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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 Swahananda has translated the 

Upanisad into English. In interpreting the 
text, the commentary of Sri Sankara has been 
systematically followed, mainly in the light 
of its gloss by Anandagiri. 

In preparing the book, much help was 

derived from a Bengali edition of the book by 
Swami Gambhirananda. Available English 
editions were also consulted. 

Swami Vimalananda has written the Intro- 

duction. Our thanks go to him and to Prof. 

Schoo! of Theology 
OBGIQC at Claremont 



iV 

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 



CONTENTS 

Publisher’s Note 

Introduction 

Transliteration and Pronunciation of trans- 

literated words 

Abbreviations 

CHAPTER 

CHAPTER 

CHAPTER 

CHAPTER 

CHAPTER 

CHAPTER 

CHAPTER 

CHAPTER 

ONE 

Two 

THREE 

Four 

FIVE 

Six 

SEVEN 

EIGHT 

PAGE 

iii 

Vil 

lix 

Ix 

5—95. 

96—171 

172—256. 

257—328 

329—409. 

410—478 

479—548. 

549—623. 





INTRODUCTION 

I. Tue Vepas: THEIR RELATION TO THE CHANDOG- 
YOPANISAD1: Veda hyamrtah2—the Vedas are im- 
mortal and eternal. Prajapati brooded upon the 

worlds. From them thus brooded upon issued forth 

trayividya.? Virat, or Kasyapa, practised concentra- 

tion of thought in order to grasp the essence for the 

benefit of the world. As a result threefold knowledge 

flashed in his mind.* According to this interpretation 

by Sri Sankaracarya, of the text quoted above from 

the C, it is evident that the C accepts the verbal in- 

sSpiration of the Vedas, a conception that appears in the 

Purusasukta of the Rgveda and other places in the Vedic 
literature. The ninth stanza of the Purusasukta runs 

to this effect: From that total sacrifice of the Virat 

rks and samans originated; the collection of chandas 

and yajus 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 jajflire, samani chandamsi jajfiire’, 

which is quite tenable, that would clearly show the 

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

2C, III. 5. 4. 
SCS 23.2. 
4 Sankara’s Comment on C. IT. 23. 2. 

qed: A: AAA TR | Sais SA TRATAT- 
TRAST | 
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identity of siman and chandas, the appositional use 

being indicative of words as well as the tune of the 

Sdmaveda. 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 Sadmaveda is. 

called chandas in this sense. The Sruti affirms this : 

svargo vai lokah Samavedah 1—the Samaveda 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 science of melody and time, easily attains to. 

Brahman.’ This pre-eminence of the Sdmaveda can. 

very well be the purport of Sri Krsna’s declaration ‘I 

am the Sdmaveda among the Vedas ’.? Patajfijali, 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 Sdadmaveda merited special recognition for its 

musical form, spiritual import and liturgical signi- 

ficance as revealed in great acts of worship like 

Jyotistoma connected with it. The present upanisad 

1 Sri SankarAcarya cites this éruti in his commentary on C. I. 8.5. 

AAAI: AMARA: | Tea Wares 
Ts |—-Va@jnavalkya smrti. 

3 Bhagavadgita. X. 22. Sri Krsna was a samavedin: and according: 

to the Harivamsa he invented the Salikyagana. 

* See Patani jali’s Mahabhasya, Paspasa Ahnika. 
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forms part of the Sémaveda and shares the authority and 

honour due to that sruti. In the Sarirakabhasya San- 

karacarya introduces passages cited from the C, at 

times as the sruti of the Tandins or as the Chandogya- 

brahmana.' According to him chandoga is the singer 

of the saman—chando sama gayati iti chandogah— 

and hence chandogya is what belongs to the followers. 

of the Sdmaveda. The upanisads that are found in an 

existing samhita or brahmana are specially deemed 

genuine and authoritative. The C fulfils this con- 

dition as it forms the latter four-fifths of a Chandogya-. 

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 Sarirakabhdsya on the Brahma- 

stitras who also paid 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 Sankaracarya has interpreted and explained 

all the passages, directly or indirectly, and interrelated 

the notions scattered all over the text. The great 

acarya has worked the ideas of all the outstanding 

upanisads into the structure of a single system which 

fact alone claims for his work unparalleled worth and 

1 Brahmasitras I. 1. 25, III. 3. 36 and IV. 3.3 where the bhasya 
quotes C as such. 
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significance. The translation and notes appearing in 

the body of this publication are based on sankarabhasya 

and therefore this Introduction, too, follows the 

same lead. 

II. NarurE OF THE TEXT AND THE AIM OF THE 

InTRopucTION : It may be stated here by the way that 

even according to modern critical scholarship the C 

antedates Buddhism by a number of centuries and it is 

preceded perhaps only by the upanisads /fa and Aitareya. 

Since no positive proof is available for ancient Indian 

chronology all speculation about the date of the text is 

left out here. The purpose of this Introduction will 

be amply met if it supplies a guide line to the reader 

in arriving at the facts, expressions, customs, concepts, 

traditions, and doctrines that find their origin or a 

place in this sacred text. A careful study of the 

commentary of Sri Sankaracarya and the meticulous 

sub-commentary of Anandajfiana will convince any 

serious student that he has to use the text long before 

he can find all that is in it pertaining to spirituality 

and religion. There is no outstanding teaching of 

Vedanta that has not found its source or support in the 

CG. Apart from religious and philosophical doctrines 

revealed in the C even as a piece of literature a large 

part of it ranks with the best in any language. It isa 

superb and classical text in Sanskrit, charming for its 

vigorous and picturesque style, minuteness of descrip- 
tion and logical development of the central theme in 
the salient sections. To expect historical scenes and 
situations as well as social facts in a sacred composition 
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like the C may not be exactly like looking for poetry 

in a book of chemistry; yet it is not far removed from 

that. What we get here with reference to historical, 

geographical or sociological names, processes and 

relations are accidental and not intentional. 

So it will be rash to argue from silence what are 

not mentioned here were non-existent at the time 

and place of the C. An exhaustive examination of 

all the data expressly given will, however, give us 

unassailable ground to infer more than what is actually 

found in the field of observation. An attempt is there- 

fore made below to take note of such external ideas 

and notions also, though not always exhaustively, 

before the purely religious and philosophical content 

is examined. Of all the upanisads the C supplies the 

largest number of instances relating to concrete notions 

and objects and so the space devoted here for their 

study is legitimate and within the province of the 

Introduction. 

III. Tue Uwnivers—E REVEALED IN THE C: The 
upanisadic sages in their unfettered pursuit of the 

largest generalizations paid scanty attention to their 

immediate surroundings. ‘The entire field of presenta- 

tion to the senses and imagination was summarized 

in the phrase nama-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 (brahmanda). Man and the 

Universe are denoted in the C by the terms adhyatma 
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and adhidaiva, corresponding to pindanda and brah- 

manda of later works. There is no mention of the 

usual adhibhita aspect which must be a subsequent 

development. There is, according to the C, akasa (ether) 

inside man (antah puruse) and outside him (bahirdha. 

purusat). Whatever exists must be within these and 

ultimately they are identical as Sat or Being. The two 

terms adhyatma and adhidaiva imply the two seats 

(ayatanas) of one and the same Atman-Brahman. 

Reality. According to Sankaracarya this unity is made 

out by the passage at C. I. 7 5 where the word gesnau 

is interpreted as nodes (parvani)—the two nodes of the 

same stem. The appellations adhyatma and adhidaiva. 

are significant only for observation and understanding 

at a particular level. What follows immediately is an 

examination of the physical aspect of the Reality as 

presented in the CG subsumed under adhidaiva. A brief 

exposition of the higher Reality symbolized by it will 
then follow. 

The word. ‘ deva’ implies a self-luminous, self-exist- 

ing, persistent entity which does not cease to be though 

it is manifested 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 adhibhita 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: akaga, dyau, kham, aditya, 
candramas, naksatra, jyotis, antariksa, tejas, dik, 
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avantaradik, pran, avan, udan, pratyan, adharan, ir- 

dhva, arcis, aSani, marici, rasmi, vayu, purovata, abhra, 

megha, parjanya, udaya, nimloca, dhima, usnima, 

rahu, pratyayana, hraduni, visphulinga, vidyut, stana- 

yitnu, sayam, pratar, prthivi, samudra, nadi, parvata, 

‘saras, ksetra, anta, akhana, svabhra, kaksa, bila, and 

mataci?. The universal scenery is painted in the C 

‘with this impressive vocabulary which is fairly exhaust- 

ive. To this, however, may be added the invisible regions 

like brahmaloka, candraloka and pitrloka. In con- 

templation of the external and internal world lies the 

beginning of religion and philosophy. Science and 

poetry, too, originate in the realm of nature sketched 

by the words recapitulated from our text. Modern 

literature has found new terms only to analyse and 

interpret what has already been indicated in the 

above list. As it will be seen later the one Reality 

recognized by the C is Sat or Being variously named 

in different places in the text as para devata, param 

jyotis, uttamah purusah, brahman, bhiman and 

atman; and all that is or becomes is only that Reality. 

Hence the teaching here is not fetishism 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 

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

adhidaiva. 

IV. Tue EartH AND GEOGRAPHICAL KNOWLEDGE. 

IN THE C: Coming from the farther universe to the 

planet on which we dwell, we may notice that only 

very few place names are mentioned in the text 

—numbering only five—Paficala, 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 mahavrsa (perhaps a place 

where large bulls were once available) and two villages. 

Ibhyagrama and Raikvaparna also appear incidentally. 

The latter was orally conveyanced to Raikva by Jana- 

Sruti, the chief, as remuneration for religious instruc- 

tion. Names of animals mentioned in the C are hasti, 

simha, vyaghra, varaha, vrka, asva, go, rsabha, aja, 

avi, $va, sukara and kapi and their common names. 

like pasu, aranyamrga and gvapada also occur. These 

are also called jarayuja or mammal. The buffalo is 

not mentioned possibly because it was not then an 

animal of domestic use. It is interesting to note that 

while describing the fivefold meditation of saman 

among animals? the first four divisions of saman are 

referred to animals and the last toman. Thus man 

rightly finds his company among aja, avi, go and agva, 

as their supporter. The Divine Spirit—para devata— 

has become all this. All are sadvarnsya (descendants 

of Sat-Brahman) as Sri Sankaracarya puts it, and so, 

no wonder, we notice the Bull (rsabha) teaches 

(G5 Miele 
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Satyakama the quarter of Brahman called prakasavan, 

ina human voice. This feeling of oneness with the sub- 

human life is characteristic of the Vedanta, and it may 

be noted here that the C-has twice ' stressed the im- 

portance of ahimsa or non-injury. Among reptiles. 

sarpa and among aquatic creatures matsya are men- 

tioned. Words pertaining to birds found in the C are 

anda, Aandaja, patanga, vayas, sakuni, madgu and 

harhsa.? In a simile at VI. 8. 2. the practice of 

falconry is hinted and the word Sakuni there is 

probably used for a trained hawk. Apiary is repre- 

sented by madhu, madhunadi, madhukrt, putra and 

apupa. Among insects (ksudrani bhitani) are magaka, 

kita, pipilika, and khadyota. The water bird madgu 

taught Satyakama Jabala the quarter of Brahman 

known as ayatanavan. ‘This upanisad definitely states 

that a jiva may take birth, according to his merits and 

the momentum of his past deeds, as an animal, 

even as a dog or a pig; and for this reason the 

higher worlds are not overfilled with departed souls.® 

This faith ingrained in the Hindu mind is in no small 

measure responsible for the tenderness which a man is 

enjoined to practise towards lower life. The few botani- 

cal and agricultural words found in the C are: vanaspati, 

vrksa, osadhi, sakha, palasa, budhna, mula, puspa, 

rasa, phala, tila, sunga, udbhijja, ama, trna, suska- 

sthanu, agvattha, nyagrodha, aksa, vibhitaka, kola, 

1C. III. 17. 4 and C. VII. 15. 1. 
2'This term occurring in the text according to the bhasya refers. 

to the Sun. 
3C. V. 10. 8. 
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amalaka, pundarika, puskara, isika, vrihi, yava, 

-$yamaka, tila, masa, kulmasa, dhana, tandula and bija, 

At C. 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 

sarhjfia bhavantyete, sukha-duhkha-samanvitah. 

V. Home AND THE SuRROUNDINGS: The words puram 
and pith are found referring to a walled town. Houses 

are denoted by the words sala, vesma, and Ayatana, 

perhaps each word denoting a specific variety. The 

term avasatha, from the context, it is clear, refers to an 

inn or travellers’ rest house. The parts of building 

mentioned casually are tirascinavarhga, dvar, susi, 

parigha, bandhana, daru, sthandila and bahuvisvaripa 

(implying various appurtenances). Dahara, kaniya, 

and bahula refer to quantity. Among tools are parasu 

and sgula and containers and vessels mentioned are 

koga, udasarava, kamsa and camasa. Other words of 

domestic association are carma, samid, agni, -udaka, 

angara, bhasma, bhogya, mantha, srakti, abhinahana 

and abhimantha. Articles of food and drink mentioned 

by name in various contexts are anna, bhaktam, 

marhsa, matsya, dadhi, payah, ajya, sarpis, madhu, 

apupa and udaka. In connection with the meditation 

on saman designated in the sevenfold manner, at 

C. II. 19. 2 itis said that the upasaka should make it 

a rule to abstain from fish and meat fora year, or 
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according to Sankarabhasya, for ever. The terms 

parivisyamana, ucchista, upanihata, atisesa, 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 karsnyayasa. There is no reference to written 

communication. Only through errand word was sent 

as in the case of Janasruti’s servant (Ksatta) seeking a 

conference with Raikva on behalf of his master. He 

had to search out Raikva in two attempts. Of trans- 

port, it is interesting to note, we have here seven 

terms: Aacarana, itva, ratha, yugvan, yana, Sakata, and 

asvatariratha, 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-keepers and horse-keepers. The draught 

bull is called prayogya and a noble riding horse is 

praised as suhaya. In connection with horse-keeping 

the word padvisasanku is significant. 

VI. Man anv Society: The following words give 

a peep into the family life incidentally hinted in the 

C: kutumba, kula, gotra, jfiati, svah, srestha, mata, 

pita, jaya, bharya, yosa, duhita, bhrata, vatsa, bala, dasa, 

paricarini, mithuna, pitarah, avarapurusah, sakhin, 

acarya and guru. A realistic scene of hungry child- 

ren expectantly sitting around their mother is adduced 

as an analogy in C. V. 24. 5. There is a touch- 

ing reference in C. I. 10. 1 to Usasti’s. child-wife 

B 
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well-adapted. to the responsibilities of life, keeping safe 

what was left over from the impure food brought as alms 

by her learned husband at a time of distress. ‘The auto- 

biographical revelation of Jabala to her son at C, IV. 4.2, 

in the view of Sri Sankaracarya, intimates us about 

her whole-hearted devotion to domestic duties during 

her youth; for, then even the thought of asking her 

husband about his descent never occurred to her. How 

anxious a mother she was for the education of her 

child is also clear from this narration. The same 

interest which Satyakama’s mother evinced on behalf 

of his education was also expressed by his wife on 

behalf of Upakosala Kamalayana. Her intercession 

on behalf of her ward in order to persuade her husband 

to instruct him, and her solicitude in inducing him to 

break his fast undertaken because of dejection and 

sorrow at his guru’s early denial to instruct him are 

moving scenes in C. IV. 10. 1 which give a glimpse of 

domestic life. Scenes of birth, boyhood, education, 

duties of middle age, disease, death and cremation are 

incidentally given—although abruptly and briefly at 

Gi FLI3.,4 pA Vi Aeadv. Seles Wace 2.2 Ve tole 

TV. 1559.5 VE 1933.5, VIL 63.3 VILE: 8.5.5 ete. A 

couple comes together by marriage for the mutual 

fulfilment of their wishes—yada vai mithunau sama- 

gacchatah apayato vai tavanyonyasya kamam1!. 

Thus marriage as conceived here is not a one-sided 

domination but reciprocal fulfilment of duties. It is 

stated at C. VII. 15. 2 that if one replies unworthily to 

PCr 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 be fostered among the siblings. A few expressions 

of zsthetic value gleaned from the text are: caksusya, 

darsaniya, vyusti, tejasvin, hrdayajiia, pariskrta, 

gandhamalya, sadhvalankrta, suvasana, hara and 

alankara. The mention of adarga 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 saman chants. 

‘The term bhogya implied all things of enjoyment. 

Acquaintance and recognition of colours revealed in the 

CG do not indicate a large variety of them. The 

words that represent colour are lohita, syama, nila, 

pita, syeta, Sukla, krsna, parah krsnah, kasaya, and 
éabala. 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, wiz., vasanta, grisma, varsa, Sarat, and 

themanta. One who meditates on them in a speci- 

fied way becomes rtuman-—one gifted with the 
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enjoyments which the various rtus (seasons) yield. The 

calenderic. terms occurring in the text are: kala, 

samvatsara, varsa, udagayana, daksinayana, apurya-. 

manapaksa, aparapaksa, paurnamasi, amavasya, paksa,’ 

ahoratra, 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, 

urdhvam madhyahnat prag aparahnat, urdhvam 

aparahnat prag astamayat, prathamastamaya and 

dosa. 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 afternoon but before sunset, just after 

sunset and night. In this upanisad stray references to. 

sports and games are not wanting. There is a casual 

mention of running of a race (ajeh saranam) in C. 1.3.5 

and gaming with dice is implied in the terms krtaya, 

vijitaya and adhareya found in C. IV. 1. 4. The roots. 

