fire the deities offer the obla-
dion of King Soma.! Oub of that oblation rain
arisest
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[*The water or liquid oblation named °faith®
developed into the form of the moon.

*Phat is, the liquid oblation called ‘ faith ' reaches
the second stage, the Parjanya-fire, and develops-
into rain.]

SECTION SIX

it q1g T @geaT 0 atiE-
FI A ORREsERT vl g
fagr g

a'ﬂanl O Gaatama gfEl the earth T4 indeed iffz
is the (sacrificial) fire. @€an: of that @FIEAG the year
v itself @A is the fuel, wrsig: Akasa ga: is the
gmoke, UPT: night sif4: is the fame, fZa: the quarters,.
divections JFN: ave the embers, s@=aezan (fmnd) the
intermediate directions FAFHE@ET; are the sparks.

1. The earth indeed is the fire, O Gautama.
Of that, the year is the fuel! Akidsa is the
smoke, night is the flame,® the directions are-
the embers,* and the intermediate directions
are the sparks.’

[* The productivity of the earth is stimulated by
fime in the shape of the year; that is to say, lying
fallow, esposed to air, wafer and sun for a period
the earth becomes fertile. The year is called fuel,
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beca,use it is thus the energizing agent in respect of
the earth.

? Becanse the Akisa appears to be rising oub of
the earth just as smoke rises out of fire.

3 Becanse the night resembles the earth in not
being bright, both being of the form of darkness:
just se the flame resembles fire in point of
brightiness. g

4 Because both are calm. The earth becomes
calm (i.e. ends) in the quarters.

% Because both are small or insignificant.]

afensaftasmt 31 9 Faft awar wEiRas
gty 0 = 0 gl gy @E 0 s

gt vafeasd, s} Into this fire X4 the deities
q9g (of) rain 9§ offer the oblation. &E21: #FA: out
of that oblation 87 food (111 the shape of corn)
gevafa arises.

2. Into this fire the deities offer the oblation
of rain. Out of that oblation food (in the
shape of corn) arises.

SECTION SEVEN

Telr T Tamfiaer a@mT st
gat fgrfEagTgm @i Rgfege o 2



(sacrificial) fire. 9%% of that 1% speech ©a itself
gl is the fuel, N19: the Prana ¥H: is the smoke,
f@igr the tongue #if: is the Aame, gal: the eye &g
is the embers, ¥iqq (and) the ear fAEHfWT: is the
sparks,

1. Man indeed is the fire, O Gautamsa. Of
that, speech is the fuel,' Prina is the smoke,”
the tongue is the flame,® the eye is the embers,*
and the ear is the sparks.

[' Because it is by speech that man shines in
gatherings. As fuel brightens the fire, speech
brightens man,

*Because Prina goes out of the mouth just as
#moke goes out of fire. :

‘ Because both are red.

¢ Becanse both contain light.

® Because both are seattered about. As the sparks
are scattered about, the ears also turn round to
all sides to receive sounds.]

afteemafwmat ar ws el s s
30 gerala 1= N ogfd age: woEs )oe |
afend, waftRs @A}l Into this fire BaT: the deities

&y (of) food GgRY offer the oblation. a&dl: #NgA: oub
of that oblation Xd: the seed, semen EWARL arises.
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T Into this fire the deities offer the oblation
of food. Out of that oblation the seed ariges.

SHECTION EIGHT

Mo qE Arawireaear g0 vq @l
Fowaad @ A AP g
wiipwa fegtegn 0 2 0

aferdafeasrt e ¥ar s aear sugdna:
qeaata 1 R N e @ o< |

e O Gautama AN woran 9 indeed 31fi: is the
(sacvificial) fire. (The succeeding porbion is similar).

afers wafead aiEl Into this five AN the deities Xd:
(of) the seed TBRA offer the oblabion. TEAm: GTIELE'(: oub
of that oblation T the foetus @Fwaf arises.

1-9. Woman indeed is the fire, O Gautama.
Into this fire the deities offer the oblation of
the seed. Out of that oblation the foetus arises.

SECTION NINE
g TAMEAEI  TRIIHAT qIed

& FETIAr AT T AT AT 97 qrAEE [T
Ty SR g
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efit g Thus qE%mE, AZal ab the fifth oblation eia:
(the oblation called) water gﬁqaaw walFd comes to
be designated as man gfa, @: that s foetus Iedrma;
covered with membrane #[Ed & more or less & a1
d5 a1 wiad, for ten or mine months &7d; within (the

mother's womb) @fger lies and ®4 then A is born.

1. Thus at the fifth oblation, (the oblation
called) water comes to be designated as man.!
That foetus, covered with membrane, lies within
(the mother's womb), more or less, for nine or
ten months, and is then born.

.

-

2

[' 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 guestion. Now the answer to the ﬁrst
question (5. 8. 2) is being introduced.]

O WAl aEIrs wiEh § b6 el
wq WA 94 QA 3w GRIE i i R0
sfa qgw @ 0 R

d: He W1d: being born AFA-3HFTY whatever the
lengbh of his life may be Stk lives. fgze (to attain
the world) as ordained @ him 337 when he is dead
gq; from here GFd to fire UA itself gifva they carry
(for cremation) ¥d: from which 0q alone %a: (he came)
here da: (and) from which @¥3d: 44§ he arose.



29" Being born, he lives whatever the length
of his life may be. When he is dead (to attain
the world) as ordained,! they carry him from
here (for cremation) to fire itself from which ?
alone he came and from which he arose.®

[* Ordained in accordance wibth his past actions,

?He came through the process of the successive
oblations of faith, moon, year, food and seed into
the fire of the successive forms of heaven, Parjanya,
earth, man and woman, !

* The purpose of describing birth, death, ete., is to
«create dispassion by showing the accompanying
sufferings and transitoriness of all these,]

SECTION TEN

a7 = @3 T A0 AGT a9 FTEY
Fstmubrasresafagisets SnoARerTaTT-
FUGATIEIgE S qrET< e || ¢ |

QA daeRTs drmuaeanizearaaad
FEAAT {4 WIENSHAT: W QAFAH TR
A Fqar: geuT gl 0« il

ad, Among them ¥ (those) who geuq thus (this

knowledge of the five fires) %4: know, ¥ 9 5% and
those who #LH in the forest HEl @92 faith and (oras)

o
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austerity 3f ITAT are devoted to, ¥ they :fH9w to
(the deity of) light sifnenal®a go, attain, (Rest as in
4,15..5.)

1-2. Among them,' those who know thus®
(this knowledge of the five fires)® and those
who are devoted to faith and austerity in the
forest *—they * go to light;® from light to the
day, from the day to the bright fortmight,
from the bright fortnight to those six months
during which the sun travels northwaxrd; from
the months tio the year, from the year to the sun,
from the sun to the moon and from the moon
to thelightning. (From the region of Brahman)
a person, who is other than human, (comes and)
causes them, existing there, to attain Brahman.
This is the path 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,

#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.

*The unseen results genernted from the oblations
of Agnihotra ete. turn into the universe, Dividing
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the universe into five sections, meditation is pres-
cribed looking upon each section as fire. Ag a
result the worshipper goes to the Brahmaloka along

the Northern Path. ‘

*The monks of & lower order or recluses and
hermits (the Vanaprasthas),

*The lifelong Brahmacarins and the worshippers
of Hiranyagarbha are also included in this group

(4. 15. 6). _
*That is, attain the deity identified with light,.

It is so in all other cases also.]

AT T W oAW WIed awfrgmey &
PUCIE L1 S B I P E RN S L v e Ot
TEEIAOM ATRAIEIHY HaewTrraata 13 )

H49 Bub ¥ ¥ those who i living in villages (as
householders) $BITd sacrifices and works of public
utility IWA (and) gift g 963 (enthusiastically)
practise @ they (being devoid of true sight) gaq to
smoke sifigFdalfca go, ga1@ from smoke ufyy to
night, UH: from night WYL to the other (dark)
forbnight, IR from the dark fortnight s L4
HIEH, to the six months during which 2fermr sonth.
ward ofg (the sun) travels & to those. T (from
there) they @aauy the yearq &ﬁimgﬂf-’-ﬁ do not reach.

3. But those who living in villages (as

householders) practise sacrifices and works of
24
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public utility and gift,' go to smoke,* from
smoke to night, from night to the dark fort-
night, from the dark fortnight to those months '
during which the sun travels southward.
From there they do not reach the year* (like
those going along the path of the gods).

[ Ista means the sacrifices—Agnihotra and other
rites prescribed in the Vedas. Purta means works
of public utility, such as the digging of fanks and
wells and the laying out of parks. Datta (gift)
means giving of things to deserving persons to the
best of one's resources, oubside the sacrificial altar.

2 Ag before, here also it means, the deity identified
with smoke. It is so in other cases also.

8he deities of these six months always move to-
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 iz 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. Bub 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.] ‘

mrna: fgers TR ERaISIarEay-
FAT Al T SRR & q At e
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“@wa: From the months figeiEq, (they go) to the
vegion of the fathers, fqg@Fm from the region of the
fathers s&TY to Akisa, AMHAN from Akisa FFEATH,
to the moon. US: this (i.e. the moon) USI @MA: is
King Soma (the king of the Brahmanas). q this
Zamrg of the deities :juy is the food. X this 3an
the deities waafea eat.

4. From the months. (they go) to the region
of the fathers, from the region of the fathers
to Akava, from Akasa 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.'

[* The sacrificer who goes to the world of the
moon enjoys himself in that 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 his
lagt offering on the earth into fire. The water,
together with the smoke, arising out of the cremated
body envelops the Spirit and goes fo the region
of the moon, and builds a body for enjoyment.
The enjoyment of the sacrificers consists in the
companionship of the gods, who in turn enjoy them
as instruments of their own enjoyment.] '
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SR CE ERIRCEC I I CIEE L
FAARETITFRAGEE AUIHAT T walq A
EETE WA @ _

W e Ay Wala A e qq90 T %
sifgmar sifraarraaiaean 3ft saRsar
¥ @y Fiveauat 41 41 gaata 47 @ et
CERILCI CITRIRC

afess In that (region of the moon) #1EA GEATTH,
till they have exhausted (the results of action)
Ifear residing 819 then 491 as §44, they came UaAH T
HeqAH. the same way 9d: again foraiea they return ;.
nFIgd, (they come) to Akasa; srrand, from Akiga
" to air, F: air 3740 having become a; smoke
wafy they become. ¥H: smoke ¥3gEr having become-
gy the white cloud wafd they become.

s99 The white cloud %1 haying become aw; the
cloud wWafM they become. 27 the cloud 341 having
pecome q36f3 they fall as rain. & (then) they ¥&
in this world MfE-TAm: rice and barley, sNafy-aaqgqay:
herbs and trees, for@-gian sesamum plants and beans.
Rt as WAFA are born, ¥d: fromithese & @ but, so-
g:-fassuaty, (= 3:-fasaqg-awg ) the .release is more
difficult. ¥ ¥: whoever f§ for #®H the food afa
eats, 4 who - the seed fafi sows, q@-94: like him.
uq only A4l they become.
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“5-6. Residing in that (region of the moon)
till they have exhausted (the results of action)*
they then return® again® the same way as
they came (by the path that is being men-
tioned).* They come to Akisa, and from Akisa
to air. Having become air, they become smoke.
Having become smoke they become the white
«cloud.

Hayving 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,® for whoever eats
the food and sows the seed, they become like
him only.

[* The soul who returns from the lunar world does
mnot do so having exhausted the entfire store of his
past Karma, but only that part of it which led to the
attainment of that region is used up theve. The
subsequent birth on ghe 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 Akasa and remains in the sky.
From the sky it successively appears as air, smoke,
white cloud and (rain-bearing) cloud and then fallg
down in the form of showers of rain.
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3 Phe word ‘again’ shows that he has been
through all these stages before.

{ There is no definite rule that they must come
back 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.

* That is, they remain attached fo the corn ete.
While mentioning the descent of the displaced souls
the text refers to them wibth 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 uniby represented by cloud efc., in which
they dwell indistinctly, In the second case, the
souls with residual Karma are many.

 Phere is no certainty where the rain-water wilb
fall and where the Jivas attached to them will go.
Moreover, the food along with the Jivas must be
eatien by @& man capable of producing children, then
only can they enter the mother's womb. To be
attached to corn ete. itself is difficult. To go into
the mother’s womb is still more difficult. To be
born as corn ete. is for some the last stage of this
birth, not an intermediate stage before becoming
men efe. In the form of corn ete, they exhaust their
Karma and then are born again in another form.]

qT T TAOMFAFEON STSUATHT § AN THOAT
TR a1 St a1 e
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"\qszazg\qmmmmsﬁzqﬁw
Aot ar gwets ar et
q1 19 1l

dd Among them ¥ who 5§ here TWUt-9TIM; have
good residual results of action (earned in this world
and left as residue after the enjoyment in the region
of the moon) & those swamn: @ quickly a7 which.
94T good MY & womb—aigo-ifaq a1 the womb.
of a Brahmans, Qfﬁ#-ﬁﬁfﬂq ar or the womb of a
Ksatriya, 3%4-41Mg a1 or the womb of a Vaisya—
AT abbain, Y but ¥ who g here &I4-FM: have
bad residual results of action ¥ those swarE: g quickly
a7 which g evil ARG womb—y-Af@y ar the
womb of a dog, GHC-Af#7 47 or the womb of a hogy
mmeﬁfﬁq 41 or the womb of a C.'mda]u—-aifqal‘("
atbain,

7. Among them, those who have good
vesidual results of action here (earned in this
world and left asresidue after the enjoyment
in the region of the moon), quickly reach a
good womb, the womb of a Brahmana, or of &
Ksatriya or of a Vaiyya. But those who have
bad residual results of action quickly reach an’
evil womb, the womb of a dog or of a hog or of
a Candala.
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\ | éﬁmﬁ: 9" FAOSA  qEAWIA G309
agFmadit yafw wata s faadda
Sdrgy o AMED SR T WA ey
THA TRY | 4

7 a9 Then Qa4 941; of these two paths HaXow 517 7
by neither [M=8fa do they go]. arfa zarf they (those
Jivas) sra€a be born f&a%7 and die &f§ (subject to the
saying) etasd repeatedly s1Egif keep revolving (in
birth and death) #@ifit (as) small Jarf creatures
waf*q being born. uad this (i.e. to be born as small
creatures) getay third €419y is the state. A there-
fore @ydt that @1%: region (of the moon) & gy is
never filled up. EHIA hence FYF one should be
disgusted (with this state). & about it Q¥: this B%:
{there is) verse,

8. Then', by neither of these two paths, do
they go. They keep repeatedly revolving,
being born as small creatures, subject to the
saying * Be born and die’?. This is the third
state. Therefore® that region (of the moon) is
never filled up.* Hence® one should be disgust-
od (with this state). There is this verse
about it.

[' When people do not worship or meditate or do
not perform sacrifices and beneficial acts. -
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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.

8That 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,

*Thus the fourth question (5. 8. 8) is answered
here,

* Bince the process of births and deaths of small
«oreatures is so beset with sufferings and as there is
no time for enjoyment.]

W@t ferme g feg s Qs aaTEaassergn
Y qafea S TERETE LR 1 2

f&wgeq €ad: One who steals gold (of a Brahmana),
FUH wine fia59 and one who drinks, I0): the teacher’s
deqy bed ME8A one who dishononrs, lies down,
agiel (and) one who injures (or kills) a Brahmana—Ua
all these 3cEN: four 9ua: A as also the fifth §: with
them #1#¥F one who associates qafva fall gfd.

9. One who steals gold, one who drinks
wine, one who dishonours the teacher’s bed,
and one who injures a Brihmana—all these
four fall, as also the fifth one who associates
with them.
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&4 § Moreover 4: (he) who Q@ these 981l five
fires wag thus (as told) ¥% knows (worships) &: &%
with those (sinners) en=d #ff even though he
associates qreHAr by sin & f@wd is not tainted. I
(he) who uayg thus (all the answers) % knows Td:
cleansed 3: (and) pure qug&iE; Wafa (and) obtains the
meritorious world. 9: ta7 3% (Repetition indicates
that all the questions have been fully answered).

10. Moreover, he who knows (worships)
these five fires thus, even thongh he associates®
with those sinners. is not tainted by sin.
He who knows these thus becomes cleansed
and pure and obtains the meritorious 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

AT SR AT NYNRETEr
WIZH §F: TEUET IS ATqanraed 28
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Aaa9: The son of Upamanyu qrEtaans: Pricina-
gila, 'ﬂ@ﬁi; the son of Pulusa &&¥3; Satyayajis,
Wi@34: the son of Bhallayi #&g#: Indradyumna,
iﬂ%ﬂ&’ﬂ‘: the son of Sarkaraksa sa: Jana, e
the son of Asvatarigve gfes: Budila—HgRIGLE
great householders (with extensive houses) w3l
frar: (and) great Vedic scholars (observing Vedic rules
of conduct) & § " these (five) @WJA having come
together #laiary a discussion on %F: held #: what
our AT is Atman, self, P*FL what 88 is Brahman
gfa.

1. Pracinavila the son of Upamanyu, Satya-
yajiia the son of Pulusa, Indradyumna the son
of Bhiallavi, Jana the son of Sarkariksa, and
Budila the son of Agvatarasva—these five greab
householders and great Vedic scholars, having
come together, held a discussion on ‘ What is
our Atman ? What is Brahman ?’*

[*The terme ‘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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" %fKere is 'no difference. Atman is Brahman and
Brahman is Atman, and in this way it becomes
ostablished that Brahman is the All-Self, Vais'vanara,
and this is our Atman which is to be meditated
upon.] :

A T UTAREETISHN § WA SANTE O
G AR q% AT
qx AT (=

A & They gFqEEs:;  reflected among them-
selves—aTaed: revered sirs 3197 this stefn: the son
of Aruna Fg@H: 3 Uddilaka @eafé at present Tag
this 341G Vaigvanara (universal) IEAMY Atman
(self) =pAfF knows, is studying. ZFa@ well ag to
him sp=mseT let us go %M. @ to him ep¥aTsvg: g
and (they) went.

2. They  reflected among themselves,
“ Revered sirs, Uddalaka, the son of Aruna, is at
present studying this Vaiyvinara Atman.!
Well, let us go to him.” And they went to
him.

[* This Atman is called Vaisvanara because He
carries all men to their states in accordance with
their merit and demerit; or becanse He is ' All-Man’
being the self of all; or because He is treated by all
men as the individual self.]
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% avEIEEE sty wid qETATET
qeenfadear 9 w3ty wfaesed ganw-
srgv a0 3

4: He (Uddalaka) 8%91391a%T & reflected —3H these-
ARIAS1;  great householders #geAian (and) great.
Vedic scholars A1 me Szxfe are going to question :
&va: to them A9 everything @ af9ed I shall not be
able to tell €7 (but) possibly, 8 however 35z I
8=9g to another (teacher) si¥ggmTaify shall direct
(them) gfd.

8. Uddalaka reflected, ‘ These great house-
holders and great Vedic scholars are going to
question me; but possibly I shall not be able
to tell them everything. However, I shall
direct them to another teacher.’

IFATECAad qATArsT wFa: weAdg-
AT TAFTTAT G FanrEEIniE q%
TV TSTE: | ¢ 1l

g, To them sarg g (Uddalaka) said—yng<a:
revered sirs H&gfd atb present @AY this %4: the son
of Kekaya s4qfq: Asvapati 225 this 341907 Vais'va-
nara SIRAAN Atman &Edfy knows, is studying. &+
well @ to him Spwam=@id let us go g (then) &y
to him peqravg: (they) went. :
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4. Uddalaka said to them, ‘ Revered sirs, at
present, Agvapati, the son of Kekaya, is
studying thic Vaisvinara Atman. Well, let
us go to him.” Then they went to him.

WA T Ty gETEiior AR | g
' ma: WEEW SN 9 QA G99 T 29
q wEN AfEEEEgE A A ga
AW & IEEISTate aEsaEear whaw
| g4 FRATY TEREEAT qEA10 095G W
| F R

S18¥Y: A¥7: When they arrived g4q (for each of
them) separately #@HN welcome with suitable rites
FRAAFK g (the king) arranged. @: he @: (next)
{ morning UMEME: on rising T g said (fo them)—
' # my WA9% in kingdom &¥: 7 no thief [aRe there
is] ; ®4%: 9 no miser, AYY: 7 no drunkard, sarieafin
d no man who has not installed the fire, SfSg1T a no
illiterate person, & 9 no adulterer, E3foft any adulte-
ress &d: whence (sohow can there be ?). wnasd: revered _
sirs *RA T 4€3q9: going to perform a sacrifice ¥
indeed #RW am; UH-TEA EfEEGH (in that) to each
single priest #T4d as much T4 wealth FEAY as I
give d@TEA 80 much WHAEZET: to you, sirs gegifq I shall
give. WigFa: revered sirs 44+g please remain gfq,




CHANDOGYA UPANISAD 88@ I

5. When they arrived, the king arranged
for each of them separately a welcome with
suitable rites. Next morning, on rising he
said to them,! ‘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? *
Revered sirs, I am going to perform a
gacrifice. 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 ib, possibly beeause of some un-

worthiness on his part, the king stated that he hasg
none.

? 9o why should you not aceept my gift 2’ When
still they did not take wealth, the king thought thab
they considered his gifts to be too small and so he
spoke again.

3 If you remain you will get more wealth.]

§ DI e geraas 39 aREwarAa
Ay FRTEY qiT A il |

A They &3 g said—3q9 gq g %7 the purpose for
which 9%§%: a man 30T goes (to another) &1 on that
£ 'A alone ¥’ he should speak (to him). @¥afi ab
present g this LA, Vaigvinara SCHMY W
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T A plense tell g,

6. They said, ‘ The purpose for which a mamw
goes (to another), on that alone he should
speak! to him. You are, at present, studying®
the Vaisvinara Atman, please tell us of that.”

[* That is, wo seek knowledge, not wealth.
2 Mherefore you know it well.]

AT AT qﬁawﬁﬁl%awﬁ‘mw
q3iz  SfEwmil mrzraqﬁ%ama N
TEAFEA: @O 1 22

. To them HaTH & {tha king) said—d: you &
in the morning sfgawifen I shall answer &/, &g they
affa-q@: with saerificial fuel in their hands '-Efé‘ in
the forenoon, morning qf=sEi returned, approach-
ed. @4 them 3T without receiving as initiated:
pupils 7ad this 9419 g (the king) spoke thus.

7. The king said to them, ‘I shall answer
you in the morning.’ In the morning, they
approached him with sacrificial fuel in their
hands. The king, without receiving them as.
initiated pupils,' spoke thus: :

[* Initiated pupils ave those who have undergone
the ceremony of Upanayana, which means, ' falling
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he feet’ (of the Guru), aceording to Anandagiri,
The purport of this story is that as these great
householders and great Vedic scholars, who were
Brahmanas, went to a EKsatriya, with due humility,
having renounced their pride of knowledge, so mush
behave all those who desire to have knowledge.
And as the king imparted the knowledge to fit
persons, so should other teachers impart knowledge
to fit diseiples. ‘ 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 inifiation into Vedie learning earlier
in their life, so Agyapati instrucbed them directly
without initiating them again.]

SECTION TWELVE

AT F @ERAWEIRE  If fEadT
WAl uwfEl fEEY § GAST e aEEO
4 ARAFAIYRE @I9T g4 98ANEd 3O
el TR _

sreeqa qagfa franst oaafy tid gaeae
FETIE TS T CIATHRHIE TARRgIE 4t
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; s9reaq O Aupamanyavy T35 you &y HFHEY
what is the Atman on which I9EY meditate gf,
299 g (he) rep]wd»—lmal venerable {15171, O king fgag
‘heaven Wi only gf4, ag this that syemag as Atman
@Yq you 3Ed meditate upon 7§: £l that gasr: (known
as) ' the highly luminous * 3415 8i1eqr is the Vaisvi-
nara Atman, TEAA therefore &7 your & in family
g3y Suta 98I Prasuta sngaq (and) Asuta (libations
of Soma-juice) &34 are seen.

&9 (so) food &feq you eat, figq what is dear
qyafi (and) see. %: one who UAY 341371 SFAAY on bhis
Vaisvinara Atman U39 thus IT#Ed meditates, @5,
food st eats, f9a what is dear 934fF (and) sees, s/
his &% in family 8@34994 the holy effulgence (in the
form of skill in action) born of sacred wisdom Hafg
(and) there is. UH: this g but T of the Atman
fat (is only) the head (Mu. 2.1.4) 3fi. % if @i
to ma T enafasT: you had not come g your Xijﬂi head
zaqfasad would have fallen down zf thus Iaa -4
(the king) said.

1-2. ‘O Aupamanvava, what is the Atman on
which you meditate ?’ He replied, ‘ Heaven only,
O venerable king.” The king said, ¢ This that
you meditate upon as Atman is the Vaiyvanara
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“Aéman known as “the highly luminous
Therefore! in your family?® are seen the Suba,
Prasuta and Asuta libations of Soma-juice.®

‘ Bo yon eat food and see what is dear. One
who meditates on this Vaisvanara Atman thus,
pats food and sees what is dear, and there is in
his family the holy effulgence born of sacred
wisdom. Bub this is only the head of the
Atman. If you had not come to me your head
would have fallen down.’

[' Because you meditate upon It.

® That is, people of your family are very devoted
to sacrifices.

?Buta ete. are the different names of Soma-juics
‘or Soms-libation. Boma  sacrifices are of three
types —Jyotistoma, Ahins and Satra. In these the
Soma creeper is pressed and the juice i extracted
according fo the prescribed rules of the seriptures.
Suta is the Soma-juice that is extracted in the
Jyotistoma, which is to be completed in one day,
Prasuta is the Soma-j Juu,e that is extracted in a
-special manner in the Ahina sacrifice, which lasts
from two to twelve days. Asuts is the Soma-juice
that is extracted properly in the Ahargana and
-«other Satra sacrifices, whlch last for many days.]

SECTION THIRTEEN

 wq 9 wand doft Tt ¢
WO FAEENT T s
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) |
399 ¥ frawg WA FAET T e

JaFy awATaT 95 {Tawd 39 @ 0o

FRT AT} Fratiav seors awata foma-
s qmfa B wIemaw wwEdd I ¥
QARTRRATA AT qgAREHA gfa
g swiear aeai Awfaer 3f@on = B
gfa s @ 1 g3 0

@a ., . . . z19 (As in section 12) ‘wWiSlaiwy O
Priacinayogya (the ancient adept). BJTFFQEN:{ the sum
gd only fA%& ; (known ag) ' the multiform ' &g 3484y,

all kinds of enjoyable things,
ap- §ed: o charviot drawn by mules 2id-fass: maid--

servants and @ gold necklace (jewels) [cang =13) w3
are provided for you. aifcd ete. (us before). uaq this
g but #e4d: of the Atman ¥4: (is only) the eye
gfy gara g said; 359 blind 34854; you would have .
become. (Rest as in section 12.)

1-2. Then the king said to Satyayajna
Paulusi, ‘ O Priacinayogys, what is that Atman
on which you meditate?’ He replied, ‘ The sun*
only, O venerable king.” The king said, ¢ This
that you meditate upon as Atman is the
Vaigyanara Atman known as “ the multiform .
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erefore in your family are seen all kinds of
-enjoyable things.

‘8o, 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 Vaigvinara Atman,
eats food and sees what is dear, and there is in
his family the holy effulgence born of sacred
wisdom. Bunt this is only the eye of the
Atman. If you had not come to me you would
have become blind.'

[' The sun is called ‘ the multiform * because of its
«containing all forms or because of the presence
-of all golours in it.]

SECTION FOURTEEN

W RIS WIZAT TTHCT F Furear-
goel 3 argag v owiEl daE
| QAR TR F ARG awat
TIRST Afeq QEmIAEsTalEa i 2 0

wgs wate (aasrs waf 4d g
I % 9 AAqEINTH PRI
FIEAT ATRAA I a1 S1oreq Sgwtmegasai
avrmsg gl i 2 | gfa s @ e
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: ﬁlﬂlﬁqﬁ O descendant of Vydghrapada. 3195 Air g
only 94% -4zt (known as) ‘ the diversely coursed ’ JUTE-
#%4; offerings from diverse directions #Iq to you 31141+
come; 97%-gA94; (and) various rows of chariots.
srgafea follow you. & your 9191 Prina (life-breath)
Iamfasaa would have departed, (Rest as in section 12,)

1-2. Then the king said to Indradyumna.
Bha]laveya, ‘O descendant of Vyaghrapada,.
what is that Atman on which you meditate?’
He replied, * Air only, O venerable king.’ The
king said, ‘This that you meditate upon as
Atman is the Vaigvinara Atman known as “ the
diversely coursed’. Therefore from diverse
directions offerings come to you, and various.
rows of chariots follow you.

‘So you eat food and see what is dear. One
who thus meditates upon this Vaisvanara.
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 Prina
of the Atman. If you had not come to me
your Prana would have departed.’

SECTION FIPTEIJN

WY AT A WMEUET & AEHAAIIR
FUEEAT WA UAEE AN ¥ ags
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SRR PAT o ARG TEA @sﬁw
oGS B0 T T |
wrers gerte e wafy et LER L]
FUITE TS T CAAIUIAT TAFIIE F-5E-
AT seRs 3 B meRwel sqdtveeRi
amiasy I 1R 1 ofe qEEm w0 2a

AEET O S'ai'i;a;réikr;a}'a. enar: Akisa ¢4 only
#g®: (known' as) ‘the vast’, ‘the extensive’ ¥9ar 9
999 9 in offspring' and wealth agé:s vast, rich ailf%l‘
you are. @+4g: the trtink (the middle part of the
body) s4%ftda would have been shattered. (Rest as
in section 12.) :

1-2, Then the king smd to Jana, ‘ O S’mka»
riksya, what' is that Atman on ‘which . you
meditate? ' He replied, ‘Akasa ' only, O vene-
rable king.’ The king 'said, ‘This that you
meditate upon as Atman is the Vaisvipara’
Atman known as ‘‘ the vast’. Therefore are
yotr offspring and wealbth vast. d
. “8o you eat food:and see what is dear. One
who thus meditates upon this Vaigvanara
Atmny, eats food and sees what is dear, and
there js in his family the holy effulgence bor n_
of sacred wisdom. But this is only the trunk?
of the Atman. ~If you had not come to.me
your trunk would-have been shattered.’»
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5 /[1 The Akésa 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’.
. *The term ‘sandeha’ is derived from the root
“dih’ signifying growth or conglomeration. The
body is ealled * sandeha ' because it is a conglomera-
tion of flesh, blood, bone, ete.; or beeause it is by

the growth of flesh ete., that the body is builb.]

SEGTION‘ SIXTEEN

wr fEw  gfeemwala Fomem &
SAATATTRYTFT T697 QT AT AT ST
3 T P d IARATAIIRY TRy
yfgurgfearafa i ¢ 1 |
 sreems wafy fraweas ety frd waca
FUINE T T CAUTARAT IR
gitawaT yreaw 3fq T IR sadceqg=|i
amfusy zfa 1= 0 3fy SEm | 0 8 |

dug1g O Vaiyaghrapadya. @9 water 9 only {fy:
{(known as) ’ the wealth’ ¥fgatd endowed with wealth
gfiﬂlﬁ: endowed with bodily strength sféd: lower belly
safeead would have burst. (Rest as in section 12.)

1-2. Then the king said to Budila Asvata-
rigvi, ‘O Vaiyaghrapadya, what is the Atman
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-_jgﬁ/%w'hich you meditate ?’' He replied, ‘ Water*

only, O venerable king." The king said, * This
that you meditate upon as Atman is the
Vaigvinara Atman known as ‘‘ the wealth .
‘Therefore are you endowed with wealth and
bodily strength.

~ “So you eatb food and see what is dear. One
who thus meditates upon this Vaigvinara
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 lower
belly of the Atman. If you had not come to
me your lower belly would have burst.’

[' From w-a.ber comes food, and from food, wealth

and bodily strength are obtained.]

SECTION SEVENTEEN

9T AN WA AR
goed 3fq giriag . qar asfEi e
qfqgrent 9N 4 AIRIAEE  qoare
sfafgarste sor 7 aggfie g

weers WA faners gy td yaeaen
AWIIE TS T CANTACH TGN Q3
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E— i QT @t ¥ sweEEl T9
quifisr gfR 0 = 0 7f S w0 29 b

e 0 Gautama. gfadfig the earth tﬁ only wfasr
(known as) ‘the foundation' wfafda: well-founded
qiat  feet snr@EAaTy  would have withered away.
(Kest as in section 12.) .