‘krid’ and ‘ram’ occurring at C. VIII. 12. 3 imply 

recreation and amusement. 

Many terms occur in different contexts of the text 

which have clear socio-political import. They are: 

fa, raja, adhipati, gopa, srestha, vasistha, svarajya, 

adhipatya, anyarajan, rayi, pusti, vasu, dhana, koga,. 

vasudhana, vittam, hiranyanidhi, mahima, samrddhi, 

sampad, artha, sri, niska, pth, puram, samiti, sabha, 

ksetrabhaga, grama, mahapatha, vidhrti, janapada, 

matra, vira, ksatta, dhanus, dvastha, purusanaya, 
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brahmanayoni, ksattriyayoni, vaisyayoni, candalayoni, 
Sudra, dasa, brahmanabandhu, ksattrabandhu, svairin, 

svairini, stena, vadha, madyapa, gurutalpaga, hiranya- 
steya, suvrsti, brahmahan, pradranaka and ahaméreyas. 
These fifty-seven terms disclose a picture of the society. 

‘The ruler was the sole sovereign protector 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. Often a true 

ksattriya ruler was himself wise, learned, religious and 

philosophically inclined. The current coin perhaps 

~was also called niska and wealth of the rich consisted 

chiefly in cattle, grain, retainers, elephants, houses, 

gold and land. Sacrifices were performed by kings 

and wealthy people with great faith and devotion. 
Social gatherings called for such occasions of worship 

‘were used for religious and philosophical discussions 

also. . These discussions were entered into with great 

earnestness. This is clear from the expression ‘murdha 

te vipatisyati’—thy head will fall, often repeated when an 

improper question is asked or reply given. Prajapati’s 

relationship with gods and demons is that of a good 

father with his handsome and cantankerous children. 

Perhaps there is a hint in this about the benevolent 
and wise type of administration prevalent. Naturally 

then punishment was reformatory rather than vengeful. 

King Agvapati Kaikeya proudly declared before the 

amahagrotriyas who declined to accept gifts of worldly 
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goods that his was a banner country. The stanza 

Cc. -V. 2. 5 runs: In my kingdom there is no thief, no- 

miser, no drunkard, no man without a sacrificial fire, 

no ignorant person, no adulterer, much less an adulte- 

ress. The mention of ekayana (politics) and ksattra- 

vidya (the science of weapons) in C. VI. 1. 2 indicates: 

the advancement made in the practice of statecraft. 

The practice of ordeal is cited as an illustration in 

C. VI. 16. 1,2. A person caught for larceny was asked. 

to take the heated axe by the bare hand if he did not 

plead guilty. The crime was proved and he was 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. 

janapada (district) or a ksetrabhaga (part of a field), 

they enjoy them as subordinates following in obedience- 

a superordinate and they live dependent (C. VIII. 1. 5). 

By the way this gives also a hint of the political 

divisions that were in vogue during the Vedic Age. 
The simile of setur vidhrti at C. VIII. 4. 3 refers to the 
practice of, bunds and bridges made for separating 

different levels of arable land for purposes of irrigation. 
and for connecting roads on the 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. VIII. 10. 1 says: When there- 
is not plenty of rain, living creatures are distressed and - 
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they forecast shortage of food. But when there is 
plenty of rain, creatures will rejoice in the thought 
that food will become abundant. The practice of 
laying treasure troves at C..VIII. 3. 2 and the mention 
of a nidhisastra at C. VIII. 1. 2 indicate 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 rivalry of the  sense-organs 

(C. V. 1. 6-12) and the fabled contention between gods 

and demons at C. I. 2. 1. 6—gods representing func- 

tions of the senses illumined by scriptural knowledge 

and demons such functions of the senses as delight in 

sensual pleasures. On the whole the picture of the 

society we get here is a peaceful one in which the rule 

was that every man abide in the same calling. Life 

was 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 Usasti 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. I. 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. 

_ VII. Tue Posirion oF THE VaRNas: Rank and 

privilege were properly respected and brahmahatya or 

injury to the brahmana 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 brahmana 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 

brahmabandhu and so he also should bring credit to 

the line by complete education at a preceptor’s resid- 

_ ence. Whether they were actual rulers or not, the 

ksattriyas welcomed with reverence the brahmanas 

who came to their seats (vide C. V.3. 6 and C. V. 11.5) 

and due honour was paid to them either directly or 

through the royal chaplain. At C. I. 8.2 we notice 

the deference given to Silaka and Caikitayana by the 
ksattriya Pravahana although the latter excelled them . 

in knowledge. There were wise, learned and spiritual 

rulers like Pravahana Jaivali and Asvapati Kaikeya 
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who taught philosophic doctrines to brahmana as- 

pirants. In the case of Pravahana he claimed that the 

meditation he taught the brahmana inquirer Aruni 

(referred to 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 vittam (temporal 

wealth). When Gautama was requested by Pravahana 

Jaivali to prefer some wealth that belongs to the 

human world, the latter unhesitatingly replied the 

former: ‘O King, let the wealth belonging to the 

human world be yours.’ Uddalaka Aruni and the 

five great householders learned in the scriptures 

approached Asvapati Kaikeya for spiritual knowledge. 

‘The latter offered to give each of them as much wealth 

as he would give to one rtvik 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 

purusagcaret tam haiva vadet—the purpose for which 

a man repairs to some one, that alone he should speak 

to him. Since they were interested then in vaisva- 

naravidya they could not be deflected from their desire 

to know about that. In his commentary Sri Sankara- 

arya adds: vadet idam eva prayojanam agamanasya 

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 on 

birth are fully recognized in this upanisad. ‘The terms 

brahmanayoni and the rest with the subordinate 

element ‘ yoni’ clearly indicate this. The reason for 

this classification based 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. 

Janasruti in Raikva’s address and the descriptive 

adjective paricarini applied to. Jabala by herself do 

not warrant any one to think that the former was not 

a ksattriya or the latter was a non-brahmana woman. He 

- contends that the etymological sense of the words suits: 

the context better than the conventional one. There 

is perhaps a solitary hint about miscegenation at C. 

III. 16. 7 in the name: of Mahidasa Aitareya who- 

according to Sayana' was the son of a brahmana by 

Itara, a Sidra 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 Aitareydranyaka. 
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From the descriptions in the text we learn that 

Janasruti was a king who distributed much wealth 

with religious faith. He caused rest houses to be built 

in many places where much food was cooked and 

distributed to the needy. All these acts of charity 

must have earned for him a great name. When he 

came to know about Raikva, the brahmana sage, 

whose fame born of great merit was extolled as inclu- 

sive of 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. 

Janasruti was successful in receiving samvargavidya. 

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 

seer—but also the keenness on the part of the king for 

philosophic wisdom. 

VIII. Mortves Beninp Reticious Acts: Now | 
coming to common aspirations of men expressed in our 

text it is possible to construct a scale of values which 

the people of the age had in mind in their endeavours. 

This is possible by an examination of the various 

benefits declared in the text resulting from vows, rites 

and meditations’. It is against human nature to exert 

without profit. Religious acts are performed: for 
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definite results expected in this world or yonder 

regions—drstaphala and .adrstaphala. While com- 

menting on C. III. 6. 2 Sri Sankaracarya says: na hya- 

nutsahavatam ananutisthatam alasanam bhogaprap- 

tir drsta loke—we do not find lazy do-nothings enjoying 

results here! The gospel of activity is part of the 

Vedic religion. Evidently objects of necessity and 

enjoyment which draw men to exertion are many and 

diverse—food and drink (annapana), wealth (artha), 

elephant 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 ayu), reputed living (jyok jivati), 

splendour of spiritual wisdom (brahmavarcas), support 

(ayatanavan), health to assimilate food (annada), 

averting the single life of a widow. or widower 

(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 (mahan 

prajaya), freedom from disease (agada), full and un- 

changing prosperity (parnam apravartinim sriyam), 
free access to the worlds of experience (lokesu kama- 
carah), tribute from all quarters (sarva digo balim 

asmai haranti), destruction of evil (apahate papa- 
krtyam), heaven (svarga), freedom (svarajya). This 
list reveals that there is a common measure of human 
needs and motives fairly the same at all times. 
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IX. Tue Inprvinvat Human Beic: It has been 
stated that adhyatma and adhidaiva are the two poles 
of existence recognized in the C and other similar 

texts—representing the subjective and objective world. 

The human body is called brahmapuram, the walled 

city of Brahman, in which there is the small lotus 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 five breaths and the deities: 

called the paficabrahmapurusas. This conception 

of the Self as the ruler of the psycho-physical 

entity called man gives a synthetic view of human 

personality which is an outstanding contribution of 

Vedanta bearing 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 jara. There are words. 

like basti, yoni, lindu, sandeha (central body), tvak,, 

asthi, majja, nadi, dhamani, murdhan, kapala, vartman, 

(eyelash), caksu, karna, srotra, jihva, danta, mukha, 

pani, pada, musti, uras, hrdaya, mutra, 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, srama, ekapad,. 
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viddha, parivrkna, and amanas. Generically diseases 

are mentioned as roga and upatapa and instances of 

them are gramya (catarrh) and paman (itches). There 

are a few general words that have medical or patho- 

logical import. They are bhesajakrt, vyadhi, abalima, 

avasada, upatapin, krechrin, aAyasta, 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 is man—osadhinam puruso rasah (C. I. 1.2). 

Almost in a strident voice mortals are warned— 

martyam va idam Sariram 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 (QC. VIII. 12.1). If anyone does not eat 

for ten days, even though he might live, yet verily he 

becomes a non-seer, a non-hearer, a non-thinker, a 

non-understander, a non-doer, a non-knower (C. 

VII. 9.1). All this is supported by food—anne hidam 

sarvam pratisthitam. Svetaketu was made the subject 

of an experimental demonstration in C. VI. 7. 2; he 

‘was put on fasting for 15 days with permission to drink 

water ad libitum and the heroic youth recorded his 

experience. He accepted his father’s theory on the 

chemistry of food: Food when eaten becomes threefold; 

coarsest portion of it becomes faeces, middle portion 

of it flesh, and subtlest portion of it the mind. So does 

water when drunk become reduced in a threefold way; 
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its coarsest portion becomes urine, its middle portion 

blood, its subtlest portion breath. So does heat (in the 

state of fat) when eaten become threefold; its coarsest 

portion becomes bone,, its middle portion marrow, its 

subtlest portion speech. Evidently some enquiry into the 

nutritive value and transformation of what was ingested 

did not escape the attention of seers like Aruni. Some 

details about the physiology of nadis and sleep are 

given in C. VIII. 6. 1-2, where at a point Sri San- 

karacarya says that details are to be learned from 

medical science. 

X. Morat STANDARD AND ETHICAL PRINCIPLES 

HINTED IN THE TEXT FOR THE GUIDANCE OF THE 

InpivibuAL: The following expressions having a moral 

and spiritual import or colouring are met in the text: 

(a) notions of approval: ramaniyacarana, sukrta, sad- 

havo dharmah, viraja, puta, prayata, apahatapapman, 

arjava, ahimsa, viveka, kusala, sama, sraddha, satya, 

istapurta, datta, krti, kratu, satyabhisandha, and 

apramatta. (d) notions of disapproval: kaptyacarana, 

duskrta, asraddadhat, asama, papa, papman, papiyan, 

papistha, papisthatara, papakrtya, asadhu, himsa, apah- 

nava, kalahin, pisuna, kadarya, asatya, and anrtabhi- 

sandhin. It is God who is responsible for the moral 

order—esam lokanam asambhedaya (C. VIII. 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 like con- 

struction of public tanks, wells and parks and distri- 

bution of wealth are encouraged as means of attaining 

higher worlds. Dissimulation and concealment are 

the opposite of virtue. Flawless performance of one’s’ 

duties to the fullest extent and capacity (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 brahmana as also the fifth who consorts with 

them 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 them- 

selves like a clod hitting on a hard rock (C. I. 2. 8, 9). 

He who has acquired moral and spiritual worth is 

praised as a krtatma, while the backslider is called a 

patita. It is stated at C, VII. 6. 1 that small men are 

quarrelsome, abusive and slandering; while the superior 

men by the power of meditation attain to greatness. 

The excellence of truthfulness is particularly stressed 

in several places and the Supreme Reality also is. 

designated as Satya. At C. III. 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 tva nesye na satyad aga iti—I 

shall accept you as a pupil because you have not 

budged from truth. In the illustration of the ordeal 

(C. VI. 16. 1) it is stated that ifa man’s words matched 
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his actions and experience, he becomes a satyabhi- 

sandha. In that case truth becomes his shield and. 

protection. God Himself is described as satyasankalpa. 

because what is in His imagination never fails to appear: 

in action. Sanatkumara instructs Narada about the 

excellence of truth (C. VII. 16. 17) and tells him, 

‘When one understands, then he speaks the truth. 

Only he who understands speaks the truth.’ Finally 

in C, VIII. 3. 4 the word ‘satyam’ is declared to be the 

designation of Brahman and C, VIII. 3. 5 supports it by 

a folk etymology of the word. The identity of Sat (the 

subtle being in all this that exists) and the Self in man 

with Satyam has already been established in C. VI. 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 Brahmasitras III. 1. 9-11 discuss the influence 

of carana (conduct) in the phrases ramaniyacarana 

and kaptiyacarana 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 society morally elevated. A 

self-disciplining mechanism is needed for that end. 

The departments of religious duty (dharmaskandha} 

Cc 
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mentioned. at C. II. 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 Brahmasitras 

TII. 4. 19-20 and also by Sankaracarya who establishes 

that the clause ‘ brahmasamstho’mrtatvam eti’. should 

‘be looked upon as a command of the Sruti to take 

upon oneself the life of sannyasa when one is fit for it. 

An uncompromising perfectionist, the great Acarya, 

has argued in his bhasyas that in the gap of other 

duties firmness in brahmavidya is not possible, that 

one who is wedded to social and domestic duties cannot 

escape friendship and enmity in the course of discharg- 

‘ing his duties, that a sannyasin as the scripture des- 

-cribes alone can cultivate non-injury, truthfulness, 

‘guilelessness, and chastity to the point of perfection, 

and that ifa householder fulfils them he is factually a 

‘sannyasin. (See his Comm, on C. V. 10.1.) Thus 

this upanisad declares not only the principles of moral: 

perfection but also the fourfold scheme which is_ 

‘designed to implement them by gradual evolution. 

XI. Notions AND ExampLes oF EDUCATIONAL 

Practice: Of all the upanisads the CG may be con-. 

sidered the best source book for getting a compre-. 

hensive knowledge about instructional methods current 

at the remote age of which they speak about. The 

curricula casually hinted in our text consisted of trayi- 

vidya, atharvangirasa, upanisad or guhya Adesa, pafi- 

camaveda or itihasapurana, ekayana (politics), atma- 
vidya, ksattravidya, naksattravidya, bhitavidya, daiva,. 
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nidhi, pitrya, sarpavidya, devajanavidya, vakovakya, 

rasi, vedanam veda and other items recapitulated by 

Narada in the C. VII. 2. Among all the ancient people 

education was conservative and the method adopted for 

instruction mainly was that of imitating the elders and 

learning by memoriter. The terms antevasin and acarya- 

kulavasin imply resident studentship at the preceptor’s 

residence, a custom which was then the backbone of 

formal education. The teacher himself created the 
school and governed it, and in the mart of education 

there was no third person, other than the teacher and 

the taught, exerting any influence on the matter or 

manner of instruction. Under the inspection and 

control of the acarya his wards built up their mind and 

body. With a mere verbal agreement one became a 

student, sometimes for the whole life. By the initia- 

tion ceremony known as upanayana the kumara was 

admitted as a brahmacarin (celibate student) and 

when he became one completely educated he was 

called anusista and extolled as pandita and medhavin. 

There were lifelong celibates who never left the 

teacher’s residence but carried on his mission of learn- 

ing and instructing others. It is particularly mentioned 

at C. VIII. 15. 1 that the student learned from the 

teacher according to rule and in the time left over 

from doing work for the teacher. There was an under- 

current of seriousness in all things connected with 

_ instruction. The word prasasana for teaching implies 

what is commanded and so we may notice in it an 

indication of that fact. Keeping of the sacred fire as 
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Kamalayana 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. 

It 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 (z.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 eyes, 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 super- 

ficial or academical but deeply practical. Science of 

weapons and fine arts included in the curricula cannot 
be learnt except by.practice and demonstration. Nor 

the importance of thinking is overlooked; for all great- 

ness must have the root in deep thinking—dhyanapad- 

amsa. From the various meditations taught in the text 

we know that abstract principles were inculcated 

with the help of similes, parables, anecdotes and other 
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devices. Although the pupil’s life under the preceptor 

was one of rigid discipline the final result was always 

beneficial. to him if he did not stop away on the path 

as Virocana did. The guru did not directly instruct 

in the case of Satyakama and Upakosala. But we may: 

see here that the spiritual eminence and the method 

adopted were so effective that they got preliminary. 

instruction from supernatural sources subsequently 

corroborated by the guru. The student had full cone 

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 

see the mind of the educand and so he made the 

subject further easy by an upavyakhyana when that 

was needed. He deemed it his primary duty to make 

his disciple santahrdaya—happy and satisfied.1_ Men 

are not made wiser by offending their prejudices. So 

sometimes as in the case of Prajapati and Indra the 

teacher allowed the pupil to go away with an immature 

hypothesis, or knowledge not fully formed, if the latter 

was satisfied with it. As Sankaracarya points out at 

VIII. 7. 4, snubbing for misunderstanding is not the. 

way to arouse enthusiasm in the pupil so necessary for 

knowledge. Prajapati knew that a pupil having the 

proper mettle will not fall away in the middle. True 

modesty was deemed one. of the fruits of education. 

Aruni’s reproof of Svetaketu who returned from school 

1 C, III. 17. 6 states that Devakiputra Krsna had no thirst for 
further knowledge having been instructed by Ghora Angirasa. _ 
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as a cocky, self-satisfied 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 

may 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. Arguments 

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 whocannot grasp the doctrine 

intuitively by a single attempt must reflect over it 

repeatedly (pratyayavrtti) until it becomes direct experi- 

ence (anubhavaridha). The disciple always attended 

to instruction seriously and with deep reverence and 

concentration, and performed every enjoined act with 

real thought and comprehension behind. The sage 

Sanatkumara, it would appear, already forestalled the 

progressive method of pedagogy when he told Narada— 

yad vettha tena mo’pasida—TI shall instruct you further, 

if you acquaint me with what you know already. This 

is the picture of formal education we get briefly in vari- 

ous contexts of the text. This type of formal education 

was however supplemented by informal education of 

an equally serious type, the only difference between 
the two types being this: Informal instruction was 
imparted during casual conferences; the initiatory 
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ceremony (upanayana) was not always obligatory; the: 

period of instruction was of a shorter duration; the: 

teacher was not always a professional instructor; re- 

compense was sometimes given in terms of service,, 

sometimes by way of wealth or sometimes nothing was. 

given. But brahmacarya and observance of rules were 

obligatory for the period of instruction. From the: 

various discussions in the text this much may be reason- 

ably presumed: Whether formal or informal, direct 

instruction from a teacher was deemed absolutely 

necessary to reap the best result—acaryavan puruso veda. 

(C. VI. 14. 2); acaryad ha eva vidya vidita sadhistham 

prapati (C. IV. 9. 3). The statement ‘this sea-girt. 

planet with all its riches cannot balance the value of the 

highest knowledge imparted by the teacher’ (C. III. 

11. 6) witnesses the supreme honour given to know- 

ledge in the space-time context of our text. There is a 

‘pregnant parable at C. VI. 14 which stresses the supreme: 

need of a director or guru as well as intelligence and 

self-effort on the part of the aspirant who seeks en- 

lightenment and liberation. After 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 merciful 

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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to observe, but we deduce conclusions and act for 

ourselves to realize goals. On the whole the aspirants 

after knowledge are presented in the text evincing an 

unquenchable desire to know the truth. It is also 

found that those who had the truth were sharing their 

knowledge generously and_ graciously with others 

although they tested in some cases the calibre 

of the pupils at the outset by some temptation 

or obstacle. ; 

XII. CHaracrers THAT APPEAR IN THE C: We 

confront about forty personal names in the entire 

course of the text. Of these Prajapati, Indra, Virocana 

-and Manu 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, Abhipratarin 

Kaksaseni, Agvapati Kaikeya, Atiki (may be a proper 

mame or a descriptive name), Ayasya, Indradyumna 

Bhallaveya, Udarasgandilya, Uddalaka Aruni, Upako- 

sala Kamalayana, Usasti Cakrayana, Krsna Devaki- 

putra, Kausitaki, Gosruti Vaiyaghrapadya, Gautama, 

Ghora Angirasa, Janah Sarkaraksya, Jabala, Narada, 

Pravahana Jaivali, Pracinasala Aupamanyava, Baka 

Dalbhya (or Glava Maitreya), Budila Asvataragvin, 

Brhaspati, Mahidasa. Aitareya, Raikva (Sayugvan), 

Vaiyaghrapadya Bhallaveya, Silaka Salavatya, Sau- 

naka Kapeya, ‘Svetaketu Aruneya, Satyakama Jabala, 

Satyayajfia. Paulusi, Sanatkumara (Skanda) and 



INTRODUCTION xli 

Haridrumata Gautama. Of these Jabala, Devaki, and 

Atiki are feminine names and the rest are names of 

men. Angiras, Ayasya, Brhaspati, Narada and 

Sandilya are simple non-descriptive personal names. 

Pracinayogya, Sayugvan, Skanda and Bhallaksa are 

personal titles or descriptive names. Other names 

always reveal both the given name and the family 

name or the forename and the surname. Krsna, 

Satyakama and Mahidasa are mentioned along with 
the mother’s name indicating their agnation; the rest 

are described by cognation by affixing the name of a 

male ancestor. We gather from circumstantial details 

that Asvapati, Janasruti, 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. It is 

not proper to expect more information on such matters, 

for the purpose of Vedanta is to teach certain principles 

and not stories of men—pramanya-cintayam purusa- 

pravrtter adrstantatvat (Sankara at C. II. 23.1). The 

Brahmasitras I11. 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 so precious that even the king of gods served Praja- 

pati for 101 years relinquishing royal panoply and 

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

virtue and benevolence, learned the art of crossing the 

ocean of sorrow at the feet of Skanda. It is therefore 

unnecessary to probe further into the stories and 

anecdotes when their purpose is served by accepting” 

what is expressly stated in them. 

XIII. Reticion AND PuiLosopHy PROPER TAUGHT IN 

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. 

it 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 sruti 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 upasana. 

Karma requires 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 yajfia. When physi- 

cal ingredients are omitted, and the act is purely mental, 
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it is called vidya, adhyana, samradhana, pratipatti, 

sampad, darsana and upasana. Evidently therefore 

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 

upasana 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 scrip- 

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 dharmacodana 

—impulse to religious duty. In contradistinction with 

this the scripture also contains passages signifying 

brahmacodana.. Here ‘codana’ is used in the sense 

of revealing an existing fact and not in the usual sense 

of goading to action. Awareness of a fact cannot be 

ordered. We become aware of a fact spontaneously 

when the conditions for its rise are fulfilled. A man 

who has perfect power of sight looks at an object placed 

properly in light and sees it. Awareness of the object 

is the fruit of seeing it. That is not brought about by 

any other agency except the conjunction of the organs 

of perception and the object. So brahmacodana stops 

with awareness of Brahman. 
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Knowledge of Brahman brings about the fruit of 

eternal and unsurpassed bliss and freedom from all 

sorrow and misery. Such a result is called nissreyasa 

or moksa. If the fruit of moksa is produced on a future 

date that cannot be eternal and hence it is not the 

product of dharma, like abhyudaya (2.e., happiness and 

enjoyment in different conditions of existence). Our 

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 

brahmabhava and so it is a state of incorporeality 

natural and original to the Atman-Brahman Reality. 

Being of the nature of the Atman, moksa is eternal, and 

not the result of any action done for its production. So 

brahmavidya or moksa cannot be just one of those results 

of karma and upasana topping all the rest. The reality of 

the Self is never sublated; it is unchanging, all-pervasive, 

bereft of all phenomenal attributes, ever satisfied, 

impartite and self-luminous. It is clear from our text 

that It is caitanyaprakasatmaka and anubhavatmaka. 

The causal chains of dharma and adharma as well as 
limitations of time and space do not apply to it. 
Aruni taught Svetaketu (C. VI. 8. 7) that Pure Being 
(Sat), the subtle essence at the root of all, is the Self 
of the whole universe; That is the true, That is the 
self, That is really ‘Svetaketu’. This realization of 
the divine nature of the human soul is liberation or 
nigsreyasa. While the Brhadaranyaka 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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Self by divesting it of all that is accidental, here in the 

G we have the famous identity proposition ‘ That 

thou art’ reinforced by the doctrine of panegoism 

taught at the close of bhimavidya (VII. 25). When 

we read all the relevent passages inter-relatedly, Sat, 

Bhama, Brahman, Atman, Param Jyotis, Akaga, 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 sruti mainly into three divisions: a, dealing 

with yajfiavidya; 6b, sagunavidya or upasana and c, 

nirgunavidya or paravidya which is brahmajfiana. 

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- 

sads. It culminates in the experience of Reality 

—brahmatmanubhava. Here knowledge is being 

what is known, it is self-experience, and the object of 

knowing is 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 fact itself. ©. 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 C. VII. 26. 2 says that Sanatkumara shows the 

1 §ankarabhasya on Brahmasitras III. 4.|52. 
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farther shore of darkness to Narada who had his stains 

wiped away by attaining a pure nature through the 

absorption of pure impressions. If vidya implies a 

mental activity then what is the difference between 

sagunavidya and nirgunavidya? The difference lies in 

this: Upasana or meditation as implied in the former 

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 jfiana, knowledge; 

but if he describes a man as fire that is not knowledge 

‘but a fantasy. According to Sankaracarya jiana 

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 jfiana portion of éruti 

it also contains elements of karma and upasana to meet 

the needs of aspirants who are not mature for jfiana. 

~ XIV. .YAJNAVIDYA INDICATED IN THE C: For a 

thorough understanding of our text an acquaintance 

with many sacrificial conceptions are necessary.. The 

following terms having liturgical or sacrificial-signifi- 

-cance are found in the C: Diks4, vrata, yajfia, yajamana, 

tvik, artvijya, hotr, udgatr, adhvaryu, prastotr, 

pratihartr, brahman, udgitha, prastava, pratihara, 

devata, daksina, astava, upasad, stutasastra, stotra, 

stoma, pratassavana, madhyndinasavana, trtiyasavana, 

suta, prasuta, Asuta, uktha, ahavaniya, garhapatya, 

agnidhriya, agnihotra,; homiya, vedi, juhu, tirtha, 
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upakarana, anujiia, ahuti, udakpravana, mauna, 

udanmukha, vartani, virista, istapirta, gayatra, 

rathantara, vamadevya, brhat, vairipya, vairaja, 

Sakvari, revati, yajfiayajniya, rajana, paridhaniya, 

nihava, Savya, anasakayana, sattrayana, and bahispa- 

vamana. C. I. 3. 5 states that fire was produced 

by friction or drilling. The whole upanisad speaks 

only of very few rites in the form of external. 

performances; the samahoma at C. II. 24. 3-15, the 

vyahrtihomaprayascitta at C. IV. 16 for compensating 

the defects in a sacrifice, and the mantha-karma given 

at C..V. 2. 4-8 are the three instances of ritualistic acts 

that are given here without any meditative significance. 

‘The upasana passages are mostly associated with the 

saman in the earlier chapters and so some knowledge 

about the saman chant which is described in Sdma- 

vidhana-brahmana, Puspasiitra, Sdmatantra, and Naradiya- 

Siksé may be helpful. From the few instances given in 

the text it will be seen that while chanting the vowels 

of the original rks (for most of the Sdmaveda hymns are 

quoted from the Rgveda) are elongated, shortened, or 

changed into e or ai; and stobhas (jubilations or 

sybilex) are inserted, such as au, hau, va, na and so 

on. Some parts of the verse or word are repeated also. 

In rites like jyotistoma the saman. is sung at soma- 

bhisava or the pressing of the moon plant. A saman 

chant consists of five parts: hinkara, prastava, udgitha, 

pratihara, and nidhana. Prastava is the introductory 

ascription of praise preceded by the syllable ‘hum’. 

The chief saman priest is called the udgatr who sings: 
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the 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 is sometimes again divided into upadrava 

(recession) consisting of the last two syllables of the 

pratihara sung by the udgatr and nidhana or coda 

consisting of ‘Om’ sung by all the three priests. This 

may be illustrated thus: Rgveda VI. 16. 10 is worded 

thus; agna a yahi vitaye grnano havyadataye nihota 

satsi barhisi. The notation of these words in saman 

and its divisions in singing are: hum o gna i (prastava) 

Om 4 yahi vitaye grnano havyadataye (udgitha) ni 

hota satsi barhisi Om (pratihara). The last portion 

is again divided: nihota satsi ba (upadrava)-rhisi Om 

(nidhana). The metre and pause of the rk is ignored 

in chant. The notes in the saman are called krusta, 

prathama, dvitiya, trtiya, caturtha, mandra and 

atisvarya. Many important concepts in the C are. 

influenced by the saman. The syllable Om denotative 
of the highest Deity is probably a unique property of 
the Sdmaveda. -Terms like mrdu, slaksna, vinardi, 
kraufica, balavat, ghosavat, apadhv4nta, anabhinihata, 
vivrta, grasta and nirasta refer to the values of sound 
and their place in siman music. 

XV. THe UpAsanA Texts In THE C: Those who 
cannot sympathetically penetrate into the tradition. 
may imagine themselves to be in the realm of fancy 
and fiction when the tiresome details of upasana are 
read through. But these updsanas 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 Sruti is for the good 

of all and therefore without offending the prejudices of 

men at various mental levels it gives a lift to them all 

to a higher plane of existence. Hence follow the 

variety of 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 permitting intrusion of any 

thought dissonant with or alien to it, then that becomes 

upasana, adhyana, vidya, darsana or vijfiana. 

In the large field of upasana 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 ananyasesabhuta 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 upasana. Such updsanas, 

however, are not nitya, 7.¢., a regular feature of the yajiia 

with which they are associated, for even without them 

the yajfia is complete and effective. A less competent 

rtvik may omit the upasanaé without corrupting 

the yajfia. The more competent one reinforces the 

sacrifice by adding the angopdsana and wins for the 

yajamana the additional fruits declared for it (Vide, 

C. 1.1.10). Since angopasanas cannot make the sacri- 

fice defective by their absence they are not kratvartha 

D 
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but merely. purusartha 7.¢. 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 updasanas have no Sacrificial setting to 

function; being jfianamaya or bhavanamaya they 

imply only interior considerations. 

_ Further the upasanas may again be classified into 

three divisions: aharngraha, tatastha and angasrita. 

Daharavidya given at C. VIII. 1, Sandilyavidya given 

at. C. III. 14, etc., are examples of the first type of 

meditation. ‘Those meditations undertaken for accom- 

plishing the fulfilment of one’s desires and worship of 

aniconic emblems (pratikopasana) are of the tatastha 

type. The last of the three types of upasands 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. III. 

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 adhyasa (ascription) type of meditation. 
Upasana being. a mental act it must be directed 
towards an object and it must produce. results like 
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physical acts. Just as 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 

differences in the act and the result. Therefore Sri 

Sankaracarya in one place asserts that inferior upasana 

really does not deserve to be called vidya—nikrstayah 

vidyatvabhavat, utkrstaiva hi vidya bhavati (Brahma- 

siitras III. 4. 52). In abhyudaya, or prosperity, relative 

differences must be recognized. So there must be differ- 

ence of degrees in vidyasadhanas which bring about 

different results. The place for upasanas in the advaita 

texts is, however, justified by the Aacarya on the 

ground that they are also mental processes like niru< 

padhika-brahmajiiana 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 C. III. 14. 

_ XVI. PsycHOLOGY AND EsCHATOLOGY IMPLIED IN 

YajNavipyA AND SacunavipyA: Verily, indeed, this 

body dies, says C. VI. 11. 3, when deprived of jiva, 

but the jiva does not die. This jiva or atman, the 

living self, presides over the body and its powers— 

garirendriyapafijaradhyaksa. It is definitely stated at 

C. VIII. 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 also stated at C. VIII. 8. 1 that it 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 VI. 8. 7 inform 

us that the Sat-bhima-brahma-atman 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 really as Brahman. What 

Cc. III. 14. 2 speaks about the Supreme Ruler applies 

to jiva also. In that passage the Reality is presented 

as endowed with attributes fit for meditation. All the 

same, the nature of the Ruler of the Universe is also 

described in it. This applies also to the jiva ruling over 

the body. The jiva-hood is coterminous with the identifi- 

cation of the Supreme Reality (paramatman) 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 

paramatman, the Absolute Reality. It is the internal 

organ variously designated as antahkarana, buddhi, 

vijfiana and citta that limits and conditions the pra- 

tyagatman. The self-luminous innermost Self is un- 

changing and so it must always be capable of pro- 

ducing knowledge; the senses must always function 

because they are designed as instruments of perception. 