1-2. Then the king said to Uddalaka Aruni,
‘0 Gautama, what is that Atman on which
you meditate?’ He replied, ‘ The earth only, O
venerable king. The king said,” “This that
you meditate apon as Atman is the Vaigyanara.
Atman known as “the foundation . Therefore
are you well-founded in offspring and cattle.

‘8o you eat food and see what is dear. One
who thus meditates upon this Vaisyvanara
Atman, eats food and sees what is dear, and
there is in his family the holy effulgence born
of sacred wisdom. Bat this is only the feet
of the Atman. If you had not come to me
your feet would have withered away.’

SECTION EIGHTEEN

grRETR ¥ @y 99 gufidaard '%ﬁmt
figredisaney  waaNd  TRITENiaEeE-
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FAAYIRY G A4 FHY GHY
wfer qramt 1) 2 1

a1 To them 3313 g (the king) said—Td T &g I35
all of you (with partial knowledge) gag 5’5[!-11:[
greaEy this Vais'vianara ;'it.u}:m T9% 29 differently,
a8 ii_i were ﬁ{:iq: knowing H¥H food 3164 eali. 4:
who g but 9igm413g as a whole, consisting of parts
sfafamrag (and) self-conscious TAR a4, AITITAY
upon this Vaigvinara Abman €3 thus (as prescrib-
ed in the next sub:section) Z7T¥d meditates, d: he
g49 @%1q in all the worlds, 849 &7 in all the beings,
g4y en7-g (and) in all the selves 3@ food (of all
creatures) #fd eats (being the All-Self).

1. ‘The king said to them, ¢ All of you (with
partial knowledge) eat food knowing the Vais-
vanara Atman differently, as it were. But one
who thus meditates upon this Vaigvinara
Atman as a whole consisting of parts’ and
self- consclous eats food in all the worlds, in
all the beings, and in all the selves.

[* Pradevamatra 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, (¢) That



CHANDOGYA UPANISAD [5:@'

yhich has been indicated in the soriptures (i.e.

heaven and other vegions). He ig of the same
extension as all these. (@) Who is known as the
enjoyer or witmess in the mouth and other parts of
the bhody. (e) Who is especially manifested in the
region of the beart, which is the place of the mani-

fostation of knowledge.

2 Abhivimina is also variously interpreted : (a)
Self-conscious, i.e. who is cognized as the Individual
Self in what is kmown to be ‘T’ (b) Who as the
Tadividual Self is the most intimate and immeasur-
able. {¢) Who as  the oause of the universe
measures (i.e. knows) everything (Br. 8a. 1. 2. 82) §

qe1 g a1 QTR T ¥ gasr-
HgfiaEa: MO QIEAT 0T TAE Tg@ qfeatd
<fz: e wER W@ dfetn afiged
qiedl ERSATETATE A 2
zamaEm: @ 1 6

acq § 3 gaeq Of the aforesaid Fgraven sieqq; (of)
Vaigvanars Atman g quf (5. 12) the head is
“the highly luminous’ famey: =g (6. 18) the eye is
* the multiform’ giE-acaicar A1 (5. 14) the Prana
is 'the diversely coursed’ g qg: (5. 15) the
trunk is ' the vast’ tfy: vy afea: (5. 16) the lower
‘belly is ' the wealth® gfdt e qiat (5. 17) the feet
are the earth (‘ thefoundation 7% .
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(Of the enjoyer as Vaig'vanara) I 0 the chest
afy: is the (sacrificial) altar, @ 41fY the hairs (on the
chest) afd: are the Kusa grass (that is spread om
the altar), g9 the heart MBI is the Garhapatya.
fire, A4: the miud FATEATAA; is the Anvihirya-
pacana fire (Daksinagni), an€:g (and) the mouth
21g4+14; is the Ahavaniya fire.

2. Of the aforesaid Vaigvinara Atman,' the
head is ‘the highly luminous’, the ieye is
‘the multiform ', the breath is ‘the diversely
coursed’, the trunkis ‘ the vast’, the lower belly
is the ‘wealth’, the feet are the "earth (‘ the
foundation ’).? (Of the enjoyer as Vaisvianara) *
the chest is the altar,the hairs on the chest
are the Kunsa grass® the heart is the Garha-
patya fire, the mind is the Anviharyapacana
fire,’ and the mouth is the Ahavaniya fire.?

['The worshipper of the * All-Self’ Vaisvinara
becomes the Atman in all; hence he becomes the
eaber of all food. That is being indicated hera,

* That is, heaven is the head of the Vaigvinara
Atman, the sun its eye; the air its Prana, the Akisa
its trunk, water its lower belly and the earth its
feet (cof. 5. 17). .

? After narrating the main meditation, the Agni-
hotra in Prina is now introduced. Mo show that
the act of eating of the knowers of the Vaigvanara
Atman is itself Agnihotra, As'vapati continued.



et
“
A 2\
;\/ o2 /98 CHANDOGYA UPANISAD

* Because of the similarity of shape. The altar
{vedi, sthandila) in the sacrifice is a rectangular
plain ground. :

5 Becanse both are spread over the are.

[ *Because the mind issues from the heart just as
the Anvaharyapacana is taken out of the Girha-
patya and hence is close to it; so the mind is
the Anvaharyapacana fire and the heart is the
Garhapatya fire. ’

1 Because food is thrown into the mouth just as
offerings are thrown in the Ahavaniya fire.]

SECTION NINETEEN

T TTMIESAEIHa L § A suRmaTgH
W‘ FEATATNE i?ﬂ%ﬁ qmﬁ‘ﬂﬁf e

aq Therefore (for the act of eating is the Agni-
hotra) @@ which ¥WRY {ond 94nH first AWM= comes,
e thab QAdtag should be an object of oblation. #:
that (eater) AW which SAAF first MY the oblation
ggua, when he offers, arg it WO €41g1 * Svaha to
Prana’ &f (with the Mantra) SE4@ should offer (in
his mouth); [&% thereby] smr: Prana geafa is
satisfied. ; e

1, Therefore, the food that comes first

should be an object of oblation.! That eater;
when he offers the first oblation, should offer
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; ”\‘with the Mantra ‘ Svaha to Prana’; thereby
Prana is satisfied.

['It is not enjoined here that all the detailed
procedure of the Agnihotra is to be followed ; Lut it
i4 only prescribed that one should look upon the act
0f eating as Agnihotra to Prana.]

o gufs Tyt 9yt quenfrer
wwefa g gl diegafy fofy qoral oty
arfgeafafagamsata sam aff gaf
SRR O EC R e B L T TIET
sl ' Il 22 |l

it geafy [afd] Prana being satisfied we3; the eye
goafa is satisfied, a3 geafd the eye being satisfied
anfZd: the sun geafy is satisfied, anifaed q4fg the sun
being satisfied @t: heaven Fo4fY is satisfied, fafy
{“173  the heaven being satisfied #t: ¥ heaven
#ifdd: 9 and the sun 4. ﬁi’i 4 whatever ﬂﬂ]ﬂja-ﬂ:
is under (or below them) &d. that Fafd is satisfied.
a€4 its gfam sabisfaction @13 through [#er &ify the
cater himselt] §9fd is satisfied ; 9991 with offspring
g with cattle 3@ with food d5ar with lustre
(of the body or of speech and intelligence) ®gII=A
(and) with the holy effulgence born of sacred wisdom
st with theso (also) [35% @ he is satisfied].
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Prana being satisfied, the eye is satisfied ;
the eye being satisfied, the sun is satisfied;
the sun being satisfied, heaven is satisfied;
heaven being sabisfied, whatever is under
heaven and the sun is satisfied. Through its
sabisfaction the eater himself is satisfied. (He
is satisfied) also with offspring, cattle, food,
lustre and the holy effulgence born of sacred
wisdom.,

SECTION TWENTY

s af fAvat SEaEl GETETAT TRl
sqravgeafa 1 ¢ 0l

s grafa s gerta A geafa gt
Faata awfa frmegenza 5 g-arg ateha
frara segaranfafag =3 agufs aeng aff sfa
qRT G AvEn amaTaa %l
zfa faa: @oe 1 e |l

a4 Then a1 which A2 the second (oblation)
sgud when he offers, dig it ®arar4 €@l Svabd to
Vyana (breath) gfd (with the Mantra) g4 € be gshould
offer ; s4I9; (thereby) Vyana qw@l ig sntisfied.
© @1 & grafg Vydna being satisfied A3 the ear 91
is satisfied, AP qua the ear being satisfied F=ZA:
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: ﬁ"ﬁ@@%on grafd is satisfied, 37gafH gafd the moon
being satisfied fas: the quarters FAFT are satisfied,
fzeg gus=1g the quarters being satisfied F:&A1: 9 the
moon fzg: & and the quarters I fag = whatever
afglaefa is under & that geofa is satisfied. &% ite
gfaq satisfaction #3 through geafa (the eater him-
self) is satisfied ; 9931 with offspring agfa: cattle
gEnaq food @44l lustre #g»984 (and) the holy efful-
gence born of sacred wisdom gl also [geufa he is
satisfied].

1.2. Then, when he offers the second obla-
tion, he should offer it with the Mantra
¢ Svahia to Vyana'; thereby Vyina 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 efinlgence born
of sacred wisdom. j

SECTION TWENTY.ONE

¥y A7 gal  GgWEi  IEARIEAT
EEagEEs i 1 2 1
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Jqiy dafa g@gaf iy geasamnETa-
aqat  geata gfadt gwfa gfysar g At
afera  gfudr  ifefafogasageafa aeng
afy gafa ssmn sgfveadEa ar awas-
Tl 0 = | zAstET @ iR U

&9 Then 9| which F#7r the third (oblation)
FgNa when he offers, arg. it @A ¥Fr&r Svaha to
Apana (breath) gfa (with the Mantra) §g11d he shounld
offer : e1d: (thereby) Apana g@fa is satisfied.

CLIE] Fi‘iﬁf%[ Apana being satisfied arF speech geafa
is satisfied, @fa geasedq speech being satisfied afi
fire gafy is satisfied, st gafy fire being satisfied
gfgdl the earth geafa is satisfied, gia=arH, Jeawa1q the
carth being satisfied g4t 9 the carth ®: A and fire
ag g 9 whatever sfufaea: is under a9 that geafe
is satisfied. TET its MW satisfaction g through
gafg (the eater himself) is satisfied; =5gr with
offspring g cattle @=AF food IWAT lustre
ggra=aa (and) the holy effulgence born of sacred
wisdom Zfa also [Fe3fd he is satisfied].

1.2. Then, when he offers the third obla-
tion, he should offer it with the Mantra * Svaha
to Apana’; thereby Apana is satisfied.
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~¢-“'-"'—'i";.&’[):'i,rla. being satisfied, speech is sabisfied;
speech being satisfied, fire is satisfied; fire
being satisfied, the earth is satisfied ; the earth
being satisfied, whatever is under the earth
and fire 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-TWO

a1 af Fpf ggai ggAATAE @i
aaraegeafa 1 2 |l

U gafq gaegeafs waty qorfy osraeg-
afi et gafs @Trgaf R e
Ak 799 swwahfigrasai g
gfa aafe s @iverm dwar aws-
F4lT 0 = 0 g grlian @z z2 0

%9 Then ¥ which ﬂg’ffq; the fourth {oblation)
WgMA when he offers, @iy it @A #1%1 Svaha to
Samana (breath) 3R (with the Mantra) AT he
should offer; a&@M: (thereby) Samina gwfi is
satisfied.

#a19 gAfy Samiana being satisfied ad: the mind
Teafd is satisfied, gaf gafi the mind being satisfied
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q&en: Parjunya (bhe rain-god) gwafa is satisfied, 931y
gafa Parjanya being satisfied fagd, lightning Jeafq
is satistied, fazfd g==any lightning being satisfied
faga. lightning ast-2: & and Parjanya aT f#q 3
whatever 3iafaga: is under &7 thab gafy is satisfied.
gy its E[Fi‘[l{ satisfaction &g th rough q‘:af‘-i the (eater
himself) is satisfied; Ssar with offspring 990
cattle @®iER food a=@r lustre ﬂmaﬁ'ﬁﬂ (and) the holy
offulgence born of sacred wisdom sfd also [geaf@ he
is satisfied].

‘1.2. Then, when he offers the fourth obla-
tion, he should offer it with the Mantra ¢ Svaha
to Samina’; thereby Samina is satisfied.

Samana being satisfied, the mind is sabis.
fied; the mind being satisfied, Parjanya (rain-
god) is satisfied ; Parjanya being satisfied, light-
ning is satisfied; lightning being satisfied,
whatever is under lightning and Parjanya is
satisfied. Through its satisfaction, the eater-
himself is satisfied. (He is satisfied) also with/
offspring, cattle, food, lustre and the holy
offulgence born of sacred wisdom. '

SECTION TWENTY-THREE
w1 af gt SNt SgAFFAT @R -
Frageta (1 ¢ |l



R IR
<qfy At qw=mmtmr§r a:wﬁr qfesey
Framsafifigaasaty aag afy awafa
s qiveada Iar asgEaa 0 2 o g
FGHAT: @O 4 R3

% Then ¥7g which 7a#lg the fifth (oblation)
@g1d when he offers, @¥ it F41974 @M Sviaha to
Udnna (breath) £ (with the Mantra) Ig+'@ he should
offer; 371d: (thereby) Udina gt1fa is satisfied.

gz geafd Udana being satisfied 9% the gkin
genfa is satisfied, gaf guawcang the skin being satisfied,
qrg; the air geafg is satisfied, ard} gufa air being
satisfied N9 Akagn gc T3 is satisfied, HIRIET E-'.'Z’Jfa
Akasgn being satisfied qrq: A the air &re@ 3 m:ld
Akiwa I f¥q 1 whatever sifafag1: is under aq that
qeaid is satisfied. 387 its & §Y satisfaction #g through
guifg (the eater himse‘!rf) is satisfied; 9%31 with
offspring F9M: cattle wMAa food FHAT lustre Ag-
4584 (and) the holy effulgence born of sacred wisdom
&fd also [§eafd he is satisfied].

1-2. Then, when he offers the fifth oblation,
he should offer it with the Mantra ‘ Svaha to
Udana’; thereby Udana is satisfied.

Udana being satisfied, the skin is satisfied ;
the skin being satisfied, the’air is satisfied;
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one (knower, identified with all) @i aicAiT; all the
sins 9454 are burnt up.

3. So, even as reed-cotton when laid on the
fire is burnt up, so are burnt up all the sins’
of this one who knowing it thus offers the
Agnihotra.

. ['Sins here stand for favourable and unfavour-
able results of action.]

awarz ATl st sasgeaty
I arart gag wrigfa a3 gm0 ov

 azaig, 3 g Therefore uay-f3d one who knows thus

afg-afl even if AWM to a Candala %8N the
vemnant of his food §¥=3d offers, a7 g (then also)
that food %1 his %9»1 gt e+ o the Vais'vinara
Atman Q7 only §7H &415 becomes (his) offering 3f3,
da. about it (about the eulogy of the Agnihotra in
Prina) U4: this #1%: (there is) verse.

4. Therefore, even if one, who knows thus,
offers the remnant of his food to a Candala,
then also that food becomes his offering to the
Vaigvinara Atman only! There is this verse
about it.

[*1t is improper to give the leavings of one’s food
even to g Candila. So if one does it, one should
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etir sin for doing what is prohibited in the sorip-
tures. Buat this knower has become identified with
the Self of the Candila by attaining Vaigvinara-
hood. As that food is offered as an oblation to the
Self, the knower does not incur sin. Thus by
praising the knowledge of Vaigvanara, it is the
Agnihotra to Prina which is praised.]

a9 gfiar T g1at g O s A
YA AEEgIEs FAafgEgaad faoo <
efq sgfd: @z 1 2 o 2 el
qursArs 0 & il

. ¥ Here (in this world) &f¥41: hungey @@ boys
g1 as 8@y (their) mother 94%1@A gather round,
swait upon (thinking ‘when will our mother give us
food’), uay even so & fior {1 all the creatures (who
eat food) #AZIAA the Agnihotra AMF wail upon sfq.
afadimg swEa gfa (Repetition indicates the end of
the chapter).

5. As, in this world, hungry boys gather
round their mother, even so all the creatures
wait upon the Agnihotra.'

[‘That is, they wait expectantly for the eating of
a knower of Vaig'vanara Atman, for the whole uni-
verse becomes satisfled by bis eating.]
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CHAPTER SIX

SECTION ONE

$ | AaFgEeN W@ ax g e
AqFAl T9 AWAT T T WEAHFE AL AT
sregftg wadta 1 g

g% Om. ®ENA: the grandson of Aruna 'PLF!%;j:‘
Svetaketu 8149 Z once upon a time there was (one)\--
aq to him fa41 (his) father 37 Fg said—4 % 10 S'veta-
ketu a@=dq the disciplined life of a celibate student
of sacred knowledge 44 live. #}#3 dear boy HexHeF;
anyone in our family 817557 who does not study (the
Vedas) agdsd: 30 like one who does not have the

conduct of a Brihmana but only poinfs to the
Brahmanas as his relations, i.e. who is only nominally
a Brahmana ¥ § never #dfd there is id.

1. Om. Once upon a time there was one
S'vetaketu, the grandson of Arunpa.  His father
gaid to him, ‘O Svetaketu, live the life of a
Brahmacarin. Dear boy, there never is anyone
in our family who does not study and is only
nominally a Brihmana.'

[* Barlier (8. 14. 1) it bas been said that Brahman
is the the source and the substratum of all and
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:fidw{y absorbs them into itself; and that when

the knower of this truth eatbs, the whole universe
becomes satisfied (5. 24. 5). This is possible only
if the self is one only in all beings. This is the
teaching of the present chapter. The story is intro-
duced to indicate the great importance of the know-
ledge dealt with.]

a T §1aTay 99T Fafeufag: qqf;&m_
e AEIHAT Wﬁrﬂﬂﬁ’r 5 QI q% ¥

fafiT A%ar 99 @ QEEHT SATHANTRT

FAEY TR ARIATEA: 1 R :
Fargay g qFnd wanfEwd fagatats
o g WAT: W AEAGT qALHG 03

amarad:; When twelve years old 8: he 397 having
gone (to the teacher’s house) ﬂgﬁﬂfﬁ-ﬂﬁ: when he
was twenty-four years old ®afq §21q all the Vedas
sl having studied #gIan: conceited SFAA-TA
regarding himself as very learned ¥d%4: arrogant
w14 2 came back. fiat (his) father @5 to him I414 g
said—a1%4 dear boy AA%a! Svetaketu Iq q 224 since
now ([ see) AZ®A: conceited a{ﬂiﬂﬂlé} regarding
yourself as very learned €«54: arrogant &'d you are,
@9 that = %{5]11 teaching or the subject of teaching
39 amEd; did you ask for—
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‘o /87 through (the knowledge of) which &%q what
is unheard A4 heard «3la becomes, 3iwAy what is
unthought of, not considered #8% (becomes) thought
of, @1 a@"g what is unknown, not definitely known
fagr-g (becomes) konown & (Mund. 1. 1. 8). a3
revered sir &@: that # 3 teaching %44 of what

nature 4 %afg is it gfa.

2-3. Having gone (to the teacher’s house)
when twelve years old, he came back when he
was twenty-four years old, having studied all
the Vedas, conceited, arrogant and regarding
himself as very learned. His father said to
him, *S'vetaketu, dear boy, you, I see, are
gonceited, arrogant, regarding yourself as very
learned ; did you ask for that teaching' (about
the Supreme Brahman) through which? what
is unheard becomes heard, what is unthonght
of becomes thought of, what is unknown
becomes known ?’ * Of what nature, revered sir,
is that teaching ?’

[' Adesa is that (i.e. Brahman) which ean be
learnt only from the instructions of the teacher and
the scriptures; or that by which the instruction
about Brahman is given.

*Or, through the knowledge of . which.]

TN @A g @9 A fEmas
TGN A AT s @ ag s



CHANDOGYA UPANISAD @'IJ

T WEAFA ST T Sreqd frara
FTEEA AR A9dd Fefeds gag )
TN WFE qEAEaR 9 weonTE
AT« engrETEs et AwI Amdd seorrafucly
WEIRT G @ SArAgr 9AAa 0 & |

#I¥T Dear boy I4; just as TH4 Fi-fvaq through
(or knowing) a single lamp of clay g3 all Feagg
that is made of clay f%"lk’!i{ known ¥ would
become ; AT all modification, product 4147 upon
words HNEANY based AWA4Y is but name, a mere
name ; Ffwr the clay gf% u1 alone agq is real, truth,

uFa  argafran Through a single ingot of gold,
copper button or ornament &ga34 that is made of
gold @12H the gold. (Rest as above.)

U%d s@Aseaaq Through a vail parer (i.e. o lump
of iron) #rmfaag that is made of iron FT"&q the
iron. (Rest as above.) U3 such &F¥ dear boy &:
that ‘:Hfﬁ{s"f: teaching ®afy is sf\ﬂ,

4-6. ‘Dear boy, just as through a single
clod of clay all that is made of clay would be-
come known, for all modification is but name
based upon words and the clay alone is real,

‘Dear boy, just as through a single ingot of
gold, all that is made of gold wounld become
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known, for all modification is but name based
upon words and the gold alone is real,

‘Dear hoy, just as through a single nail-
parer all that 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 that teaching.’!

[' Though by the instruction of the teacher a parti-
cular thing might be known, S'vetaketu doubted how
an unknowable thing can become known? So the
father replied that this doubt would be valid if the
cause and effect (material and its product) were
different. But the cause and its effect are mot
different from each other. Bo if the cause be-
comes known, the effect also becomes known. In
the jar, saucer, brick, etec, there is clay together
with their names and forms. Of these, the clay
pervades them all and is alone real; the name and
form are different in each case and are uneeal.]

T ¥ 94 WA GEAfe AR TRy
% waeqtaie 9aLEdT 9§ agdrafe aa
Cino it S o S TIRCI Iy e 3 Lt S TR A

ang=a: Revered @ they (my teachers) GG § surely
AT it @ «3fzy: did not know ; AF fg for if uad it
srafiesd they had known, ¥ to me YN why 7 LT,
would they have not told fd. %9 g €@ however,
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2or e%ed (father)

% to me &7 it #17 teach. A% dear
boy @4l be it so 3 391 € said (the father).

7. ‘Surely, my revered teachers did not
know it,! for if they had known, why should
they not have told it to me? However, revered
father, teach it to me.” ‘Be it so, dear boy,’
said (the father).

[! Though the teacher's defect should never be
mentioned, yet he spoke of it, because he was afraid
of being sent again to the house of the teacher.
Thus his motive must be construed as one of fear
and not of disrespect for the teacher.]

SECTION TWO

w37 ErAEE STRAFATIRAIY | A
WIEIEAAZAY  UEARATIGAT A
Fsaa 120

@159 Dear boy %aq this (universe) ¥ in the
begiluning, before creation U%H one Ui only ai%,‘ﬁ'ﬂ{
without a second 89, Being, existence U1 alone #r&ld
was. dd about that 7% & some (the Nihilists) AE:
say—&3q this &% in the beginning % one 1 only

a1fgeiay without a second 8143 Non-being TT alone
i, was. €Al ei@d: from that Non-being &
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“Being, whatever exists 4@ (= %¥I94) arose, was.

born.

1. ‘In the beginning, dear boy, this was
Being' alone, one only,! without a second.”
Some say that, in the beginning, this was Non-
being! alone, one only, without a second.
From that Non-being arose Being.’

[* Before pointing out that by knowing which
everything is known, the whole universe is shown to-
be 'Sat’. That which exists is ‘8at’ It stands
for that enbity which is mere existence, extremely
subtle, indefinable, all-prevading, one, taintless,
indivisible, pure consciousness, as understood from
the Vedanta-texts.

2 Mhat is, even in the form of its product, it does
not become essentially different; it is free from
Svajatiya (generic) and Svagata (intrinsic) Bhedas.

“MPhat is, free from Vijatiya (extrinsic) Bheda.
It negates even accessory causes, apart from the
‘gat’, As for example, in the making of a jar,
there are other causes than clay like the potter eto.,
but here that nlso is denied. 8o it means that the-
universe which at present is known by the mind and
i indicated by the word 'this ' and becomes known
to the mind us existent and is pointed out by the
word ‘ Being’, was, in the beginning (i.e. before
oreation), only known as existent and pointed out
by the word ' Beingl'.
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: /MI'his 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 'without a second’
qualify the term ‘ Being ’; so also the term ‘' 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 nol connote mere ‘ negation of Being’'. 1t has
been used to deny any possible wrong notion that
might be entertained. It is only after the wrong
notion has been expressed that it can be denied (in
the next text). Hence it serves a distinctly useful

purpose. | |
Fawg @9 weage enfzfa a syne
aEeafd | 9 WEen SERRaarn

fedram 1 = 0l

A1tg Dear boy a: whence, how g but &g indeed
T3y so ¥1T. could it be &7, %49 how =i&a: from Non-
being @A Being &¥a could arise (Gita 2. 16) 3fa
3ar g (Aruni) said. 81%9 dear boy 337 this &3 in the
beginning &Y one ©F only sFEIT without a
second &1 Being g in truth U4 alone Hr€diq therve was.

9. Arupi said, ‘ But how, indeed, dear boy,
could it be s0o? How could Being arise from
Non-being ? In truth, dear boy,; in the heginning

27
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_:;i“{,"\’t;efora creation), there was Being alone, one
only, without a second.

 Wwa 9y @i TR s avw
UHd 9% 0 99 agqIses awgs
9 WA WA T YEIERANE uF aea
waed 13 0 '

aa. That (Beilng) taa willed, saw and thought
about the creation—ag many i may I become,
gaa may I grow forth gfg (Ai. 1.1.1). ad It &z
fire @@dAd created. T that T fire, heat QQ?E{
willed—a8g many ¥ may I become %1% may I
grow forth gfd. @ it 19: water HGWT created. TEAT,
therafore (i.e.as water ig the product of fire) 43 & =
whenever or wherever 9&%: a man qafy grieves
38 perspires @ or T then, there #wd; U4 it is from
fire that 14: waber aifusiigsq is produced, issnes.

8. ‘That Being willed, “May I become
many, may I grow forth.” It created fire.
That fire willed, “May I become many, may I
grow forth.” It created water. Therefore
whenever & man grieves or perspires, then it is
from fire that wator issues.!

[* That is, when he weeps owing to the heat of grief
or perspires owing to natural heat, water is produced.
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“Pejas’ (fire) is that which burns, cooks and illa-
mines and is red. Water is liquid, fluent and white.
It is said (Tai. 2. 1. 8) that from Atman, Akaga, air,
fire, water and earth were successively produced.
Fire, water and earth are only mentioned in the
text, when one may expect Akisa and air- also.
This is because the purpose of the passage is not
the enumeration of all the products, but merely to
asserti that everybhing is a product of Being., It
may be questioned how fire ete. can will, This
doubt is answered by stating that the Supreme
Lord Himself, existing as fire and heat, creates
water ete. (Br. S 2. 8. 18).]

: A1 WY UM qg: wAW THEWES ar
ARG AWTTA FF V@ A% qrAEN
YIAET UT qEEaEn wiga | ¢ | g
@ =l

ar: That 39 water Qg+d willed—aga: many €418
may I become SN may I grow forth 3. an it
(water) &iwrg food &1@siea created. a¥HId therefore ¥
& 9 wherever gdf it rains @3 Y there gy
abundant &9q food W3 grows; & there HFT: U
it is from water that &Iy food for eating A=A
ig produced.

4, ‘That water willed, “May I become
many, may I grow forth,” It created food.
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\ .Th/erefore, wherever it rains, abundant food
grows there; it is from water that food for
eating is produced.

[*Pood in the form of earth, inasmuch as food,
which is of the pature of earth, isthe product of
water.]

SECTION THREE

i @At At fody fenfr wareqoest
swgtasatT 1 g |

AT Qg JATATH Of the aforesaid beings st threo
U3 @3 only @t;fa origins, causes ¥afed there are——
HUSH (=0FFH) (those) born from eggs, sHasg
born from living beings, AF=Y  (and) born from
sprouts or seeds Zfa,

1. ‘Of! the aforesaid beings * there are only
three origins: those born from eggs, born from
living beings, and born from sprouts.?

['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.

*Those beings that were placed third (in 5. 10),
are meant here. By the word tesaim’ the great
elements like earth cannot be understood for by
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;ﬁ:lition of the word ‘esim’' the visible creatures
endowed with Jivas are meant. Before 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.

* 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
‘sprout-born’. 8o the statement that 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 Sruti, as it is not dependent upon
anything. As a matter of fact, it is found that it is
the absance 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 ’,
that ig, born of the womb, such as man, animal,
ete. ' Udbhid' is that which shoots up, viz. immo-
bile beings like trees etic. Or it may stand for the
seed-grains, What is born from that is ° born of
gprouts’ so the roobt of the immobile beings
(tree ete.) is the origin of the immobile beings
(vegetables).]

¥4 Agaww  FRiMAIRaE AT @@
MIGATIAAIG AMEY SRR 1= N
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|1 349 %ad( That deity (Being) ¥4a@ willed—aeer
well @9 siiaa sicadl through this living self (Jivat-
man) zar; fa@: 2][ar: into these three deities (fire,
water, earth) @gufE%q entering (Ai. 1. 3. 11-18) sgq
1 €& pame and form ST differentiate,
manifest Zf,

2. ‘That deity willed," “ Well, let me, enter-
ing into these three deities through this living
gelf (Jivatman),® differentiate name and form.”

[Tt has been said bhefore that the elements
endowed with Jivas are the product of Brahman. .
Bat it is to be remembered that although in a
special sense the Jiva is the effect of Brahman,
essentially it is not different from Brahman. It is
none other than Brahman conditioned by adjuncts.
Hence by the knowledge of Brahman, the know-
ledge of Jiva 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.

*The Jiva that first came into the mind of the
deity along with the memory of the previous eycle.
This Jiva is a mere reflection of the said Being,
brought about by its relation with intellect and
other faculties and with elemontal rudiments,
just like the reflection of a man standing before
a mirror. As only the reflection of the Being enters
to become a Jiva, it is not itself affected by the pain
and other experiences of the body.]
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Mén fagd frgaddwt searify &9 Jadmr-
ffaml Aqar wART S EmAETEE amE
SR 1 3 1l

ammig Of these (three deities) q%-m{ each one
fagag fagzag threefold, triplicate #taifd let me make
gfa thus (willing) @ §49 ¥ar this deity gar; fe:
¥adl; into these three deities atya ¥  snewar
through this living self (as the gelf, supporting life)
#7q5fa%% entered and AWMEY name and form SIIFENT
differentiated.

S D) 4 - let me make each one t'.hren-
fold,” ! Wlllmg fhus, this deity entered into
these three deities through this? living self and
differentiated names and forms.

[' 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 be done as follows: (subtle) fire % + water
t +earth #4=gross fire. (subtle) earth 3 +fire
L4+ water #=gross earth. (subtle) water } + fire
1+ earth % =gross water. Fivefold differentiation also
comes in this way (note on 6. 2. 8). As for example :
Akzga %+ wind § + fire } + water # + earth &=
gross Akasa. Other gross elements are also made
in thls way. The triplication process 13 of two
kinds: (a) triplicatlon of the elements 1331(19 the
body. (b) and the triplication of the universal



.
. \ Kt /
2N e
g

Dy -;-;p‘f{ments (outside the body). The firet one will be
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described later (in 6. 5-6). The second one is being

described now (in 6. 8-4),

* Through the ‘living self’ mentioned, like the
solar orb entering 'the reflecting surface, it entered,
first of all, into the body representing Virat (the
creator Prajapati) and then the bodies representbing
the deities.]

gt Brd PBaadFswste § @ @er-
wrfaE dFanfeaieradas valf o8 (o
0¥ |36 gara: @ i3

AT, Of them TH#1 each one gy 5139 three-
fold ##la. (it) made. @¥4 dear boy 741 § wg but
bow g41: these fa®: three XFA: deities THHN each
337, f13 threefold Wafy becomes ad, that A from me

fam=hfg know 2fa,

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.