Yet by the proximity of these two alone knowledge is 

not produced. Hence an internal organ must be 

accepted in order to explain the production or withhold- 

ing of knowledge based on the conditions of its 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 

(jfianendriyas and karmendriyas). Both these organs 

and the senses are invisible, intangible and limited by 

the body. That is how they become the factors 

conditioning the limitless paramatman. Neither the 

internal organ nor the organs of cognition and move- 

ment are themselves capable of maintaining life in the 

body. Maintenance of life is possible only through the 

appearance and continuation of another principle 

called mukhyaprana (life-breath) from the time of con- 

ception. It is the mukhyaprana entering the embryo at 

conception (and so it is called jyestha—eldest) that 

supports the internal and external organs and main- 

tains life and body. _ If the jivatman is the king in the 

body designated as brahmapura, the mukhyaprana is 

the minister, the chief emissary, on whom all the 
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administrative duties are laid (Vide, C. V. 1). sMeultigas 

prana is” not merely the external air but a transforma- 

tion of it into an internal force manifesting in the body 

in the fivefold way, supporting, nourishing and ordering 

the functions of the living being. Because of the 

dependence of other pranas (cognitive and active organs) 

on life-breath for their: subsistence, those organs also 

are called prana. From C, III. 18. 3 and VIII. 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 sariratman (corporeal self or jiva) 

and not for their own benefit, for the deities do not 

require the enjoyments of a human body. From G, VI 

3. 2 it is evident that the Supreme Reality (Sat-devata) 

entered the body of created beings by means of the 

jiva. So jiva is only a reflection of the para devata 

just as an image in amirror. The relation between 

Sat and jiva is that of substance and shadow. The 

reality of the j jiva is therefore Paramatman—na ca jivo 

nama paramesvarad atyantabhinnah c4ra iva rajfiah— 

jiva is not sharply different from the Supreme like a 

spy who is different from the king. It is this illusory 

jiva who performs religious or natural acts and enjoys 

the results thereof. In the absence of such’an agent 

or enjoyer, the scripture would not have prescribed 

duties for this and next life. This is how sastraphala- 

sambandhopapatti is maintained. 

In C, VIII. 7. 1 Prajapati advises to seek out and to 

understand the atman free from evil, old age, death, 

grief, hunger and thirst. The real Self cannot be 
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the seeker and the sought at the same time. So it is the 

$ariratman (the illusory empirical self) that is directed 

to seek the real Self in order to get rid of its sorrows 

and limitations born of illusion and to manifest its true 

nature as described above. The empirical self is the 

adhikrta (the agent for whom the scripture prescribes) 

bound by karma in the shape of dharma and adharma, 

He departs from the body along with the mukhya- 

prana, indriyas and manas, carrying along with him 

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

upasanas and karma, as well as purvaprajfia or ten- 

dencies brought forth from the previous states. of 

existence. His karma and upasana are the causes that 

effect a new body after the fall of the previous one. 

According to the spiritual worth and merit of the 

karma and upasana which stand to the credit ofa 

jiva, his evolutionary circle is completed or continued. 

Those who practise the type of upasanas given at C. IV. 

10. 5 and C. IV. 15. 1-4 pass through the devapatha 

or brahmapatha and reach Brahman in satyaloka and 

finally they attain to liberation, They are no 

more reborn. Those who perform the social and 

religious duties staying at home with the hope of 

exalted enjoyments pass along the path of the fathers 

(pitryana) to candraloka and return to the earth with 

a residuum of karma (anugaya) when, they have 

finished the experience of the fruits of their work in 

candraloka (C. V. 10. 3-8). Those whose conduct 

here has been good take birth in the twice born 

varnas: those who had had mixed deeds go to Yama; 
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and those whose conduct here has been evil attain an 

evil birth—that of a dog, a hog, ora candala. Thus 

karma alone is the efficient cause of the diversity of 

status and opportunities with which an individual 

starts life. 

XVII. THe Way anp THE GoAL: At the termi- 

nation of a series of less satisfactory hypotheses Sanat- 

kumara thus teaches Narada: There is no happiness in 

anything finite. Only the Infinite is happiness— 

bhimaiva sukham. In this bhiman or plenum all 

empirical dualities are absent and It is not established 

in anything else like finite objects. It is not established 

even in Itself as that would imply an internal duality. 

It encompasses all directions and It is the real me in 

all, the Self in all. It is the one that has become the 

threefold, fivefold, sevenfold ... twenty-thousand 

fold. Agni, Prajapati, Soma, Vayu, Indra, Brhaspati, 

Varuna, Vasus, Mrtyu, Rudra, Aditya, Savita, Visve- 

devas, Gandharvas, and the rest mentioned in the text 

are but manifestations of the same Infinite Self. The 

same Reality is again the Trailokyasarira-vaigvanara- 

jyotis, Paradevata and Tajjalan—the cause of the origi- 

nation, sustentation and dissolution of the universe. 

He who sees this truth of Unity and Oneness does not 

see death or illness, or any sorrow. Sadatmavidya 

at C. VI and the brahmaprakriya taught at VIII. 

6. 3, also convey the same teaching. 

Brahmasampatti or amrtatva is the goal of all 

Vedantic enquiry. The various darsganas or inde- 

pendent meditations taught about madhu, pranava, | 
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gayatri, kosa, hrdaya, manas, 4kasa, catuspadbrah- 

man, sodasakalabrahman, vaisvanara permeating the 

triple world, purusa in the sun, purusa in the eyes 

and other vidyas about savisesabrahman 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 

ayatanas (abodes) give a large variety of updsandas. 

They are all meant for cittavatara 7.¢., 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 (aisvaryaprapti) and progressive libera- 

tion (kramamukti) through the attainment of brahma- 

loka. The brahmavakyas in the text teaching about 

the absolute Reality, on the other hand, are meant to 

lead an aspirant to samyagdarsana (as distinguished 

from 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 retrieving 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 yajfia and upasana act as external aids 

by engendering the desire for Brahman-intuition (vivi- 

disdsarnyogat bahiranga sadhanam); and tranquillity, 
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chastity and other traits act as immediate auxiliaries 

(vidya-sarnyogat antaranga-sadhanam) of Self-Realiza- 

tion. All the agramadharmas 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 C. VIII. 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 Bhima-brahman. In rough sketch this is 

the interpretation of Nature and Reality given in this 

great upanisad of the Sdmaveda spanning the entire 

field of human aspiration—from happiness and long 

life in this world to Self-realization culminating in 

being the absolute superlative Bhiman. Certainly 

this work also shares the high encomium paid by the 

[tihasopanisad+ to the Sdmaveda of which this is a portion: 

rco ha yo veda sa veda devan, 

yajurhsi yo veda sa veda yajfiam 

samani yo veda sa veda sarvam, 

yo manasam veda sa veda brahma. 

SWAMI VIMALANANDA 
August 25, 1956 

1Published in the Thirty Minor Upanisads, Theosophical 

Publishing House, Adyar. 



TRANSLITERATION 

The scheme of transliteration is as follows: 

Ha mazsi, Fis u, GU, ET, HT, Te, so, 

& ai, a} au, +m, :h, ¥ k, @ kh, q g, q gh, & n, ZC, 

qch Qi a jh, Thebsthad adh qa, at 
Py th; q d, q dh, q n, q P, % ph, ab, 4 bh, q m, 

ZY, UT, wl, qv; as, Ys qh. 

PRONUNCIATION. OF TRANSLITERATED 

a u in sun i 

a a ty far Ae 

al y re my 0° 

au ow! 3 now u, 

e AV. 3 Say a 

CONSONANTS 

Sounds like 

Cc ch in church if 

d d ~ Erench $ 

d d $ 
(sg g beta t 

h _ half-articulated h t 

m or n ing th 
fi or n n (practically) Vv 

The rest of the consonants sound as in English. 

WORDS 

VOWELS 

Sounds like Sounds like 

i in bid 

€é “seed 

oO 3. SRD 

u Pe bull 

Cou, cool 

Sounds like 
ru in French (mid- 

way between 
roo and ri) 

sh 

sh (practically) 
t in French 

t 

th in thing 

w 



ABBREVIATIONS 

Aitareya Upanisad 

Brhadaranyaka Upanisad 

Brahma Sitras 

Chandogya Upanisad 

Iga Upanisad 

Katha Upanisad 

Kausitaki Upanisad 

Kena Upanisad 

Mundaka Upanisad 

Prasgna Upanisad 

Svetasvatara Upanisad 

Taittiriya Upanisad 
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CHANDOGYA UPANISAD 
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THE PEACE INVOCATION | 

Mae asia aA: AaTat 
qatatent a aif aa aatatae arg 
ae facrpat ar at set facraciaracracoeata- 
TWH Ase aerate fara a safaace sated 
aia aed a ata ad | 

3” anfza: area: aniea: | 

% Aum (Om) #4 my aqAifa limbs 449-3 and are 

speech S19: Prana, vital force “a: eyes way ears 

aay strength, vitality aaffm all sfegaifi the senses 
gq and wtawaeg let grow in strength. aaq all 

existence aafasey of the Upanisads #@ (is the) 

Brahman. Wey I AW Brahman Af faergaly may 

never; deny. a4 Brahman 4f me A faa, nor 

deny, reject. afauacrg no denial kg let there be. 

H from me afaqamq no denial ez let there be. 

safageg in the Upanisads 4 wal: [afc] the virtues 

that (are proclaimed) @ they da-seafa to that 

Atman, Self fai? afq in me whofam devoted ag be, 

@ they afa in me ad=g may reside. 

3 Om arfed: peace alfa: peace aifed: peace. 
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Om. Let my limbs and speech, Prana’, eyes, 

ears, vitality and all the senses grow in 

strength. All existence is the Brahman of the 

Upanisads. May I never deny Brahman, nor 

Brahman deny me?. Let there be no denial 

at 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 !® 

[1 The term Prana is generally translated as 

breath, life-breath, vital breath, vital force, or vital 

energy. Though these terms convey the sense 

more or less in many contexts, none of these 

terms renders adequately the term as it is used 

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 actually does not deny or reject 

anyone, since He is all and isinall. Let me also 

not deny Him through ignorance so that I may 

have eternal union with Him. hoa 

3 Om is the symbol and representation of Brahman.. 

It is uttered 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 

sifidacaradtraneta | sifata. garata 
qNTETTTATAT Wu gic 

aq Om aft thus* vag this eau syllable egtaq 
on the Udgitha (loud chant) 34rdlaq (one) should 

meditate, Hq Om #fa beginning with fe for sgrafa 

(one) sings the Udgitha. a€4 of that 3qeqeqaq, 

the explanation (of meditation, qualities, results and, 

the rest) [9¢q47@ follows]. 

1. One should meditate on the syllable Om’, 

the Udgitha?, for one sings the Udgitha 
beginning with Om*. Of this, the explanation 

follows. | 

[1 The syllable Om is the most appropriate name of 

the Supreme Self. And when this name is used, 

He becomes pleased. This is to be chanted at the 

beginning and the end of a hymn. But here, 

* Particles like sf, @, d, 4, J ana g are not translated 

at every instance of their occurrence in the word-by-word 
section, unless they modify the meaning of the dependent 

word in a way expressible in English. 
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inasmuch as the syllable is used with the particle 

‘iti’ it is accepted, apart from the Supreme Self 

which it indicates, as the mere verbal form of it or 

as a symbol, which is to be meditated upon. (cf. 

Katha 2.15-17, Mund. 2.2.6, Gita 8. 11, 18; 17. 
23-24). 

2 Intoning Om Udgatr priests begin to sing, and 

so 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 

meditation. Later, 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 Udgatr priest and pays for it. 

>The Samaveda consists of a specified number 

of stanzas chanted melodiously. Each of these is 

called a Saman. The Saman is divided into differ- 

ent parts in more than one way and sung. Hach 

part is called a Bhakti. The five divisions (cf. 2. 2. 

1) of Saman are—Himkara, Prastava, Udgitha, Prati- 

hara and Nidhana. The seven divisions (cf. 2. 8. 1-2) of 

Saman are—Himkara, 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 Pra- 

stotr and Pratihartr, whose portions are respectively 

called Prastava and Pratihara. The portions of the 

three taken ppt constitute Nidhana. ] 

ay yatat Gyat Ta: ee 
ANNA TA ATA Feat TAs Ferg 
aqwyal aq FIA HA: BM Tas AA slat 

TH WU 

gfadt The earth war yaaa of (all) these beings 

wa: the essence [wafd is]. 219: water gfieqt: of the 

earth ta: the essence. atqa4a: plants, vegetation 

aq of water ta: the essence. Je: (the body of) 

man aqdtald of vegetation ta: the essence. Ak (the 

organ of) speech gaaey of man WW: the essence. 

4% Re (Rk) ara: of speech ta: the essence. €A 

Saman 34: of Rk @: the essence. sala: Udgitha 

(Om) az: of Siman @: the essence. 

9. The essence of all these beings is the 

earth!. The essence of the earth is water’. 

The essence of water is eee ‘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 Saman’. The essence of 

Saman is Udgitha’®. 

p The term essence has to be taken in different 

senses to suit the need of each statement. The 

earth is the ‘essence’ in the sense of being the 

support or the cause of the ereation, preservation 

and dissolution of the movable and immovable 

beings. a 

* Because water and earth: are interwoven like 

warp and woof. 

' 3 Because vegetation is the modification of water. 

“ Because the body of man feeds on vegetation. 

> Because speech is the highest of all the faculties 

of man. 

‘ 6 Because Rk is uttered by the organ of speech 

‘and so is a grade higher than the latter. 

~~? Becausé Saman’ is a grade higher, for it gives 

more joy to the singer and the listener. 

~ § Because in Om all the sounds are included. 'Om 

is to be eg a upon as the essence of all essences. ] 

a a qaTAaTe THAT: TH? TSB 
TERT ue 

 &; That (syllable Om) 4q which 321%: (is called) 

Udgitha—ws; this taaiq of the essences (ada: is the 

quintessence 94: the supreme WuUey: deserving of 

the highest place 88a: (and) the eighth. 
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3. 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. 

3 Highth in the order of the aforesaid essences, the 

earth and the rest.] 

HAA HATHATHATA Raq: Haq vats 
sta fags aafa i x 

ada saat Which which %% is Rk? #qaq Fdaq 

' which which a4 is Saman ? 444: #d4: which which 

3#14: is Udgitha ? afa this fags aafa is being con- 

sidered (now). 

4. Which one!is Rk? Which one is Saman? 

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 

secret of the Rk, Saman and Udgitha are held,] 

arraaaion: aratfactazacadts: | at caten- 
oa AMAy TATA ATA Fl & UI 
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are Speech @ alone 4% is Rk. 91: Prana 41a is 

Saman. sq eff Om wad this Haw syllable sla: 

is Udgitha. aq that wad this fayay a couple, pair— 

aq which 4% 4 speech gM; 4 and Prana [4¢, which] 

=a Rk ata q and Saman. 

5. Speech alone is Rk. Prana is Samant’. 

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 same. 

Strength is the cause of the singing of Saman, 

because singing requires effort; therefore they are 

identical. By accepting speech and Prana as the 

sources of Rk and Saman respectively, all the Rks 

and all the Samans 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.|] 

atataganitadaieaqat axasad zat @ 
fagal ames saat § aaealraea 
mTAy | & UI 
a That Wid this (as described above) faqaq 

couple 3tq gfa Om wafeay Hat in this syllable 
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qasaa is joined together. yer 4 whenever fagat 

a couple 4altsd: come together at they Beaj=7ey 

each other’s #144 desire 4194a: fulfil q indeed. 

6. This couple is joined together in the 

syllable 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. ] 

anafant = & Hat waft a cate 
fagaatgatyaged |! 9 I 

4: Who Wad. this 3gtaq as Udgitha Hay syllable 

(Om) vag thus fagiq knowing 3714 meditates [4: 

he] aati of (all) the desirable ends anata 

a fulfiller 2 4 verily aafa 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 '. 

[1 Because the meditator acquires the qualities on 

which he meditates.] 

wal Gargatat af Peargurencatiaea 
agen wa aufgacgar avatar et Hara 

wafa 9 waed errartastaTTet Ul < Il 
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ad That 4 verily Wad this agal-waUy is the'syllable 

of assent, 44 fq a whatever fe for aasiatfa (one) 

assents to a@t then elq fa ‘Om’ w only az (one) 

says. 4 what Hag is assent Uy that 3 Tq alone 

aufe: (is) prosperity, 4 who Gadd this 3gIaq_ as 

Udgitha Hatq syllable Taq thus” fazgTq knowing 

qed meditates [4: he] € 4 verily aralanq of (all) the 
desirable ends aaafaar one who increases: 4ala 

becomes. 

- §. 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 

prosperity), verily becomes one who increases 

all the desirable ends. 

[*In common parlance and in Vedic usage Om is 

‘the expression of assent. 

- 2 Because assent is the source of prosperity. It 

is only a person who is himself prosperous that 

agrees to give. Therefore the syllable “Om’ is 

endowed with the quality of prosperity. ] 

daa aat faar aaa sitfacqrnaaeattata 
x<eenieagaaaaararaniea = afger 

TA WR 
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aa With this (Om) g3q this az fiat (the actions 
enjoined by) the threefold knowledge (the three Vedas) 

ada proceeds, any fa uttering ‘Om’ esaafa causes 

to listen; eq eft with ‘Om’ aafa one recites (the 

hymns); aq sfa with ‘Om’ szgiafa one sings aloud 

(the Udgitha Saman) (cf. Tai. 1. 8) cata HAreW wa of 

this syllable qf for the worship afeat with (its 

own) greatness a4 with its essence (at faar faa” 

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).* 

[1 With Vedic actions the Supreme Self is worship- 

ped (Gita 18. 46). The syllable Om is its symbol. 

Hence the worship of this syllable is the worship of 

the Supreme Self.- 

2 Greatness consisting of the vital breaths of the 

priest, the sacrificer and others. 

3 Essence consisting of offering made up of the 

essences of corn, barley, etc. 