SHCTION F‘OUR.
_x URax & Iv@wEzd TgE et
qEF WHANPNAHE Jraeei ey
amad Sfor oo weag 0 g 0
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Blﬁ/ In fire a7 which (is) UfgaT red €7 the form
(colour) @a that AWE: of fire, heat &I is the colour;
g7 which P®H is white 3% that #9iy belongs to
water ; 43 which #9 is black 67 that @¥%Y belongs
to food (earth). @#: (thus) from [fire @ifacay the
quality of fire @QEna vanished; fH®G (for) all
modification WYY is bub name FANFHA, based
upon words, =i three @:qrr‘m the forms gfg ¢ only
"9y are real, true.

1. ‘In fire, the red ¢olour is the colour of
fire ;! that which is white belongs to water?
and that which is black belongs to food (earth).*
Thus vanishes (the idea of) the quality of fire
from fire; for all modification is but name
based upon words, only the three forms are
real.*

[* The second fire here is the untriplicated original
fire. That is, the red colour that is seen in triplicat-
od gross fire, is the ecolour of the untriplicated
original fire.

2 Phat 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 ave but an idea expressed
hy 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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-_'_'_’13‘5}3 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 are only a way of our apprehending
the original untriplicated element in a threefold
colour-scheme,]

e qhax & It wge
ek T e B 8 D e e et 1
reel  fwa awdd ifr saohds
a1l =

erfgasy In th.e sun Bﬂfi'@!!{ (thus) from the sunp
Aifmeay thelquality 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. ;

gEzRal Tfeas &7 dstawsd a5 agai
FFHO ATHCATIVTZN5ed JITEqT T
amd ST ST a|g 0 3N
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F=zaq: In the moon T (thus) from the moon
I7g:qq, the quality of the moon. (Rest as in 6, 4. 1.)

8. ‘In the moon, 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
moon from the moon; for all modification is
but name based upon words, only the three
forms are real.

afzgar qftax &1 feewagd 9vgs w0
TFS  qEmeAnEEIa  BUE  aEeE
Ry A Ry s o i v i

fgga: In lightning fage: (thus) from lightning
fizean, the quality of lightning. (Rest as in 6. 4. 1.)

4. ‘In lightning, 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
lightning from lightning ; for all modification
is but name based upon words, only the three
forms are real.

[* 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 sfep is
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that Being alone is real and fire, water and earth
projected through the will of the Being have, apart
from our opinion, no real existence separate from the
Being. In the next -step fire is taken up. The
visible fire that has entered info the constitution of
the universe is not the subtle fire which the Being
conceived. It is a compound of subtle fire with two
pavts 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 theiv 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 perceiver., Therefore the know-
ledge of the one true Being brings about the know-
ledge of the truth of all other things.]

@3 W § afgcd g 9 aemmer
AEVATAT 7 ATST FAATI AR A TG
drfR Freay fagras: 1 a0

d% qad This (triplication) f3gia: g 3 it was indeed
on knowing that 93 the ancient HEIMSN: great house-
holders WgPRirar: (and) great Vedic scholars HIg: T
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~said—9g at present #; to us, our family %:-39
anyone 3y, unheard s1Aad unthought arfaaran (or)
unknown # there is nothing that S3w@ftsafa would
point out Ff&r; w¥d: from these (three forms) f& for
faﬁlfé@: they understood (everything).

5. ‘It was indeed on knowing this (tripli-
cation) that the amncient great householders
and great Vedic scholars said, “There is, ab
present, nothing that anyone would point oub
to us as unheard, unthought or unknown”;
for from these they understood everything.!

[* They were 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 fo know
everything.]

77 Uiafangffe Jsawgafata afzEes-
w7 gEmEEET weff afgeE
Feofuaniizeasea Satala afzmasE: || & U

39 3 Whatever (else) Ufgan 53 ud appeared red (to
the aricient knowers) 3fd, e that (also) 398: of fire
ag &M & to be the colour fAzmsE: they knew ; I
3 whatever IFH 57 9. appeared white gfd, 3 thab
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sﬁso) 2917 of water &34, 3fd to be the colour Fﬁm@
they knew ; 3d 3 whatever $59q §3 4T appeared black
gfer, @ that (also) == of food (earth) ®aq %fd to be
the colour fagias: 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,

S PAT NI ER I (ORI G SEE G OO
fa afgramdn @y g womiaEr Sgarn

qui grq Gaferddw waft & fer-
gtf 11 o 0 3fa =g @ 1oy

7q @ Whatever #f3aaq 39 813 appeared to be
unknown g, a0 that (also) varany ug A= of these
very deities 8A1&: %fd to be 2 combination fazIasF:
they knew. ai¥g dear boy JuT g @3 but how gdar;
these fa@: three 2Far: deities 9§59 man ST on
reaching Q’fﬁﬁr each 3@ Fﬂ%i{ threefold WA becomes
adq that ¥ from me fsAfE know &fq,

7. “Whatever appeared to be unknown,? that
also they knew to be a combination of these
very deities. But, dear boy, know from me
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ig_gﬁr,/on reaching man,® each of these three
deities becomes threefold.

[* That is, whatever was absolutely imperceptible
and as if unknown (i.e., not distinetly 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 subsbtances.

3 ¥t has been stated that every object distinch
or indistinet may be analysed in mind as constituted
by the three primary elements or deities called fire,
water and earth. These very deities enfer into the
human organism, which again is a combination of
parts. This is described now.]

SECTION FIVE

SECIE ST I C i e G o B T 1E )
TGS A AT weguEwArE qrsiong-
gl

sywe Food #f3raq when eaten R4r into three parts,
forms f491@A becomes divided. g€ its : what ¥afag;
is grossest |Ig: ingredient @y that FOSY faeces
wafg is; 9@ what ®e%3q; is the middling (ingredient)
aq that migs is flesh, ¥: what aftrg: is the subtlest
(ingredient) a& that A4 is mind.
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‘ Food, when eaten, becomes divided into
three parts. What ig its grossest ingredient,
that is faeces; what is the middling ingredient,
that is flesh; and what is the subtlest ingre-
dient, that is mind.!

[' Hore food is analysed into three constituent
parts consisbing of refuse matter rejected by the |
organism, nutritive ingredient assimilated by the
hody, and the subtle essence by which the mind is
built up. It is stated thab this subtle essence enters
the heart and then into the fine arteries like the
‘Hita’ and sustains the senses and their basis, the
mind (of. Br. 4. 8. 20). It is interesting to note
here that the Vedic conception of mind is purely
materialistic as that of recent geience. The process
of knowledge explained on the basis of psycho-physi-
cal parallelism is found to be unsatisfactory both by
the Upanigad and modern science, and they propose
two entirely distinct methods of overcoming the
difficulty. Science describes knowledge as a process
inseparable from the material mind, while Vedanta
posits the gimple prineiple of pure knowledge or
Caitanya, which by its proximity makes the material
mind capable of intelligence; thus the Vedantie
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 gpirit.]
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s qraveen fdre aroi @ wfRer
grgear wafd a1 weeeeited wisfng: |
qoe i =N

s Water 9rai: when drunk 3491 into three parts
93 becomes divided. @@y its #: what ¥4fE:
i3 grossest aId: ingredient A that §37 urine qafy
is: 4: what @539 is the middling (ingredient) &F
that @if¥aq is blood ; ¥: what sifng: is the subtlest
(ingredient) &: that = is Prana.

2, ‘Water, when drunk, becomes divided
into three parts. What is its grossest ingre-
dient, that is urine; what is the middling
ingroedient, that is blood; and what is the subtl-
ost ingredient, that is Prana.

modifieation of the latter ; but to remain in the body
iy depends on water.]

Jerstad S ffiad aww @ wlEsy
e Al 4 eEn W q:snﬁswrﬁ
avarE o3 N

g9: Fire zifiaq when eaten 97 into three parts
fgftad becomes divided. @&d its ¥: what ®afig: is

srossest ®ig: ingredient @ that @few bone wafe is;

|

[

[' As Prina is created before waber, it is not a
28
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7 what @A is the middling (ingredient) @: that
asl is marrow; @4 what @fig: is the subtlest
(ingredient) @1 that Fi® is speech.

8. ‘Fire,! when eaten, becomes divided into
three parts. What is its grossest ingredient,
that is bone; what is the middling ingredient,
that is marrow: and what is the subtlest
ingredient, that is speech.?

[* In the form of oil, clarified butter, ete. P
2 1t is well known that by taking oil, clarified butter,
etic., speech becomes clear, distinct and eloquent.]

yEway T8 @ WA S TR
afify oy @@ W ATl q
At gEr 1wl 3fa gems @0 1 A

&1eq Dear boy ##ady_ is made up of food g hence
ga: mind, W Pranga eqiHg: is made up of water,
arg (and) speech Al is made up of fire gfd, WAL
revered sir ¥A: W@ again, further T to me fagmag
explain &, @& dear boy aar be it so ¥f I §
caid (the father).

4. ‘THence, dear hoy, mind is made up of
food, Prana is made up of water, and speech is
moade ap of fire! ' Explain it further to me,
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svered 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 that
are supposed to live on water alone and rodents be-
lieved to require no water also possess mind and
speech ag well as Prana and speech respectively
because of the presence of the other two elements in
their staple food. Thus it is made ouf, that mind,
Prana and speech are compounds of three elements
and so liable to change and destruction, just like any

" other aggregate product. 'Being ' alone is unchange-
‘able and indestructible. Svyetaketu conld not under-
stand the import of this argument and so enquired
further.

2 Phe 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. Hach 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, Prina and speech
also contains the three elements earth, water and
fire.]
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SECTION SIX

T @ ANEeT s g w‘r
gty acaiiata i 2 |

@1eg Dear boy #ZaAm™ed g of the curd that is
being churned d: which afirar is the subtlest part
g: that Fed: apwards 4gzafdr rises; aid (and) that
afd: clarified butber ¥ERT becomes.

: g e ;
S oo 2

1. ‘Dear boy, of the curd' that is being
churned that which is the subtlest part rises
upwards and that becomes clarified butter.!

[* The illustration of the truth that a subtle part
of a gross compound can become the cause of other
things, is now being given.

2 Tn the form of butter it rises up and thenit is
transformed into clarified butter.]

A7 @ AU EEInIeEer  astr
g Ty wuAeid g wata o =

waq ©a @y So also 41+g dear boy SRIAITET LY
of the food that is eaben 3. which @firar is the
subtlest part @ that @¥a: upwards agdufy rises ; ad
(and) that ®d: the mind #afd 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.'
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[' The food eaten by a person is reduced in the
stomach by the digestive fire combined with air
qaeting like a churning rod fo a form, fit to be assi-

milated, That becomes the mind and davelops its
parts.]

agry @ fwEE aison @ S
gadtafa @ s waqta i 3

g1#4 Dear boy ‘i'TiIHWIFHE 291 of the water that is
drunk ¥: which SIFMT is the subtlest part ¥: that
F9: upwards sg<9fd rises ; @ (and) that 2191 Prana
91313 becomes.

3. ‘Dear boy, of the water that is drunk
that which is the subtlest part rises upwards
and that becomes Prana.

PR 0 o G e
agarafa |y aewata i ¢

d¥% Dear boy 8WgAaEd F4: of the fire that is
eaten ¥: which #fmy is the subtlest part 9: that
&4; upwards anAt9fd rises ; @ (and) that TE speech
‘Jafe becomes.

4. ‘Dear boy, of the fire bha.t.is eaten that
which is the subflest part rises upwards and
that becomes speech.
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FETs f@ AT 99 SN TRt
qiftfa yw wg W wEfamatat
ARt a1 &« 1) g T @il |

For word-by-word meaning see 6. &, 4.

5. ‘Hence, dear boy, mind is made up of
food, Prina is made up of water, and speech ig
made up of fire’ ‘Explain it further to me,
revered sir.’ ' Be it so, dear boy ’, said the father.

[* 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 Priana and speech).]

SECTION SEVEN

flegge:  WFY JET: uEmmErta wise
FOqe: MEmeE g0 9 ferar RS

HORIE

&1%7 Dear boy 959: man G18q%a:; consists of sixteen
parts’; qaaa eigifd for fifteen days H1 a1all: do not eat,
##Y as much as you like @13: water fia drink. 3191
Prana, vital breath! arNag: is made of water, fiad:
of one who drinks water 919 the Prana « f=teqa
is not cut off &f&.
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“f. ‘Dear boy,! man consists of sixteen
parts. Do not eat for fifteen days;* drink as
much water as you like, Prana is made up of
water, and the Priana of one who drinks water
is not cut off.”®

[* 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 7f “na’ is taken with ‘ pibatah’, then the sentence
will mean ‘The Prina of one who does not drink
waber is cut off.’]

¥ T PEEERIa wad ¥ureae 6 s
W gy wea gy et w e A
T mr sfewifea ar o

@ He (Svetaketu) gaa® @1l for fifteen days d
&g did nobt eat. #9 then WY him ITAHEX § ke
approached —¥Y: sir 5% what #fifiy shall I say gf&
saying. @: he (the father) ¥9ra € said—al#q dear boy
#4: the Rks &sifi the Yajus @@ifa the Samans gR. an:
sir @ in me & 3 SRMIEA they do not arise at all .

2, Svetaketu did not eat for fifteen days.
Then he approached him saying, ‘ What shall
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Téay?’ The father said, ‘The Rks, the Yajus,
and the Samans; dear boy.”. ‘They do not at
all arise in me, sir.’

A% 1A AYT G GTATSEATEATAR ST
weanT: ofthre: wnde qarsfy 7 9 Ak
A ¥ eI FEANE SRS SNy
dfg SemrgNTaEY ¥ frgreEiE 0 3 0

aq. To him 9413 g (the father) said—¥I¥7 dear
boy 34T just as @wafaes wga: [3@:] from a large
burning (fire) ®NGATT; of the size of a firefly UH:
a single KT ember gfifis: left over €4id is—ad by
that (ember) @d: @f than that 8§ any more & &a,
cannot burn, @3 dear boy TAY even so d your
SIENFT FSFIE of sixteen parts F (only) one Fa&T
part siféifiier left over & is, &l by means of that
vafé now 32 the Vedas @ @&gaafd you cannot
remember, perceive. &HITH eat, 59 then A me, my
(words) fageafd you will understand 3fa. ;

8. The father said to him, ‘ Dear boy, jusf;
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.
Bat, then you will understand me.’
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‘G T RAGIHATT AX T qféanaa q9<s
[T g qtaue 1 ¢ U
a: He @14 ¥ nte, 811 and then Taq him (his father)

398418 & approached. af him 33 g ¥ whatever 9938 %
he asked 549 all 5fa9¥ g knew, answered (them).

4. He ate and then approached his father.
Whatever he asked him, he answered them
all.

#¢ AT AT AT REA SV R AErRAgE
e oRiE § guleqEdre SETSIRd
qarsfy ag g 0 a0

UTL @ ¥ T FSEHET FAfAEm-
yearEATgaiEar (e Ay gRaae-
Ty @ e AR STOed aoredsady
qifrta agren Beafifa GegEta o &
I AW @vee 1o |l

& To him Ig19 g (the father) said—&1Fg dear
boy ¥4 just as sxqifga®a HG: from a large burning
(five) afifiwg left over @aaAH of the size of a

firefly @1 that T%H a single AW ember ot
39941 by, adding straw 959@UF is made to blaze
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-Llp A (and) it @ afy ag much more than before LG
burng—

uaHq Even so %7 dear boy d your SIS FHFEE
of sixteen parts Ul only one &S part SifAfier s
remained : @ (and) that @1Ra by food Iv@mfzar being
nourished AF@ ( = 51541f&) has been made to blaze
up (or = nwqidta has blazed up) ; @31 (and) by thab
wafé now Re. the Vedas #gWafT you perceive. &1&
dear boy 7d: the mind f§ hence &1wagY is made up
of food, mm: the Prina &q}#d: is made up of water,
4% (and) speech AW is made uvp of fire sfq. weq
from his (words) dagit =7t (S'vetaketn) understood
gy fawat zfy (Repetition indicates the end of the
treatment of the subject of triplication).

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
gixteen 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."! From his words, (S'vetaketu)
understood it—yea, he understoed it.



and difference.]
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SECTION EIGHT

JrreRr Tl AThd gIgAE wEEd |
e Pt Swegen wlify am |
AT qa1 wevEt WAt wadrar wafy awRas
Wiy @ afiar wFf 2

sgws: Uddalaka armgfon Arani gag Aakay to (his)
son Svetaketu 919 § gaid —AFT dear boy TAW-AIH
the true nature of sleep ¥ from me FWEITE know,
learn 3fy, 73 when 96%: aman 4f3fd * sleeping * GaaAMA
has this name, is said o be, a&1 then ary dear boy
qar with Being @=7%: wafd he has become unifed 4H
his own nature did: Wafki (and ) has attained ; TEAL
hence Ay of him ®fyfd ‘sleeping’ zfa as s=Ed
people speak—&aY his own nature fz for sdla: wafa
(then) he has attained Zfd.

1. Once Uddalaka Aruni said to his son
S'vetaketu,! ‘Dear boy, know from me the true
nature of sleep’ When a man is said to be
sleeping, then, dear boy, he has become urited
with Being and has attained his own nature.”



\
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" Hence people speak of him as sleeping, for then

he has attained his own nature.

[* After narrating the subsidiary portion abouf the
triplication of elements, now the main topic about
‘Being ' is taken up and the nature of the Jiva as
Brahman in deep sleep ig being shown.

2¢ Qyapnantam ' 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. Svapnintam 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 Jiva as attaining his own nature.

3 The mind is compared to a mirror. The reflection
of Spirit (Caitanya) in it is the Jiva who undergoes
the condition of worldly existence. When the
mirvror is removed, the reflection is supposed to
revert to its original. Similarly, in deep sleep when
the internal organ dissclves itself into its causal
condition, the transmigratory soul or Jiva, 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 cannob be considered
the ultimate cessation of transmigratory condition
for the Jiva, the reason being that the effects of past
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"""-Kéff;na done by the Jiva still remain in subtle form
undestroyed.

4 Phe verb ‘svapiti’ is taken tobe a combination of
‘gvam’ and ‘apita’ on the basis of partial verbal
resemblance. In that case ‘ apita’ means ' apyaya’
or dissolution, giving the sense of digsolution in
‘gvam’ or oneself.]

@ Tr FE W wAEr GF {9
(fArAaaANEaT | AT IR
g e wear fE R fwaweErs-
UEEAT MO ORI § AT 0

I 1R

@ ag) Just as @AW to a string 59g; tied wHh:
a bird fdag fgug in various directions qfdear after
flying 374 elsewhere HTATHH resting place @@ssd]
(and) not finding @947 U7 at the very place whereto
it is tied @umaq takes refuge, dl¥y dear boy wAg
U7 @3 even so ad, thab & mind fza9 R&aq in
sarious directions afaeal after flying $1#4% elsewhere
ar%aAq resting place @Al (and) not finding sorgy
in Prana U7 alone Iqaad takes refuge (Br. 4. 8. 19),
dlex dear boy #4; the mind f¥ for SMIFe4AY is tied to
Priana 3fd.

9. *Justasa bird tied to a string, after flying
in various directions and finding no resting
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~ place elsewhere, takes refuge at the very place
whereto it is tied, even so, dear boy, that mind,
after flying in various directions and finding no
resting place elsewhere, takes refuge in Prina
alone ; for the mind, dear boy, is tied to Prana.!

[' Here is an elaborate simile which vividly brings
home to us some of the salient features of Upanisadic
psychology. Prina 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,
gtands for the Jiva or the reflection of the Sat or the
Supreme Spirit residing in and illuminating the
internal organ and its modifications. This Jiva 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, Prina and Paramitman. Pro-
found sleep daily experienced by the Jiva is thus a
return to its source for recuperation 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 direcktions returns to its
resting place completely tired thereby. The Jiva
also cannot find freedom and happiness in its restless

l
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,géﬁﬁities outside. It has o return to its origina
gource. This analogy is made use of in other
traditions and veligions books also.]

qIAATE ¥ W s ThaegE-
stufafa g w7 qEfd @0 wEEr
A ST GEIATT ST 92T ATTHASTATA(
TegTgafay  arg  feef dgegE
fgeadia 1 3 1l ‘

e Dear boy A from me AT (srmATr-faamd)
(the true nature of) hunger and thirst fsrifg
know, learn £f4. 85 when 989: a man sifafaafd gaa am
is said to be hungry ad then (it is to be understood
that) @m9: UF water aifitayg what has been eaten (by
him before) @u7d is leading away, carries. @d A9V
just as atar: the leader of cows (cowherd) sP4:
the leader of horses (groom) 3899™: (and) the leader
of men (king or commander) i1 (people speak of),
Ua even so @d then #9: wabter %A the leader
of food §f& as ewgA they speak of. aF hence AIFY
dear boy UgA this gFH shoot (the body) Ieafaay
to be put forth (by a root) BSIE know ; gaq (for) it
gm@q without a roob (cause) a1 wfgsafq cannot be 3fd.

8. ‘Dear boy,' know from me (the true
nature of) hunger and thirst. When a man is

L
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~said to be hungry, then (it is to be understood
that), water is leading away what has been
eaten ; (therefore water may be designated as
hunger). Just as people speak of the leader
of cows, the leader of horses, and the leader of
men, even so they speak of water as the leader
of food? Hence, dear boy, know this shoot
(the body) to be put forth (by a root), for it
cannot be without a root,*

[* It has been ghown that Brahman is the root of
Jiva. Similarly every other thing, beginning with
food, is now traced to the same source.

* Here again another fanciful etymology is made
use of for elarifying another doctrine. The Sanskrit
root ‘as’’ gives the verb for eating. The verbal
form ‘agizisati’ (he desires to eat) is connected
with the noun form ‘asaniya’ (desire to eat). The
second phrase is fancied to contain as its latter part
the form of the root ‘ni’ meaning to lead. Thus
‘ag~ni’ is seen in the word ‘asaniiya ’instead of the
single word ‘asanidya’' cognate with ‘asaniyate’
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 what 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
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Ié@%&way a cow or a horse, as expressed in usage L

“like ‘goniya’, and agvaniya’. The whole fancy
ijs based on the particle ‘niya’ in ' aganaya’,
‘ gonaya’ and ¢ agvanaya ' though it has really dif-
forent etymological origin in the first case andin

the latter two cases. .

3 A¢ this body is nourished by the food that is
eaten and led by water and digested, it may be
compared to a shoob that grows oufb of a tree. As
the shoot has a root, the body also has a roob and
50 this is to be known as & product.]

A6 ® S WEFATARANT TG A
g geuta=oiE: aFg PEA As g
qfass Awar T YEA TYBAFAS WY

@reT: @Al o SETaAn geragn i

azaq Itsl (of this body) #®H roob, cause S from
food @ax apart & where 1T, could be. AFY dear
boy UaH U4 @F even SO e Fid with food as the
shoot #4; HPH water as the roob afeg=s look for,
know. @1Fq deartboy sfg: G&F with water as the shoot
gs: gag fire as the root wfeass look for, @IFA dear
boy Fwa@r A= with fire as the shoot aq, g#q Being
as the root sif=g=3 look for, d1¥2 dear boy %41 these
@al: all 537: creatures @eqel: have Being as their
root @a-3MraqAr: have, Being as their abode #d-3fagr:

have Being as their "support (or place of merging).
29
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4. ‘Where could its root be apart from
food ?' 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) that S'veta-
ketu put the question, ‘ Where is the root of this
body ?°.]

AT THAgET: ety Tw A e aedd
A AT MATASHAT: GEITT TAF AN
AFEE AR @A gguefEs ey
frsttl Agugs wlsdify 0o«

919 Again A% when 9&%: a man fwiafy gag qig
is said to be thirsty, 8 then (it is to be understood
that) A ©q fire dia¥, what has been drunk 33
is leading away. dd 99[ just as NI the leader of
cows YATT: the leader of horses 989a/@: (and) the
leader of men fd (people speak) Tag even so ad that
Jst: fire 38FAT the leader of water gfd as s they
speak of. dF there, hence QT T g¥y this shoof
(water) FqfqaY to be put forth (by a root) fasife
know, 917 dear boy 388 (for) it ARAY_ without a root;
7 wfgsafy cannot be gfy.
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o4 Again, when a man is said to be thirsty,'
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. Hence, 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.

*When the water that has been drunk and the
food that has been liquidated are dried up by fire
and are converted into blood ete., 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.]

W & guL SEeErEgista: 9 gEa
W gwafaEsg A9er @ gEd aWe-
afq=3 WU A gt S6 STEEA
weafagt a1 G @Y @EEikaEr dgan gey
srer Ggliagatan wal azwh qUeRy WaeTet
Weq YEIRT GAG1 qIEAAE WP A4 q10
TOTAST(E AT GTeTi JTarang 1 &
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~geq Ite @@T: from water 31793 apart & where
|79 root €AW could be. Beg wufg: . . . . acafaen: (As
in 6. 8. 4). @1¥1 dear boy Z4rT: these faa: three TAM:
deities (earth, water and fire) 987 man S1°9 on
reaching 441 § @3 how UF UH each one 537 Fga
threefold Wafl becomes, @7 that UEAL TI earlier
Iy 9 has been explained (to you). q1eq dear boy
89 3% J§9¥4 when this man is aboub to depart:
ar% (his) speech @afd in the mind @rqgdy merges ; Ha:
mind F0 in Prana ; 9197 Prana Jsfa in five ; 51: (and)
fire qy&ATH 29G4 in the supreme deiby.

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 fo depart, dear boy, his speech merges
in the mind, mind in Prana, Prana in fire, and
fire in the supreme deity.!

[* 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 that what
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'-oﬁéythinks of in the mind, that he speaks, Then
the mind also merges, as in deep sleep, into Prina.
That the mind is not there is proved by the fact
that people say about him, ' He is nof thivking (not
conscious).,” Then Prina merges into heat (the
fire in the body). Then people say, ‘The body is
«till warm’, that is, he is still alive. At last, fire
also, as indicated by the warmth of the body, with-
draws and merges into Brahman, As tho face
veflected in the mirror merges back into the real
face when the mirror is broken, similarly, with the
merging of the mind and ofher accessories, the
‘living self’ 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
that state; but a man without that knowledge, rises
again from his source (Being), like a man awaking
after deep sleep, and again enters info the meshes
of the body.] ;

a 9 wistriagEeaiEs 99 awee @
ARRT q¥IAT9 FTFAT 30 9T uT qv qeIieg-
Jioafeaia a1 e g9 9 |l e
e |l < U

@: That (Being) &; which ug: this sifuiar is subtle

-'ess_ence, g]H Eﬁtﬂ{ all this (world) ¥agresaq has thatb
for its self. dd that g@¥ is the true, reality. @: that
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'rém is the Atman. @i that (Being) &g thou wufa
art Aamal O S'vetaketu iy, WM. revered sir gy Uz

fartber A1 to me fagmag please explain (it) zfa, aar

so be it @Fy dear boy gfir I919 7 said (the father).

7. ‘That Being which is this subtle essence
(cause), even That all this world has for its
sell. That is the true. That is the Atman.
That thou art! O Svetaketu.” ‘Revered sir,
please explain it further to me.’? ‘8o be it,
dear boy ’, said (the father).

[' According to the teaching of the Advaitic systenr
of thought, the core' of the Upanisads is contained
in foar great sayings or formulas called the Maha.
vikyas and the entire field of Vedic learning is meant
only to serve for fhe elucidation and application of
these sayings. The supreme place among fthese is
accorded to this formula (viz., ‘That thou art’), in
the teaching of Aruni to 8'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 that 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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274 has been stated before that during deep sleep
and at death the Jiva attains Brahman, which is
Being. So Svetaketu doubts, ‘If that is so, then
why does the Jiva not know it ?’ Hence he requests
his father to explain again.]

SECTION NINE

T GFY AY 4IFar fikanfa aargaEl
FHOMX [AFAREERAFars & aaata i ¢ |
T a9 W 3% WAy gusg
TAISEYSATE THE TEISTRATHT |G qmD
wql: A afq ' | (g |fc esene

gta 1=

% Dear boy #g#d: the bees ¥41 as HY honey
fafeagfa  make—amrgaran, &I from different
trees (in various directions) @A juices, essences
Ha9310H by collecting @Y essence THFAN] into one
maaf:a (and) reduce (them)—

a1 (and) there 4T as q these (juices) #1gqy I 51y
#g1€9 of that tree T@: the juice #if¥R am, sigqg 1 #YsT
3% of that tree @: the juice @iféw am gfF such as
f33%q discrimination & not ®W=Y have; TAY T @F
even so uWw4 dear boy ZHI: these gal: all gsim
creatures afd into Being 8% having merged @fd
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"~ “into Being @EIEM¥ we have merged 3fd this 7 fag;

do not know.

1-2. ‘As, dear boy, the bees make honey by
co}lectmg juices from different trees and reduce
them into ome essence, and there, as these
Juices have no such discrimination as “I am
the juice of this tree, I am the juice of that
tree ”; even so, dear boy, all these creatures
having merged into Being,' do not know, “ We
have merged into Being.”

[* During deep sleep, at death and at the cosmic
dissolution.]

§ T ST a1 R Enaﬁmaﬂﬁar
FIE T YA IT XAV 47 9TH A0 ATRAGT
agTatea 1 3 1l

d These (creatures) §& here sa1: a1 tiger fig: ar
or lion 3%:; a1 or wolf qUg: &I or boar #=: 47 or worm
qaF: a1 or flying insect &&; &7 or gnat, gad-fly |A3FH: 47
or mosquito, Id AT whatever WAFT ave a7 that 31r-
qafeq (they) beecome again.

3., * Whatever these creatures are here, tiger
or lion or wolf or boar or-worm or fly-
ing insect or gad-fly or mosquito, that they
become again.!
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3 '__..I-:E/Durmg dissolution ete., the Jivas have ignor-
ance, g0, 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
‘weborn according to their past tendencies.]

¥ 9 uishiaamaiy a9 away |
Sreqt wRyAiE AaEar 3fa qa w3 a1 quanea
qigafkafa aur A @ana N v 263 qga
@z el

{For word-by-word meaning see 6. 8. 7.)

4. ‘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.” ‘Revered sir, please explain
it further to me.' °‘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, bul;
bow is it that the creatures who are born after
having been merged in Being, are not conscious of
having come from Being?'—that is the doubt of
S'vetaketu.] j : i '
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SECTION TEN

AT WP T YTRARNTST: ¥q77d QIeat-
TIRAT: WHACOARHATIA(R © @9 ¥ qafa
@ gar aqx 7 frgRargrediageaadfa oo 2 o

gAY W AT G0 T9AT A AV
A3 aa yrrswE @ oa @ sy qr
(@& a1 w1 TE 97 T a7 99ET v
T 1 qER TV qEAEIla agvigia o

¥ Dear boy ZAT: these 91%%: eastern A7: rivers
gEA to the east €473+ flow along, SA=%: (and)
the western ones 9#[q to the west. @ they QgRTT,
(rise) from the ocean G¥3Y T4 in the veean ®fggfeq
(and) merge, ®: that 8f%: ocean UF itself wafd (and)
become. F there @r; these (rivers) aar as sigy 1333
this (river) 3iféq am, a1z I 59 this (viver) sk am
gfd as 9 3% do not know (themselves), Uaq U3 @
even so @& dear boy %@ these @af: all s=r
creatures @g: from Being &y having come @s:
AM=BHE we have come from Being gfq & ﬁg: do not.
know. (Rest as in 6. 9. 8.)

1-2. ‘*These eastern rivers, dear boy, flow
along to the east and the western ones to the
west. They rise' from the ocean and merge
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v the ocean, and become that ocean itself.
And there as these rivers do not know them-
selves as “I am this river, I am that river”,
even sc, dear boy, all these creatures, having
come from Being, do not know, “ We have come
from Being”. And whatever these creatures
were here, tiger or lion or wolf or boar or
worm or fly or gad-fly or mosquito, that they
become again. ¢

[' They rise in the form of vapour and gl ™ ' and
pour down again in the form of rain and . .gein
the ocean.]

w9 uqishiagreafugs @f aEers @
STERT QWENIG ATHar I YT OT AT qAEI-
qigateafa aqr @iwf qrm N30 zfa g
@ |l 2o |

(For word-by-word meaning see 6. 8. 7.)