4The 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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aay gett waaae AE AT 
ara a faa afaar a ada fraat ata 

agaarar ata aarat vada wetaerat- 
area waft il go ll eta aT: 
ware: 11 2 tt 3 

4: @ He who Wad this (syllable) waq thus 4 

knows 4: @ and he who @ 4@ does not know sat 

both a4 with it [aa] ea: perform (actions) ; afl are 

different (in their results) § for fagt knowledge 

afjgqt a and ignorance. aq Va whatever faqar with 

knowledge gat with faith s9fasqI with meditation 

aufa is performed dd that Ua alone Aaa more 

effective 2wafa becomes #fa up to this ay truly waeq 

wate wa of (the greatness of) this syllable (Om) 

wqeaiealaq the explanation wafa is. 

10. He who knows it thus and he who does 

not know’-—both perform actions with it. For? 

knowledge and ignorance are different. (in their 

results). Whatever is performed with know- 

ledge, faith and meditation becomes more 

effective. Up to this truly is the explanation of 

(the greatness of) this syllable Om °. 

[' That is, knows only the ritual and not the true 

nature of the syllable. 



1.2.1] CHANDOGYA UPANISAD 15 

2Doubt may be expressed about the utility of 

knowing, if both attain the same result. So itis 

said 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 

section 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) 

is to be meditated upon as one would meditate upon 

Brahman.] 

SECTION TWO 

aarget = 4 aa aalat Tqy ara 
ear SIDI ACE GIGIE RICKI fa lt g U 

yisargeat: The doacondanite of Tusiselehl rf 4 once 

upon a time guy both @a-wgw: the gods and-the 

demons 44 when aafat were engaged in a fight ; 

4q @ in that (fight) ar: the gods aa [sao] with 

this (rite) Tala them (demons) afaatasaia: we shall 

defeat fa thus [fafaa resolving] sglaq Udgitha 

(synecdochically, the sacrificial rites done by the © 

Udgatr priests) ase: performed, 

1., Once upon a time the sods and the 

demons!, both descendants of Prajapati’, were 
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engaged in a fight. In that fight, the gods 

performed the rites of the Udgatr priests resolv- 

ing, ‘With this we shall defeat them ’*. 

[2 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, 

and they stand for the functions of the senses 

connected with the enjoyment of worldly objects. 

2 Prajapati stands for the person entitled to both 

rituals and knowledge. 

3 This section gives the meditation on the Udgitha. 

identifying it with Prana. The story is to explain that 

the functions of the outgoing sense-organs are the 

causes of unrighteousness and destruction and those 

of the chastened indrawn sense-organs, of righteous- 

ness. This struggle between these two tendencies, 

going on in every creature from the beginning of 

time, is described as the fight between the gods and 

the demons. | 

8 gq arferd soadtrageraiet ax ceu: 
aat fafa faafa aha q 
aafet 4 greta ae fae: 2 1 

@ @ They (those gods) atfua#aqy connected with the 
nose ST on (the deity of) Prana (vital breath) Sipesg 

as Udgitha saiaiafmt worshipped, meditated. agu: 
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the demons dq @ it Hal with evil (viz. the 

conceit in its capacity to smell fragrance) fafag: 
pierced; wq: this one f& for WHat with evil faz: 
has been pierced déalq therefore qa with it (nose) 

afi 4 the fragrant gifea 4 and the foul 349q both 
fafa (one) smells. 

2. Then they’ meditated on (the deity of) 

Prana 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 Udgatr priest, regarding him as the 

Udgitha itself, i.e., the syllable Om. 

3 Though both are mentioned, it is to be under- 

stood that because of the intrusion of evil only 

undesirable smell is perceived. This is to be under- 

stood in other cases also.] 

ay gf araudagqaatst ar eeu: 

qa fageaenaaiad ata aa Wid 4 
qraat at frat i 3 tl 

aq Then aaq on (the deity of) speech Bglaq 

as Udgitha 3uarafax (they) meditated. aq @ her 
2, 

, 
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(the deity of speech) 4g: the demons WHAT with 

evil fafay: pierced; Tat this one fé for gItaat with 

evil fagr has been pierced atalq therefore dat with 

it (speech) @€aq 4 truth #Zaq a and untruth swag 

both a¢fa one speaks. 

38. Then they meditated on (the deity of) 

speech as Udgitha; the demons pierced it with 

evil. Therefore with it one speaks both truth 

and untruth, for it has been pierced with evil. 

BT F ATRAATWATg Ee TAT: WAAT 
fafracaratyd wala cata qaqa a 
qraat aatgey ll ¥ Ul 

aq @ Then a2: on (the deity of) the eye sfaq 

as Udgitha sataafat (they) meditated. a% Z it (the 
deity of the eye) Sgju: the demons 4I‘Wal with evil 

fafag: pierced; Wad this one fé for aaat with evil 

fagq has been pierced dealq therefore aa with it 

(the eye) zaidlaq a the sightly aqaelaq 4 and the 
unsightly ¢44q both 9%4fa one sees. 

4. Then they meditated on (the deity of) 

the eye as Udgitha ; the demons pierced it with 

evil. Therefore with the eye one sees both the 

sightly and the unsightly, for it has been 

pierced with evil. 
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aT F BWagsaaaraat aw: Wea 
lafraerearaataas gone aavita arraoita 
a Tear qasa_ i & Ul 

4#q @ Then #94 on (the deity of) the ear aglaq 
as Udgitha garataf%t (they) meditated. aa @ it (the 

‘deity of the ear) Hat: the demons Taal with evil 

fafag: pierced; Uda this one fé for gItaat with evil 

fagq has been pierced dealq therefore 44 with it 

(the ear) #4tayZ athe pleasant wxzqlyq a and the 

unpleasant 34aq both *z0 fe 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. 

MYT FZ AA SAAaIaaKt ASTI! WHAT 
fafracaemaaiaax aged aged ar 

asSedta TMA aARST Ul! & UI 
aq g Then wa: on (the deity of) the mind Jdlayq 

as Udgitha suarafat (they) meditated. q@ @ it (the 
deity of the mind) 4g@t: the demons Wat with evil 

fafag: pierced; Uda this one fe for WAT with evil 

fazq has been pierced dtalq therefore aa with it (the 
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mind) ageqtaq 4 good thoughts aageilag F and 

evil thoughts Hay both ageq4d one thinks. 

6. Then they meditated on (the deity of) 

the mind! as Udgitha; the demons pierced 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 mentioned before the deity of the mind, it is to- 

be understood that they too were worshipped and 

were pierced in turn with evil.] 

HA Fy Way FEA? WoTeagAaTT aay 
aX eu Rat Peteraearaarataat 
feTAT 119 UI 

44 @ Then 4: who (is) Ua indeed Haq this qea: 

principal, in the mouth (cf. Br. 1.3.7) 511: the Prana. 
TZ on him yelaq as Udgitha goetafet (they). 
meditated. 4yT just as [arsifeay a lump of clay] 

aan (=a) hard aeAlaq a rock "eal striking 
against fasdaq is destroyed [aut so] Haz: the demons. 

G < him (Prana) [cat came in clash and] fazeqy: 
were destroyed. 

7. Then they meditated on the Prana in the 

mouth as Udgitha. The demons came in clash 
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with it and were destroyed’, just as a lump 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 

account 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. | 

wd qarsaraaranacar feacad wax ea a 
eased a caiate ot aad aaaafyerata 
TSM: | SU 

waq Thus it is (that the Prana in the mouth has 

not been destroyed and is pure) Atay hard Aza 

a rock #eaql striking against [slsifeay a lump of clay] 

4g even as fasaqaa is destroyed Vay Z so V4 indeed &: 

he fasqad is destroyed 4: who vaq-fale to one who 

knows thus (the purity of Prana) W¥q evil alaara 

wishes to do q: 4 and who Uaq him (that knower) 

afuerafa injures [atatq for] #: he Uy: this one 

aran: hard zat (is like) a rock. 

8° Thus it is that the Prana in the mouth 
has not been destroyed and is pure. Hven as 

a lump of clay striking against a hard rock is 

destroyed, so will he be destroyed who wishes 
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to do evil to one who knows this (the purity of 

Prana) or who (actually) injures that knower,. 

for he is likea hard rock. 

dada ay a gates foraraqeaa aT 
aa arate afeaata aatacesraagta | war 
ward staalenraa satzatAateaa sft le UI 

wat With this (Prana in the mouth) 4 afr 
neither sweet smell @ giif*4 nor foul U4 indeed faaratia 

one discerns, U9: this one fé for AWAIT is free. 
from sin (as free from conceit etc.) ; da through this. 

4q what watfa (one) eats, qq what fafa (one): 

drinks 4 with that (eating and drinking) sata aT 
the other Pranas #afqa (he) maintains. waq ¢ we 
this alone (viz., food and drink which are the subsis¢- 
ence of the Mukhya-prana) Wedd: at the time of 
death afatat not finding [SITaWa4: the Prana in the 
mouth and its dependents] zasafa depart afq and 

thus 8d: at the time of death sqieaita one opens. 
the mouth tq 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 
Pranas. And not finding this at the time 
of death, the Prana in the mouth and its 
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dependents depart; and thus indeed one opens 
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.] 

q< sist vdtwaqers waa walard 
WAASHAaL AFA: | Vo I 

qq @ On that (Prana) afew: Angiras slag as 

Udgitha  Jq1a1a%s meditated, waq J wa this alone 

afsaq as Angirasa a-4-q (the sages) consider, aq 

which 8#T4I1q of the limbs (of the body) @: is the 
essence. 

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 Prana in everything. This is to 

emphasize his identity with the Prana. The same 

will apply to Brhaspati and Ayasya.] 

qq aM FT TeMdelaggaas Tay wT 

aecata raed Tita Teal aeat TT fas Ul ee Ui 
aa So geeaiq: @ Brhaspati qq on it (Prana) 

sAluq as Udgitha galaia% meditated, taq gy Va this 
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alone (Br. 1.3.20) gaeqfaq as Brhaspati Weaeq (the 

sages) consider, cited speech fé for qedt is great, U9: 

this (Prana) deaf: her (of speech) ofa: (is) lord. 

11. So Brhaspati meditated on Prana as 

Udgitha. The sages consider this alone as 

Brhaspati, for speech is great and this Prana is 

its lord. 

da aX Baa Aqsa Tad TaTaea 

WAT MATITAA tl! 82 Ul 

aa So aateg: g Ayasya (lit. what comes out of 

the mouth, ‘asya’, i.e. Prana) qq on that (Prana) 

salaq as Udgitha saaia& meditated. Uda J Ua this 
alone aa€4q as Aydsya a-4=a (the sages) consider, 

4d, for Maiq out of the mouth aya 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. 

da as & aal aieral facraae| az 

atattaraagay aya A OS RAYaS ATATAT- 
arate i 23 1 

aivey; The son of Dalbha a%:. Baka aq @ it aa 

thus fagiaait knew. @: 2 (so) he a/awataay of the 
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sacrificers dwelling in Naimisa 3gIdt the Udgatr- 

singer (of the Sdman) 444 became; a: @ he Ueda: for 

their sake @aTq (their) desires smmlafa tH sang to 

fulfil. 

13. Baka, the son of Dalbha, knew it thus. 

So he became the Udgiatr-singer of the sacri- 

ficers dwelling in Naimisa. For their sake he 

sang to fulfil their desires. 

MMA fat Haat wala a vaad fagraat- 
udtyaqed: FEAT ke ll gta fedta: 
ms; lel 

y: Who waq thus fag knowing (Prana) wad this 

g#taq on the Udgitha Haty as the syllable (Om) 

zea meditates (looking upon it as Prana) [a: he] 

4 verily alata of the desired objects amet the 

singer (and procurer) aafa Z certainly becomes. ala 

this Hear with reference to the body [Saaz is 

the meditation]. 

14. He who knows it thus’ and meditates 

on the Udgitha as the syllable Om, looking up- 

on it as Prana, 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 qualities mentioned above. 
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2 Meditation has two types of results—visible and 

invisible. Here the visible result is mentioned. 

Its invisible result is the feeling of identity with the 

vital breath, for the worshipper gets the result 

according to his attitude. 

8 That is, so far has been described the meditation 

on the Udgitha referring to the things of the body,,. 

viz., the Prana.] 

SECTION THREE 

—sarbigad a carat aft aadtagnetatacar 
Ty FAN serata | TaXeaal Waqrerqqerat 
aq Wary Tal wala a ws Az ll 2 Ul 

aq Now afaeddq (the meditation) with reference to 
the gods [3=aq is described]—q: who vq verily yat 

that (the sun) aaf@ gives heat qq on him selaq as. 

Udgitha yadtt one should meditate; ug: he Se 
when he rises 4 verily SsTe9: for the sake of all 

creatures Ugiafa he sings aloud. 84 when he rises qu: 
darkness Hq and fear aqZfeaq (he) dispels; 4: who 
@aq thus (as being endowed with these qualities) 4. 
knows (the sun) [@: he] @ 4 verily aaa: of darkness. 
watq and of (the consequent) fear s4a-dI the 
dispeller wafq becomes. 

1. Now the meditation (on the Udgitha) 
with reference to the gods! is described. One 
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should meditate on him who gives heat (i.e. 
the sun) as Udgitha. 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. 

2That is, he sings aloud like the Udgatr priest 

(Br. 1. 3.17) 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. ] 

Qua F cals Beat WewlsagTesat car 
sqtaaraad §«tat ett TERT sea ARATAT 
walaqad aatzaorata tl > UI 

aay 4 This (Prana in the mouth) #al 4 and that 
(sun) aaa: are the same J Uq verily. Haq this Jou: 

is warm wal that 357: is warm, gay this wat: ef 

as Svara, sound (that is going) Hgq that eat: fe 

as Svara Seieat: Zid as Pratydsvara, reflecting sound 

(that is coming) saad (people) call. qeata 4 there- 

fore Uaq sAq on this Prana Haq 4 and that (sun) 

sala as Udgitha gaalat one should meditate. 
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2, 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 Pratyasvara (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. 

2 The sun sets but comes back, but the vital breath 

does not come back to the dead body.] 

AY BUY wrAdadtagaeta ae stteia a 
gen acatata alsa: | sta a: aTITITAAT: 
wea: @ Sarat Al Sara: UT ATH | ACATEAIT- 
aaaaaraatyeatetta | 3 

Hq Now ag verily s4T#q on Vyana (diffused 

breath) W@ itself stag as Udgitha 391é#la one should 

meditate. 4 which 4 verily sifafa one breathes out 

(through the mouth and nose) @: that 91: is Prana, 

aq which sufafe one breathes in @: that Bq: 

is Apdna. 8a and s-waaal: of Prana and Apana 

q: which €afe9: the junction @: that e914: is Vyana. 

¥: which *4T4: is Vyana a that ql is speech. Gta 

therefore @sINq while one neither breathes out 

HAWaT nor breathes in AaY speech Hfasytetia one 

utters. 
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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 Prana and Apana is. 

Vyana’®. 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. 

2 This meaning of Apana is supported elsewhere 

(Br. 8.2.2). In some other places Apana means the 

vital air that moves downward for the purpose of 

excretion (cf. Ch. 3. 18.3; Br. 3. 9.26; Pras’na 3. 5). 

> That is, the functioning of the air between these 

two is Vyana. According to the Sankhya and Yoga 

systems Vyana is the air pervading the entire body. 

But here a different meaning is given by the text. 

(cf. Br. 1. 5. 3.). 

*Because of Vyana speech is possible when one 

neither breathes in nor breathes out.] 

UT WAH ATSA TAA ATA eae Te 
TAIN ARHTITNTTAATAPATA TATA aT a 
TATA ATAATAAT ATA Ul UI 

al Which 41& is speech @ that #% is Rk ; dead 

therefore WsITMq while one neither breathes out 

@aqqad nor breathes in aq the Rk afHearete 
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one pronounces. 41 which ®&® is Rk aq that aa 

is Sdman; dtHiq therefore HI while one neither 

breathes out Hada nor breathes in 1A the Saman 

amafa one sings. aq which alq is Saman @: that 

Zxla: is Udgitha (a part of Saman) ; atalq therefore 

aI while one neither breathes out HAA144 nor 

breathes in sxiafa one sings the Udgitha. 

4, That which is speech, even that is Rk. 

Therefore, while one neither breathes out nor 

preathes in, one pronounces the Rk. That 

which is Rk, eventhat is Saman. 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". 

[1 The Mantra in the form of a verse is Rk; so it 

is really a form of speech. SA&man is the Rk-mantra 

sung to melody and so is based on it (cf. Ch. 1. 6. 1), 

and Udgitha is a part of the Saman. So all of them 

are equal and, like speech, are performed by the 

functioning of Vyana.]| 

wat arena dtaatta nati anwar 
ATA AL SVT TTT ALTAAAA ITAA CATT 
HUAI TAleaAAA AAT Ul & UI 
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wd: Therefore 3atfa other atfa whatever dlyafea 
that require strength @alft actions—aut such as aa: 
of fire H-4aq (the kindling) by friction, rubbing out, 

st: towards a goal, a boundary 44 running a race, 

eta Ygy: of a strong bow sHyAqa_ the bending— 

atfa those (actions) BIM-_ while one neither breathes 

out Haq nor breathes in #0fa one performs. Vata 

Zdi: for this reason salqq on Vyana (Tq itself SHA 

as Udgitha sada one should meditate. 

5. Therefore whatever other actions require 

strength, such as the kindling of fire by fric- 

tion, running a race towards a goal, the bend- 

ing of a strong bow, are all performed, while 

one neither breathes out nor breathes in. 