3. ‘That Being which is this subtle essénce.
even That all this world has for its self. That
is the true. That is the Atman. That thou
art, O S'vetaketu.” ‘Revered sir, please explain
it further to me.! ‘So be it, dear boy’, said
(the father).
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~ =" ["The ripples, waves, foam, bhubbles, ete., 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 Sve-
taketu.] :

SECTION BELEVEN

AT WV Al THET AT GHSVATEATSI-
JEAT SIS AT S ST AT -
A QT SRy Y e
qrafegia 1 2

@7 Denr boy $eq Azd: 947 of this large free
4> at the root ¥: anyone 31*%16?&:?1 if were to strike
g though still living &9 it would exude sap ; a4y
in the middle 3 anyone 3{=31z=4iq if were to strike
st though still living & it would exude sap ; &
at the top I anyone #¥q1g=a1q if were to strike SiED
though still living &3q it would exude sap. & UW:
{ag) that trec sfidd smemsp by the living self Sg94a:
is pervaded YNFFIA: drinking constantly §izai: (and)
rejoicins faafd it stands (firm).

1. ‘Of this large tree, dear boy, if anyone
were to strike at the root, it would exude sap,
though still living ; if anyone were to strike in
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\ﬁig/ middle, it would exude sap, though still
living ; if anyone were to strike at the top, it
would exude sap,' though still living. As that
tree is pervaded by the living self, it stands
firm drinking® constantly and rejoicing.

[* As the different portions of the tree exude sap,.
it is inferred that life is pervading everything.

2 Phat is, absorbing through its roots, large
quantities of water and other substances out of the
earth,]

qe7 T T S e @ ger
fodrat wEwag W geald garal SEeTy A
geata a7 sgrfa a3s goafa 1 =

gq If sa: the life (Jiva) 1Y of this (tree) wang
gr@iy one branch sgifa leaves, #4 then ¥ that.
(branch) Zgsafg dries up, &AL the second one
wigifa (if it) leaves ¥9 then & that Feafa dries up;
geary the third sigrfe (if it) leaves &4 then & that
geafg dries up: aﬁr{ the whole (tree) s@Mfa (if it)
leaves 8d: the whole (tree) Zsafd dries up.

2, “If the life leaves one branch of this tree,
then that branch dries up} if it leaves the
“second one, then that dries up; if it leaves the
third, then that dries up ; if it leaves the whole-
tree, the whole tree dries up.’ :
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[* When any branch of a tree is either diseased
or broken, life is withdrawn. As the Jiva pervades
the mind, speech, Priina, etc., it is also withdrawn
along with Prina. The Jiva gets its food and drink
in accordance with its unenjoyed Karma. What 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 Jiva. When the time
arrives for the fumetioning of the Karma which ie
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,]

iy @Y A GEE o e
717 7 Had a4 4y faga sho @ 7
T STOTiaE AT @ eI W SIRHT A%
afe Aakar @ 99 o W wanfaame-
feafa @ ardfa @99 0 3 | sEEEE
@ 022 0

#@F Dear boy 30 U4 & even so fifs know gfg
9a= & (the father) said SIEaT being left by the
living self T f&® surely g2 this (body) I dies,
sita: (but) the living!self @ fqgd does not die 3/, (Rest
as in 6. 8. 7.)
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"7 8. The father said, ‘ Dear boy, know that
even so being left by the living self this body
surely dies," but the living self does not die.?
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.’ ‘Revered sir, please explain it
further to me.”® ‘So be it, dear boy, said (the
father).

[' As long as the tree has Jiva it is said to bo
alive, when it is bereft of i, it is said to be dead.

21t 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
resulte that will be enjoyed in 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 ete.

# 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 grogs
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universe, wibh'-its diverse names and forms, be
prodaced from that Self ?’]

SECTION TWELVE

TRt O e ol 1A £ O £ 1
fiysl wnr & fras wadewsy @ AT
g seqvamgHl Orafa s yma e
fras qsaEifa @ Graga wag gfa 0 2 1l

21q: From this (large tree) s3ar4a%aH a fruit of the-
banian free #I@ bring Ffd. zg9 here it is Haq:
revered sir gfd, Fafeg break (it) gfa, Fans it is broken
Wa: revered sir #fd. @4 in thie fRY 98afq what do-
you see %fd. #weq: 23 (small) like particles gAT: these
qrdl: seeds 9NA: revered sir {f?-f 3% my child a1y
of these UFR] one fuf*g break Zfa, fasti it is broken
g revered sir 4fd, & in it g agufa what do you
see M1, A FEL-F nothing WE: revered siv {3,

1. ‘Bring a fruit from this banian tree.
‘Here it is, revered sir.” °Break it.’ ‘16 is.
broken, revered sir. ‘What do you see in
this 2’ *‘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.’ .
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S i’ﬁrq i F sﬁﬁaqﬁrmaﬁmm‘w
@ 7 oaesia o ageiaiaey
qEeEq qrert 1 =

a9 To him 3319 § (the father) said-—&8I%4 dear boy
l{ﬂl{a | this subtle essence 4 which 7 faa@ag
you do not perceive, see @1¥7 dear boy TaE 3 2fore;
(growing) from this subtle essence Uy AZA94: the
large banian tree T3g thus fAgfd stands. fx7 dear boy
yg:€1 have faith gf3,

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,' dear boy.

[' Through reasoning and scriptural anthority, it
is now estiablished that it is from this subtle ‘essence
of Being without name and form that there grows
the universe with its namee 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.]

§ 7 uirsiriag@ains af suas
ATAT AR ATFAT 307 g7 97 ar it
Froafeata a9 |EA QA 0 3 | 3f g
@iz 1) 2= |l

30
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(F‘or 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 Svetaketu.” ° Revered sir, please explain
it further to me.’! ‘So be it, dear boy’, said
(the father),

['“If that Being is the root of the universe, then
why is it not perceived ?’'—this is the doubt of
Svetakebu.]

SECTION THIRTEEN

AT F ST AT NIATTETAT 3 A g
AT AERR dL LA ATV FHMGTHRSIT
‘W ARy agEes A Ay 0 ¢l |

o ASRTgTEEaEEEta st
Fotuly waEEEi Fataa sanieerEangT-
qitfy wafafa sauigeaatIEEgy aTqEgaT
wfq ag 1 TR TErAETay d% ST
717 f5 g 7 faaeadsag w1

uad. This @01 salt 3a%F into water 91 put and
a9 then 91d: in the morning A to me Iuyigun: come



i
.'
\\*"“/ f

CHKNDOGYA UPANISAD @L

af‘é/ @ he aul so KN g did.  to him T4 g
{the father) said—=1% my child 29T ab night a3 which
FANH the salb ITH into water saryr: you put dq that
#gT bring 3y, aq it wFwEg having searched for
337 g (he) did not find (it)-—

#a1 fadtag vg as it had completely dissolved. oy
my child &% of this (watber) ®Fdd from the end
(top) @mam take a sip, taste 3f. F49 how is it g4,
@qny it is salt, saline 3fF. wexig from the middle
B9w take a sip IR, FAG how is it T, SAMY it is
salt gfq. 373 from the bottom U= take a sip &far,
w9 how is it sfd. @AM it is salt . gaA this
{water) #fu5€1 throw away and &9 then & to me
I9igdr; come g, 94 % then 41 80 IFW he did (and
returned saying) @ it (salt) @wa always €349 is
there. ag to him ¥913 g (the father) said—aYeg dear
boy &% here (in this water) 313 f#& indeed dd what is
present (salt) a faaread as you do not see (though it
exists in it) 1 here (in this body) @4 &%a (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
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salt. ‘Take a sip from the middle. How is.
it 9’ ‘It is salt.’ *Take a sip from the bottom.
How is it?’ ‘It is salt.’ ‘Throw this water
away and then come to me, He did so (and
returned saying), ‘It is there always.’ - The
father said to him, ‘ Dear boy, as you do not
see what is present in this water though-
indeed it exists in it, similarly, (Being exists)
indeed in this body.*

[ Though the salt that is dissolved in water can-
not be 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 natnre 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 ; buti there are other means.
to know it.]

a 71 wishianeafagy 97 a@ac
A1 awaiE AaRal 3@ T 9@ ar
graateaty aar @Al g 1 3 1 3fa SgE
o 1l ¢3 1

(For word-by-word meaning see 6. 8. 7.)



R o
Vi _f;:\%’a\ ;
|@ﬁ \4\ .
L easaen CHANDOGYA UPANISAD

8. ‘That Being which is this subtle essence,

| oven That all this world bas for its self. That
is the true. That is the Atman. That thou
art, O S'vetaketu.’ “Revered sir, please sxplain
it further to me.”* ‘So bhe it, dear boy’, said
(the father).

['*What is the other means by which Being can
e known ?’-—that is the question of Svetaketu.]

SECTION FOURTEEN

T Qg gRY T shEEEaET |

sk fgdE qar e sreg e

TATAT  TACRAINAZIT SRSt
[Em e

A% Dear boy 441 just as TeYR¥Y: from the
‘Gandhira region SfHAGTaT 9999 . man with his eyes
{and hands) bound up SH having brought a§ him
At fSA in & more desolate place fggSa might
keave, @: (and) that (man) 747 just as a4 there arz_ a1
fiowards the eash 3% 41 or towards the north HAUE
|1 or towards the sonth J&% A7 or towards the west
SEATIA would shout (saying) stfagTa: with my eyes
bound up @dfld: (I) have been brought (here),
#fagr:;  with my eyes bound up fFgs: (I) have been
left (here).
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“Just as, dear boy, (some robber) having
brought & man from the Gandhara region with
his eyes bound up, might leave him in a very
desolate place, and just as that man’ 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.”

[* Having lost all sense of direction]

%7 TAAed qg¥a waaveal {@E T
eat fed adfc @ g geEsaiedl AaEr
TIOR3 a
ARy fae aae faaedsy g 3fa i

g His @ifasgeg bandage (of the eyes) sg=4
(some one) might remove and J47 as S241T, tell him—
gaty, fRaw in this direction TFINI: is the Gandhara-
region, A, @79 in this direction &3 proceed sfa.
q: (and as) he awi from village #AMY to village
g®zd enquiring (his way) qfigd: (and being) informed,
instructed RAAAT (and being) capable of judging by
himself wsqra®  the Gandhara region TUA itself
sugrqda would reach-—TUAy UA even 80 & in this
world @Ta@ai who has a preceptor 4¥%: (that)
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;son'éﬁ{- knows (ef. Katha 2. 8-9). @#q (and) for him
@ad, so long WA only fayg is the delay Fr3d as F
fadied (=7 @A) he is not liberated (from the

body), @7 and then (immediately) @¥qeed (=aseeaq)
he is merged in Being 3fa.

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, only so
long is the delay as he is not liberated (from
the body) and then immediately he is merged
in Being.?

[* Or, by adding ‘mama’ after ‘tasya’ the sen-
tence may mean: ‘As long as I am not liberated
from the body, so long is the delay for me; then L
shall attain Brahman ',

? Karma (the result of action) is mainly of two
kinds: (a) that which has already become operative,
i.e., the Karma for experiencing which this body
bas been created; and (b) that which has not yet
become operative, i.e., the results of actiort that 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,
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the second variety of Karma is destroyed : the first
one (i.e., the result of the Prarabdha Karma) is
not destroyed. It is to be 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.)

a T CisfiaEeaitgy @7 ey
TR SRTART SATRal 500 T a7 ar At -
giogfafs  qar @Aty g n 30 I
JEEa: @ 0 2

(For word-by-word meaning see 6. 8. 7.)

8. ‘That Being which is this subtle essence,
even That all this world has for it self. That
is the true. That is the Atman. That thou
art, O S'vetaketu.” ‘Revered sir, please explain
it further to me,’' ‘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, Svetaketu's doubt is, * Does
the knower of Brahman become liberated by going
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7
“ithrough the path of the sun and other deities, or is
he liberated in this body itself ? ']

SECTION FIFTEEN

gaT« AFRRIGATA §19T: qaEd sEifa
qf sarfa wifufy @€q aEw aF A TR
. AW WORAWE AW 9Ol qgari
FEsTEe i ¢

A1z5 Dear boy Ia also 9139; the relatives gsaifaag
‘g5 a man who is ill 9998% assemble round him,
A Frsrf@ do you know me a1y st do you know '
me g (and ask this). ¥9q as long as T&A his R
speech #afd 1a the mind & g§rizy is not merged, AH:
the mind M in Prina, 9m: Prana d1f§ in fire, Tt
{and) fire AT AN in the supreme deity (of. 6.
8. 6), @A so long SAITd does he know (them).

1. ‘Dear boy, the relatives of a man who
is ill assemble round him and ask, ““ Do you
know me? Do you know me?” As long as
his speech is not merged in the mind, the mind
in Prana, Prana in fire, and fire in the supreme
deity, so long does he know them.

oY FIEG (T AAMM GEIEA A A0
s A0 qeeat FIQAWT T T R
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a9 Then 4% when 3% his 1% speech #AfY in the
mind G&E is merged, #M: the mind g in Prina,
S1%: Prana 39ifd in fire, aW: (and) fire qzeat Fgammy
in the supreme deity, 89 then 4 STaify he does not.
know (them).

2. ‘Then when his speech is merged in the
mind, the mind in Pripa, Prina in fire, and
fire in the supreme deity, then he does not
knew them.!

[' The manner in which the man of knowledge:
merges in Being, is the same as that of the ordinary
worldly man., Bat the man with knowledge has no
rebirth, whereas the man without knowledge is born
again in accordance with the resulte of hig 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.]

§ a4 udisiieareafiy @ ey &
ATEHT AR SaFAr 50 97 07 W qaaniy-
reaterfa qar @l 9 0 3 0 efy gma
ol T REL T

(For word-by-word meaning see 6. 8. 7.)

3. ‘That Being which is this subtle essence,
even That all this world has for its self. That
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\-,—-—.
\ la/he true. That is the Atman. That thoun

art, O S'vetaketu." *Revered sir, please explain
it further to me.! ‘8o be it, dear boy’, said
(the father).

['1f both for the dying man and for the man
tio be liberated, the merging in Being be similar,
then what is the reason for this difference, viz.,
that the knower does mot return, whereas the
ordinary man refurns? '—that is the question of
S'vetaketu.]

SECTION SIXTEEN

TERY WA QEEIETARTAI g TR g-
Fidfqgaes qfa @ afe aw sat wafy
qd TATFAATAIN TR GISTA AT STAATAIR-
waqa W@ ad wfewgfa W Fmdsy
gaa gl

@¥7 Dear boy 3d alse EEEFZ@EI!{ holding (binding)
him by the hand 9%¥4 a man &i94af7g (the officers of
the king) bring—emgmia (=*arzrfs) he has taken
something, €335 a theft WHHIT he has commiited,
ated for him (to test) 9¥gT the axe @7d heat gl
(while saying this). af¥ if &: he G&7 of that %ai the
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% osdoer waRy is aa: U9 then (because of theft) SRATIY
himself @Y false &3 he makes, agaifugeyg: (and)
being addicted to falsehood @: he &Iy himself,
his real self sig@a with falsehood s+a9fq covers and
q8H 9gY the heated axe ufaugify grasps ; @: he 32q
is burnt, 817 then g74& he is punished, killad.

1. “Dear boy, (the officers of the king) bring
a man, holding him by the hand (while saying),
“He has taken something, he has committed
a theft, heat the axe for him.” If he is the
doer of that, then he makes himself false.
And being addicted to falschood, he covers
himself with falsehood and grasps the heated
axe; be is burnt, and then he is punished.

N9 AR AR Waly a9 T gequAr
T A amiRET: gy gl
a8 qiaagia @ 9 qUasy =93 1 = ||

&9 However Af% if T of that s@af not the doer
’ wafq heis, & g then (because of that) Sf1eRTA
himself §¥Y true F&I makes agfigsy: (and) being
attached to truth SIITWING himself 8547 with truth
y=qal4 covers and THY 9YH the heated axe sfauatfa
grasps ; @: he & not gAY is burnt, @4 and then ¥s2d

he is released,



OHANDOGYA UPANISAD 47@ I

9. ‘If, however, he is not the doer of that,
t‘-hen he makes himself true. And being at-
tached to truth, he covers himself with trath
and grasps the heated axe; he is not buent and
then he is released.'

[' Though the heated axe and its grasping are
similar in both the cases the man attached to troth
is relensed 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 born again.]

@ P 9 ALTRAAITTAIL 6] Feqo18 &
ARAT qEARfE JaFAl I aErew Bty
frsfafe 0 3 0 Efq w2’ 0
HERICRICEE (G B 10 T

491 And as @: he (the man attached to truth) de
in this case s not &EIEA (=3&@1d) is burnt. g3 G!afl{
all this (world) WARWEIY has that for its self. aa
that g@H is the frue. §: that S1EAT is the Atman.
da that g thou &If¥ art Aakar O Svetaketu 5k,
&eq from his (words) . that (Being) fysia} (S'veta-
ketu) understood gfd, fawiat sf (Repetition is meant
to indicate the end of the chapter).
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: 3. “ And as in this case he (the man attached
to trath) is not burnt, (similarly a man of
knowledge is not born again). Thus has all
this world That for its self. - That is the trus.
That is the Atman. That thou art, O Yveba-
ketu.” From his words S'vebaketu understood
that—yea, he understood.



CHAPTER SEVEN

SECTION ONE

3 | WA AT IW [IEAT GAEFAR
AEEIL LT T AT AIqE qaed et
e @ a0 2 1

@ Om. qq; revered sir %¥ifg (=H415q) teach me
2§ thus saying AR&: Nirada Gﬂ@ﬁﬂi{ Sanatkumira
Fq9q491< & approached. @4 to him INA g said (Sanat-
kumira)—3d what 969 you (already) know ¥ with
that (declaring that to me) A I9HIZ come bo me (be
my disciple). aa: Eét'{ what is beyond that & yon
fearfq 1 shall tell fg. &@: he (Narada) S41% € said.

1. Om. * Revered sir,' teach me’, thus saying
Narada approached Sanatkumara. Sanatkumira
said to him, ‘What you already know, declar-
ing that to me, he my disciple. What is beyond
that I shall tell you." Narada said :

[' This chapter is related to the previous one ag
follows : Satvidyd 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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---’"tr;oﬁ'];ing but 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 Prina one may reach
the same ultimate truth, here designated as Bhiaman:
or plenum. If the lower grades of reality are nob
described, one may be under the wrong impression
that there are things other than Being but only
tliey are not known. The illustrations given here-
gerve to help the aspirvant 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 beyoud sense-
knowledge., Reality designated as Sat in the pre-
vious chapter and as Bhiiman 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
lash the highest magnitude and the greatest value
are reached in the principle Bhiman, which is
glorified. The anecdote bringing together two of
the greatest personalities in che 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 bighest truth.] |

whE WSty agdTy awmdzaEei
ggifafan@yTel qad e 39 e ufi
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%/ar fafy amiamadwes Jafai awfrgr
wafgi wefai agafyars Hﬁ%mﬁmﬁﬂ

FsEAfe 1 2 -

d99; Revered sir ‘ﬂiﬁ{l{ the Rgveda s=afy I know
339939 the Yajurveds @IA9TY the Samaveda FgHR
a‘-m:aiiﬂq the Atharvana as the fourth (Veda) QEAY
Fagaguony the Itibase-Purana, as the fifth (Veda),
the epic and the ancient love &%y 3gg Veda of the
Vedas (grammar) fasqn the rules for the worship of
the ancestors trfiu{ the science of numbers (mathe-
matics) %99 the science of portents, angury fafag
the science of treasures, chronology a'r-:f?!arafuq logic
T#EFY the science of ethics (and politics) Fafiagrg
the seience of the gods (etymology or philology)
agifFEny the ancillary knowledge of the Vedas yafaai
the physical science, the science of the elemental
spirits @esfdat the science of war agAfRan the
seience of the stars HJ?Q?&%@E the science related
to serpents and to the celestials (i.e. the fine srts) —
WIq: revered sir TAT all this 315Af T know.

2. ‘Revered sir, I knew the Rgveda, the
Yajurveda, the Simaveda, and the Atharvans,
as the fourth, the 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

81
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- athics, 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 I
know, revered sir.!

[' 6 would be sufficient for our purpose if we take
the snbjects listed here to represent the vast field
of knowledge which Nirada had mastered. His
extensive knowledge could not bring him peace.
Hence with a restless mind he approached Sanat-
kumara. The enumeration not being intentionally
historical or exhaustive, attempts at the exact
determination of their meaning have proved unsabis-
factory. Itihasa and Purina mentioned here evi-
dently cannot be the books available to us 'toda.y
bearing those names. In all probability these
two words refer to parts of the Vedas themselves
having the characteristics which are the core
of later works. Again terms like Daivs, Nidhi,
Tkayana, Devavidyd, Brahmavidyd, Bhutavidyad and
the rest ave variously interpreted by modern
gcholars.]

drsg Wl Al AT
ANFEERraET M s W
qf § &1 WS Ok aRakafa ag
9T 43 PrAagswieT aridag 1 3 |
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T ang. Revered sir & oig (however) I weafem

a knower of verbal texts U4 only @ift am, & not
sireafad a knower of Atman. ﬂﬂiﬂ;ﬁ%‘:ﬂ: from persons
like your vevered self ¥ gag f¥ €% indeed I have
heard that =ngafd@ a knower of Atman SN&Y grief
atfy goes beyond gfr. #na: revered sir & gy a=nfy
I am in such a state of grief. AN your revered self
Y A me GIEEY grief QIUY across UG may take
g1, @ to him S419 g (Sanatkumdra) replied—ad, faw
¥ udq whatsoever here d really =s=isrn: you have
studied Tad. it 9IA is a name T only,

3. ‘Revered sir, however, I am only a knower
of verbal texts,’ not a knower of Atman. Indeed
I have heard from persons like your revered
solf that a knower of Abman goes beyond grief,
I am in such a state of grief. May your revered
self take me across it.'? Sanatkumara replied
to him, *Whatsoever you have studied here,
rveally it is only a name.

[' Narada confesses here that with all the know-
ledge he possessed he could only remember texts
and interpret them. S'ri Sankara points out thatb
here the entire vocabulary is meant only to express
ideas and that the sumtbofal of them is what is
meant by Mantra. In the Vedie context Mantras
serve the purpose of instructing us about gods and
ingredients of sacrifice used in the performance of
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ittali, Rinowlades (ol A bian Ghandh an i different
level. It may be questioned how knowledge of
Atman is such, inasmuch as Atman also is made
known fo us by Mantras. This is answered by saying
that such intellectunal 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 gelf of an
individual. That certainly is included in the term
Atman here. Buf when the body and other adjuncts

-of Atman are transcended with the help of the

denial contained in STruti passages (such as, ‘ Mind
and speech do not reach It’'), what is arrived at
is the true Atman which cannot in any way be
directly revealed by the mere term Paramitman.
It is only figuratively indicated by the term. Hence
o knower of Mantras, as Narada admits, cannot be
a knower of Paramftman, It is only when the:
knowledge of the Paramabtman 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, ‘' 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
truth within onegelf, This realization comes to one
who is competent and swho has 4 proper precepfior.
te instruct, : ' )
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\3 2 Mhat is, make me fearless and happy in that
realization of the Self.. Self-knowledge alone is the
boat in which the teacher like a boatman helps the
digeiple to cross the vast, deep ocean of the relative
world.]

W AT EAD AT ANAT EIEI
sfagragoon: At Agmi A s ulvEar
ffaaigtargasmd dafm sl yaten
sefrar At m&mﬁﬂr mﬁa‘aﬂnﬁ
qreedta 1 % 1l

amr Name 4 indeed H|g: . . . adasaiaar (see sub-
section 2)—d{ name UA alone UAD is all this. A/
the name [48g5%0 as Brahman] ¥9r€%s worship,
meditate %fa.

4. ‘Name'indeed is Rgveda, (so also) Yajur-
veda, Samaveda, and the  Atharvana as the
fourth, the Itihasa-Purina as the fifth, gram-
mayr, the rules of the worship of the ancestors,
mathematies, the science of portents, the
science of treasures, logie, the science of ethics,
etymology, the anocillary 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.
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' * Name ' bere stands for speech and idea insepar-
ably connected in the expression. Nirada is required
here to worship the texts enumerated consisting
merely of hames 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
feclings and attitudes appropriate to that which the
image stands for., This method is adopted by the
Upanigad to lead the agpirant to the goal by making
use of the lower steps (sections 7-14) as temporary
gubstitutes for the Highest.

® a9 FEITE AIAFEl IS a6
TR WA A AW AR aRAsRa W
AR q9 I AweEr a9 @Sk A
anareEfafd |« i e g9 @ 1 g

g: He 9: who S1@ name H§ Brahman gfa as
I9T€q worships, VI A15: 137 9K in the sphere within
the reach of name &€y JAFEMAN; Hafd he becomes
free to act (or go) as he wishes, q: (he) who a1@
name #& Brahman gy as INTT worships (Repetition
indicates the end of the meditation or is used by
way of recapitulation). w¥d: revered sir i@ than
name ¥4: anything greater #fed is there fd. aT%:
than name aid surely 3}7: something greater S
there is gfd. 3WEFL revered sir ¥ to me A it &EAG
communicate, tell gfa.
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. ‘He who worships name as Brahman .
becomes free to act as he wishes in the sphere
within the reach of name, he who worships
pame as Brahman.' (Narada) ‘Revered sir, is
there anything greater than name?’ (Sanat-
kumira) ‘Surely there is something greater
than name.” (Niarada) ‘Revered sir, communi-
cate it to me.’

SECTION TWO

TP AR qae qwar s faamai
agfrx awgwEaYr SgatafgEgae e
Jarai 4% feax afg 3 ffy sramaasEe
qafyat smfagt wafat e agafs
agasmiggt &F v gl 9 o T
U A9 AT AT Y gy qavfE 9
P RE L L e e CA TR G R o e O B B
q @A I ¥ g AT F §3q9 A
q gy aredTaiAsEs qul At SaEtsaE
a9 AEA A e werg q EEaE aEgan
qridaeed FaTla arEgaReE g U
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aim Speech g surely @@ than name ¥I&l is
greater. FFE speech 6[ indeed Mg the Rgveda fFarsafa
makes us understand, AGdey . . . GIFITARTH, (ses
7. 1. 2.)—fag 9 heaven iy A and earth, Mgy
W air §THMH T and Akdsa, space, T = water
A9 and fire, heat, 3319, 9 gods AFSAL 9 and men,
9A. 4 cattle, animals a9ify4 @ and birds, go-
A grasses and trees, AT beasts A-FH2-q9F-
fqfifess down to worms, flying insects and ants,
HISII[ ¥ merit, virtue, right ea‘d?i‘{l{ #Hq and demerit,
vice, @°H 9 true HFEY 7 and false, 813 9 good AETY
q. and bad, g3AFG I pleasant =RIIFY 9 and un-
pleasant. 4d if verily @18 speech # a1yfasng did not
oxist q A neither merit 9 98 nor demerit Y319
7798 would be understood, 7 @&H neither true &
B’lﬁﬂi{ nor false, & 414 neither good a4 #4419 nor bad,

# #3¥a, neither pleasant & #E&¥3: nor unpleasant.
1% speech U4 alone a4 this g9 all faaqufad makes
us understand. d194 speech 391%&§ worship 5f&,

1. ‘Bpeech surely is greater than name.
Speech indeed makes us understand the Rgveda,
Yajurveda, Samaveda, Atharvana as the fourth,
Itihasa-Purans as the fifth, grammat, the rules
of the worship of the ancestors, mathematics,
the science of portents, the sclepce of treasures,
logic, the science of ethics, etymology, the
ancillary -knowledge of the Vedus, the physical
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U getence, the science of war, the science of the

stars, the science related to serpents, and the
fine arts—also heaven and earth, air and Akiva,
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.
Verily, if speech did not exist, neither merit
nor demerit would be understood, neither true
nor false, neither good nor bad, neither pleasant
nor unpleasant. Speech alone noakeshug undor-
stand all this. (Hence) worship speech. ‘

[' According to Hindun grammarians speech is the
faculty or power which exists as Pard, Pasyanti,
Madhyama and Vaikhari, These four expressions of
Vik take one beyond mere utterance of word.
Uttered expression is Vaikhari, which has its root
in Madhyama, which in turn arigses from its cause '
Pagyanti, which ultimately issues from Para Vak,
which according to philosophers of Grammar is not
different from the Caitanya of Atman. The expressed
speech or Vaikhari 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
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e, &na make use of them in connection with sacrificial
verformances and meditations. Hence Vik is greater
than mere words.]

@ A qIF FMGIE IEEEl M6 AT
TEEI wIfe W T asegTeasia
WA qTE qF 3f0 A A s @
wiaradttata | 2 0 g G | iR

g9y Speech A1 of speech (Rest as in T, 1. 5).

2. ‘He who worships speech as Brahman
becomes free to act as he wishes in the sphere
within the reach of speech, he who worships
speech as Brahman.’ ‘ Revered sir, is there any-
thing greater than speech?’ *Surely there is
something greater than speech.” ‘Revered sir,
communicate it to me.’

SECTION THREE

R AT AT AT AITA § ANEH § TS
a2t et giRawasd a9 9 A 9 wArsga
@ g1 QEAST qAedtd genAdidtdRaanii
0T FAMAqT FEY  TAKH WA



R e

&y - CHANDOGYA UPANISAD 49(§L
i W 9 SR TR
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@: Mind 314 surely gr: than speech 34: is greater.
aar § just as @B the olosed hand § ar WA two
Amalaks fruits g a1 1% or two Kola fruits at ar gt
or two Aksa fruits eigaafdl encompasses, T 50 qIFH
4 speech AT F and name &7: the mind &gMAfy does
encompass. 4: he, one %1 when HAAT by mind #+31 the
Mantras (sacred formulas), the Vedas Sty let me
learn, recite &fy wseafq intends, HF then &dia he
learns : Fatfn (sacrificial) acts Fdi% let me do sf,
@9 then F& he does; AWM @ offspring wH
and cattle, animals &89 (zii@ﬂq) lett me desire
&fd, 819 then §5@1 he desires, 3AY ¥ @#1%9 this world
argg « and the next g4 let me desire gfd, 314 then
gs@q he desires, #; mind f& indeed SIIEATis Atman.
#9: mind f& indeed @%: is the world. #: mind f&
indeed @ is Brahman. 89 the mind 391%Eq worship
gl

1. ‘Mind surely is greater than speech.
Just as the closed hand encompasses two
Amalaka, or two Kola, or two Aksa fruits, so
does the mind encompass speech and name.
When by mind one intends “ Let me learn the
Mantras ”’, then he learns ; “ Let me do sacrificial
acts”, then he does; “ Let me desire offspring
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"'_a_nd cattle ”’, then he desires ;* ** Let me desire
this world and the mnext’, then he desires.
Mind indeed is Atman.® Mind indeed is the
world.* Mind indeed is Brahman. Worship
the mind.

[' Becanse speech is contained in the mind, which
is the internal organ operating as mentation.

*' Let me desire’ in this and in the 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.

8 The assertion equating mind with Atman is
explained thus: Atman is pure Conscionsness, one,
uniform and all-pervading ; so it cannot be an agent
or enjoyer, but a person experiences himself as an
agent and an enjover. This i because Atman
permeates the mind, which actually possesses ageney
and enjoyership. For this reason mind is called
Atman, just as a white-hot irou-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.]

T AT WAl SECIYE AT T
YFWMART W A qAr adyEsia
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#q: The mind #a8: of mind (Rest as in 7. 1. 5).

2. ‘He who worships the mind as Brahman
becomes free to act as he wishes in the sphere
within the reach of mind, he who worships
the mind as Brahman. ‘ Revered sir, is there
anything greater than mind?' Surely, there
is something greater than mind.” Revered sir,
communicate it to me.’

SHECTION FOUR

Aged A9 AFED JACTI T WEETAST
qAeTy qraEreata qrg AvHatd arer ge
o watea W AT i 2 1l

ax#1: Will, conception F1q surely HT8: than mind
¥y is greaber. AKI when ¥ verily agwqaa  (one)
wille &g then #F&Afd he intends in his mind, #Y
then ar=a¥_ speech 2Rt he sends forth, @y 3 and it
(speech) arfi in a name af§ he sends forth. =
in the name H#A: sacred formulas, #=3Y (and) in
sacred formulas #AI®1 the sacrifices Q%7 one WART
become. ;
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‘Will surely is greater than mind.!
Verily, when omne 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,’?

[ Will is explained as an operation of the internal
organ by which what ought to be done und what
ought not to be done are discriminated and action is
facilitated. ;

* According to tradition Vedic lore is divided into
Mantra and Brihmana. Brihmanas are the liturgical
books which deal with the details of sacrificial rites.
Here it is stated that Karmas are united in the
Mantras, which are not sacrificial manuvals. The
statement has to be justified therefore by inter-
preting the sacred formulas or Mantras to be the
source of the Brahmanas or in so far as they ez'cpress
the deity, ingredients and sometimes actions by
mame. The ultimate source of Vedie ritualism is
therefore the Mantras grouped as Rk, Yajus and

Saman.]

A & a1 warw gg@sEal agenw-
qifr wgel wRbaty awEeEl oaghe
guFRAAl TR ¥ RUFGATTT AWy a9y
FIEEY 99 @FWA I H@IEAr AA%
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PR ST WO WEEE AOTETL
FTEEY WA AEEER WA WA FATOT
AEEr S IERY AF: GF SR
FAERA W% GO @ UY WEEN qgeIgdr-
@R

aifa uafa All these 2 § indeed agsy-uE-saAT
merge in the will @%¢9-anaasIf are made up of the
will azed sfafsaif (and) abide in the will. grargfust
heaven and earth GaFmda (as if) willed, a1F: 9 aiv
s (=st@ia:;) 9 and Akasa @AFRarg willed,
og: @ water ¥w; A and fire aRFRIFH willed. 9 of
these UFZ%d through the willing ENPR rain LI
wills. a8€4 of rain &= through the willing =18
food GEFTA wills. @¥rea of food AT through the
willing stoiT: Prénas qgeasd will. SMEEY of Pranas
W—% through the willing ##5T: sacred formulas
ggegea will, =10 of sacred formulas ey through
the willing Fatfn (sacrificial) acts @gegmy will.
Fomg of (sacrificial) acts g¥aced through the willing
Sr%: the world agead wills, S14%7 of the world €F%Ti
through the willing @38 all (things) ggeqd will. @:
un; this 8%#4: is will, @g=qq will I91€€7 worship zfa.

9. “All these, indeed, merge in the will, are
made up of the will, and abide in the will.
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-;*H’ea,ven and earth willed, air and Akasa willed,
water and five willed. Through the willing
of these, rain wills, Through the willing of
rain, food wills.! Through the willing of food,
Pranas will? Through the willing of Pranas,
sacred formulas will® Through the willing
of sacred formulas (sacrificial) .acts will.*
Through the willing of (sacrificial) acts, the
world wills.® Through the willing of the
world, all things will.® This is will. Worship
will,

[* Ag it is from rain that food is produced.

® As life-breaths are made up of food and are
nourished by food.

8 As it is only 2 man with strong life- breath&, who
reads the Mantras and not a weak man.

Y As ancrificial acts like Agnihotra become capable
of bringing about their results when they are per-
formed as prescribed by the Mantras.

® The world (Lioka) i.e. the result of action is pro-
duced when the action and the doer unite,

% 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
their inner willing. All regularity observed in the
phenomena are traced to will to show its im-
portance.] :
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COW T gl AR SR @ SR
g9 affgaeafafRtssaaaare e stta-
sl AT T S IRET W
T agel sRgTeshia wE: ageEd fa
FEIT ST @ aEaEtfaia 13 |
o =g @ il v

a: He a; who ¥9%v9q will #81 Brahman %3 as
3qred  worships, @: he ¥ indeed [€-JFBT FFA the
worlds willed (by him)—ya: [@] himself being
permanent g9 the permanant (worlds), wfafga:
himself being well-founded Sfifgaa the well-founded
(worlds), epagqae: himself being undistressed 8fe79.
T, the undistressed (worlds)—sifyeafa attains ;
(Rest as in 7. 1. 5).

8. ‘He who worships will as Brahman, he
indeed, attains the worlds willed by him?
—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 a8 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



= .
) CHANDOGYA UPANISAD @L

'/,: - i » - -
ot will’ ‘Revered sir, communicate it to

[' That is, determined for him by God according
to his results of action.] ;

SECTION FIVE

P 19 AgwRYd T 3 S[aasd
AFIYASYT AAHT FEAAA AT AT
ArfE AT O wata gy Faier i g

faes Intelligence, thought ar surely 9g=q1d than
will 37: is greater. A when d verily 933 one
understands, 89 then &FFaaq he wills, (Rest as
in 7. 4. 1).

1. ‘Intelligence surely is greater than will."
Verily, when one understands, then he wills,
then he intends in mind? then he sends forth
speéeh, 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. First,
comprehension of an object or an event in relation
to @ 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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S only when a person understands what is

presented to the intelligence, that he is able to
acceptb or reject it.]

mf ¢ a1 waify e Seend
faw  sfafgafa awmerﬁ TEhEhE wafy

ST 3 T s et
wfaeay g fasarray ao odm gav
frax imwEs Rraaen frd afgr fee-
gareEEfy 1 = 0l

arfs warfr All these § ¥ indeed fad#3aIM merge in
intelligence fRarcnifs are made up of intelligence f1H
gfafeaifa (and) abide in intelligence. d%AId therefors
afx if &7 even agf&a (o man) who knows much &fsa:
without intelligence %WaR is—%ag he & afé3 does
noti exist gf, 997 he ad (nor) what 3% has known ;
Aq if B really #4q he fazrr were learned, & thus
sif¥RT;  without intelligence @ ¥4I he would not be—
ﬁﬁf uq thas Sy about him S1g: (people) speak. @4
on the ofther hand af¥ if ##af4d (a man) knowing
little f4wa. endowed with intelligence Wafd is, gy
U7 39 to him also g[u4=d people desire to listen.
faeH, intelligence f¥ ug indeed wamg of (all) these
UHEHY, is the one centre of mergence, f4eNRY intelli-
gence @&rewr is (their) soul, nature, faeq intelligence
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slﬁrgl is (their) support. fa®g intelligence ml{ﬁl
worship iﬂ‘f

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 withount intelligence, people
speak of him thus, “ He does not exist, nor
what he has known ; if he were 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.

¥ afEd eI ferd w S

gy afafgEr qﬁ@ﬁ&wmﬂr‘ﬂam}ﬁ@

iy AR TE EIRT YRR Wl
afast sRregardshe watiamye oft faee
ygiswdlta &% wEvadtat 0 3 0 g
aq; @ 1l &

: He a: who fuan lntelhgence gl Brahman gfg .
ag atmﬂ‘ worships, @ he & indeed ﬁ‘m{é’ﬁﬁ; the
worlds of intelligence—¥37: himself being permanent



:
CHANDOGYA UPANISAD 50@L
Y

@A™ the permanent (worlds), sfifoa: himself being
‘well-founded sff§aim the well-founded {worlds),
A9 himself being undistressed #HEAgHEA the
andistressed (worlds)—aififasafy attains; (Rest as
dn 7. 1. §).

3. ‘He who worships intelligence as Brah-
man, he indeed, attains the worlds of intelli-
.gence—himself being permanent, the permanent
worlds; himself bheing well-established, the
well-established worlds; and himself being
undistressed, the undistressed worlds. He
becomes free to act as he wishes in the sphere
within the reach of intelligence, he who wor-
ships intelligence as Brahman.” ‘Revered sir,
is there anything greater than intelligence ?’
‘ Burely, there is something greater that intel-
ligence.” ‘Revered sir, communicate it to me.

SHECTION SIX

e 317 FEEE s gie -
A B 1 B e o e e
QAT ST SNSRI T8 ST
WEAT MGAGFA SAFINIIKAT @T A NgwRqY
qseqr: wSfe: fugar SuarfEasss T aqqy
EQTITIRTL AT 299 § a6 sqmgaeats 12
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59199 Contemplation, concenfration, meditation
19 surely f-%{ﬁ'lg_ than intelligence ¥%: is greater.
gf¥ft the earth =41afd§ contemplates g as it were.
#Faitga the sky, atmosphere sq18fg contemplabes sq
as it were. @: heaven %a1afd contemplates &4 as it
were, 819; water ¥913f+q contemplates 4 as it were.
qdai: the mountains sy@Efed contemplate %4 as it
were. ¥a-agsa: gods and men By@Efed contemplate
&9 as it were. G¥ATE therefore ¥ (those) who 3§ here
va verily #GSAINH among men, common to man
qEY greabness SIgAf attain, § they SATA-SIAI-3iaT:
& U WAl seetn to have obtained a share of (the result
of) contemplation. #9 and ¥ (those) who @4l are
gmall people, ¥ they @wfgd: are quarrelsome g
abusive 3941fad: (and) slanderous; 314 but ¥ (those)
who 993: are great men, & they ®qTIAIZIET §9 G4 wafea
geem to have obtained a share of (the result of)
contemplation. ¥&TAY contemplation 39T€€q worship
gh.

1. ‘Contemplation surely is greater than
intelligence.! The earth contemplates as it
were. The sky contemplates as it were. Heaven
contemplates as it were. Water contemplates
as it were. The mountains contemplate as it
were. (Gods and men contemplate as it were.
Therefore, verily, those who attain greatness
among men here, they seem to have obtained
a share of the result of contemplation. And
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fﬁgse who are small peop]e they are quarrel-
some, abusive and slanderous; but those who
are great men, they appear to have obtained a
share of the result of contemplation. Worship
contemplation.

[* Contemplation is the process of firmly concent-
rating one's thoughts continuously on some object,
such asa deiby prescribed by the scriptures, without
being intercepted by any alien thought. The two
characteristics of perfect meditation are tranquillity
and the contentment born of success in the attempt,
The earth, mountains, sky and the like appear fio be
tranquil in meditation.]

@ A AT AT TR
AT QERRART 99 a7 =q1+ aRreres-
s wmdt wamrEy A {!ﬁ'siﬁﬁﬁ
T wEEEfatT 1 ) g wg: @z n&

B[y Contemplation 1A%y of contemplation
(Rest as in 7. 1. 5).

2. ‘He who worships contemplation as

‘Brabhman becomes free to act as he wishes in

the sphere within the reach of contemplation,
he who worships contemplation as Brahman.’
‘Revered sir, is there anything greater than
contemplation?’ * Surely, there is something
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; Ei;ater than contemplation.” ‘Revered sir,
communicate it to me.’

SECTION SEVEN

g q@ gy fE@w ar seEd
framifa agdey oy SgafafaemE-
WOt oF dzmi 3F (A afi %4 faf
qwAEaREas  afyat  amtri et
gafret  Agafgre e@gwatat G =
gfyft 9 A6 AmEm 9mMd qad 891<d
qgsaTeA @A A 9 FuAREisgaT-
aeEEfes 9% ANy 9 wF A
9 Wrg derg 9 @I IEEA¥ 9™+
W A4 T Swag T RE@eT BemEn
frgmygurata o2

fagrag  Understanding 19 surely *@M[A than con-
templation 3 is greater. fagrd by understanding
4 alone %¥9gq the Rgveda fAsirnfa one understands ;
g . .. HERATL 9 (see 7. 2. 1); WY 7 food
@y w and drink, 399 9 @iHg this world =gy 9 and
the next Ta@™9 by understanding Ud alone fastarfe
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one understands (all this). fagrig, understanding
e worship &3,

1. ‘Understanding surely is greater than
contemplation.! By understanding alone one
understands the Rgveda, Yajurveda, Simaveda,
Atharvana as the fourth, Itihise-Purina 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 rvelated
to serpents and the fine arts, (also) heaven and
earth, air and Akaya, 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 nunderstanding alone. Worship under-
"sbanding.

[' Bocause understanding of the scriptures is
mnecessary for contemplation.] -

g 41 fns s fymedl ¥ 9 Sge
FRgarshifesals aaimae 06 asrg -
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wafa Q1 g afadsia sar
frgmeyg It Pamge st @R
aavadafa 0 R 0 3 g @l e

4: He ¥: who f3g9 understanding #g Brahman
ify as IUEF worehips, faFTAFa; of those who under-
stand (the Vedas) §9dd: & and who have the know-
ledge (of other subjects) @& the worlds sifufasufa
attains ; (Rest as in 7. 1. 5),

2. ‘He who worships understanding as
Brahman attains the worlds of those who
nnderstand the Vedas, and of those who
have the knowledge of other subjects. He
becoines free to act as he wishes in the sphere
within the reach of understanding, he who
worships understanding as Brahman.” ‘ Revered
sir, is there anything greater than under-
standing ? ' “ Surely, there is something greater
than understanding.’ °‘Revered sir, communi-
cate it to me.’

SECTION HIGHT

99 qi7 fEmgaEisit 7 94 Rawaanar
TETEERIY @ T57 T AT JI:7-

fagrafaiiar wafs afararaan vagedasaer
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wfy fgwm waft ©7 3 ot fgf
o 9T Ak W gUEAwaas g
wafa o2 |

w@y  Strength, power ara surely fga than
understanding 34: is greater. U%: & a single man
geare with strength ﬁmﬂﬂan_{ gd¥ a hundred men
with understanding #1f@ even #3944 causes to
tremble. 8:; he (s man) IFr when & strong wafe
becomes, #9 then Few/ar wafd he rises ; 3P rising
gR=fiar waf he serves (wise men), 9= serving
Fqasr WA he approaches nearer (and becomes inti-
mate as a pupil) ; 35T approaching nearer 8T ¥afy
(he) sces #tar #afa hears a=ar ¥afy reflects dgT wafd
understands #Fat Wafa acts Fgar wafy (and) realizes-
&+ by strength ¥ indeed 9f¥dt the earth fasf
stends, ¥ by strength &FaRgy the sky, a3 by
strength at: heaven, a®d by strength qaar;  the
mountains, 34 by strength 7-1353r; gods and men,
9 by strength 9@d: 3 cattle F4ify 9 and birds
FOEATETIA; grasses and trees A9 beasts 412 9q%-
fidfifesq down to worms, flying insects and ants,



SL

1. ‘Strength surely is greater than under-
standing.! ' A single man with strength causes
even a hundred men with understanding to
tremble. When & man becomes strong, then he
viges ; rising, he serves; serving, he approach-
es nearver; 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 91688 worship &fd.

I! Strength here implies the eapacity of the mind
40 comprehend the knowledge that is presented or
conceived. Mind gets this capacity by proper nutri-
tion supplied by food.]

¥ g 99¥ ACIRY AEFESE T G
TARRIRT W@ 47 99 aLegqRasia 39y
@EYT it TPEE yEsEa 8 g
sagtfeata 1 = 1) geqma: @t U < |

a®y Strength &&&A of strength (Rest as in 7.1.5).



D
OHANDOGYA UPANISAD 50SL

2. ‘He who worships strength as Brahman
becomes free to act as he wishes in the sphere
within the reach of strength, he who worships
strength as Brahman.’ ‘Revered sir, is there
anything greater than strength?” * Surely, there
is something greater than strength.’ ‘ Revered
sir, communicate it to me.

SECTION NINE

wE 4 TRE ATty g A -
U T SARIAERAEAAEIRA AT 7
e g wafe o wafa war wai
qlgr watt wal wale fgEr qEawyg-
et 0 2 0

spag Food 14 surely a@d than strength 33: is
greator. a¥di@ therefore afg afa if g7 A for ten
nights (days)  s%{12@ one does not eat, 4fz 3 g even
though AT he might live &g 41 yetb, verily 331 (he)
does not see #«lal does not hear HWFT does nob
reflect 8FE1gI does not understand a1Fsl does nob act
wfiEiar #afy (and) does not realize. &4 bub 1% of
food #@ with the coming X8I waf (he) sees sAvaT wafa
hears. &=l W&l reflects g wWaART understands T
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: af acts fama ~ARY (and) realizes. sy food IITEFT
worship ZfJ,

1. ‘Food surely is greater than strength.'
Therefore, if one does not eat for ten days,
even though he might live, yet, verily, he does
not see, does not hear, does not reflect, doés
not understand, does not act, and does nof:
realize. But with the coming of food, he sees,
hears, reflects, understands, acts, and realizes.
Worship food. :

[' Pood is greater than strength because the lattor
«depends upon it.]

@ AYsH ARCIIRSHIA T & DIHREqATA-
styftefa aEgRe T4 TRT QUIERHERD
gafa  grse a@EmEsia waEisaeaa
TARE sty 9 Akt 1w
Zfq 7 q: @0z 1 & | |

¥: He & who Mg food #y Brahman g as
FUTed worships, @: he E| verily ®1%g4: supplied with
food 9rIFa: supplied with drink @V the worlds
siffaealy attains; (Rest asin 7. 1. 5).

2. ‘He who worships food as Brahman, he
werily, attains the worlds supplied with food
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}:\ﬁﬂ%ink He is free to act as he wishes in the
sphere within the reach of food, he who wor-
ships food as Brahman. ° Revered six, is there
anything greater than food ?’ ‘ Surely, there
is something greater than food.’ ° Revered sir,

wommunicate it to me.’

SECTION TEN .

AT FEEEEEAEET gt Al
e mom S werar  irsadieay
T GIMTETARIA: AT W 9%
afreadeny wdar gat ¥4 gfrEt et
| TrEEEA e TewEs aanfe 9
| JUEAEA AT YA ey G
1 Al @ SRR 0 g

! a9: Water 419 surely 19d, than food 34 is greater.
|  wewrg therefore 431 when g%f¥: good (sufficient) rain
|« wafy there is not, 91w Pranas (living creatures)
sgdla=y are in agony—smy food gefa: less (scarce)
| wheafy will be g (thinking). ®® but A% when
~ w3 good rain WART there is, 91I: living creatures
wafeea: joyous Wafed become—uwd food ug wufasafa
will abound #f (thinking). 3r: water Q@ indeed ¥dT:
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qaf: (has assumed all) these gross forms—4T {4y
gfgdt which is this earth aq safeay this sky &1
&t: this heaven I, a¥an: these mountains 4T AF-WGIT:
these gods and men I 9q: ¥ these cabile, animals
auifa 7 and birds JUEgAETEq: grasses and troes AR
boasts eudz-gax-fdifeey down to worms, fiying
insects and ants. 8T: water €A indeed &1 qglf: (hs s
agsumed all) these forms, &9: water 34TEEH worsh:. p

g,

1. ‘Water surely is greater than food.
Therefore, where there is not good rain, living'
creatures are in agony (thinking), “ Food will
be scarce”. But when there is good rain, living
sreatares become joyous (thinking), * Hood wilk
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.

[' Water being the cause of foodcrops, is gremﬁér-
than food.]

® A)sqy aneIaEd STArf aFteRmTEa-
aETEty AEEY e aNET TR WAt
Fsq FREMESRT WAISEAT YF TR
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#: He ¥: who #19: water 88 Brahman gl as IER
wordhips, gald 11 all desires an;hf%r obtains, JHATL
satisfied g becomes ; (Rest as in 7.1.5).

2. ‘He who worships water as Brahman
obbains all desirves and becomes satisfied. He
hecomes free to act as he wishes in the sphere
within the reach of water, he who worships
water 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

Aot IR qRaE G ETEiaE-
fH aa‘wﬁiﬁaﬁ’t fraafa afveafs ar gfq &
CERE OO oo O B
favefifra  frafemmerfa  aenEEEEd
ity aieafy a1 T dw s aa
I TR AW IrERAfa 1 g

Y5: Fire, heat a1q surely siHd: than water ¥¥: is

aroater. @ A ugq it is this (fire) that Y the air
.




" warms up, @1 then aﬂ§ (peuple) say— fasiafy it 13
hot fa@afir it is burning hot afisafy it will rain §
surely §f3., @ there &s: U7 it is fire that qay first,
earlier ZLfAcaT shows (itself) and #14 then 377: water
gy creates. dd Udd it is (because of) this (fire that)
geatfr @ (fashing) upwards feifa: 'S and across
{‘aajf‘g along with lightnings &n®1l: thunders FLf=a
voll, agaa. (and) so 811g: (people) say—HAIGY lightning
is flashing £aq4f it is thundering alﬁszﬂ%[ it will rain
% surely 2f¥, a@d there &W: U7 it is fire that T first
aaifigar shows (itself) and 219 then #4: water gsa
creates. A3t fire IAEET worship Ff..

1. ‘Fire surely ie greater than water! It
is this fire that having seized the air warms
up the Akdza. Then people say, “ It is hot, it
is burning hot, it will surely rain.” There, it
is fire that shows itself first, and then creates
water. It is (because of) this fire that thunders
roll, along with lightnings flashing upwards
and across; and so people say, “ Lightning is
flashing, it is thundering, it will surely rain.”
There, it is fire that shows itiself first and then
croates water. Worship fire.

[* Because fire, as perceived in heat and lightning
which precede rain, is here supposed to be the cause
of water.]

L4
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FATET TIVEW AT RS ageITreshe
yaREEr qT i AWEl g s
A wEEEETE (=0 gEawE: @e: 1L

@ He 4: who J: fire #§ Brahman gff as UEY
worships, 8; @ he himself dsEdt [€1] being resplend-
ent Aweqa: resplendent wWiEad: full of light Ugd-
anewrd  (and) free from darkness SE worlds @fi-
fersafa attaing ; (Rest as in 7. 1. 5).

9. ‘Fle 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. ‘Revered sir, is there anything
greater than fire ?’ ‘ Surely there is something
greater than fire.” ° Revered sir, communicate

it to me.’

SECTION TWELVE

qEEE AW WAl OATEE 3 g
et e AR A -
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aTar. Akasa, ether, space arg surely qwa: than
five ¥Haw is greater. g4t both Q\ﬂfﬁ'ﬁm‘} the sun and
the moon fa@1q lightning Faif stars afir: (and) fire
AR in Akasa § indeed [F0=8 oxist]. THTAA through
Akasa eigifa one calls, sym®a through Akisa
ST ome hears, IR through Akasa affgsamfa
one hears the response. MR in Akdsa WA one
rejoices, SMTHIA in Akdsw 7 t78 one does not rejoice.
drERl in Akiisa @ (o thing, sprout ete,) is born
siHRY towards Akasa IRH3d (and it) grows. HIFHAT
Akiiga 7€ worship fy.

1. ‘Akasa surely is greator than fire.! In

" Akaga, indeed, exist both the sun and the

moon, lightning, stars and fire. Through Akasa

one calls, through Akisa one hears, through

Akiva one hears the response. In Akass one

rejoices, in Akisa one does not rejoice. In

Akiasa a thing is born, and towards Akass it
grows. Worship Akaga,.

. [ Bther with air is the cause of fire and 80 is

é_roater than fire, the cause being always superior to
the effect.] : ;
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q F AR adeIIRd qEEEal ¥ |
BRFARTA SRR st gty am-
e E s S B 1S R C At U 1
ATHIY ANIEISRA AT SFERE AT T
FIAEE AT 9 wradteafa o < i
=fa zaw: @ 1 2= |l

¥: He ¥: who #T&RE Akisa 31 Brahman 3@ as
S9%¥S  worships, @: he & indeed ATHIF|AT: vash
(extensive) SHIBAA: full of light ei@#a1aTd unconfined
(free from pressure due to over-crowding) IUIH:
(and) spacious (admitting of free movement) S1FT
worlds aifafaeafd attains: (Rest as in 7. 1.5).

2. ‘He who worships Akdsa as Brahman, he
indeed, attains vast worlds, full of light, un-
confined and spacious. He is free to act as he
wishes in the sphere within the reach of Akiva,
he who worships Akisa as Brahman.” ‘ Revered
sir, is' there anything greater than Akaya?’
‘ Surely, there is something greater than
Akaga. ‘Revered sir, communicate it to me.’

SECTION THIRTEEN

WA FIEATREGEARAafg 8T SEs
WEA AT A FAA I A A
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®: Memory 414 surely AT than Akdsa 37
is greater. G¥ATL tlierefore afy if ;MY even agi-
many (persons) &g, should assemble & ERIFA: and
if they should have no memory ¥ they HH-A9 any
(sound) @ not way surely 97 would hear, 7 aAvdieT
they would not think, & faseiea, they would not
know. Z1 if a3 (but) surely &g: should they have
memory 4 then T9g: they would hear, sig then
AN, they would think, 319 then Fiafiet they would
know. ¥ through memory o indeed 914 (one's)
sons fsratfa one discerns, &y through memory
935 (one’s) cattle. AW memory IqTEEY worship gfd,

1. ' Memory surely is greater than Akiga.!
Therefore, even if many persons should as-
- semble and if they should have no memory, -
they surely would not hear any sound, they
would not think, they would not know. Bat
surely, should they have memory, then they
would hear, then they wonld think, then they
would know. Through memory, indeed, oune
discerns one’s sons, through memory one's
eattle. Worship memory.

[* Memory receives into the mind Akisa and the
rest.  Unless there is memory to receive impressions



e oo
\

W
‘Z‘q-‘ ;I.f Wi e ,\I gé “‘. , .
&1 OBANDOGYA UPANISAD 5@ I ;

\%i;ﬁ%eea,ll ideas all the other opcrations of the mind
will be ineffective. Hence it is greater than Ak#sa,]

g M AR NI T qAeq
YR} qAfS 2 W AT sRa WaTe
WOEYT I WOEE qarstdifa a7 yagrad-
feafa 11 =\ gty agigm: woes 0 23 0

&AW Memory R of memory (Rest asin 7. 1. 5).

2. ‘He who worships memory as Brahman
becomes free to act as he wishes in the sphere
within the reach of memory, he who worships
memory as Brahman. ‘ Revered sir, is there
anything greater than memory?’ ‘Surely,
there is something greater than memory.’
‘ Revered sir, communicate it to me.’

SECTION FOURTEEN

A T AEIARGT § TR A
FAIT TR gAH @ATHR W T IEAY
=TT JgTHIEEAa 0 ¢ ||

ATar  Aspiration, hope, desire T1F surely FAUT
than memory ¥adl is greater. #mI-58: kindled by
aspiration § indeed ®¢; (one’s) memory H¥IH. the
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 hymns s recites, #uifit rites 84 performs, 9
7 sons 9gd 4 and cattle §o&d desires ; THH T SIFH,
this world @gq ¥ and the next §2@% desires. SITAHY
aspiration g91EEq worship #fd,

1. ¢Aspiration surely is greater than mem-
ory.! Kindled by aspiration, (one’s) memory
recites the hymns, performs rites, desires sons
and cattle, desires this world and the next.
Worship aspiration.

[* Aspiration or longing for what is absent is greater
than memory, because when a man desires, then only
he remembers.]

q g SN SEegEd SNATed /9 WAL
[EEgeeArar grentag watta eTranr 1§
AT TATREART W10 T A1 awiegqEasia

AT SATAAT T AT 19 JATSTAT a4
wrarsEtata 1 = U 3f FaEms e Nl

q: He 3: who r4nd. aspiration a8 Brahman gfd
as 3Ti€l worships, {4t by aspiration €7 his @4
all &M wishes @geqf:g prosper; #€q his =f3m:
prayers {9l infallible ¥aF3 become; (Rest as
in 7. 1. 5).

2. ‘He who worships aspiration as Brahman,
by aspiration all his wishes prosper, his prayers
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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
groater than aspiration.’ ‘ Revered sir, com-
municate it to me.’

SECTION FIFTEEN

qUit A1 ST AR a1 S A
anftar wqaRwaT @Y% aufi qon qo
aify o W @EE ST gETe s g
foqr GO W@ T OATET MO @ 9
rars SO e 1 €

gror: Prana, life, Spirit g@ surely ST than
aspiration AT is greater. A41 & just as Y the
gpokes (of the wheel) @t to the nave qafdar:
are fastened USH 50 afega. s to this Prana H-ii‘{
all this (from name to aspiration) aufiag is
tastened (Prasna 2. 6; Kan, 8. 8). S19: Prina q1olH
by Prana #fa moves; L Prana 908, Prina g&ifa
gives; S1on¥ to Prina zaifa (and it) gives (i.e. gives
life to @ living creature). ¥ & faar is the father,
qio1: @A is the mother, A10%: HAT is the brother, S¥;
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&9 is the sister, I: 2A[A4: is the preceptor, 10
#gr: is the Brihmana.

1. *Prana surely is greater than aspiration.!
Just as the spokes of the wheel are fastened to
the nave, so is all this fastened to this Prana.
Prina moves by Prina, Prina gives Prina, and
it gives to Prana. Prana is the father, Prina
is the mother, Prana is the brother, Prana is
the sistor, Prana is the preceptor, Prana is the
Brahmana.

[‘ Prana is universal power. Aections, instruments
of actions and the results of actions make up the
whole world and Prans is the power which operates
through all these. This Prina is known as Hiranya-
gsirhha, 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 Prina and when the Prina 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 theentities 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



/T 5\ OHANDOGYA UPANISAD 52@
raru/ exists within and without like a threa

.‘pmrclng and uniting everything and it binds and
upholds the whole universe t.hmugh desires mlsmg
from aspivation.]

@ afy frat ar ared a1 S a1 EER
qr anani 11 Fefaryafaa sew Pl
Yamrz: fogo ¥ cawte e T @ate 9@
¥ awfr w@En ¥ QuerNrE 3 Qafd
ATEANET 4 AWt |1 % )

afe If @ he, one @I ar to (bis) father HGWH AT
or fo his mother AW 41 or to his brother A, &7
or to his sister airarﬁq gt or to his preceptor ATEOA =
or to a Brahmana f¥faq something ¥4 g9 un-
worthily, harsh JIg answers ; i ear eeg fie on you
gfey ua thus UAG to him 3NF: (people) say ; TIY you
a indeed fogar a slayer of (your) father ®fd are, @@H
you 4 indeed AI9&T a slayer of your mother sfg are,
@ you 4 indeed Al a slayer of your brother &fy
are, ¢y you % indeed €384 a slayer of your sister
sfyy are, @H you § indeed dfrard@r a slayer of your
preceptor aifg are, a9 you % indeed #TEYAI a slayer
of a Brahmana sifd are zfar.

2. ‘If one answers something harsh to his
father, mother, brother, sister, preceptor or a
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~ Brahmana, 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
Brahmanga .

N FIATIEHCANEGOT g sy
gt Ay fagedifs @ aegeifa a
gEgEitta 9 wegEfs  arrdeeita A
arerTETE 1 3 )

@4 On the other hand afg if ff even Iew=q-
g1, when the Prana (life) has departed from them
uar them 84134, pilex together @ﬂ' with a fork
s9fqua. dismembers (them) and FFa burns (them)
up, Ay to him 9 not 77 surely A7 people would say ;
{Rest as above).

3. ‘On the other hand, when the Prina 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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“lweof.your sister”, nor “You are a slayer of
your precepter”, nor “ You are a slayer of &

"1

Brihmana .

i [' So long as Prina resides in persons even harsh
language addressed to them calls for strong condem-
nation. But once Prana leaves the body, the harshest
treatment of it is not condemned. Such is:the
vespect that Prana calls forsh.)

qoir Baatw @Al wafe @ ar ww of
qEAd wara  af  fsastendt qafa §
JpggirarEEteaiaErii aa=Egda v

3fa geams T3 11 24 |l

4io1:  Prina f&'t{q indeed U,Eﬂff)! these @atfar all wala
becomes. &: us: He who (has felt his identity with.
Prina) 3 indeed TaH thus 9594 sees, UaH thus Heara:
thinks, U3q thus f&SEA (and) knows afFast a sur-
passing (or excellent) speaker (cf. Mu 8. 1. 4) %3i% be-
comes. @4 to him 3T if ERE (someone) were fo say —
sfqarEt a surpassing speaker 31f& (you) are 3fq, afqardt
a surpassing speaker 3ifeéq (yes,) I am 747 (he)
should say, A ﬂ%\giﬂ'ﬂ he should not deny (it).

4. ‘Prana indeed becomes all these. He,
indeed, who sees thus, thinks thus and knows
thus becomes a surpassing speaker. If someone
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were to say to him, “ You are a surpassing
speaker ”’, he should say, “ Yes, I am a surpass-
ing speaker ”, he should not deny it.!

[* Observation, reflection and rigorous conclusion
are 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 that he has transcended all the other pre-
vions categories and placed Priina above them all, is
surpassingly elogquent, he must admit it to be so.
His grounds for such a claim ig his own apprahension
that his Self is the Prina that holds together the
universe from the highest to the lowest. One who
has clear perception of this identity of his own
Pranatman as the support of all, need not be apolo-

gotic regarding this.]