For this reason one should meditate on Vyana 

as Udgitha. 

ay wUpataawrataats = efa | aToT 

waarta atasta avatar = fire saraaase 

ama stax aay frag tl & Il 

aq Now a@ verily 3#ta-Hazft on the syllables of 

‘ Udgitha’—3a. ti 4 the syllables ‘ut,’, ‘gi’, and 

‘tha’ ff namely Jada one should/meditate. 51%: 

Prana wa itself Ja is ut (cf. Br. 1.8. 28), sa 

through Prana (breath) f& because Sfasfa one arises ; 

ale speech it: is gi, ala: speeches f—é because fat: gfe 
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as words adqad one calls; Haq food 4¥ is tha, aa 

upon food fg because g@Y this @4q all feuaq is. 

established. 

6. Now, one should meditate on the sylla- 

bles’ of ‘ Udgitha’—-namely, the syllables ‘ut’, 

‘oi’ and ‘tha’. Prana is ‘ut’, because through 

Prana one arises (ut-tisthati). Speech is ‘gi’, 

because speech is called word (girah). Food is. 

‘tha’, because upon food all this is established 

(sthitam) ?. 

[' Because meditation on the syllables of the 

name ‘ Udgitha’ is equivalent to the meditation on 

the Udgitha. Here the constituents ‘ut’ ‘gi’ and 

‘tha’ of the word-form are meant and not the 

divisions of the Udgitha chant mentioned before. 

2 One should meditate on the syllable ‘ut’ as. 

Prana, ‘gi’ as speech and ‘ tha’ as food.] 

aaigeatea at: Grdt aarieea waleraaticha- 
TIX AMAT TITRA MATE TAsey TIlE 
al art detsaaraael wala a warag 
fagradtatareraea sata sfF tl 9 tl 

at: Heaven Uq itself SX is ut, Healy the sky, 

firmament ‘ft: is gi, 9fadt the earth yq is tha. 

aig: the sun Uq itself sq is ut, 41g: the air il: is gi, 



1.3.7) CHANDOGYA UPANISAD 33 

efi: the fire aq is tha, alae: Samaveda wa itself 
Sq_ is ut aq4e: Yajurveda tM: is gi “Tae: Reveda ay 
is tha. @& speech HH for him eq the milk any 
( = gfra) yields—4: which 49: of speech @: is the 
milk or benefit. 4: who waq thus fagra knowing 
wala these 3gtw-sequftt the syllables of ‘ Udgitha’— 
Si mM 4 ut, gi, tha 3a namely Baeq meditates, 
[a: he] saT< rich in food Wale: and an eater of 

food, endowed with good appetite wafa becomes. 

7. Heaven’ is ut, the sky? is gi, the earth? 

is tha. The sun‘ is ut, the air® gi, the fire, 
tha. The Saimaveda’ is ut, the Yajurveda® 

gi, the Rgveda® tha. For 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, ut, gi and 

tha. 

. F Because it is highly placed. 

2 Because being all-pervading it swallows all other 

things. . 
3 Because it is the abode of creatures. 

4 Because it is on high. ~ 

> Because it swallows up fire etc. (cf. Ch. 4.8.1). 

6 Because it is the abode of sacrificial action. 

7 Because it is eulogized as Heaven which is on 
> 4 em 

high. 
3 
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8 Because the gods swallow the offering made 

with Yajus-mantras. 

® Because on the Rks the Samans are established. 

10 Here milk (ie. the result of the worship) is 

the capacity to recite clearly and with facility the 

Regveda etc.] 

ay want: aaheaqamndtaneata wa 
AAT CAFTA TATA | SU 

aq Now ag verily aait:-aafe: (follows) the fulfil- 

ment of wishes—suaemfa on the objects contemplat- 

éd or obtained 3f@ thus gatala one should meditate 

—3a alt the Saman by means of which alsa Calg 

one proceeds to sing the Stotra di aT upon that 

Saman Zqataa 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 desired 

objects will be increased (and procured). 

_? With reference to its origin, metre, deity, etc.] 

qeamata aed aaa aate ait eaaraiier- 
CIATA STATTTITAT Ul & 
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yenq %Pq The Rk in which (that Saman occurs) 

WA %AQ upon that Rk, 44-3197q upon the Rsi (sage) 

by whom (it is intuited) aq %f¥q upon that sage, 

aq aay the deity to whom afissaq tala he 
proceeds to pray aq eaay upon that deity RODICCY 

-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. 

qq wera wT TTT 
SANAT TATSTAIT: TAPAS TAATTANAT | Lo I 

Yq sezaqr The metre in which éqisaq t4Iq he 

proceeds to sing a Stotra aq 8: upon that metre 

yqqiad. one should reflect ; 44 tqlAa the hymn with 
which €dlsqaTa: talq he proceeds to sing a Stotra 

aq tataq upon that hymn 349491aq he should reflect. 

10. One should reflect upon the metre in 

which he proceeds 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, 3, 15, 17 or 21 Samans 

‘being taken at atime. This collection of Samans is 

called Stoma. 
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2 We have Atmanepada in ‘stosyamanah’” because 

‘the subsidiary result of the hymn (Stoma) accrues 

.to the singer himself and not to the principal of the — 

sacrifice. | 

at feaafysteaearat fragt Neen 

‘arg faaq The quarter (of heaven) towards which 

afasieas €4iq he proceeds to sing a Stotra aq fea 

upon that quarter s94laq 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.] 

ARAMAAAT. SIA Tata Bret earTaTATT- 
semat ¢ ae a aM: aEta aH: 
waatafa, seam: cadtafa 22 uefa adta: 
waves Wl 

‘ae aed: Lastly @laq upon his desired object SMa 

yeflecting AIAG: Avoiding all faults acaraq himself 
sqyuy having thought about eata he should sing a 

Stotra., Ad-#a:, [8]. desiring which qd (= qq) in 

which. ald he may, sing the Stotra a: that #1a: 
adesire: HAR: 0% very quickly. ey for. him ae wilh 

be fulfilled; 4-314: €g4la (Repetition) afa. 
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12. Lastly’, 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, 
desiring which he may sing the Stotra—yea, 

desiring which he may sing the Stotra‘. | 

: That is, after he has duly reflected upon the 

edit etc. . fio 8 

2 With reference to his own name, faites station 

of life, etc. 

3 Faults of accent, WaIER Ma AROR' etc. 

“The repetition is to show reverence A: the topic 

treated. | 

SECTION FOUR 

 ifitaracadaaretatata agrata seit 
qeareaTAay ll 2 Ul 

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

1. One! should meditate on the syllable 

Om, the Udgitha, for one sings the Udgitha 

beginning with Om. Of this the explanation 

follows. 

[1 This is repeated with a view to recalling the sub- 

ject proper of the discourse, because it has been 

interrupted by the introduction of another topic. | 
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aat }) oaeaifaraaeat fat waa 

Basar EsTILMSTal «WE 
waH WRU 

' @at: The gods a verily Heat: of death faxayq: being. 

afraid aatq faqq the threefold knowledge (i.e. the 

three Vedas) gIfaaaq took refuge. @ they szalfa: 

with metres (the metrical hymns) Hs1eaq covered 

(themselves). 4q because Ufa: with these (hymns): 

aesizyq_ they covered (themselves), d& so B-ealq 

of the metrical hymns 8+aeqy the Chandas-hood. 

2. Verily, the gods, being afraid of death, 

took refuge in the three Vedas’. They covered 

themselves with the metrical hymns.? Be- 

cause 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. 

2In the course of the sacrificial rite, a specified 

number of Mantras alone are used. The rest are 

used only for Japa or repetition without rites. These 

are a cover of protection from evil. | 

S ( ae e 

CP CeO OED CUCCE MECC CCC! 
quaaazia alta aaft | ag faecal wa: 
Grat ATT: aT TAT | 3 A 
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sam In water aceaqq a fish Fy just as afeqrag 
(a fisherman) would see wz so aq af ate aufy 
in the (rites connected with) Rk, Saman and Yajus 
[sfaziq who entered] aq them (the gods) = also 
ucq: Death qaqa observed. @ they 4 too fafeear 

knowing (this) 4: a4: ag9: from the Rk, Saman 

and Yajus Graf: arose and tatqZ the Svara UV itself 

aifaaa entered. 

3. Just as a fisherman would see a fish in 
water, so did Death observe the gods in the 
(rites 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 negligent in their rites; and also 

because rites and their fruits are perishable. 

2 The gods, having purified themselves by Vedic 

rites, understood the motive of Death. 

3 That is, they became engaged in meditation upon 

the syllable Om (which is called Svara).] 

mat at Heaqatatcatlactarfacatatay aad 
WaT FT watt adazwataazyaqya = acaias7 
dal AGAT AAT MATT |! % II 

yet When q verily say the Rk aidifa one learns 

aiq fa (the syllable) ‘Om’ Wa alone afazarfa he 
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loudly pronounces; Way thus a4 with Saman ; Gay 

thus 3%: with Yajus. ug: this 3 indeed tat is Svara, 

sound a which wad this Havq syllable (Om) ; Taq 

if @zaq immortality wHHay fearlessness; d4. in 

that (into Svara) sfagt having entered (i.e. having 

meditated’ as Brahman) @a!: the gods Sal: im- 

mortal HWal: and fearless 3WAq4q 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 etc.) are used for 

repeating the Rk etc. As Om is related to this, Om 

may be called Svara.| 

a 4 wade fagaat sorletatatare 
wauaaaaay saat acatasa aegat tadeaat 
vata i & Uefa aa: ME: ue I 

4: Who Wad this Haq syllable waq thus (as 

immortality and fearlessness) fag knowing 9a\fa 
worships, 4: he Wad this H¥aq which is immortality 

Hay fearlessness t4vq the Svara Wavy in the syllable 

U4 itself sfaafa enters; aa it sf4%q having entered 
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44-aAAA: by which became immortal @41: the gods 

aad-22a: immortal by that (nectar) wafa he becomes. 

5. He who worships this syllable knowing 

it thus, enters this syllable, the Svara, which 

is immortality and fearlessness. And having 

entered it, he becomes immortal by that nectar, 

by which the gods became immortal. 

SECTION FIVE 

ay UZ A Vlas FT Wal a: wa: a 
sata gaat at aiiger saaita os roe sittata 
ay eavata Ug Ul 

aa Now 4: which @@ verily gata: is Udgitha or 

Om (in Chandogya) @: that 974: is Pranava, Om (in 

Reveda). q: which 94: is Pranava @: that 3Zta: is 

Udgitha gfa. erat arfaa: the yonder sun ¥ indeed 314: 

is Udgitha, Om; U8: he 994: is Pranava; U9: he fe 

for ay sfa ‘Om’ tat pronouncing ufa 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. 3), as 
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qualified by the notions of vital breath and the sun. 

And subsequently having mentioned the identity of 

Udgitha and Pranava, the Sruti now begins to 

explain the meditation on this identity of the syllable- 

as qualified 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 rotation of 

the sun. So while rotating, it, as if, pronounces Om. 

and accords its permission and assent to their work 

(Cho1126)3] 

Was warEnraTtay aT aaTlsaha 
eo alitate: gagara tated galaaamear 
& 8 wlacqedteafieaay 2 

tay To him (the sun) 3 U@ itself Req I aeamfaqq 

sang, dtaiq therefore cqaq you 44 my U#: only (93: 

son] afa are—zfa thus ay itafea: Kausitaki 934 to. 

(his) son 3alq @ said. eaq you Watq upon (the 

Udgitha as) the rays of the sun qaladara. (= qatad4). 

reflect (as separate), [aa: then] @ to you 424: many 

[gar: sons] 4 surely afasafea will be—2fa this afadqay 

with reference to the gods (the sun) [3q'a@aq is the 
meditation]. 

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

meditated upon it. 

2 That is, reflect upon the Udgitha as the sun 

with the quality of differentiation and as numerous. 

rays. | 

WTA F Tas BLA: IATA TTT- 

atatafa aq cacata | 3 tl 

ay Now a#¢91¢aq with reference to the body 

(saraaq is the meditation]—¥: who U7 indeed Haq 

this qz4: in the mouth sim; Prana ay him 3glaq 

as Udgitha, Om 33fdld one should meditate; U9: he 

& for aA zfa ‘Om’ €at4 pronouncing ufa moves 

along. 

3. Now (is the meditation) with reference 

to the body: One should meditate on him who 

is this Prana in tbe mouth, as Udgitha, for he 
P| Pe | ? 

moves along pronouncing * ‘Om’. 

[1 The vital breath in the mouth pronounces ‘Om’ 

according permission, as it were, for the speech etc., 

to function. As at the time of death, the vital 

breath in the mouth of the dying man does not. 

grant this permission, speech etc. cease to work. 
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The pronunciation of Om is, as it were, the permis- 

sion of the vital breath.] 

Wag careavamiad Tena aaatsetia 
@ Rah: GaAs Tock YATAA ATTA 
Beat & A afreadtia te 

wag To him (Prana) 3 va itself Hey I araqafasy 
sang ; aaa therefore ¢4q you 4H my Wa&: only 

[ga: son] afa are gfa thus aistaf@: Kausitaki gay to 

his son Baa Z said. ¥ to me seq: many [ga!: sons] 

afasafea 4 will be gfa thinking thus @¥Y you qary 
manifold 9I%Nq to (the Udgitha as) the Pranas 

afamnaag 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 etc., I adored the 

vital breath in the mouth. 

2 Because the same vital breath is manifested as 

different sense-organs such as speech (Br. 1.5.21.). 

>The meditation on the Udgitha as the single 

vital breath and as the single sun, results 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. | 

aq ag a site: @ mat a: Ta: T 

samt fa davearganty zerttaaqaaretd- 
CUTAATET AA Ul & UL Se AAS MMS SU 

aa Now @@ verily 4: which 3219: is Udgitha a: 

that 9a: is Pranava; 4: which 9%q: is Pranava a: 

that 3#l4: is Udgitha afa [waa fazaad. so one should 

think]. [ae4 Gey as a result of it] PguAs (the 

act done) from the seat of the Hotr priest aff ¢ va 

even if gazldq be chants wrongly aqaaretfa he 

rectifies 3fa (signifies ending) ; aqaaqefa sft (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. 

[2 ‘Hotrsadana’ is the place, sitting in which the 

Hotr priest chants or gives instructions,’ As from a 

mere place no result can come, it means ‘from the 

results of the’ properly performed actions of the 

Hotr priest ’.] : | 
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SECTION SIX 

saaaiiy: MT AAAAARTTATAEYSX ATA 

aS aE aaa sada AltA. 
eaTA Ul ge it 

34q This (the earth) Wa verily #& is Rk, aff: the 

fire aq is Saman. dq vad ala this Saman (named 

fire) VaeaiL Bia upon that Rk (earth) SEqSH rests. 

atala. therefore 7a upon the Rk H*y4s4q [Va] as rest- 
ing ala the Saman Waa is sang. g4¥q this (the earth) 

@a verily al is ‘sa’ (first half of Sama), fH: [Ta] fire 

aa: is‘ ama’ (second half of Sima) ; Gai ala and that 

makes ‘Sama’. 

1. -The earth is Rk, the: fire is Siman?. 

This Siman 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‘. 

[‘ For the accomplishment of all the ends sought 

by those who are fit to perform Jyotistoma and 

other sacrifices the various meditations on the 

Udgitha are prescribed in the sixth and seventh 

sections. Before that is laid down, a meditation 

which is a part of it. 

2To purify the Rk and Saman which form part of 

the sacrifice, one ought to think of the Rk as the 
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earth and the Saman as fire. It isso in other cases 

also. 

3 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. 

* That is, the earth is the first half of ‘Sama’, and 

the fire is the second half. Thus the two together 

constitute ‘Sama’; or it may mean, thus the earth 

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

spaftataatg: aa TataeTTTTTETSS ATA 
AMS AA alaasaltada Al aaTa- 
THAT | 2 UI 

aziftaq The sky U4 verily #& is Rk, 4/Y: the air 

‘qa is Saman. aq Wid f4 this Saman Watay 

fa upon that Rk weqsq rests. dtdiq. there- 

fore ff upon the Rk Hey¥zq as resting aA the 

Saman lad is sung. aay the sky U@ verily af 

is ‘si’, aq: the air Ha: is ‘ama’; dd ala and that 

makes ‘ Sima’. 

2. The sky is Rk, the air is Saman. 

This Saman rests upon that Rk. Therefore 

the Siman is sung as resting upon the Rk. 

The sky is ‘sa’, the air is ‘ama’, and that 

makes ‘ Sama’. 
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aaa: AM aaeAATTTTSS ATT 

aes a aa atta | onfzeatsa- 

racer We 8 
qj: Heaven U@ verily 8 is Rk, atfea: the sun 

ala is Saiman. ad Gat ara this Saman waeatA Aha 

upon that Rk aeyéq rests. deald therefore aha 

upon the Rk aq¢gq as resting ala the Saman waa 

is sung. ay: heaven W4 verily af is ‘si’, aifeq: the 

sun 34: is ‘ama’; ad aa and that makes ‘ Sima’. 

38. Heaven is Rk, the sun is Siman. 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’. 

ATAVATIAAAT: | AI AAA ATATTETSY 

WMA WAEAYSX AA Aad aaaag ar 
SEAT MPAA Ul Il 

qaaift The stars Wa verily %& are Rk, 4#al: the 

moon @# is Saman. qi wdd aa this Saman Vass 

fq upon that Rk qeyzeq rests. AEA therefore safe 

upon the Rk yey as resting aa the Saman ahaa 
is sung. aaa the stars (Ut verily @ ‘are ‘sa’, 
aecat: the moon 4: is‘ ama’; dq aa and that piss 
‘Sama’. 
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4. The stars are Rk, the moon is Saman. 

This Saman rests upon that Rk. Therefore the 

Saman is sung as resting upon the Rk. The 

stars are ‘sai’, the moon is ‘ama’, and that 

makes ‘Sama’. 

BT Waieay ys Al VaTT wats a: 
FOOT ACTH ATATACATT RATS S ATT ACME AETS 

aa maa ul & I | 

ay Now afeueq of the sun UAd this 4q which 

VHX white a: light a that U4 verily #% is Rk, 34 and 

ya which eq the blue (light that is) 4%: extremely 

asq dark, black dq that 41a is Saman. aq Ud, ala this 

Saman vaerry %'at upon that Rk HyAsq rests. dead, 

therefore #fa upon the Rk HYe¥ as resting ata the 

Saman waq is sung. 

5. Now', the white light of the sun is Rk, 

the blue (light) that is extremely dark? is 

Saman. 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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ay gags Bs Als AT ara was 
Gs HU AAAs a eatseacrised feos: 

gen wad fiwqaftewata soar 
UT BTM: ll & Ul 

aq Again Wad this aq which wv verily areuea 

of the sun ¥S¥ white af: light af that Ui verily ar 

is ‘si’, Ax and 4q. which leq the blue (light that 

is) 9%: extremely esnq dark cq that Hq: is ‘ama’: 

dd. aa and that makes ‘Sama’, 8 now anfeca ara 

within the sun U9: he 4: who fav: effulgent as gold 

geo: person €24q is seen—fgwaray: with golden 

beard, fawaahat: with golden hair, af-9u@Iq to the 

very tips of the nails aa: wa all (the limbs) gau%: 

golden, exceedingly effulgent. 

6. Again’, the white light of the sun is‘ sa’, 
the blue (light) that is extremely dark is ‘ama’, 

and that makes ‘Sama’. Now, that Person ?, 

effulgent as gold *, who is seen within the sun, 

who is with golden beard and golden hair, is 

exceedingly 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 Paramatman and not the deity in 

the sun, for Paramatman alone is beyond all evils. 
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3 Hiranmaya means consisting of brilliance and 

not of actual gold i.e., bright, effulgent. Purusa 

(Person) is he who resides in the Buddhi or who fills 

the whole universe. This Person is perceived by 

those who have turned their eyes within and 

controlled their mind through practices like 

Brahmacarya. | 

qT AAT HAT Wettaaalarit avaieta 
am a uy wave: gay siza wala za 

MATT: Waal a UF aT I 9 I 

yal As (bright) @#fa-taq red like Kapyisa guedaq 
a lotus waq so aeq his afacit eyes. dea his 3a fa 

‘ut’ am name (secondary), @: G9: he a4rq: OTaey: 

above all evils efga: has risen. 4: who qaq thus 

az knows [4: he] @4¥4: WF: above all evils sata 

rises @ a verily. 

7. His eyes are bright like a red-lotus'. 
His name is ‘ut’. He has risen above all evils. 

Verily, he who knows thus rises above all evils. 

[' Here the eyes of the effulgent Person are com- 

pared to the petals of a lotus flower red as Kapyasa. 

The word Kapyasa is split by Sankaracairya into 

kapi and asa and he has explained that the redness 

of the nates of a monkey here compared to that of 

the flower, cannot be taken as derogatory since the 
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eyes are directly compared only to the lotus. Hume 

takes Kapyasa as the nomenclature of a variety 

of lotus. Ramanujacarya splits the word into- 

kam+ pi=kapi (the sun); kapitdasa=kapydsa and 
takes it to be an adjective to the lotus signifying 

‘blown by the sun’.] 

aTRATT OTA | Het aearzeaitaeaeaa gia 
mea fe maT TTT A TaCATI TAT STRAT 
38 taararat Farhi pili uecu sft ag: 
ass I & Il 

- &% A Rk Wa FA and Saman ata his Wi} are: 

two joints or songs. dtl therefore [@: he] gata: is 

Udgitha. waey of this (ut) fe because mat (the priest 

is) the singer, d€a4lq therefore g Va verily 3glat (he. 

is) the Udgata (singer). @: ws: he . (this Person 

called “ut’) Sh aA from that (sun) Wz: above, 
beyond & which wel: the worlds au a them too. 

g8 controls, Fama 4 as also the desires of the 

gods [8 controls]—gfq this afaéqam is with reference. 

to the gods. 

8. Rkand Saman are 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 source of all, he has 

Rk and Saman, in the shape of the earth and fire 

ete., as his joints (cf. 1. 6. 1-4). 

* Since he is named ‘ut’ and has Rk and Saman 

as his joints, he is mystically called Udgitha. | 

3 With this the description of the Udgitha with 

xeference to the gods is ended.] 

SECTION SEVEN 

HATEA ATHIFAN: ATA AAATACTTT TALIS 
SM ARTSTTEASS BTA TAA | ATT AT ATTY 
SAERATT | 2 UI 

aq Now seyreayq with reference to the body 

(smatq is the meditation]—arRE speech WU verily 

see is Rk, sit: Prana (nose and breath) aa 

is feninans: qa waa ara this Saman Udt4iyA fa upon 

that Rk Htqzq rests. Atal, therefore *f4 upon the Rk 

aryzq as resting aa the Siman Waa is sung. ae 

speech Ua verily af is ‘sa’, 91%: Prana Ha: is ‘ama’, 

ad aa and that makes ‘Sama’. 

1. Now (is the meditation) with reference 

to the body!: Speech is Rk, Prana is Saman’. 

This Saman rests upon that Rk*. Therefore 

the Saman is sung as:resting upon the Rk. 

Speech is ‘sa’, Prana is ‘ama’, and that 

makes ‘Sama’. 
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{" But before the chief meditation, the subsidiary 

meditations are being described. 

® Here Prana stands for the sense of smell as welk 

as the breath. Meditation is to be done on Rk and 

Saman, identifying them with speech and breath 

(cf. note on 1. 6. 1). 

3 On account of the similarity of position above 

and below i.e. nose above the mouth. | 

VHaATAT «WIA aaaaARATAT TSS AT 
TMTETTTSX TTA tad 1 asta araata- 
TATA WR UI 

qq; The eye U4 verily %b is Rk, Beat the self 

(reflected in the eye) aa is Saman; dq Vad ala this. 

Saman Udtalq *fa upon that Rk Seyzq rests. Tea 
therefore fa upon the Rk HYA as resting AF 

the Siman Waa is sung. 78: the eye Ua verily ar 
is ‘s&’, eal the self 3a: is ‘ama’ » AL aa and that. 
makes ‘ Sama’. 

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

[" Because the reflected self rests in the eye, as. 
the Saman rests upon the Rk.] 
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HAIN: A atatAIVTASS ATA 
THE TEYSS AMA Tad | wate Ar AAalsue- 
ca 3 

aay The ear Wa verily *% is Rk, #4: the mind 
aa is Siman; aq Vad aa this Saman waeay *efa 

upon that Rk #84zq rests. Atala therefore *#fa upon 

the Rk H42Y as resting aa the Siman mad is sung. 

AL the ear U4 verily a is ‘s&’, Aa; the mind 4a: 

is ‘ama’, G@ alt and that makes ‘ Sama’. 

3. The ear is Rk, the mind is Saman. This 

Saman rests upon that Rk’. Therefore the 

Saman is sung as resting upon the Rk. The 

ear is ‘sa’, the mind is ‘ama’, and that makes 

‘Sama’. 

[' Since the activities of the ears are controlled 

‘by the mind. ] 

ay aaa: as a aaa aate we 
HOOT AAT TATA RATES < ATA THTETTS ¢ 
am tad) awe qaaagen: gs aT aa ay 

AMS WW? ZT ATAAcaTg Il II 

agz Now Uda this 4 which HEN: of the eye JSR 

white I: light af that U7 verily #% is Rk. 44 and 

ya. which ##q the blue (light that is) W: extremely 
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gsmq dark aq that aq is Saman. aq Vat aa 
this Saman waeayq fa upon that Rk aHqeyY rests. 

adetaiq therefore ha upon the Rk Hye as resting 

ala the Siman waq is sung. 84 now wad this IL 

which 4: of the eye YA white HT; is the light @ 

that wa verily af is ‘si’, 4 and aq which @1#q is 

the blue (light that is) 9% extremely H8uq dark a 

that 34: is ‘ama’, aq aa and that makes ‘Sama’. 

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 resting 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 body 

begins. 

2 One should meditate on the Rk as the white 

light and the Saman as the black.] 

aa a ouatseactater geal esad Gaacara 

aged WATS aAyaT ata ST aTa7A wT 
Bags Hoot al Avot Ta aaTA Ul A 

aa Now aed: afafti within the eye U9: he 4: who 

gai; person zaqq_ is seen a he Wa indeed BH is Rk 

aq he aH is Saman, dq he Jaq is Uktha, aq he 
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4Z: is Yajus, da he Hq is Brahman (the three Vedas). 

sg" of that (person seen in the sun) 4 which &4q 

form 4&4 U4tq of this (person seen in the eye) aq 
Wa same &7q form, H9asy his A Feat the two joints 

at tent the same two joints, 44 414 his name aa ala 

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 being indicated. 

2 Alternatively, Rk may be taken to signify the 

Sastra hymn, other than Uktha; Saman, the Stotra 

hymns; Uktha, a part of the Siastra hymns; and 

Yajus, the sentences ending in Svaha, Svadha, Vasat, 

etc. All these are this person because he is the 

essence and source of all. 

3The 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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@ uy XY Aaearsaayl SAAT AS ATe7- 

gatat afa aq sa atorat mara A rales 

ATA TAIT tl & li 

a: wg: That (person in the eye) GaeAId a from this 

(self in the body) aala: below ® @at: the worlds 

(that are extended) QI] 4 their aasaaaTay 4 

as also of the desired objects of men 3% is the lord 

sfa. dq so sy % those who NTT on the lute, Vina 

afta sing & they Vay of him (alone) wWafta sing ; 

adeaiq. and thereby @ they 4944: endowed with 

wealth [aaf-a 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. 

aq a uded fagram aaa a arate 
aisaat @ UT FT Bela slanar- 
atatla TRTATsay Ul 9 UI 

4a Now 4: who waq thus faz knowing (the 

deity Udgitha) wad this ara the Saman (Udgitha) 

mafa sings, @: he 34 to both (the persons) 

mafa sings. 4: he Hgal Ti through that (person in the 
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sun) 4; U9: that (singer) HqsHa from that (sun) qa: 

beyond 4 4 aa: the worlds aq a them @agialad @ and 

also the desired objects of gods agifa 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. 

2 The person in the eye and the person in the sun. 

3 By becoming the god inside the sun.] 

TAT FT Aaearzalat Barearsaraita 
HSITBMATA AeaTZ eafazgFTAT BATA Ml < I 

& FT BMAAMTTATAAT FT HAMAS 7 

ud ferara vrata ara arafa i & 1 fa aan: 
WE No ll 

aq Similarly Waa wa through this (person in 

the eye) 4 4 @#l: the worlds (that are extended) 

waeaia from this (person in the eye) sala; below 

ala a them aaeaaaAr 4 and also the desired objects 

of men aifa he gets. TRAILS = for this reason Ud- 

faq who knows thus ggldt the Udgatr priest Aaa 

should ask. 
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@ your *q what Aq desire araatfa shall I 

obtain by singing (the Saman) gfa. wa he fé for VW 

alone #4-31T4tq of obtaining desires by singing 33 

becomes capable 4: who aq thus faz knowing 4 

the Siman wafa sings, ala aafa (Repetition indi- 

ates the end of this meditation on the Udgitha). 

8-9. Similarly, 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 Udgatr priest 

who knows thus should ask (the sacrificer) : 

“What desire shall I obtain for you by singing 

the Siman?’ 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 

Ta aety ever ayg: fen: Wea 
afharrat sea: sarett Safeteta a ata: 
eA FT HUST AT walt wat aa 
fa ul 2 Ul 

asa: The son of Salavat fst: Silaka, zizvea: 

of the Dalbhya family afsataa: the son of Cikitayana, 
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Safe: the son of, Jivala qaleq: Pravahana 2fa 3a: 
these three @ in ancient times 3@19 in (the knowledge. 
of) Udgitha #2t: proficient qyq: there were. 42 
they &a: said—2gl4 in (the knowledge of) Udgitha, 
FAS: proficient F verily €4: we are; é-d if you agree 
3alq of Udgitha Sa Aaa: let us enter on a dis- 
cussion 3f¢. 

1. In ancient times’ there were three profi- 
cient in Udgitha: S‘ilaka the son of S/alavat, 

Caikitéyana 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,’ 

[' The syllable Om being capable of being meditated 

upon in various ways, the text introduces another 

method of its meditation, resulting gradually in the 

highest happiness. 

_ 2 He belongs to two Gotras—father’s and mother’s. 

If it is settled before the birth of a son that the boy 

should be of both the Gotras, then the boy becomes. 

fit for performing the last rites of offering Pinda etc., 

to the members of both the families. (cf. Manu 9. 

58, 9. 127.)] 

aaa zg aagtatag: a @ caremt Safseary 
waaay = azai aera gaa qT aT- 
wa UU | 



62 CHANDOGYA UPANISAD [1.8.2 

aat Let it be so sfq saying this agafafag: (they) 

sat down. @: that sau: Pravahana safe: Jaivali 

Sala ~ said—uaaedl you two, revered sirs #4 first 

qazaq speak ; qzal: aamtat: of two Braihmanas con- 

versing aly the words seqtfa I shall listen to fa. 

2. ‘Let it be so’, saying this they sat down. 

Then Pravahana 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 

Brabmana. In 5. 3. 5 Prayvaihana is described as a 

Ksatriya king. 

2The discussion that is conducted in search of 

reality is called Vada.] 

at flea: wmeneaathaad cera 
Ga Al Fatatla Geeta sara tl 3 

a: That faa: aaa": Silaka Salavatya Sfearaaq 
alvray to Caikitayana Dalbhya 3414 % said—g@ed if you 

permit ‘4! you gzafa I shall question fa, g=8 

question 3fa gata @ said (he). 

3. Then Silaka S’alavatya said to Caikita- 

yana Dalbhya, ‘If you permit, I shall question 
’ you.’ ‘Question ’, said he. 
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Hl Atal Wateta cat sla gara wT FT 
atateta sot sta gars soe ar afataatata 
alararaca at atatvarg fa ara ll & 

ara: Of Saman (i.e. Udgitha) #f what aa: is the 

essence or substratum or final principle afd ; eqs 

the tune, sound fa sala Z@ said (Dalbhya avez of 

the tune #1 what afa: is the essence gfa; 51; Prana 

zfa zarq 2 said (Dalbhya). sI7¢4 of Prana # what 
afa: is the essence #fd; aq food gfa zag € said 

(Dalbhya). ata of food #1 what afa: is the essence 

fa; ag: water fa sala @ said (Dalbhya). 

4, (Slilaka asked), ‘What is the essence of 

Saman?’!‘ The tune ’,? said (Dalbhya). ‘ What 

is the essence of the tune?’ ‘ Prana’,® said 

(Dalbhya). ‘What is the essence of Prana?’ 

‘Food ’,! said (Dalbhya). ‘ What is the essence 

of food?’ ‘ Water ’,> said (Dalbhya). 

[' That is, of Udgitha (the syllable Om, a part of 

the Udgitha Bhakti) ; because as a theme of medita- 

tion it forms the subject-matter of the present 

discourse. It is so in sections 8 and 9 also. 

2Ags Saman consists of tunes like Nisada, Gan- 

dhara, etc; and that of which a certain thing consists 

is its essence or substratum, just as a jar has clay 

for its substratum or essence. 
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3 As tune is accomplished by means of vital breath. 

4 As vital breath rests on food. 

5 As food is produced out of water.] 

sat ar afateqal ste sla dararaca 
aaa oa alata a wi otaafaaateta 
aart ea ae lay aTfaxeargam: 
earavearay fe arata tl & Ul 

aq Of water # what afq; is the essence gfa; 

aat that (heavenly) sl%: world gfa Sara € said 

(Dalbhya). 8yS4 stneq of that world af what afa: 

is the essence afa ; €qiiq heavenly Sq the world 4 

aifaatq one should not carry beyond #f4 gala Z. said 

(Dalbhya); aa Saman fé for eaquaeaiay, is praised as. 

heaven fq so @4aq we aa the Saman ea ACTS 

in the heavenly world afadqeaqara: locate. 

5. ‘What is the essence of water?’ ‘ That 

(heavenly) ‘world’,' said (Dalbhya). ‘What is. 

the essence of that world?’ ‘One cannot 

carry (the Saman) beyond the heavenly world,” 

said Dalbhya; ‘we locate the Saman in the 

world of heaven, for Saman is praised as 

heaven.’? 

[' Because from that world rain is produced. 