SHCTION SIXTEEN

v g 91 wfmagf 1 admfEgi arst
W MAEETEia wed @7 fwatassatufs
ad wrEr e w0 o2 o ozfa qew
s 1l 2%

ws: He g but 4 really Sifqa&{d speaks surpassingly
& who @e¥A with truth eifqafd speaks surpassingly.
(Narada) W@: revered sir ®: being such &EH I
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1. (Sanatkumara) &% the truth ©q itself § bub
{therefore) fifsarféasag, one must desire to under-
tand I, (Narada) wa: revered sir HCAH the truth
jafsE@ I desire to understand zfd.

1. ‘But he really speaks surpassingly who
speaks surpassingly with truth.® ‘ Revered sir,
peing such, I would speak surpassingly with
sruth.’ ‘But one must desire to understand
the truth.’ ¢ Revered sir, I desire to understand
the truth.’

[* Truth here is explained by S Qankaricarys as
Paramartha Satya or Absolute Truth. A true teacher
never stops his instruction until the pupil is per-
fectly enlightened to his satisfackion, even though
the latter may be coutented to rest at a lower stage.
Niarada was in such a state of satisfaction when he
understood that his Self was one with Pranitman,
That is why he did not proceed to enquire further as
before. Finding him to be & worthy disciple, Sanat-
kumara wanted to carry him beyond his imperfect
comprehension and so instructed him to proceed
further, transcending the previous step and geb
established in the highest Truth. In the view of
Sanatkumara, he alone really ta.l}?s 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 furtber.]

L
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SECTION SEVENTEEN

771 3 G6ERIY @ g A
| ﬂﬁlﬁ‘ﬂﬂﬁﬂﬂ?ﬁﬁﬁﬁ'ﬁﬁ'&ﬂﬁﬁmﬁF
geututa fagt war ffaga gfq o 2
sfq |gEm @ 1 L9 0l

#7137 When A alone fasuafd one understands (bhe
truth) 814 then H@H the truth 2 does one declare.
Affaraa without understanding a®q, the truth
a1f% one does not declare, [#S1dT he who understands
nq only @Ay the truth agfd declares, fAFHH under-
standing (Rest as in 7. 16. 1).

1. ‘When one understands, then alone does
one declare the truth.! Without understanding,
one does not declare the truth. Only he who
qanderstands declares the truth. But one musb
desire to understand understanding.’ ‘ Revered
gir, I desire to understand understanding.’

[' The passage is interpreted by S'ri Sankaracirys
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 whab is

.
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“enlled Vyavabarika Satys or practical truth. What
~is perceived .in this way is also the same principle
of Sat or Bhiman meditated through the insfru-
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 Vijnana.
To see fire as a burning, luminous substance is no
doubt knowing the truth of it ; but one can be said
to comprehend the ultimate truth of this truth only
when he realizes that the fire known as such is only
a mode of the Supreme Reality sepafated only by
name and form.]

SECTION EIGHTEEN

W q wEAsy femify awear Aswarty
gag fasiarte afesds fafmfaasat afa
qar fAfwara gt nen s@ET: @ 194

ag] When & alone #3d one reflects o9 then
fasmifer does one understand, siagr without reflect-
ing & fsmarfa one does not understand, %[ he who
reflects ©q ouly RB=rnfa understands. afa: reflection

(Rest as in 7. 16. 1).
34
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1. “When one reflects, then alone does one
understand., Without reflecting one does not
understand. Only he who reflects nnderstands.
But one must desirve to understand reflection.’
“ Revered sir, I desire to understand reflection.’

SECTION NINETEEN

2T T MTIRIY AGY AATTATY ATIAA
LG R -y B €| 6 A B 1
fafagra gfa 2 sﬁﬁaﬁm_w: N2l

481 When & alone Hg4ifl one has faith &9 then
@q8 does he reflect. ¥Mgaq without faith 4 #gF one
does not reflect. *gad he who has faith @ only aga
reflects. 2@ faith (Rest as in 7. 16. 1).

1. “When one has faith,! then alone does
one reflect. Withont faith, one does not reflect.
Only he who has faith reflects. But one must
desire to .understand faith.” ‘Revered sir, I
desire to understand faith.’

[* Faith in what he wishes to reflect upon. The
word S'raddha, uccording to Yiska, consists of two
elements ' Srat’ and 'dha’; the former meaning
frnth, This may mean true firmless or firm attach-
ment to what is accepted as truth. In many contexts,




s,

dhi’
or oonvmbmn about the existence of rea.ht;es such
a8 God, Soul, rebirth, moral law, religious merit and
demerit.]

SECTION TWENTY

a1 7 faftagery seafa sifafagsgoniy
fafagde wwarfa for S Al
fagt wm Gfmma sy o2 0o B

Sl Re I

¥%1 When & alone ffRagRt one has steadfastness
&9 then %gaIf does one have faith. #fifeaga without
steadfastness « %ﬁ“ﬂlfé{ one does not have faith.
fRAEA. he who has stendfastness 7@ only wzaifit has
faith, fA19T steadfastness (Rest as in 7. 16. 1).

1. ‘When one has steadfastness, then alone
-does one have faith. Without steadfastness,
one does not have faith. Only he who has
steadfastness has faith. Bubt one must desire
to understand steadfastness.’ ‘Revered sir, I
desire to understand steadfastness.’

[' 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

q2T ¥ FOay fafagty e GRagl
a7 faRkasfa st Aot sf
i fafwae ol 02l st @ Rl

%21 When & alone &fd one acts &4 then fafeaght
does one become steadfast. #&HTHl without -acting
7 fafeagls one does not become steadfast. T on
acting g only fafeagfa does one become steadfast.
#hy: activity, concentration (Rest as in 7. 16. 1).

1. ‘When one acts,' then alone does one
become steadfast. Without acting, omne does
not become steadfast. Only on acting does one
become steadfast. But one must desire to
understand activity.” ‘Revered sir, T desire to
understand activity.’

[* 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.]

SECTION TWENTY-TWO

71 7 g@ ST FAME AEE e
FOfa guiT o=:41 w9 gd a7 e
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a-trﬁ:rf% ga waqr fafmm fan 20 gy
griam: e 1 2R )

721 When & alone §@% happiness, bliss Z4F one
obteins ®7 then %0 doues one act. wgmyg @
without oblaining happiness 5 gRifa one does not
act. §@H happiness U7 only @864 on obtaining %y
does one act. @Y happiness (Rest as in 7. 16. 1).

1. ‘When one obtains happiness,' then alone
does one act. Without obtaining happiness
one does not act. Only on obtaining happi-
ness does one act. But one muast desire to
understand happiness.’ ‘Revered siy, I desire
to understand happiness.’

[* BEvery activity of man consciously undertaken
during life, has for its goal some satisfaction to bim-
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 ig, therefore, the necessity
of a deep longing for the attainment of the supreme
happiness. Aectivibies, such as service to the teacher
enumerated here, alone are not sufficient without
this yearning.]
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SECTION TWENTY-THREE

qA X gar agd T gaEaid yuT gu
ym @7 fferieess  ffq g qTT
ﬁﬁmsﬁnzu{ﬁlaﬁﬁmms =230

g Which 3 alone & is infinite, plenum (large,
unexcelled, highest) @ that @@ is happiness. Ay
in (anything) small (finite) §&@# happiness 7 no eiféd
there ls 87 the infinite Uq alone &H is happiness.
a4l the infinite (Rest as in 7. 16. 1)

1. ' That which is m:ﬁmte, is alone happi-
ness} There is no happiness in anything
finite. The infinite alone is happiness. But
one must desire to understand the infinite.
‘ Revered sir, I desire to understand the infinite.”

[' Bhuman is @& profound term supplied by this
Upanigad to Vedanta. Bri Sankaricirya renders.
the meaning of it by the words Mahat and Nirvati-
wayam. Mahat and Brhat are synonymous. The
word Brahman is derived from the root ‘Brh’,
mesning to grow. Here, therefore, the terms
Bhiiman, Mahat, and Brahman denote the .same-
venlity which ineludes -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.
It is common experience that the human mind
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Minot  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 iz 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
Bhaman aloue is declared to be unequalled, anlimit.
ed, and unsurpassed bliss. This is the summit of
Vedanta and the goal of all religious and philogophi-
cal search. This Upanisad refers to this very prinei-
ple by other terms also, such as Om, Sat, Atman and
Brahman with different connotations to explain
various doctrines connected with contemplation anﬁ
creation of the universe.]

SECOTION TWENTY-FOUR

T AR S azq
A YW AW WG AL WA
sfeafafgs o A afifn afr a1 @
e e o
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49 In which ##4d # ugafi one sees nothing else,
seq @ NG hears nothing else, AT & fasraifa
anderstands nothing else, @: that a1 is the infinite.
spq but T in which 7T something else qaafd one
Goes, 1 somebhing clse oM hears, SIPAT some-
thing else fgar1fa understands, ad that SwEqq is the
small (finite). @2 which % alone 34T is infinite G that
#aaq is immortal, &4 and Ad which HFHH is finite
qd. that #edy is mortal, Wag: revered sir o that
(infinite) ®REwT in what sfafsd: is established gf,
3 ufifr on its own greatness, majesty, afg even ar
or & not #@FT on (its own) greatness .

L

1. ‘In which one sees nothing else, hears

nothing else, understands nothing else, that is
the infinite. But that in which one sees some-
thing else, hears something else, understands
something else, is the finite. That which is
infinite, is alone immortal, and that which ig
finite, is mortal.’* ‘ Revered sir, in what is that
infinite established ?* ‘ On its own greatness or
not even on its own greatness.’*

[* Phis is a description of Bhuman. Ordinarily,
knowledge is a relation between the knower and the
ohject of knowledge brought about by the insbro-
ments of knowing. In the principle Bhiman this
threefold division does not exist. So one who realizes
the Bhuman does mnot see, hear, understand or
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“pEyéeive in any obher way anything else as an object

of cognition. Thus the realization of Bhiman isnot
an operation of the mind, which can be active only
in respect of limited objects individualized by name
and form. The text asserting that there is nothing
else perceived or thought of than Bhuman sels oul
to show that it is beyond all attributes and charac-
teristics of worldly existence. This stalement does
not, however, deny the Atman, which is the basie
prineiple on which perceiving or not perceiving ig
];ased. A man who says, 1 do not perceive any-
thing in this darkness’, does not imply by that the
denial of hiz own existence. It is therefore clear
that Bbaman is Atman without the super-imposi-
tions. The realizabion of Bhiiman is brought about
by Vidya which denies the finite, variegated
:psrcophidn of Avidya or ignorance in which happi-
ness cannot exigh, Objects perceived in a dream
‘do not outlest the Aduration of the dream. 8o also
the experience of Avidyd terminates with the dawn
of Vidyd. The dunalistic experiences of the unen-
lightened man are therefore here characterized as
: alpa’ or trivial in contrast with the realization of
Bhiman which is stated to be ' amrba’ or immortal-
ity. For, one who has realized Bhiman dwells in
the infinite bliss that is never abrogated.

* Narada was contented to take Prana as the final
principle and ceased to enquire further. But Sanat-
kumara whetted his desive for further enguiry. So
he is not satisfied even after hearing from his
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toacher that Bhiman is the last word on the matber,
and proceeds to enquire whether Bhiman also has
any further basis or support. To this question
Sanatkumara gives two replies clinching the whole
matter. Wirst, if a support for the infinite is sought,.
that can be only in its own majesty and greatness.
This amounts to saying that Bhaman is gelf-sup-
ported and that it has no support besides itself.
Secondly, answering from the standpoint of the:
highesf 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 inconeceiv-
able. Bhuman has no support in anything or
nothing to rest npon.] : '

Trepafay fERenEE sRafod e
FmaaAta awgnd adifa st qarn-
qwar meatwnfatss s =0 g safE
o Ry ! i

zg Here (in this world) M-#mg cows and horses-
afeq- fgwwsn . elephants and gold 1G9 servants and
wives Gifin fields snagafa (and) bouses &f wfgwr sfa
* greatness’ SAGA (people) call. @@H I tag thus (of
greatness) @ ®difa do not speak, . one thing &
for (in that case) @#eafend in another affs: [wafa}
would be established. &tfa gfaq 3919 § what I do say
is thas. ' ' ¢ ; ot
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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.! What I do
say is thus:

[''To assert that Bhioman is self-supported and
has po other support may appear as a contradiction.
In ordinary parlance, people speak of land and cattle
as the greatnesg of a man, for he subsists on them
and they are in his possession,  Buch a kind of
mutual support is not what is meant by Sanatkumara
when he stated that Bhiman is supported in its own
greatness, for there cannot be a causal relation or a
disjunction such as Bhiiman and ivs greatness.]

SECTION TWENTY-FIVE

| QIERE IOR0RE 94 grEnd
ZioTa: @ I @ CATX A T AT ST TR
T RIB L CRICACCIIR | O RS L A
oAt sggaTAt e wafata 1 ¢ 0

d: 'That (infinite) UF alone #9EdE is below, 4:
that 39T is above, |W: that- 9317 is behind, 4: that
qeEqId, is in front, ®: that &fwa: is to the south,
right, @ that Se@: is to the north, left, &: that o4
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Slone gar @dqq is all this (Mu. 2. 2. 11) gfa, s g0
B next SRFT-ATEW: 07 is the teaching (through or)
in regard fo the self-sense (or the ego)—-2@q 1
(Rest as above).

1. ‘That infinite alone is below. That is
above. That is behind. That isin front, That
is to the south. That is to the north. That
alone is all this. So' next is the teaching in
regard to the self-sense. I alone am below.
T am above. T am behind. I am in front.
I am to the south. I am to the north. I
alone am all this.

[' The text has denied otherness in Bhaman and
referred tio it in the third person. Therefore one
may entertain the impression that Bhuman i¢ other
than oneself. This is not the truth. It is taught
bere therefore that the '1' or ego which is the
experience of everyone is identical with the all-en-
compassing Bhiman.]

ATA ATHTRY  CITRATT T Te AT
QAT QAT ZTROr AT AT
¥ watwia & 91 09 G 0P W O
frsmamrafatrmae sSfvge seaeEs |
WUT wafd qeq ayy FIHY FETW FI |
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ﬁ/ ATl WETATAEE qo4SE wata

qre WY FFAFWIN wafw 02 0 R
i @oE 1 Ra |

#d: So A9 now SARAL-AREL is fhe teaching through

" Atman, Self-—aiar . .. sfr (As in the foregoing

passage). T: U§: he it is § verily TAH thus 9344 who
sees, WY thus A7g19: who reflects, 4q thus ﬁama
(and) who understands, #ALRY: has pleasure in
Atwan, sy@sfle: has delight in Atman, aren g
has union in Atman, sifErasz: has joy in Atman,
f: he ¥UZ self-sovereign (or king of heaven) wafy
becomes ; &4y @FY in all the worlds a7 Fawmt: Wafy
he becomes free to act as he wishes. 4 but ¥ who.
&a: than this &f7qr otherwise 3 know ¥ those
SFAYHA: aro ruled by others #zaeVE; wafea (and)
live in perishable worlds ; 835 &1%g in all the worlds.
A yEaETe waly they are not free to act as they
wish.

2. “So! 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 i is
all this, Verily, he it is who sees thus, reflects.
fbus and understands thus, has plaaaure in
Atman, delight in Atman, union in Atman, joy
in ﬁtman. - He becomes Self-sovereign ; * he be-
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“Gomes {ree to act as he 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 Bhiiman with ‘1’ as given
in the previous section may mislead one into the
belief that Bhiiman is the ‘1’ contained in the body
and the senses. In order to root out this miscon-
ception, in this section, the self-sense implied in 1 fiy
ie 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
refloction and higher understanding he reaches this
stuge. Tis 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.

3 The original word of which this is the trans-
'la.ti_nn is a combination of sva <+ rit as contrasted
with anya-+rat. The rook rit has the sense of ruling
and shining. Svarit is one who shines by his own
light and not in the light reflected from any other
source. Svarat also means one who is a supreme
yaler, who is not a vassal of anybody else. One who
is centred in Bhaman is a Svaraf in both these ways.
He is not subservient to anybody else because there
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othing other than he. He is also self-luminous
heca.use everything else shines in the light of Atman
and Atman is not illumined by a,nything else because
it is of the nature of pure intelligence which makes
-all knowledge possible.]

SHCTION TWENTY-SIX

¥ AT A€ 93 0f weAmedy s
STIAAS 197 STRAA ATATHA: ST AqT AR
AEHERAN  ATWA AT SN Srsiar-
TAEATHASAACHAT  Toaeqal  AFremear
EANTNATINTNa: g STRAET q9 ARRAl
FTTRHAT SHERAT WA ARAT: FAOTRAR QAT
watufa 1 2

&7 t4%g For him salone g 3 verily U3y thus 974:
who sees, T3q thus H+q14&q who reflects, U84 thus
fsraa: (and) who understands, 31/@d: from Atman Sy
Prana (springs) @ieAd: @ aspivation, #AHa: €Ay
memory, A%Hd: ATH, Akisa (ether), MRAT: JH: fire,
SreAd: a9; waber, SICHT: artferata-fadnamat appearance
and disappearance, #[cHI; WY food, SiRAG: AT
strength, &iTeAd: fEFY understanding, reaa; SATTHY
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%ntemplation. aead: faay intelligence, SIRAE: WEFI:
will, @fend: ®/4: mind, @eRd; 9E speech, BRI AR
name, @eHd: A7 hymns, sacred formulas, siEA:
F4alfur sncrificial acts, vites #IeHd: U alone §3Q G&l{
all this (springs) gfa. ]

1. ‘Verily, for him alone, who sees thus,
veflects thus and understands thus, Prapa
springs from Atman, aspiration from Atman,
memory from Atman, Akasa from Atman, fire
from Atman, water from Atman, appearance
and disappearance from Atman, food from
Atman, strength from Atman, undérstdnd;iﬁg
from Atman, contemplation from Atman, in-
telligence from Atman, will from Aftman, mind
from Atman, speech from Atman, name from
Atman, hymns from Atman, vites from Atman,
all this (springs) from Atman alone.'

[* Prior to this condition of Self-realization (Atma.
saksatkdara) or establishment in the all.-inclusive
Bhiman, the understanding is that all the items in-
cluded in the series beginning with 'name’ and
terminating in Pripa emerged from Badatman or
Seif 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 itlem enumerated aboye
rises from Atman alone.] '



g _:H- s,
2\ .
5.2]%) CHANDOGYA UPANISAD 54@'

o qST 9ed qFafy |/ i Jw ZiEary )
a7« T w5 wfa aamety e ngfan
A wFar vate G wafa weem wmar
qT AT gEAFEW: WA ¥4 W qW
Iy el 7 Fcofaergst ewgly:
el var wyfa: wfoes eaedrar fomr-
TN FIEARIATY ARETNT A AT~
WAL T TR T I T N R
iy gefim: @ve: 1R8] 0 3fv SRR
TRATSEAT: 1w 1

ax About it T4: this %% (there is) verse:

q99; he who sees this #eq death @ g@afdq does
not see, T UM nor illness, ST A §:@aI nor any
gorrow, 9454: he who sees this @aq ¥ all (things)
quafi sees, AG: in all ways @dq all (things) AN
(and) obtains &fa.

@: he UHFAT one WAy is, frar threefold wafy
becomes YyaHl fivefold @94l sevenfold RF4T ninefold,
9 0¥ and also, 99: 9 then again U#HEW: the elevenfold
WA & 9 ¥ also a hundred-and-tenfold T%; = “gw i

a5
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a fiafy: and also a thousand-and-twentyfold €Hd:
(be) is called. _

ME-g8) When nourishment is pure aeagfe:
[wafd] reflection and higher understanding become
pure. Teqga! when reflection nnd higher understand-
ing are pure €3fdi: memory gaT strong (firm) [wafy
becomes]. ¥fR@ER when memory becomes strong
gigdirg from all the knots of the heart fAswia:
[wafeg] there is release (Mu. 2. 2. 8). wfier- b e
to him (Narada) after his impurities had been washed
off wna, the revered UHRFHIT Sanatlkumara aaa:
of darkness 9ICq the further shore g%iafi showed,
him (Sanatkumara) @ Skanda 3fd ae sr=gd
(people) call. an &%%: zfa ;9w (Repebition indi-
cates the end of the chapter).

2. *There is this verse about it :

‘“He who sees this does not see death nor
illness nor any sorrow. He who sees tihis 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 understanding' become pure. When
reflection and higher understanding are pure,
memory becomes strong. When memory
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becomes strong, there is release from. all the
knots of the heart. The revered Sanatkumara
showed to Narada, after his impurities had been
washed off,* the further shore of darkness.
People call Sanatknmara as Skanda *—yea, they
call him Skanda.’

[' Reflection and higher understanding were pres-
cribed for the attainment of the highest truth.
These are to be supplemented by another important
eondibion which is indispensible for the proper afitain-
ment of illamination sought by the aspivant. A clean
| mirror alone can reflect the face perfectly. Sattva-
guddhi or purity of the internal organ is the essen-
tial condition that needs to be fulfilled before one
‘attaing to unbroken remembrance of Bhiman and the
destruotion of bondages in the shape of impressions
«and thoughts of past experiences extending over
geveral lives and rising from ignorance. This is
achieved by the purification of mind.  The term
ahirvasuddhi is interpreted by Sri Rimanuja as lawful
acquisition of food and taking it in pure condition
under religious rule, Sri Sankara, however, explains
the term stressing the psychological and efhical
import of it. Whatever is gathered in through per-
.coption 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 comprebend objects
without being influenced by one's own, wishes,
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dislikes, and delusions. A truly philosophical mind
will always be at pains to know the object as it is
and not as one may find it through the distorting
medinm of likes, dislikes and delusgions.

? Rasiya is the infusion of a plant or bark often
nsed for colouring cloth. Mind is like a cloth dyed
in craving, hatred and other evils, Purification of
‘mind i8 & process like bleaching a stained cloth.
Nirada became stainless and pure through the in-
struction of his divine preceptor.

*The name Skanda lexicographically means a
learned person, or Kartikeya, the son of §iva. Some
‘gcholars try to identify Sanatkumira with Kartikeya
and find the earliest reference to Kartikeya here.
1t is difficult to solve the qnestion. Perhaps one
has to accept the sense of a learned person or one
who helps another to leap over the ocean of Samsira
and consider the term as an epithet of Sanatkumara.
as a teacher par excellence.]
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OHAPTER EIGHT

SECTION ONE

i

% | wq afzzafesEmgl e e
e FEr SRR TTRARE R ARAE AT AT
fafsfaesafata 0 ¢

3 Om. o4 Now eifens &gy in this city of
Brahman 33 which 8% this 7a¢y small gediad, (in
the shape of) a lotus 3ta (there is) a mansion ; SERT,
in it #&t: small s=aeEre: (is Brahman called) inner
Akasa, aa what afm a=a: (is) within that ad that
spagsa should be sought; aq that am indeed
fafstatigasag one should degire to understand zfa.

1. Om. Now, in this city of Brahman, there
is a mansion in the shape of a small lotus; in
it is a small inner Akdwva' What is within
that, that should be gought ; that, indeed, one
should desire to understand.

[' The purpose of this chapter is thus indicated by
Svi Sankarfcirya : The highest end gsought by &
religious aspirant is liberation. Liberation becomes
4 possibility only when one realizes the highest truth
described in the foregone sections as Bab, Atman,



calibre  who have achieved the highest grade of
purity, concentration, and discipline are eapable of
realizing that absolute principle which is non-dual,
all-penetrating, all-inclusive, subtle and greafer than
everything else. Bat the geripture is not meant
only for exceplional 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 Akiga (8.14.1) and is stated
to be supported in Itself (7. 24, 1). The common
charactevistics of subtlety, incorporeality and all-
pervasiveness are characteristics thati are common
to Akiasgn and Brahman. Hence the latter is called
by the former name. If Brahman is worshipped as
qualified in the ensuing passages in one’s heart, one
will be able to realize Brabman., The worshipper
who takes up this practice must have dispassion for
extiernal pleasures, and vowed to the practice of
confinence and fruthfulness. The lotus of the heart
is the place where Brahman manifests Itself. Re-
siding here as Jiva, Brahman manifests the universe
of name and form. Funchioning 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. Su. 1. 8. 14).]
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rifrufiamgy g QedE am
waaE: fh oags (e qgeased
Tz ffwfaasataia @ gmqn = 0

EATAT FIRHTICATAT SFAZZT ATHTT T
sifeg=magfRt sralT wmfse swwalis a9y
gaiwmenat  Rgwentn  gEeTRe 9=
afes @ axfemmemfeatals 0 2 0

@ To him (teacher) ¥a if 7% (the disciples)
ghould say-— sifens Hﬁfﬁ in this city of Brabman 34
which &34 this 286 small 9980%7 (in the shape of) &

S,

lotus I is & manéion, R&A, within that FgT: small

@A the inner Akasa; %9 there & that feq
what is it f3a& lies, 3d which #a2s9g should be
sought a8 which arq indeed fafsmféasay one should
desire to understand & ; @: he #Md should say (in
reply) :

mge This 9rH18; Akisa a indeed #@E as large as,
an: that ﬂ?ﬁéﬁa in the heart snw®ml: Akasa A 80
large (is). X both @Egfd heaven and carth wfead,
a=e: within ib w9 indeed @aAIfEd are contained ; aifin:
9 fire 919: 9 and air 34} both, Hﬂfaﬂqﬁ the san
and the moon I both, ﬁgﬁ lightning agarfo (and)
the stars. g in this world % of him 3q % what-

ever Afdd there is, ¥4 ¥ and whatever & nob sifed is,
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'/ha,t w4, all sk within it AT is conthine

2-8. 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 Akisa within—what is it that lies
there which should be sought, which one
should desire to understand ?-—he should say in
roply, ‘As large indeed as is this Akiva, so
large is that Akfiza in the heart. Within it
indeed, are contained both heaven and earth,
both fire 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

ig contained within it.'!

[' The teaching here is given in the form of a con-
versation beltween the preceptor and the disciple.
‘When the teacher perceives that the disciple has not
been able to comprehend the Akisa 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, but becaunse 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 Akiaga serves this purpose closest. For this
reason Brahman is equated with ether. When the
mind becomes pure, Brahman is realized and when
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/67 genses are withdrawn, the aspirant realizes
Bra.hma.n in his heart.]

d Grepafiacafed amq 9w weTiRac
Agitn g ymiw @ T wWr G A
qer<an q1 6 adsfafaera ofa 0 g

a9 To him Jd if ag: (they) should sny——ﬂﬁ?ﬂ-‘-{
aggy in this city of Brahman g3q |AY all this
(universe) GATEAR is contained, % it qatfor s yaifa all
beings, gy 9 @mmi and all desires, [&’.FQ then]| a&a&r
when uvad it (body) W old age, decrepitude 2nmifa
a1 overtakes, %%48q 31 or (when it) perishes ad: of it
fég what s@fasad is left gfa.

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 left of it when old
age overtakes it or when it perishes? '’

[' The disciples doubt thus: If all creatures and
everything else including all desires 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 remsain intact.] -

q FATART TATSAG A T A
AT ATMYHERTAT: WM OF ATy
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AR AIEEAT 797 A7 w0 SEqifata
TNIAEE d queaataEmr qafE 4 sweE
AT & anareshata | o)

d: He (teacher) gar. should say—=1%4 of this (the
body) @1 with the aging U it (the Brahman
called inner Akisa) & Gﬁflﬁr does not age, %7 of this
T by the killing 9 &3 it is not killed. s
this (Akisa) SR real #§19%q is the ity of Brahman,
oiféws, in it ®mr: the desires amfgar: are contained.
uy: this (Akasa) sfieAr is the Atman, self EAqIeAT
free from evil fs¢ free from old age ﬁiq@: free from
death fami®E: free from sorrow, grief fafSmea: free
from hunger fqu: free from thirst T@Fm: whose
desire is of the truth ¥&rageq: whose will is of the
truth, g€ in this world 2y fz uq just as 9§ the
subjects ANIFIETT as they are commanded 2i=3r-
faafea tollow, 39 4y (and) whatever 7G4 province,
object &Y SHIFY  be it a country Y WA or a
vart of a field wfasmr: Walfa they desire ay 99 ©a
on that ITsafey thay live.

5. He should say, ‘It (the Brahman called
inner Akiva) does not age with the aging of
the body, it is not killed by the killing of this.
This (Akisa) isthe real city of Brahman, in it are



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.! 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 fhat 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 nob
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 efther in the heart is mot 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 associabion, 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
Daharopasani or the meditation of one's Self as the
Reality dwelling in the heart. This implies complete
detachment from objects of the external world which



'ha.\?mg the attributes deqcubed here. These attri-
butes are transcendence of merit and demerit and

the rest.

*If a seeker of liberation does not, with the help
-of the preceptor and the scriptures, know the Atman
a8 characterized here, he is a loser. Those who
wish to enjoy any property in this world according
tio their pleasure will have to sell their freedom to
an overlord for procuring the land which they seek
to enjoy. 8o also he who desires to enjoy the fruits
-of merit cannoti have the freedom which belongs to
Self-realization or Atmasaksitlara.]

WIHT FAAA SF: §aa qERag patar
o WU 99 ERAAET awearaTes
WEATA. FETFATIL G Y FERTHHAIC G20
T SERAIAAIITT AT QEqRTATS ST
WY FAFY FWAR way 08 oz gy
SCLER R IR |

ad, 441 Just as I here on earth #3fHd: which is
.carned by work @i%: the world &¥143 perishes gy Uy
-even so 3FH there in the other world gvafs@: which
is earned by righteous deeds @1%: the world =fiad

perishes. & so ¥8 from here ¥ (those) who STHIAH,
the Atman Gdrd these 8@ true RIAIA desires ¥ and
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anrg for them gay @i%g in all the worlds SABAF
yafi there is no {freedom to act as they wish. 319 but
¥ (those) who & from here SIRHTAH the Atman @
these @i troe H@EW desires 4 and #af37r having
understood asfsa depart, JEM for them qqy @EY
in all the worlds %A wafd there is freedom to
act as they wish,

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. 8o those who depart
trom here without having understood the-
Atman and these true desires, for them there
i« no freedom to act as they wish in all the
worlds. But those who depart from here, having
anderstood the Atman and these true desires,
for them there is freedom to act as they wish
in all the worlds.’!

[* It is stated in this passage that one whose en-
joyment depends on external canses camnnot have
any assurance about its permanence. Just as in
this world the pleasures of those who acquire them
by service of a master, come to an end on being
dismissed by him, so also the enjoyments, expected in
the ofher worlds through the performance of sacri-
ficial rites here, find their end. The true purpose:
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own real nature as Bhimi-Brahman during his life
:on earbth with the aid of a preceptor and seriptuves,
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

w afg fgwsmr qafa ageqara fac
-wyfagla 37 fagvha waes wftad 0 2 0

@: He (the aforesaid seer of the Atman) af¥ if
fgatwsm: desirous of the world of fathers (i.e. the
fathers of the previous births) uafy becomes, ¥
hiz @g4d @9 by mere will f4a¥; fathers gyfasfea
arise, come up (to him). #4 f4ga%T of that world of
fathers @¥4#: possessed AHAE  (he) feels happy and
exalted.

1. Tf he becomes desirous of the world of
fathers,' by his mere will, fathers arige. 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
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shiés, 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 mere will, fathers arise ;
and become connected with him. It is to be noted
that only the fathers and others who were the
source of much happiness in the past lives are
desired, for it ig not right that a knower of a pure
nature should have any longing for union with
those relatives who were the source of suffering
and pain.]

9 A WESEWA Wafd AgeEIRd
LINtE aufvgha 7 ma@tea ave @ 121

@19 And ArgerEam: desirous of the world of mothers
Arae mothers. (Rest as above.)

2. And if he becomes desirous of the world of
mothers, by his mere will, mothers arise. Pos-
gossed of that world of mothers he feels happy
and exalted.

o7 A ITGEIEEE WA SRR
aWe  GgfNgka 39 wEeW e
w2l

wg@EFA:  Desirous of the world of brothers
Hrac: brothers. (Rest as above.)
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And if he becomes desirous of the
of brothers, by his mere will, brothers arise.
Possessed of that world of brothers he feels

happy and exalted.

sy afy w@eEEEE ¥ty agwmRaEy
@ar:  eggla {9 w@Eese el

g 1 ¥

zrgaemH; Desirous of the world of sisters ¥EIL
sisters. (Rest as above.)

4. And if he becomes desirous of the world
of sisters, by his mere will, sisters arise. Pos-
gessed of that world of sisters he feels happy
and exalted.

o Al wfa@rFEm qafd ageueanEy
wara: wyfmgta 9 afesida @sosr

qEraa 1@l

gfadrws: Desirous of the world of friends &T4:
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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“ afT wemeESEEE T agend-
06 TANIEY QUIAGaET I E e e
qEraa 1 & 1

KT - @ FT0; Desivous of the world of perfumes.
and garlands 717341¢3 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.

qY FIRUREFE G40 GFAETIENS-
I WA R @A WAy el

- T-BNH-%1: Desirous of the world of food and
drink SI9-91% food and drink. (Rest as above.)

7. And if he becomes desirons 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.

3wy 4fg draafEaarswmy wafa agen3ary
Mraqifzer agfagada Maafaeida swar
HETad 1 ¢ 1)
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fra-srfaa-@#Hm: Desivous of the world of song and
music Ma-am®S 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
music arise, Possessed of that world of song
and music he feels happy and exalted.

s afr @FEwEE walk ageneang
faa: wafegfa ¥ @ aEr s el

shtaFH: Desirous of the world of women  f&r:
women. (Rest as above.)

9. And if he becomes desirous of the world
of women, by his mere will, women arise.
Possessed of that world of women he feels
happy and exalted.

4 agrantqRr 93 4 s ®RIA Qs
agendy wyfanld AW wsoer aftad 0 2o o
zfq fdta: @ (1 =N

g #q Whatever 38 province #MMHA: ¥R he
is attached to, 49 (and) whatever #HAY desirable
object FwAA (he) desires, S1E his Q¥FIT. U4 by mere

will @ that, they agfusfa arise. J7 @#9m: possessed
of that u@ad he feels happy and exalted.
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Whatever province he is attached to
and whatever desirable objects he desires, by
his mere will, they arise. Possessed of that he
feels happy and exalted.

SECTION THREE

q T’ e FaT AIATTRTR T AAqTAT
aamIanieas a1 4y @era afa T afve
AT FHA 1 2 0

| Q‘ﬁ‘ These same GFT: true &AL are the desires
#iga-afi i covered by the untrue. LGIES %ﬁ]l{ qATHIA,
although they (the desires) are true #3dq the
antrue QYA (they are) covered by. 31y of one's
(people) A; &:. whosoever fg for gd: from here gf
departs, §€ in this world H him Qﬁiﬁlq o see T IHY
(one) does not get back.

1. These same are the true desires covered
by the untrue. Although the desires are true,
they are covered by the untrue.! For whosoever
ol one’s people departs from here in this world
one does not get him back to see.

[*To encourage the disciple to achieve the contem-
plation of the Atman as deseribed above, the pre-
‘ «ceptor, out of compassion, said that it is a great pity



Atman and quite capable of being fulfilled are hidden
by the untrue. Tha longing for external objects
and relatives and the consequent freedom of action
are unftirue because they originate due to false know-
ledge ; and it thus acts like a covering.]

W F T WA q 7 YA guraEeee
T W AT AT (ST gy g wmr
sgatfquraraafe Rogfafy  fiawdsa
SRR AEeAl A AEgEAten mah sen
Al @@ gwerh A fegsamia f
Tegens 11 2 1l

s19 But #1571 of his (people) I 7 those S whether
they are alive %8 here ¥ those 3 and ar: are dead
¥q. whatever ¥ and ¥=4q else F¥BT one desires #
@ang (bat) does not geb; A there AT by going AT
that 83y all =33 (one) finds ; HT here, indeed f& for
3%4 of his UY these I, true Fa: desires g aifyarar:
covered by the untrue. 8T 497 just as JWFaT: people
who do not know the field 39f-3aft aawwq: walk over
again and again Aff though f4fyay hidden underground
fazoafalay the treasure of gold 7 f4#35: (but) do not
find (it), T8 A even so gAT; these @al: all S
creatures (here) & Z: daily AT this ARATEG
into the Brahman-world (i.e. Brahman in the shape
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offife world) msgveq: (though they) go @ 332 (yet)
do mot find (it); %3q4 by the untrue f& for m{»fl
(they) are carried away.

2. But those of his people, whether they are
alive or dead and whatever else one desires but
does not get, all that one finds by going there
(into the Atman, the Akisa in the heart); for
here, indeed, are those true desives of his cover-
ed hy the untrue. Just as, though people who
do not know the field walk again and again
over the treasure of gold hidden underground,
but do mot find it, even so all these creatures
here, though they go daily into the Brahman-
world, yet do not find it, for they are carried
away by the untrue.

@ q1 T AT IR aﬁa&a framy gwﬁrﬁl
AEATGRANEOEAl WA Srwdf 1) 3

q: uw: This T Atman i verily 2z in the heart
(383 i¢]. @ea its Qaa T this is Fgmy etymological
explanation—gfZ in the heart #I§ this (Atman) (is)
gfif, a¥ATd hence ®A-SAY it is the heart. TAL-FHA
he who knows thus ##: 212: daily d indeed Eﬁﬁ"{ IR
into the heavenly world (Brahman) tfd goes.

3. This Atman verily is in the heart. Its
etymological explanation is this. This (Atman)
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is in the heart, hence it is the heart! He who-
knows thus indeed goes daily into the heavenly
world.?

[' 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
iti there.

* 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:
iz aware that he has realized Brahman, whereas an
ordinary man ig 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.]

qY g U WIAEEISWSICAGATT 9
sqifaeqary @9 SUTiyEoms o St
DIEAZAN A AT % € 97 GaeT awr
am @etafa 1w

&9 Now 3; which U&: that @FS8Ig: serene and
happy being @1€RId WA out of this body @HearF

vising W& highest 4fq; the light 39€%9@ reaching
T B9 in his own (true) form sif¥iFwGy appears..



CHANDOGYA UPANISAD @L

X is @ear is the Atman gfd 33 T said (the:
tea.chsr) uats this (Atman) &7aq (is) the immortal
&uay the fearless. Qod this &gy (is) Brahman fy.
%4 Ua%4 AGU: of this Brahman § ¥ verily 914 the
name @A (is) the true gfa.

4. Now that serene and happy being,' rising
out of this body and reaching the highest light,
appears in his own true form.® 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.?

[' The Jiva during deep sleep is happy and free-
from the impurities horn of contuct with objects.
Though this term, serene and happy being, is appli-
cable to all creatures, here the person with know-
ledge is specially given this appellation.

*This serene being gives up the notion that the
body is the Self and reaches the Sapreme Self which
is of the nature of pure consciousness., ITaving
realized his ream] nature, he becomes merged in his
own truas form.

* This name (Satyam) of Brahman is repeated
here for the purpose of commending the method of
meditating upon It.]

arfe % a1 warfv g adatui
Jgmazgany afva eaemy g5 39N avst
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‘aﬁﬁﬁ qeofd  emmmmEd  wEeET
FrFATa 1 & 1 gl gdrg: @oE a3

arf qaif These % 4 indeed sitfir faufin are the
three syllables—#-at-41q sa, t, yain g1, ad there aq
what & [ =%] is sa, 99 that S#FAH is the immortal ;
314 and 47 what Rr is ti aq that a8y is the mortal ;
#Y and 9q what ¥ is yam & with it 8% the two
a3 (one) holds together. T becauze WA with it
3% the two ¥=3[& one holds together, G there-
fore Ay (it is) yam, tag-fad he who knows thus #g:
#ig: daily ¥ verily a9y @1%4q to the heavenly world

qfF goes.

5. These are indeed the three syllables,
“gn’, ‘“ti’, ‘yam’'! What is ‘sa’, that is the
immortal, and what is ‘ti’, that is the mortal,
and what is ‘ yam ', with it one holds the two
together. Because with it one holds the two
together, therefore it is ‘ yam . Verily, he who
knows thus goes tio the heavenly world.?

[' Compare Br. 6. 5.1, The word is gatt+ yam,
The ‘i’ (or 1) in 'ti’ (or ti) has been inserted for
the purpose of pronunciation.

* Hven the name of Brahman has the qualities of
immortality and the like and so it may easily be
nnderstood how great is Brahman who bears that
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name. Therefore Brahman is the object of medi-
tation.]

SHCTION FOUR

o9 T A W YA BHTAAEEALTT
Sy ATEECH ATA A T A YT A A
gEA A 35%A% 8 s MaR ST
AT FFH: N 2 W

ata Now #: which aweqr (this) Atman &: that ¥g:
is the dyke, bridge (Mu, 2.2.5); TMH #HAT] of
these worlds “®ENZF for the safety fafd: the
embankment. UTY HFL this dyke AEUH the day
and the night & &i@; do nobi cross, S & nor old age
4@ # nor death 3®: A nor sorrow, B « nor
merit EAH T nor demerit. 84 all arA(A: evils &
from it faaaeq turn back: U this f¥ for AFSE:
Brahman-world #19gd-91cqi is free from evil,

1. Now,'this Atman is the dyke, the embank-
ment for the safety of these worlds. This dyke,
neither the day nor the night crosses, nor old
age nor death nor sorrow, nor merit nor
demerit. All evils turn back from it, for this
Brahman-world is free from evil.?
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- [' Now the serene and happy being described
above I8 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
Brahmacarya.

* Mhe entire universe is held back, as by a dyke,.
by this Self which thus serves as an active ngent.
This Self is nofi eircumscribed by time, which deter-
mines all that is born, nor is it affected by merit and
demerit for all these are its products,]

qeqTEr QA A At gwedr swEfy
fag: @afEg waewardt swgvardt waf
aI wqe fg AR AewEEaieTa
WAl AT FWEE: 2

a¥ma. Therefore & verily Uaw 8gq this dyke i@t
on reaching ##4: & if one was blind «@#4; Wafy (he).
ceases to be blind, fag: @4 if wounded aifig: wafy
(he) ceases to be wounded, 29ardt &1 if afflicted
sggardt wafi (he) ceases to be affticted. ded1d. there-
fore & verily uqs %gq this dyke dleaf on reaching.
awH night =if even ®&: day ga verily sifafassga
becomes, U§; this f3 for #g@%: Brahman-world §5T
ever fqura: uq is illumined.

2. Therefore,’ 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,
he ceases to be afflicted, Therefore,® verily, on
reaching this dyke, even night becomes day, for
this Brahman-world is ever illumined.

[* 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 Bocause there is no night and day at this dyke.
For the man of knowledge, everything becomes day,
which is of the form of the light of consciousness.]

T qd awerh seEaEt ey
AUBIFEANL VY FHY FRAT FA6 003 0
efq = @ 1 ¢

aq But. ¥ (those) who Td only g thl:ough
celibacy, Brahmacarya free from lust udd this
ag@®y  Brahman-world wgfieaf>a aftain according
to the instruction (of the teacher and the geriptures),
know as their self, U%: this AgraTE: Brahman-world
Agg T belongs to them, &y for them &dg W%y
in all the worlds F1q41L; freedom to act as they wish

Al there is.

8. But only those who attain according to
the instruction this Brahman-world through
Brahmacarya, to them belongs this Brahman-
world, For them there is freedom to act as
they wish in all the worlds.'
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«>/[! Colibacy and similar modes of discipline, known
compendiously as Brahmacaryn, are poinfed out as
the highest means of success for the seekers of
Brahman.] f

SECTION FIVE

Y QYT TATINY  AWANT  agergior
A7 a1 31 & frgasy affirmagy suaiie
XTI FASTATANG T 0 ¢ o)

349 Now 38 what 49: gf ' sacrifice’ sir9d (people)
call dF that ﬂgﬁ"fu{ is Brahmacarya T really, &:
A1 the knower fg for @q that (world), Him agradn
by means of Brahmacarya @5 only f3583 does attain,
%49 And A7 what 889 gl ‘ worship ', what has been
sacrificed $jra@d  (people) call, ad. that ﬂmaﬁq; is
Brahmacarya, g really, ag=ao with Brahmacarya,
UH only & for LeAl by worshipping AIHEY. bhe Atman
#9/43d does one attain (according to the instruction).

1. Now,! what people call sacrifice is really
Brahmacarya? for only by means of Brahma-
carya does the knower attain that world. And
what people call worship (Ista) is really Brahma-
carya? for only by worshipping with Brahma-
carya does one attain the Atman.?
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[* 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 &
E means subgidiary to knowledge, which alone is the
' direct means to if. In order to create fuith in this
B | Brahmacarys, it is being praised as sacrifice and
. the like.

*The result that follows froni”the sacrifice is ob-
tained by celibacy also. In fact, the realization of
Brahman can be obftained through sacrifice and
purification of mind, only by one who is equipped
with Brahmacarya. Hence sacrifice is Br&hma,ca,rya.'.
It is so also because of the presence of the
. gyllables ‘ya' and ‘jna’ in both 'yah jhdta’ and
| ‘yajiia .

" Brahmsacarya is here called Ista because through
. it one worships the Supreme or one develops a.
| longing for the afttainment of Atman and realizes
' Him. These two senses of worship andllonging are
related to the word Ista as that word may be derived
from the root ‘yaj’ to worship or 'is’ to long for.
Brahmacarya being a condition for the aspiration
towards Brahman, exactly corresponding to the
Yajna prescribed for the attainment of God, both are

here equated.]

Y [T TN GEars 4or
U7 WA ATHAE sy wataftearaan
FEAIAAT AT AFrEARARIET 0G0




@ Now 3% what asgruy gfa 'the sacrificial
session’ #rwegd  (people) oall dd that Hma!iq is
Brahmacarya 4 really, #8147 by means of Brahma-
carya U9 only f§ for @&: from Being AEH: one's
own F salvation f&#58 does one obtain. &9 and
9a what a5 2R  the vow of silence * sir=&® (people)
call a4 that Hmaﬁt_[ is Brahmacarya U3 veally, sg=do
through Brahmacarys U only f& for Hrearay. the
Atman #gf4a does one understand (according to the
instruction) and then 748 meditates.

2. Now, what people call the sacrificial
session is really Brahmacarya, for only by
means of Brahmacarya does one obtain one’s
salvation from Being. And what people eall
the vow of silence is really Brahmacarya for
only through Brahmacarya does 6ne under-
stand the Atman and then meditate.!

[' The similarity between ‘sat triyanam’ and

‘satah  trianam’ suggests their identity. So also
“mauna’ and ‘manute’ are derived from the same
root ‘man ’.]

AN AFAGFAAGAIHY  AWAIAT a2
a5 wsafa 9 awsgunglEErasy agvoa-

/

MGy AT avEE T q ogAEt

aEEF garmeiar B aevwday awa-
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%9 Now 37 what sWUEETy T 'a course of
fasting ', indestructible si=@d (people) call aq that
ﬂaﬁ'&ﬁ[ is Brahmacarya ©q really, 4 which f§ for
#3940 by means of Brahmacarya &Ff4Fed one
attaing (according to instruction) g this sirar
Afman @ 9g4fq never perishes, &9 And ag what
sraTaay gfd  the life of a hermit’, path of Ara and
Nya amaad (people) call ad that 4599y is Brabma-
carya U3 really, &8 for #FeRF in the Brahman-world
&d: from here i{Eﬁqm fafy in the third heaven = Ol
q Ara g & verily v% ¥ and Nya &t are the two
oceans, ad (and) therein WGHEMMY Airammadiya
{with exhilarating gruel), & is the lake @1 (and)
there @wagd: showering Soma (nectar) ewgeq: is
the (banian) free, UT there &ABM: of Brahmi
(Hiranyagarbha) S9URTEr Aparajitd (unconguered)
9; is the oity, sg-ffaa specially built by the
Lord fgwaag golden [queyy =1 #f3 and there is the
hall].

3. Now, what peopie 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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ﬁh{ and Nya arve the two oceans in the

Brahman-world? in the third heaven from here
and therein is the lake Airammadiya, and
there is the tree showering Soma, there is the
Aparijita (unconquered) city of Brahmai, and
there is the golden hall specially built by the
Lord,

[* Here ‘anagakiyanam’ (a course of fasting) is
similar to ‘anasaka-ayanam’ (not perished). ‘Aran-
yayana' (life of a hermit) is similar to the path of
the two oceans Ara and Nya.

This section sbrongly recommends Brahmacarya
as the highest auxiliary tio knowledge, and eulogizes
it as 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
Ista; being the salvation obtained from Being, it is
Sattriyana; being meditation, it is Mauna, being
imperishable, it is Anasakiyana, passing through
the two oceans Ara and Nya, it i8 Aranyiyans
and so forth. Mhis identity has been established
by ingenious etymological explanations as shown
above.]

57 UAAEL F 0 ] AW AAFAG-
frrafer  Auriide  aw@ERTE WY Sy
FWTA wafa 1o 1 sfy gma: @ 0«
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Therefore # (those) who U4 ouly 8&@1¥ in the
Bra.hman—world #eq | Ara 935 3 and Nya gat these
aﬁﬁ two oceans #EFIN by means of Brahmacarya
agfegfea attain (according to the instruction), dsg
fo them belongs U¥ only U8: this #F%: Brahman-
world, @iy @M%Y in all the worlds AW for them
FAAG freedom to act as they wish wafy there is.

4, Therefore only those who attain the
two oceans, Ara and Nya, in the Brahrman-
world by means of Brahmacarya, only to them
lielongs this Brahman-world and for them
there is freedom to act as they wish in all the
Worlds

[* The description of Bra -
of true desires stated as available theréd
considered to belong to a different order, the mental
one a8 distinguished from the physical. An indi-
vidual soul moving in this region is endowed with a
gpiritual body and so it is not possible tio suppose
that in that condition he has relation with father,
mother, wife and children, who belong to this world,
Bo these relatives also must belong to the corres-
ponding order to which the departed spirit belongs.
In that mental order both have equal validity. If
guch 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’ hetwean the-
a7 il
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%ﬁ ; gﬁg tal and the physical worlds, like that of the
seed and the tree. The mind: which has gathereﬁ
impressions from its waking experience gains the
power to create a mental world and conversg_ly_yhe
knowledge gained through waking experience is
modified by the impresgions latent in the mind,
Consequently, we are forced to accept the unyeality
of the waking experience in relation to the state of
sleep in which mental impressions alone exist even
as we deny the reality of the dreaming world com-
pared with the waking experience. Both these
worlds, the phygieal 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 info 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 illugory, both are unreal. The validity of
the dream-world being thus established as haying
pragmatic value, we may easily see that the objectis
of enjoyment in Brahmaloka possecss 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 frae in the same
sense in which we may take a serpent to be true,
which is illusorily conceived on our seeing a curved
piece of rope in dim light.]
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SECTION SIX

oy AT qaT FEA e Mo
witaefa grow dreer diger Sriadaat
1 anfrer: fig® 99 g% 0 @ O fig o
a1 2 1

197 Now AT which Ual: these g&A¥I belong to the
beart @el: arteries (channels), @i they fageey
aifisr of a fine substance which is reddish-brown
[@ g filled with the juice] fgfra exist; gaHea
{of the) white #f&ed blue NGEY yellow Hfgaed (and)
red zfr, @&t yonder enfi@: the sun ¥ indeed fig:
is reddish-brown, US: he ¥F: is white, T3: he Ma:
is blue, TH: he dia: is yellow, @i he aifed: is red.

1. Now,' these arteries which belong to the
heart exist filled with the juice of a fine sub-
gstance which is reddish-brown, white, blue,
yellow and red. The yonder sun indeed is
reddish-brown, he is white, he is blue, he is
yellow, he is red.*

“[* 1t is now explained how one goes out at death
through the artery in the head, if he is equipped
with Brahmacarya and other spiritual practices, and
is free from all longings for all external objects, and
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‘Z_!,/’Jz worships Brahman loeated in the lotus of the
heart, as described above.

'When the heat of the sun 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.|

WA WEMY a9 Jmt e
q  YqdFar  wifEeTer wwWE S @
e A1 ATYWIRTREEE a1 g
WA WA AT AES qavge dsuftnanEer
gar: =

aq. 34r Just as HEQYW: a highway #iqd: extend-
ing TAY A this e@T 3 as well as that It amwl
the two villages w¥3f goes, runs, UdY UA even so
sifgq®y of the sun UAT; these WHA: rays Y 9 this
gy = as well as that It A& to both the worlds
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gled go, an they WIYsHI HIRRAT, oub of the yonder
eun 9argd spread, g ATy into these arteries GHT:
{and) enter; @ they emem: «&E1: ont of these
arteries 937y spread, Bigfaa enfZey into the yonder
sun ggr: (and) enter.

2. Just as' an extending highway runs
between two villages, this as well as thav, eveu
so0 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
of these arteries they spread and enter into the
yonder sun,

['It is now being narrated how the light of the
sun, entering into the artery takes varvious colours.
The word ‘rasmi” is used im both masculine and
feminine genders.]

AeNdcER: AE: weae: @8 A e
Y T AR gl vafd § F AT T
eyl dwar fx &g asger wafa o o3

ad. Therefore ¥3 when UGd thus §HEN: composed
ga: (one) is sound asleep Geyus: serene, Tayy dream

" & no fasATE (so that he) knows, Aq1 then &g A&y
into these arteries G®: 3§ he enters. & him ¥ %
99 qeAT no evil ¥gAT touches, AT then f§ for a=ar
with the light (of the sun) arqq: filled wafey (he) is.
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Therefore when one is thus sound asleep,
composed, serene’ so that he knows no dreams,
then he enters into (the Akaya of the heart
through) these arteries.’ Then no evil touches
him * for then he is filled with the light of

the sun,

[' During deep sleep the functioning of all the
organs is withdrawn and hence, there being none of
the impuribies due to the contact of external objects,
he is composed (cf. Br.1.4.7). And he is serene
because he is free from the exhaustion common to the
waking and dream states (ef. Br. 4. 8. 19, Ch. 6. 8. 2).

*Phe arteries are 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
gtate do not touch him for these are experienced
only when the Self is cireumscribed by the body and
the senses. But there can 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 be experienced in
the present body have not been quite burnt up, the
Jiva comes down from the high state.]

s st it st aubra st
srgsiATe @i s qifafs @ aEsEE
TRIEAEA Al s e
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";ﬂ Now #% when Uaq thus safeay to a
wonkened condition #Ya; one is rednced #f¥d: around
ST those who sit @7 him 8(g: say—ATy me WA
do you know, @i, me Araifd do you know gfa, @: he
a1aq. as long as arewiE QL from this body geA=d: '
wafr has not departed, iad so long swAifa (be)
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 long as he has not departed from this body,
so long he knows them.

aqq TSR (e
eqqEey @ dimafa A @ waw
TRRsTREERE Tedd @y eER
fazat wogw AOristgTg U @ 1

s Bub 93 when Qad thus sEHd TQUA from this
body Iemiaf (he) departs #id then [&: he] ue: d
Eafu:  through ‘these very rays @y upwards
smEaa proceeds; @: he (if a knower) g Om &fa
(meditating on) T T AT #@a3 surely goes up a1 or (does
not go up if he is not & knower). @: he #a: the mind
a9, as long as T takes to travel (from one thing
to another) @4 in that (short) time snfk@e to the
sun Bsfa he goes. THT thab % indeed HINH @G
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i j& the door to the world (of Brabman), fageig for the

knowers 8934 an entrance, Hf43NY for the ignorant
fai4: a shutting out.

5. Bnt when he thus departs from this body,
then he proceeds upwards through these very
rays, (if a knower) be surely goes up meditating
on Om or (does not go up if he is not a knower).
As long as it takes for the mind to travel} in
that (short) time, he goes to the sun. That
indeed is the door to the world (of Brahman),
an entrance for the knowers and a shutting out
for the ignorant.

[' Or, it may mean * while his mind is failing *.]

BT HE | TE I T FEn At
gataatafgisr | e -
TEYT  TERAN WIRIBA a0 ] 0|
'{faqg:ajrg:uqn

ad, About it q4: this #l6: (there is) verse—awg
9 a hundred U%I % and one g&A¥A of the heart ars:
are the arteries; ¥ of them UH one #ufag
to the crown of the head @ififs:gar leads up, extends.
41  through that 3?‘58{ upwards #HMA passing
#Hgean. immortality G (one) attains, &=t (while)
the other (arteries) ﬁw{ in various other directions



gemqh walea (Repetition indicates the end of the
gection). :

6. There is this verse about it :

A hundred and one are the arteries of the
heart: one of them leads up to the crown of
{he head. Passing upwards through that, one
attaing immortality, while the other arteries
serve for departing in various other directions
—yea, serve for departing.

SECTION SEVEN

g AT fre Rgeaer it
qearsimE:  GEIRW: GRAGF: WISAned:
a Ffafaass: @ qaic sl qqra
FEARETENaEa et g gemfe
S I

g: Which E!TGHI the Atman @GEI-AHT (is) free
from evil fWC: free from old age F%: free from
death fasi®: free from sorrow fafsraca: free from
hunger sifuqra; free from thirst @&%M: whose desire

is of the truth (real, irresistible) ¥HagF:: whose
resolve is of the truth—&: he #1+8gs4; should be
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gotight @ ffamfeasa: him one should desire to
understand, %: who @5 that HEAMEY Atman gy
has found out (from the teachings of the precepfor
and the scriptures) and fasisifa (and who) under-
stands, directly realizes, @: he @aid ¥ Eﬁm all the
worlds Eﬁh 4 e and all the desires UM abbains
—xgf& thus susmaf: Prajapati (Brabmi) 3915 € spoke.

1. The Atman' which is free from evil, free
from old age, free from death, free from sorrow,
free from hunger and thirst, whose desire is of
the truth, whose resolve is of the truth, he
should be sought, him one should desire to
understand. He who has found out and who
understands that Atman attains all the worlds
and all the desires. Thus spoke Prajipati.

[*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 ig 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.] :

AETH AU AFTIRR T YA qwreA-
gfegsoml gurqmatass @37 FrREE
gyt FWIAGET 39 RewmiseEs
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dd & This (the words of Prajapati) 9% both
¥argy: the gods and the demons 7GR heard ; 3 &
and they &4 said-—gd well T that siRaTad, Abman
aif:ig=aim: let us seek 3§ which stredTdy. Atman Afeand
by seeking gatq = S&A, all the worlds At | BT
and all the desives WA (one) attains i, FAATY
[#s%) from among the gods ¥Z: Indra § U alone
sifiggars went out HGUVRY from among the demons
fiitas:  Virocana (did so). @t they (both) S
without communicating with each other afeari
fuel in hand asrafq-aHad into the presence of Prajé-
pabi ATHVHG: & came.

9. Both the gods and the demons heard this
‘and said, ‘ Well, let us seek that Atman by
secking which one attains all the worlds and
all the degires.” Then Indra alone from among
the gods went out and so did Virocana from
among the demons. Then without communi-
cating with each other, they both came into the
prosence of Prajapati, fuel in hand.’

[* It is being pointed out 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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;:;//’J A 7 gfrewd awife AMIAIGEL %
Fafeea  Pefessramaatuly & dead
s e fgerfi A
sfura:  werEw: weregzeq: drsdmen: @
ffvmiesn: @ wxiva Smmmat i
FHFGERACANIET Sy e 3949
W aftremeerfaly 0 3 1)

& They gfmay auffr for thirty-two years G
the disciplined life of a celibate student of sacred
knowledge @83: ¥ lived (there). q419fq:  (then)
Prajapati &} them 2419 g asked—fFy what gzt
desiring sreay (==®armg) have you been living
g, ar they &=g: g replied—3; . . . aaify (As in 8.
7.1) %f@ these wwmaa: of your revered self §9: the
words %479 are known to be: @ that (Atman)
FegRat desiring egigan ( =8qIt%q) we have been
living g%,

8. For thirty-two years they lived there the
disciplined life of a celibate student of sacred
knowledge. Then Prajipati asked them, ‘ Desir-
ing what have you been living 2’ They replied,
‘The Atman which is free from evil, free from
old age, free from death, free from sorrow, free
from hunger and thirst, whose desire is of the
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trnth whose resolve is of the truth, he should

be sought, him one should desire to under-
stand. He who has found out and who under-
gtands that Atman attains all the worlds and
all the desires—these are known to be the
words of your revered self. Desiring that
Atman we have been living.’

[' Though before coming to Prajapati, Indra and
Virocana were in enmity, yet because of their eager-
ness to learn this knowledge so excellent, they have
forgotten it.]

& & semafeear @ gl gaat e
oY WERtd SRR AANTIRAEaRTY AT
wArsy afteary qErEamad $aq qF Y
¥ Wiy @y gReama sia s i v
fa |ge: @ 1w

gsafy: Prajdpati dt to them (both) I3 § said—
giferfor in the eye ¥: which 8: that g&%: the person-
#5938 is seen UN: that 8I@Ar is the Atman %4 3= €
(he) added—uad this 23 is the immortal ¥y
the fearless, Udd this && is Brahman, @9 bub wimE:
revered sir ¥: who #qy this 31 in water qfreaaa
is perceived #: who 4% this 9 and &zl in a mirror
#aqa: which of these UH: is he (the Atman) gf. Ta:
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37 it is he himself -qg'!ﬁg arwqy in all these TRTTH
ig perceived g4 8919 § replied (Prajipati).

4. Prajipati said to them, ‘The person
which is seen in the eye is the Atman.' He
f added, ‘Thig is the immortal, the fearless.
! This is Brahman.! ‘But, revered gir, he who
' i perceived in water and he who in a mirror,

which of these is the Atman?’' ‘It is he him-
self is perceived in all these ’, repliod Prajapati.

[' He who sees through tho cyes and other senses
ig' the seer, and Prajapati meant him to be the
Atman free from evil (ef. 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 reflection-self.
Prajapati was right in desoribing the Atman thus as
inside all, but because the pupils were not yet of pure
intellect they misunderstood it.]

SECTION EIGHT

IEIT ARATACTT TR A RS-
wA ggafife q fEmdsiuaww & ¢
et % gmg sfa &t graa: asddzanmi
AT AR A AT BT a@w
sifasataf o2
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T 1o 'a pan of waber SUSHsY atb yourself e@ey
look and &@a: of the Atman 43 whatever 7 fmrsi:
you do not understand, @ that ¥ me S2Tq tell gf.
A g (then) they Sz@¥ in a pan of water SEIE®IG
looked. 9WMf3: Prajapati a1 them ar¥ € asked—
feg what 9739: do you see §fd. @ they ¥g: §
replied—374: revered sir ®rd41q we bobth g9 Hﬁ%{ q
FeAFAR  the self (the body), entirely as we are
AFANEY: GFEMEY; even to the very hairs and nails
qfdeaq the very image 989%; see Zfd,

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 p&n of
water. Prajipati asked them, * What do you
gee ?’ ! They replied, ‘ Revered sir, we both see
the self entirely as we are, the very image even
4o the very hairs and nails.’

[* As they were quite convinced that the reflection
was the Self, they did not ask any question. Praji-
pati out of sympathy for their lack of understanding
put the further question to clarify their idea]

ﬁzmwﬁmﬂmﬁgwﬁqﬁsﬁr
yeRTAstntat at g wam"tmﬁ}
-Mq@mﬁﬁmﬁ:w
fr mmaw gfa =0



mg-aia'gé} well adorned gﬂﬁ well ‘dressed qfisza}
well groomed, cleaned ¥gal having become SRTUH
into the pan of water s@¥a1y look 3fd, dtg they, too
g‘g.aiagj:eﬁ well adorned gﬂaiﬁ well dressed gftesdl
well groomed ¥l baving become SIFUUA into the
pan of water s¥emEmid looked. &t them umTafis
Prajapati 3319 g asked—f%g what q3a4: do you see

gfer.

']
|

2. Then Prajipati said to them, 'Ha.vi.né
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?"

a QHTHATAET WA WETEEHA gIEA
qftegat & oAt e angeERar gaaat |
gfeeEAEY wiERf  qrasgarygRasif
A € TFREIAT w03

At They &4g: 2 replied—aa: revered sir J97 Ud
just as ¥YY |G we ourselyes mg—amgé? well
adorned gilﬂiﬁ well dressed QF('-‘ié} well groomed

€: are, ¥: revered sir WY G4 cven'so (ave) 3l
both these m%ﬁﬁ"l well adorned Eﬂﬁ?ﬁ well
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dressed gftssat well groomed gf7. us: this emey is the
Atman 3fq ga19 & said (he), UAd, this qaay is the
immortal Ay the fearless, 7aq this 5§ is Brabman
gfd. & they both WFagaA satisfied in their heart

q4853: § wentb away.

8. 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 drossed 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.?

[* Prajapati tried fo remove their misconception
but found that becaunse of the impurity of their
minds they could not conceive the truth properly.
They would be sorry if they were asked to remain as
Brabmacirvins again. So he repeated the previous
instruction and thought that by pondering over it
(tlie definition of the Self, the learning of the person
in the eye and the reasoning in conneclion with the
water-pan) they would be able to understand the
true import of his words ; and so he allowed them
to go |

A o BRI IG L HelG R R I E R R GG
| qWal g4 qazreT wivsalta & ama A
a wfrsssdifa @ T meages w9 BO=arse-
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AT TR ATHAALE FITACHTH qaﬂfgtﬁ'

FyFEATATard v 3fd i e
&t Them e=fi& looking at wsmafa: Prajapati Ia0

g said—aemEy. the Atman #3984 withouf having
perceived Sﬁﬂﬁﬂ withont baving understood #¥:
(the two) are going away. aan: & (be they) gods
o@u: A or demons Fal whosoever UIA-IYASR;

wfasaffa will follow such a doctrine, A they au-
Hfé(‘q{"’ﬁ will be foiled zfr. v g falts9: now, Virocana
giFagad: uq satisfied in his heart S8 to the dewgons

sira went, a¥7; to them uay this Iufggy docirine

& § (and) declared—gg here 8yrear the self (the
body) wd alone #4: is to be worshipped HicH1 the

(bodily) self Qﬁﬂi‘f: is to be attended upon ; %8 here

sieR the (bodily) self U only g4, by worship-
ping @reTay the (bodily) self aftwd, attending upon

gy = this @Y ¥ as well as the yonder It both
) the worlds aimfd (one) obtains 3f3,

Then Prajapati looked at them and said,'

4.
‘They are going away without having per-
ceived, without having understood the Atman.

g

Whosoever will follow such a doctrine, be they
gods or demons, they will be foiled." WNow,
Virocana, satisfied in his heart, went to the
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“demons and declnrpd thig doctrine to them,
* Here the (bodily) self? alone is to be worship-
ped, the self is to be attended upon. - Here it is
only by worshipping the self and attending
upon the self that one obtains both the worlds,
this as well as the yonder,’

[' Prajapati became sorry that the two kings,
Andra and Virocana, being addicted to pleasurable
<enjoyments, were going away without knowing the
Atman and began to speak in the hope that like his
'preuoua declaration these words also mjghﬁ reach
their ears and do them good.

* Virocana understood that the body, the shadow
of which is reflected in the eye, is the Atmnn So he
preached the doctrine accordingly.]

IR AT AR AAGAATE T T8
g ANGfeRer wie A se
ABEUNN  WeEFTANT 00 Gk New
qara &1 Zeasm: @zt 1) ¢ I |

aerre, Therefore 1&g (one) who is nof a g:vcr
- S9EIT who has no faith HAFAH. who does not
. perform sacrifices %g #fY even to this day %8 here
®g: (people) say—en@t: ag &f& ' Oh, he is a demon '—
~usi this g for a{gﬂma{ of the demons ufa8F (is) the
doctrine. SA84 of the deceased ey the body foaar
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“with enjoyable things Fa%d with clothes s@FHor
with ornaments 3 gezdfa they adorn—uda by
this fg for %Iq HAHY the other world Heg#a; they
will win--##3:d they think.

5. Therefore, even to this day, here people
say of one who ig not a giver, who has no faith,
who does not perform sacrifices, ‘Oh, he is a
demon ' ; for this is the doctrine of the demons.
They adorn the body of the deceased with
enjoyable things, clothes and ornaments for,
by this, they think, they will win the other
world.

SECTION NINE

s VA aead Td P e
qufensBll  ArABTEY  WRROTHEA WAl
gIa gauas sy afiesa ganargnfineey-

oy wata ®i W aREEw qiggen sy
SOTTRT ATIHAAY I AEHA W vt 120

a9 But T Indra AW the gods #AA before
reaching ©4 even UAd this WaAH difficulty, danger
Zad € saw--891 U7 @F just as AR TIL whendthis
body €149 Wﬂiﬁ'ﬂ is well adorned 3aq this (reflected
self, the body reflected in water) @rg HITHT: iweld
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adorned Waf&d becomes, 83WH when (the body is) well
dressed g3ad; well dressed, WRsEQ when (the body
is) well groomed af¢s®a: well groomed, (5% T4 even
80 @WY this (veflected self) sifewd &4 when this
{the body) is blind @9: blind afe becomes, B
when (the body is) one-eyed &#: one-eyed (or lame
or having constantly flowing nose and eyes), gt
when (the body is) ecrippled 4fegw®n: crippled, 31€q
gleeq ug s, g when this body perishes US: it
{the reflected self) #84fa perishes. ®®g I &% in this
AWy good (lit. what is enjoyable ef. 8. 7. 1) & no
93T 1 see g

1. But! Indra, even before reaching the
gods, saw this difficalty: ‘ Just as this (reflected
self) becomes well adorned when this body is
well adorned, well dressed when the body is
well dressed, well groomed when the body is
well groomed, even so this (reflected self) also
becomes blind when the body is blind, one-eyed

- when the body is one-eyed, crippled when the
body is crippled, and it perishes when this
body perishes. I see no geod in this.

[* Indra also at first misunderstood, like Viro-
cana, the words of Prajapati. Of course, even in
misunderstanding there wag this difference because
of Indra's purer mind, that while Virocans under-
stood the body to be the Self, Indra understood
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the reflection to be the Sell. But still the knowledge-
was defective and Indra found it out.]

@ wigemfon: gRAE q% T IROREIE
TIEIsEEaRRT A A foERa -
SHFYAE TG W G 99T wEd -
SRz ATASER AEATEEA WAl gAEA
gaaa: Qs afeEd vaRqmaasrasar
vaft wrd s g aftaFa s e
ATTREAT FFAC AEHT A S R N

a: He (Indra) afieafu; fuel in hand g7: again QA%
came back. ag him ssafa: Prajipati 3919 asked —
ggad O Indra 43 since WAFAEIU: satisfled in your
heart Q=R Gr&q along with Viroeana SIAT: you.
went away, f&3 what g5 desiring §7: again STTH:
have you come hack #fd. @ he (Indra) ¥q1= 7
replied—3731g; revered gir a4y ., . mrarHifa (see above,
sub-section 1).

2. He came back again, fuel in hand. ij‘é-
pati asked him, ‘ Desiring what, O Indra, have-
you come back, since you went away satisfied
in your heart, along with Virocana?'' Indra
replied, ¢ Revered sir, just as this (reflected self)
becomes well adorned when this body is well
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rned, well dressed when the body is well
dressed, well groomed when the body is well
groomed, even so this (reflected self) also be-
comes blind when the body is blind, one-eyed
when the body is one-eyed, erippled when the
body is crippled, and it perishes when this body
perishes. I see no good in this.’?

[ Thongh Prajapati knew everything, he wanted
the disciple to speak out his intention, for that is
the method the teacher should follow as we have
seen in the case of Banatkumira asking Narada
oy s S

* Prajipati spoke of the Self as * the immortal and
the fearless’; so Indra, who was deyoted to his
teacher, understood that the reflected body could not
be the Self.]

gidy waafafy S A ¥ g
sqrEqTEAT  gETgTior gifad iy @
qrifor gifysard FaboaTe a6 ST 0 3 0
o [gas @ ) e |

TAY So U indeed Y% is it WAL O Indra Y 3a19
g said (Prajapati)—vaq g this (self) § however &
to you 31: again (further) sgem@aremfyy I shall ex-

plain. AR another grfimeay awifr for thirty-two
years 44 live (here) 8. @: he siuifon gifman asifr for
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“another thirty-bwo years 3918 & lived (there). &d
(then) to him 319 § said (Prajapati).

8, ‘Bo is it indeed, O Tndra’, said Praji-
pati; ‘however, 1 shall explain this further to
you. Live here for another thirty-two years.''
He lived there for another thirty-two years.
Then Prajipati said to him :

[' Because as a result of Brahmacarya his power
of comprehension will be inereased with the increased
purity of mind.]

SECTION TEN

T QY @S WEANEEATAT A GETe-
IHAIATEAR | T TR AW A
PIAT  JqFawd Fgw awadfigy g
YIegaaT: § Wata afF qeeend Saese
o s 1 2 |

T FYAET AT ART qEAw Qe afE
@i AeoRwdnimayT wIaly aEd
AEAF A g R

U9: He 9: who €&f in dreams #&laa1q: adored
& moves about, U¥: he #IFHT is the Atman &d;
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ad, he &Iay is the immorbal W4y the fearless,
TG he Hyr is Brabman 27§ 3319 7 said (Prajapati).
@ he (Indra) @I=E3T: satisfied in his heart 935 §
wenb away. @ he I3 the gods a191t4 before reach-
ing T even Udq this I difficulty a8 g saw—
afg aff even though @, 33 @t when this body
Sy Wafq is blind @: this (dream-self) Ha=q: wafy
ds not blind, aff &mAyg when (the body) is one-eyed
HEHM: nor one-eyed; Uq: it _EY of this (the body)
&R from the defect & qa g4fd nor suffers defects,—
€4 499 when the body is slain # &8 nor is slain,
S¥I @49 when the body has running nose and syes
i @M: nor has running nose and eyes, TR it g yet
(it is) mi*d (they) kill @1 (=39) asif, frsarzafea
(they) chase (it) &% as if ; 3FIAAAC conscious of pain
9 as it were ¥afy it becomes, 3 and even Qiefa
weeps 9 as it were. 8¥ in this g [ aﬂm{ good #
‘no 9¥IfH see gfq, '

1-2. " Prajapati said, ‘ He who moves about
adored in dreams, he is the Atman. Ho is the
immortal, the fearless. He is Brahman.” Indra
went away satisfied in his heart. But even

- before reaching the gods he saw this difficulty:
“Even though this (dream-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
ds slain, nor has running nose and eyes when
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body has running nose and eyes, yet it is
ag if they kill it, as if they chase it, it becomes
conscious of pain, as it were, and even weeps, as-
it were.! I see no good in this.

[' Prajapati said, ‘This Atman is the immortal, the
fearless.’ Dut in dreams weeping and the like are
seen. So Indra was in doubl. Buf as he had great
respect for the words of Prajipati he used the ex-
pression ‘as if', modestly thinking that possibly it
was his understanding that was defective.]

& afwain g q¢ g g
naFFIseaRE A SEw Rlsesgaem o
|/ A TTNF AT T FAT «
WA qfE WEET SHA9rseT Fror Zoafa 0 3 1)

T FIART FAY ART WEAT qET gEE
@i Frerwdateing et i
AT qPE ARy Aty aarE
AT § yEisasmegreaty gumt giteod
el & Tqufor gificwd geirae ady
T 1 % ) Ifa gams @ 0 go 1l

@: He afgenfo: fuel in hand g4: again Q419 came-
back, ssfa: Prajipati a9 him 3319 § asked-—aqg57,
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~O-Indra 37 since @IF3g34: satisfied in your heart
siAsl: you went away, fig what €789 desiring ga:
again AT have you come back zfd, @: he 33ra
replied—wiq: revered sir %f% &y . . . exaffiy (see
sub-sections 1 & 2). :

U499, So 19 indeed QW: is it gE3 O Indra &f7 IT19
¥ said (Prajapati). taq U this g however @ to yon
4a: further wgsqeqienfy I shall explain; el
ﬁTﬁQ‘l?IE[ anifr for another thirty-two years @ live
(here) gfq. @: he sufn giffigayg agif for another
thirty-two years M@ g lived (there). @& to him-
9914 g (then Prajapati) said.

8-4. He came back again, fuel in hand.
Prajapati asked him,‘ Desiring what, O Indra,
have you come back, since you went away
satisfied in your heart ?’ He replied, ‘ 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 nose and eyes when the body
has. ranning nose and eyes, yet it is as if they
kill it, as if they chase it, it becomes conscious
of pain, as it were and even weeps, as it were.
I see no good in this’ ‘So is it indeed! O
Indra’, said Prajapati, ‘however, I shall explain.
this farther to you. Live here for another
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thirty-two years.! He lived there for another
thirby-two years. Then Prajipati said. to
him :

[' 1t is so according to the idea of Indra, for to
him the all-pervading Self has been identified with
the dream-self.]

SECTION BELEVEN

AEiErgR: WHE: AT T A AR
aEf TeEaRYaaERia @ 7 AEaRgd
T © AT SR G AT AAAHTL
TR STARGINEGRHIR A A A
FrarohaTAr swafd Ara A v 12

% d@q waq He who is fully asleep HHES:
composed GrgEH: serene TEHH dream @ no fast@if
(and) ‘knows, 4 he efizdr is the Atman &f% ; €A he
#HAY is the immortal #way the fearless TaT he Hfl
is Brahman gR @41= & said (Prajapati). 8: he (Indra)
AreAged; satisfied in his heart 9FATH § went away. 3:
he ¥&@ the gods @sIq before reaching T even WA
this wayg difficulty qgfr g saw—-33% this one ®g
in truth @®sfg now (in deep sleep) 3iwd he 7Y I
afeq am & as STeAEE, himselt g (= 7) swfa
does not know A €q (=a4) nor indeed zaifa these
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WA beings. faTEy to annihilation g (=ga) it
seems ag if &did: WARY he has gone &% in this g 1
Ay good 7 no 9EATH see R

1. Prajapati said, ‘ He -who is full y asleep,
composed, serene and knows no dream, he is
the Atman. He is the immortal, the fearless.
He is Brahman,” TIndra wenb away satisfied in
his 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
-separate entity other than the Self to be known and
because there is to clear knowledge about the Self,

it seems that in deep sleep the real nature of the
Self is annihilated (cf. Br, 4. 8. 23-80).]

@ afwfn g ax g gl
TR AN g
® A AR @OIT WIT UL W
FRTIARERRE A et g ﬁmﬁﬁ
qriar srafy Ames s gl ) =

@ He afwarin fuel in hind g: again U417 came
back. SRy Prajipati @7 him 3919 § asked —q944



quarefl: vou went away, &g what Fe desiring g9
again S(M#: have you come back gf¥. @: he IAH §
replied—wa: revered sir AH . . . grarifa (see
sub-section 1).

9. Tle came back again, fuel in hand. Praja-
pati asked him, ¢ Desiring what, O Indra, have
you come back, since you went away satisfied
in your heart?’' He roplied, ‘ Revered sir, in
truth this one does not know himself as “ I am
he ", nor indeed these beings. It seems as if
he has gonme to apnihilation. I see mo good
in this. - |

o wEAtAR AR ST s
ety AT GAFEARRAZEIRI 98 FF
& T G AT ACIRN . R
TERRS § ¥ A9 aEesar SR
ATE AR G 1| 3 1) g e 1l 22

gaig So ud indeed TT: is it WA, 0 Indrl.‘a. =y sq9 g
said (Prajapati). uay ud this (self) 3 however & to you
g4: further agsgreaEa@ 1 shall explain ; &% A1 7
and none other than this; guufon q=aifer for another

five years 9 live (here) g, @ he st am aaifor
for another five years 3a1@ @ lived (there). aifi they
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wwaay one hundred and one (years) q#4g: make, &,
udd, thus with regard fo that aq and so #ig: (people)
sy —HEHI Indra SR with Prajipati gFAAY qaifor
for one hundred and one years & 3 verily umqaiq: the
«disciplined ' life of a celibate student of sacred know-
ledge @ar@ lived. . (then) to him F919 ¥ said
{Prajapati).

8. ‘8o is it, indeed, O Indra’, said Praji-
pati; ‘however, I shall explain this further to
you and none other than this.'! Tive here for
another five years®’ He lived there for another
five years. That makes one hundred and one
years and so with regard to that, peoplesay thus,
“ Verily, for one hundred and one years Indra
lived with Prajapati the disciplined life of a
icelibate student of sacred kunowledge.” Then
Prajapati said to him :

[' The 8elf abont which he already spoke in con-
nection with the states, viz., waking, dréaming and
deep sleep. ' ;

2 As the impurities lingering in Indra’s mind were
very little, it was not necessary for him to stay for a
long time,

3 Thig remark is to extol this knowledge of the
,Et!_ma,n to aequire 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 TWHILVE

AT AT 37X FECE 4RI qERATA-
Rt strgmar F agd fabae
it 7 7 e aq il
J1g Qe o franier g 1 g

gaaq. O Indra 339, this adeg body ﬂfi‘iq is mortal
7 indeed, WEAAT by death sne held. aa (but) it
easd deathless IS bodiless &Y SEA: of this
Atman #M9EH is the support ; 88T the embodied
(gelf) fﬁ!nﬁ!m:mq by pleasure and pain 39; is held
£l verily. @adfitey @d: for one who is embodied
farfiaar: of pleasure and pain el cessation q no
& surely &ifeq there is. ardieg bodiless a1 indeed
=¥ one who is faar®A pleasure and pain 7 ¥
do not touch.

1. ‘O Indra, mortal indeed is this body, held
by death. But it is the support of this death-
less, bodiless! Atman. Verily, the embodied
golf? is held by pleasure and pain. Surely,
there is no cessation of pleasure and pain for
one who is embodied. But pleasure and pain
do not indeed touch one who is bodiless.” .

[* Later the illustration of the bodiless air and the
like witl_be given. They, though bodiless, are mortal
but the Atman is immortal and bodiless.
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ihe self which thinks, ‘I am the body and the
body is mygelf.’

? That is, who gives up the identification with
his body,]

W araey Aoty
mﬁmqumm o sqifaegary

& ENoirfEeEry 12 )

T EAEE SR qF S
foeaems «w stwniufaeery @ s e
W a7 gy aweerTaon d@ifiat ot my-
gl AowAx wfaEe oAt & un wa
AN I QEARAANRISBAT A0 7w 113 1)

.q1g: Air &gt is bodiless : Yy white (light)
cloud fﬁ'{Jﬁ, lightning #@df@&: thunder uaif these
(also) mtuior are bodiless. T 991 just as garfa these
SHWIE, ST out of the yonder Akaga (space)
|gcad arise and 9 3Mfa: the highest light (of the
sun) F98F reach and T &YW each with its own
form aifafisug=a appear—

t[qq U9 even 8o UY; this m‘-;lmﬁ serene one YEHIE,
YOUA ont of this body 8§gM4q rises and 9y FFife
the highest light (of the Supreme Self) IYEFIY
reaches and ¥4 ®R% in his own form sifufasagy
appears. € he 3q#; highest g%4: is the person, &: he

39
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&% there (in his own form) w&ga laughing, eating
#ied playing #fi; a5 with women F+: ar or with
vehicles gifafi: & or wibh relations waon: rejoicing
395EH in which he was born g this @{RH body
A not T remembering Y4 moves sbout. ¥ S
an animal (n horse or a bullock) #4r as &AM to a
chariot or a cart gﬁ:s is attached, TIY UT even so
#3q_ this o1 Prana (life, Spirit) sfeaw 96% to this
body J: 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 Akasa, reach the
highest light and appear each with its own
form, even so this serene one rises ont of this
body," reaches the highest light and appears
in his own form.* He is the Highest Person.?
There he moves about, langhing, playing, re-
joicing with women; vehicles or relations, not
remein bering this body in which he was born.*
As an animal is attached to a chariot, even so
ig the Prana attached to this body.®

[' Here 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 ilself from the gross and subtle embodi-
ments and rises above the three stages of waking,
dream and deep sleep with which it was identified.
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“7 Phe true Self ig appavently reduced to the statius
of the empirical self 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. It is just the recogni-
tion of a fact always existing there, but tiemporarily
veiled somehow through ignorance. The idea can be
brought home only by similes remotely illusbrative.
The clouds massed in the sky in various shapes were
potentially present in the sky. They rise oub of the
sky and disappesr in the sky, the truth being that
the eky 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 info the sky. In all
‘those cases reburn to the source means only remain-
ing in ite own original nature. The ultimate reality,
swhich is unqualified spirit, is not therefore & negation
or exclugion of the manifested reality described in
relative terms (Br. 8i. 4. 4, 4, 7).

* Compare Gitd 15. 16-18.

* When illusory knowledge disappears through the
power of right knowledge, the conceit in the body,
‘based on the former, also vanishes.

® It is clear from Eathopanisad (1. 8.8-6) that the
body is a vehicle drawn about by the vital breath
which controls the senses. The chariot allegory
there indicates that owner of the chariof is nltimate-
1y responsible for the activities of other factors
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connected therewith. This is the self responsible for
the functioning of all the resb.]

qq FAREENGATO I W T gR
g wger A4 3RE GEenf @ smen
T Sy A1 ARgaiETECri @ et
ST R Al $REK VTG | ST
cenipiticy QUL

%y Now a8 where Uad this =g eve (the sight)
Wty in Akdsa SgRsTaR merges, @ (there exists)
that which =M% in the eye TaW: is the person;
agarg for (his) seeing 23 the eye (is). W4 and ¥:
who 3% knows 3 this fSEnfi may Ismell gfw,
he oieHT is the Atman ; 9% for smelling 29Y the
nose (is). 49 and g: who A7 knows %39 this srfaaar-
_El'lfﬂi may I speak ﬁf'ﬁ, @ he eyedr is the Atman ;
sifisgterod for speaking % the organ of speech (is).
& and 4: who 3% knows &% this sa01a1fe may I hear-
gfir, @ he #EAT is the Atman; AWM for hearing
=g the ear (is).

4. Now, whers the sight merges in Akdsa
(inside the eye, i.e., the black pupil of the eye),
(there exists) that which is the person in the
oye; and the eye is only for (his) seeing.! And

he who knows ‘I smell this’, is the Atman;
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the nose is for smelling. And he who knows
*I speak this’, is the Atman, the organ of
speech is for speaking. And he who knows ‘I
hear this’, is the Atman ; the ear is for hearing,

[' Instruments are always devised by somebody for
meebing certnin ends. The senses are the instru-
ments by which knowledge and experience of the
external world are gained. There must be somebody
who is profited by this knowledge and to whom these
angtruments belong. 'This line of argnment 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.]

97 A T IR @ AR s
W WG W A O GO TN P AT
HPPAHT T R aE @

@9 And ¥: who g knows %&q this #<31f% may I
think gfq, @ he =1cAT is the Atman ; #4: the mind
&€ his &an{ divine 19: (is) eye. §: us: he & verily
QA7 #39 wEr a@W through this divine eye of the
mind QAL these &AL desired objects—A which T&
these #Z1F (are) in the Brahman-world-—9339 sees
and WY rejoices.

5. And he who knows ‘Ithink this', is
the Atman,' the mind is his divine eye. Through
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this divine eye of the mind he verily sees these:
desired objects® which are in the Brahman-
world, and rejoices.

' A description of the Atman is attempted here.
Atman is that which is aware of objects, is the seat
of awareness. Awaréness 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: ‘That is the sun who lights east, south,
wesf, north, up and down. From this statement
that person understands that the nature of the sun
jg light. Just as the sun is described as the giver of
light, having agency attributed fo 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 distinction between the knower:
and knowledge does nof imply any distinctness in
their existence. The agency of the Atman really
belongs to the senses which sre his tiools. Agency
cannot be attributed to one who does not operabe
either directly or through the instruments, but mere-
ly exists. The notivities of creatures cannot be at-
tributed to the sun even though the light of the sun
is a necessary condibion for such activity,

* The sounl that has been released from the bondage-
of ignorance and identification with the limiting
adjuncts is really the Lioxd 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. 28).
The enjoyment of the released soul is therefore in
fact God's enjoyment of the universe with His un-
limited pure mind.)

A a1 A qAT ARHAGNEN THETNE T T
SVET AT G HO0E W GG« SR
ayiva sEETEaEEEgRE et g
gemfaeqrs aafaers 1 & 0 g gIgm
woEs 1 2R

ay uae srcarny This is the Atman whom FaT: the
gods 3 verily gqia® worship. SERE therefore a1 «
@y all the worlds g4 7 ®m@r: and all the desired
! objects @9IY by them SAIEL are held. @ who H
that sty Atman #3fqm having known (from the
tencher and the scripbures) frafR understands (it),
a: he @ala @ @ all the worlds gala a H9H and
all the desired objects emfd obtains—gf thus
| gsirafa; Prajapati 3314 E spoke. gsrafa: Iara (Repetition
gignifies the end of the troatment of the subject).

|

_l 6. ‘ Verily, this is the Atman whom the gods
worship. Therefore all the worlds and all the
desired objects are held by them. He obtains
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all the worlds and all the desired objects, who
having known that Atman (from the teacher
and the seriptures) nnderstands it Thus spoke
Prajipati—yea, thus spoke Prajapaty. . -

[' The’ attainment ©f ‘all the worlds and all ‘the
enjoyments by the released soul is not to be under-
otood like bhe attainment of a kingdom by the king.
It is. just like seeing the clay as the substance of a
pob (of. Tai, 8. 10, q The statement that he attains
all the o'b]sacta of en;oymenﬁ being the Self of all is
made with a purpose. The purpose is to extol the
1ttmnment of the knower of Brahman, who is in no
Way less than the “orsiupper of the Liord 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 the
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 Jiani. In tu.ct when ignorance is
dispelled by Lr&hma.-ﬁin,nm or Brahman-intaition,
the Jnani is no other thau Brahman, If it is ad-
mitted thatb he has a phyancal emtonee in the realex

of nature, it may also be presumed that hé partici-
pates in divine emoyment.s born of a pure mind. The'
traoe enjoyer is the Paramatman through the instra-
‘ments of all creatures and even the empirical usage
of ' enjoyer’, 'enjoyment’ and the rest is also am.
illusory transformation of that Supreme Reality.]
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SECTION THIRTEEN

WIS AP AN A9 1
it fega a7 @ wadErg s g
TWF  FAWRT  awerEaRgTrieany-
aaEnife O ¢ 1 g sdEw: e 23 )

FAHE, From the dark Fa&Y to the variegated ga3
1 attain ; w@@@ from the variegated MY to the
dark 99 T attain, @ & Horse Juifer (his) hairs
% 0y MY evil RYT shaking off, F&: the moon T1ay:
of Rihu gars from the mouth 98+ frees itself
{and becomes bright) €1 as, TG the body
HE shaking off, $AwRT having fuolfilled all ends
ST uncreated, eternal AFSFY the Brahman-world
sifsvafs 1 obtain, efigevfa gt (Repetition
dignifies the end of the Mantra),

1. From® the dark I attain to the variegated,
from the variegated 1 attain to the dark.?
Shaking off evil as a horse his hairs, shaking
off the body as the moon frees itself from the
mouth of Rahu® I, having fulfilled all ends,
obtain the eternal Brahman-world—yea, I ob-
tain it,

['Thie is & Mantra-text, which is purifying in
itself and is set forth here for the purpose of being
wepeated and meditated upon.
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2 The dark ig a deep colour and it stands for the
Brahman seated in the heart, because Prahman also:
is extremely incomprehensible. The Brahmaloka is
variegated in character because it is a common mix:.
tare of various desirable things (8. 5.8). 8o the
import of the first portion of the sentence is, ' Hav-
ing come to know the incomprehensible Brahman in
the heart by contemplation may T attain the varie-
gated Brahmaloka.’

% In Indian mythology Réhn is depicted as a
demon trying to swallow the moon during the lunar
eclipse.]

SECTION FOURTEEN

qrEET & AW AMSYETAatear § qgeaT
TR ATHAK W YT ASIAs Wi AW 9
agysé WA STEVET N US amr
TR STRATARE & B¢ ATRT AW WALFATERL
wa fosg wmivr fomg a1 2 0 g
g we: 1l 2% )

emETa: Akdsa (Brahiman) & verily A1d what is
called AmA&R: of name and form fAR@T is the
revealer, A they (name and form) AT within
which (they) are @4, that ®& is Brahman & thab
gaay is the immortal & that 3CAT is the Atman.



SM9q: of Prajapati @y to the assembly-hall aw
(and) abode 993 I attain. HEISH of the Brahmanas
4%q: the glory sgg I warfi am, Uatg of the Ksatriyas,
aa: the glovy (self), famg of the Vais'yas a1 the
glery, am: (that) glory ®aqg I aigslﬁﬂ‘"ﬂ wish to
attain. §: & that sgg 1 swany qa: (am) the glory
of the glories (i.e. the Self of the selves—body, mind,
intellect, etc.). WGy to that which is reddish-white
smegq (and) toothless @@ery (yet) devouring ¥aT
reddish-white fesg (and) slippery T aifamy may 1
never go (i.e. may I nobt be born again). farg @
#famg, (Repetition indicates that rebirth is a source
of evil).

1.. Verily, what is called Akasa is the re-
vealer of name and form. That within which
they are, is Brahman, that is the immortal,
that is the Atman.' ‘I attain to the assembly-
hall and abode of Prajapati. I am the glory of
the Brahmanas, the glory of the Ksatriyas, the
glory of the Vaivyas. I wish to attain thab
glory. 1 am the glory of the glories. May I
never go to that whioch is reddish-white and
toothless yet devouring and slippery—yea, may
I never go to it. '

[* Here the definition of Brahman is given for the
purpose of meditation. He who is the differentiator
of name and form ig separate from them, FHe who

CHANDOGYA UPANISAD 619§

|

1.
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is bodiless, all-pervading like Akaga and the persouis
fied conscionsness (self), is Brabman.]

SHCTION FIFTEEN

FEARET ATYAT T AAOAAA TG
W arAgengadtts  gufnd g
Faifani g F3Er IO 3 e
g iamfamrats et amfy
ST FRTAFTAT @i W weld
TATALITT ARSI FATOETTA 7 T ACAI
T gAY 1 2 1 3fR qeEws @ 94 |l
i sFErImHTTSATsaTE: 1 < 1l

89 Uaq This (knowledge) a@m Brahma SS9
to Prajapati 3319 & expounded : g@&fa: Prajipati /a3
to Manu, #4: Manu 951¥4:. to his descendants,
Fa1faray socording to the prescribed rule g1: to the
teacher &% (his) duties [8¥T%4< affer performing]
Afer8or in the time left over ATY the Veda siefier
{he who) has read and ARIEIFSIA from the teacher's
house sifugam@ (who) after baving come back 354
[feasar settles - down] in the household (and) gat a8
in g clean place €AY @IR: continues the
study of the Veda aiffi% A virtuous (sons and disciples)
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'ﬁa; who bhas brought up @#rafd into the Atman
aufezarfo all his senses @&qfemred he who withdraws.
and @ener #@as except in places specially ordained
(lit. holy) @Hqatfy to all beings wfgad who practises
non-injury—=a: he @3 indeed #ra7-21¥guq throughout
his life €Ay thus ad%d, who behaves Hg@1&Y the
world of Brahman #f¥a¥9ad reaches; @ ﬂaﬂiﬁﬂ%
and does not return again (in this cycle), 7 9 gﬂiﬁ’ﬂ?f‘
(The repetifion indicates the end of the Upanisad).

1. Brabhma expounded this to Prajapati,
Prajipati to Manu and Manu to his descendants,
He who has read the Veda according to the
prescribed rule! in the time left over affer
performing his duties to the teacher, he who
after having come back from the teacher’s
house, settles down in his household, continues
the study of the Veda in a clean place, and has
virtuous sons and disciples, he who withdraws
all his senses into the Atman, who practises
non-injury to all beings except in places special-
ly ordained,! he who behaves thus throughout
his life reaches the world of Brahman aund
does not return again *~yea, he does not return
again,

[* 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 serip-
tures are useless, it is now shown that the actions
performed by the Jearned and wise bring about
axcellent results.

"By ‘withdrawal of the senses’ the stage of
Qannyisa is being indicated. Hven in that stage
thore is the possibility of anknowingly inflicting pain
on others while begging food ebe. So it has been
caid ‘exceph in places specially ordained by serip-
tures’ (lit. holy places). This is not an injunchion
to violence in the holy places but it is an injunciion
to give up violence in other places,

' Tike the eacrificer returning from the Candra.-
loka, the person described in this verse also may be
expected to come back for taking up another body.
This is denied. Brahmaloka continnes for a Kalpa
(till the final dissolution). He also does not reburn

till then.] J
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3% gufea: owfea; arfea: 0

(For word-by-word meaning see p. 2.)
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