2 The Sruti says elsewhere, ‘The world of heaven 

is indeed Simaveda.’| ° 
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ax @ her: Weraraatarad seaqgart- 
aiaigd & feo 8 grea am ata qaqa 
a faatacadtfa gat a faaatefa un & 

fase: Wea: Silaka Sslavatya qq that Afar 
qevqy to Caikitayana Dalbhya gar @ said—eatexg 

O Dalbhya, @ your 41a Siman asfafgaa is not esta- 

blished 4 f&s indeed. vafe now 4: g if someone 

qaq were tosay, your Wai head fagfasafa shall 

fall down sfa, @your qual head fayda would surely 

fall down afa. 

6. Then Siilaka S/alavatya 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 Saiman is not founded in its final essence, 

for the highest has not been mentioned. 

- 2 His head ought to fall down, because he has not 

established the Siman on its ultimate basis. But 

as nobody has cursed him, the punishment has not 

alighted on him at the moment; for, the actions 

performed, whether good or bad, depend upon 

circumstances, the agent, time and place for the 

manifestation of their results.] 
5 
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 paredaanadt Aarti fad aaraeca 
alara at afattcaad ata sf etaraiea slat 
at alata a stat alnatiaateta zara 

gfagt ay slaxararizaxearraa: stagras- 
zarax f& arata I 9 Ul 

a-d If you permit H&@q I A494: of you, sir Uda, this 

aaifa shall learn 3fa; fafe learn gfa zara @ said 

(Silaka). Syty sleza of that (heavenly) world aI 

what «fa: is the essence, support 2fq ; aaq this aa: 

world (the earth) gfa gala @ said (Silaka). aw wlaeq 

of this world (the earth) #f what af@: is the essence 

sfa ; sfagia as its support #44 (this) world a afaaaq 

one should not carry (the Saman) beyond gfa sara 

@ said (Silaka). 474 we aa the Siaman 3fapig as its 

support #44 in (this) world sf¥dearqan: locate, 

aq Saman fé for sfapraearaq is extolled as a support 

(the earth) gfa. 

7. (Dalbhya) ‘Will you permit me, sir, to 

learn this of you?’ ‘Learn’, said (S/ilaka). 
‘ What is the essence of that (heavenly) world ?’ 
‘This earth’,’ said (S/ilaka). ‘What is the 
essence of this earth ?’ ‘One cannot carry the 
Saman beyond this world as its support’, said 
Silaka; ‘we locate the Saman in this world as 
its support, for Saman is extolled as the earth.’? 
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[’ Since this world supports heaven by means of 

sacrifices, gifts, offerings, etc. 

2 On the authority of the Vedic statement that 

this earth is the Rathantara Saman it is asserted 

that Rathantara Saman is the support of the 

Udgitha.] 

ax = yam Rafeeararade fo 7 
Marae aa aetale qareqat F faafacadtia 
ya a faaatefa earetaaraat aaritfa 
fadtfa glara ii ¢ tl sage: WS? Ile Il 

gaizu: dafe: Pravahana Jaivali a4 to him vara & 

said—aisagq O Salavatya @ your aa Siaman araaq 

thas (a further) end 4 f#@ really. 4: g if someone 

vale now sald were to say—a your Wat head fagfacafa 

shall fall down fa, a your Wal head faqaa& would surely 

fall down sfa, ze-aif you permit Hazy I Ad: of you, 

‘sir Wad this (Saman) a2if4 shall learn fa. fats learn 

fa Zara @ said (Jaivali). 

8. Pravahana Jaivali said to him, ‘O S’ala- 

-vatya, your Saman, really, has a further end. 

Tf someone now were to say, ‘“‘ Your head shall 

fall down”, surely your head would fall down.’ 

(S‘alavatya) ‘ Will you permit me, sir, te learn 

this of you?’ ‘Learn’, said (Jaivali). 
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SECTION NINE 

aq ane at alata sta dart 
walt @ at gata yaad wacqad 
BATH Aaa AATHN TAT SATATATHTT: 
rag” lt ell 

wey seta Of this world @ what afa: is the 
essence g@fd; a1Ha: Akasa, ether ff sara = said 

(Pravahana); gatfa these aafft all ¢ 4 verily yarfa 

(movable and immovable) beings arid from. 

Akasa 4 alone aarI-a arise aaraq sfa into 
Akasa ataq 4a are finally dissolved, aa#la: Akasa 

wa alone fé because U¥4: than all these salad is 

greater, sma: Akasa WaIq is the support at all 

times. 

1. (S‘alavatya) ‘What is the essence of this 

world?’ ‘ Akaga’, said (Pravahana) ; ‘ all these 

beings arise from Akasa alone and are finally 

dissolved into Akasa; because Akasa alone is 

greater than all these and Akasa is the support. 
at all times .’? 

['The Supreme Reality is named Akas’a in this 

scripture (cf. Br. Si. 1.1.22). It is not Bhutakaga 

or elemental ether. ‘Sarva’ (all) cannot be applied 

to Bhitakasa for the latter cannot be called the 
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source of creation, the place of dissolution and the 

final goal. Moreover, if we mean Bhitakis‘a, 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 etc.). In the next sub-section 

Udgitha will be described as infinite; but Bhitakas’a 

cannot be the substratum of the infinite.] 

@ TT qUaaaaa: A Tisaedts Waar 

ara wala wiadaar zz alaraala a cad 

aera wtlattars aazataatet 2 

a: ag: It is this which quattaia is progressively 

higher and better 3¢ta: Udgitha (Om). @: U9: this 

again Sad: is endless. 4: (he) who Wait qWad- 

ataq progressively higher and better sztay Udgitha 

qaq thus fagiaq knowing 3u%d meditates upon Hea his 

[staaq a life also] adatlz: € progressively higher 
and better waft becomes, [@: he] qtatlaa: € pro- 

gressively higher and better alt worlds wafa 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- 

cates that this Udgitha identified with Akasa is. 

Paramaétman alone and none else. 

2 Another meditation is being mentioned—that on 

the Udgitha of the progressively higher and better 

quality, as the Brahman named Akas‘a. 

3 These results come progressively as the medita- 

tion is on the progressively higher and better 

Udgitha. ] 

ax tanhaaear atan secarfteeqralaeatarsy 
qd we amatadtd afeeaay atiatiay 
eraraaatiagin Saat wlacata i 3 1 

alaz: The son of Sunaka arfageqr Atidhanvan qa. 

that Way this gatirvsealy to (his disciple) Udara- 
sandilya steal having taught 3414 g said—alad as long 

as @ your SMAI among descendants Vay this 3flaq 

of the. Udgitha @f@s4*a4 knowledge continues alaq 

so long aféaq a in this world [alarm their] wa: 
than (ordinary) lives Wal: progressively higher: 

and better slaaq life afasafa g will become. 

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

—aarghtists ata eft a a waed fag 
quay Ua eleaeasya sitas ata aaa 
ain gt ath arn aft uy il fa aaa 
ME 8 Il 

ag{saa a In that (other) world (also) ala: (their) 

state, result dat (will be) similar 3f@. @: he a: who 

Wad this vaq thus faglq knowing JU1ka meditates 

weq his afeay wh in this world. qaadaz: progress- 

ively higher and better Saaq life va zg surely uafa 

becomes, ayftay aH in that (other) world ala: (his) 

state Tul so also zfa. ae aa: sft (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 

neateagy «| -HRCaTeTaT «AZ aaa shag 

AVHTAN FATA WATH SATA Il < Al 
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gag (The crops) in the Kuru country nedleag 

when destroyed by thunder and hailstorm or by the 

fire of thunder and lightning 7imauw: the son of 

Cakra afta: Usasti 931%: in a deplorable condition 

aifeaat saat ag with his young wife §+4z1% in the 
village of elephant-drivers or possessor of elephants 

Sala g 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 thé Prastava and Prati- 

hara also. 

2 The rare word mataci in this passage is inter- 

preted as locust by some modern scholars. 

°The term Atiki here is made out by Sankara- 

carya and others to mean a girl in the pre-puberty 

state. Some take the word as a proper noun 

without sufficient proof.] 

a et seeaad fala ax dara | 
aatset fart aa 4% a eq solatear fa Ul 2 I 

a: @ He Scag beans of an inferior quality aa 

while he was eating qq of an elephant-driver 
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fafaat begged (food). aq to him (Usasti) garq z (the 
driver) said—aq 4a 4% Za these which ® before me 

zafafea: are set gd: than these 34% other (food) 
a faqeq is not there 2fa. 

2. 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.’ 

wast & aétfa stars arate seat eargaa- 
farafos 3 4 dtax earfata dara 3 

wag (Some) of them % me @fe give gfa thus varq a 

gaid (Usasti). a#%@ to him ala them (the beans) 
gaa} (the driver) gave, 2a if you please Hgwaq here 

is drink (water) at hand gf. ¥ on my part 3feen, 

what is defiled 4 verily dtaq. something drunk eid, 

will be fa gata @ said (Usasti). 

3. ‘Give me some of them’, said Usasti. 

The driver gave them to him and said, ‘ Here is 

drink at hand, if you please!’ ‘Then I shall be 

drinking what is defiled’, said Usasti. 

a feazisegfianr afa a at asitfacataara- 

wrefafa dart arar a seoratata Uy UI 
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wa These (beans) 3f% also ofzssr: defiled 4 feaz 

is it not afd. 3a them Halea without eating 4 not 

q surely asitfasgq I would have survived &fq thus: 

Sala ~ said (Usasti) ; @qaa drinking A my FA: is ab 
(my) option fa. 

4. ‘Are not these beans also defiled ?’* ‘Un-. 

less I ate them, I would surely not have, 

survived,’ said Usasti, ‘but drinking is at my, 

option.’ 

'-[' Food and drink handled by another during. 

repast are defiled according to the Vedic 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. ] 

8 t oleae sat aT 
wa lar aya aeatava frat tl & UI 

LS One oH He (Usasti) @ifeear after he had eaten 

afaasia the remainder aaa to (his) wife ISI 

brought. ay wa already at she after ayqq had 

obtained her food by alms, ad them sfazey after 

receiving faza} kept by. 
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5. Usasti, after he had eaten, brought the 

remainder to his wife. She had already obtain- 

ed her food by. alms ; so after receiving it she 

kept it by. 

a ¢ Wa: aaa vat aRAAT wate 
wate qTaATATs TsTAT wea @ AT atafers qsq- 
qoitafa WW & Ul 

a: He gad: next morning afae@ra: while leaving the 

bed Sala @ said—aa alas, aq if Hakq of food [RaEL 

a little] aaafe I could get aaaiqiq a little wealth 

avafe I could earn. aay that ust king yeaa is going 

to institute a sacrifice, €: he 41 me aa: arfcasa: to all 

the priestly offices 394 would appoint 2fa. 

6. Next morning while leaving the bed he 

said, ‘Alas, if I could get a little of food, I could 

earn a little wealth. There a king is going to 

institute a sacrifice; he would aks me to 

all the priestly offices.’ 

ad walary ea Ta ea TT Hea ala 
arene ag fraatars | 9 I 

stat (His) wife aa, to him Jara said—y@ lord ga 

well 4% these wa verily Gals: are the beans za. 

aa them alfa having eaten #aq that faadq which 
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was being performed 4a to sacrifice wala (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. 

TAAITARTA «ASTANA OA OE 
WAATATT ll < Ul 

aq There 3Rgt (seeing) the singing priests 

aeala in the place for singing the Stotras Eq SIAMAL, 

the singers 39 near Jafaaa sat down. @: he 9€dl- 

aq the Prastotr priest (who chants the Prastiva) 

Sala = 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 

Prastotr priest. 

['The singing priests in the Vedic sacrifice such 

as Udgatr, Prastotr, Pratihartr and Subrahmanya. | 

TEAAA SAAT ALATAAATTAT At Aelagreazal- 
cafa qat 4 fafacadtfa te tI 

yea: O Prastotr at who at the deity seqa_ 

to the Prastiava Haat that belongs aq him afagia, 
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without knowing a if seateafa (you) sing the 
Prastava, a. your zal head fagfasafa will fall down 

ofa. 

9. *‘O Prastotr, if you sing the Prastava 

without knowing the deity that belongs to the 

Prastava, 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 rite performed without proper 

knowledge leads a man to the ‘ Southern Path ’.] 

uaaaiganyariaaa «© aaatedtaararzar 

at Aatazrazreata gat & Frater 12 ot! 
waq wa In the same manner 3glanq the Udgitr 

priest (who sings the Udgitha hymn) 3alq (he) 

addressed—sgia: O Udgatr af who &aat the deity 

ssi4q to the Udgitha 4-alacr that belongs aq him 

afagiat without knowing 4q if 3zfexfa (you) sing the 

Udgitha, @ your Wut head fagfasafa will fall down 

afd. 

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.’ 

wag ofaeattaara sfaecat saat sfaare- 
waa at Aafagrstaeteeafa sat 7 faafa- 
eadtia F fF AMNTareqeeitararestse | 22 I 
ala Taq: VS: Il Zo Il 

waq wa In the same manner gfazaltq the Prati- 

hartr priest (who sings the Pratihara part of 

Siman) Zara (he) addressed—ufaza: O Pratihartr 4T 

who @aat the deity yfaztq to the Pratihara Aaya 
that belongs Tq him afagr without knowing aq 

if sfaefteqfa (you) sing the Pratihara, @ your 

zat head fagfasafa will fall down #fa. @ z they 

(all) @altat; suspending (their duties) qutq silently 

sratafet sat down. 

11. In the same manner he addressed the 

Pratihartr priest, ‘O Pratihartr, if you sing the 
Pratihara without knowing the deity that 
belongs to the Pratihara, your head will fall 

down.’ Then they all sat down silently sus- 
pending their duties.’ 

[' Because they were eager to know the deity, 

Cakrayana was about to explain.] 
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SECTION ELEVEN 

qq Ba aaa «say Wa aT 
wé falateaiteaufaka = areal 
alarsz i 2 

ay Then asa: the principal of the sacrifice (ene 
king) Taq ee him sq @ said-—Heq I anaeaq you, 
revered sir @ indeed fafafgatfa should like to know aia. 
“UHAN: Caikrayana egfta; Usasti afeq I am eff sara 
said (he). 

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

a@ gar wad at aeahy: aaciasd: 
qateg ynaat at seafazararaaty t= 

a: He sayz said—Heq I waaay for you, revered 

sir uf: aa: anfeasa: for all these priestly offices aaifiary searched. azq I aaaa: a you, revered sir 
aifatar not finding H-alaq others wale have chosen. 

2. He said, ‘I searched for you, revered sir, 

for all these priestly offices, but not finding 

you, sir, I have chosen others.’ 
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waear A adakasattia aay ada 
UT anaae: Waal aaa sal TATRATAAAT 
zat sta aaa & asa Sars Il 3 Il 

anal, J Ta You yourself, revered sir ® for me 

aa: aufcasa: for all the priestly offices [Heg be] afa. 

aat be it so afe ; aq then dfe in that case Ua wa 

these same (priests) aafager: being permitted (by me) 

tdaaq let (them) sing the hymns, U4; them J but 

alaq. as much 4ay wealth eal: (you) give al4aso much 

wq me @at: (you) should give #fa. amata: the 

sacrificer 3af4 Z said—aat very well gfa. 

8. ‘ Revered sir, you yourself take up all the 

priestly offices for me.’ ‘ Be it so; then, let these 

same priests sing the hymns, being permitted 

by me. But you should give me as much 
wealth as you give them.’ ‘Very well’, said 

the sacrificer. 

ay Bef WANA TASS Tealaa SazaT ATATg- 
Hara ai Aalagieaeateata yar a feafacadtta 
Wl WTaTATAcHAaT Ar saafa tv Al 

a4 Then s€atat the Prastotr priest tay him 394- 
al@ Z approached (with humility and said), s¢dla: 

O Prastotr 41 who @aal the deity atTWa_ to the 
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Prastiva eaqlaqi. that belongs, aq him 3q if aga 
without knowing 9eaysafa if you sing the Prastaya a 
your Wal head fagfasafa will fall down afa this at 
to me Waal you, revered sir Baa said; af that 

aaa deity saat which fa, 

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

art eft dara aa = at sofa ana 
MMA yaaaes = TMOTTASHd at saar 
meaaraaa oat Agfageneateay «gat a 
Sqaeaaaaea Fata | & Ul 

910; Prana i.e. Brahman (Br. Si. 1. 1. 28, Tai. 3. 3) 

zf§ zara z said (Usasti); gaifa these aafft all yaifa 

(movable and immovable) beings Z 4 verily gy Prana, 

wq verily fa in dfaafeaq merge (during dissolution), 

sq Prina af out of Sfza rise (during creation) 

@ ust @aat this is the deity 9€a1aq to the Prastava 

arargar that belongs. aq him 4q if afagrat without 

knowing stalsy: you sang the Prastava, 44l by me 

aut thus Sata after your having been warned a your 

wal head syqfasaq would have fallen down 3fa. 

6 
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5, ‘Prana’, said Usasti; ‘all these movable 

and immovable beings merge in Prana (during 

dissolution) and rise out of Prana (during 

creation). This is the deity that belongs to the 

Prastava.' If you sang the Prastava without 

knowing him, after your having been warned 

thus by me, your head would have fallen 

down.’ 

['Here this deity is chosen because ‘pra’ is 

common in both Prana and Prastiava.] 

AT CATANIA A STA AAT 
ai acfaragrafe yal a fagfasadia ar 
ATTA AHAAT AT saafa ul & 

a4 Then Ugiat the Udgitr priest way him 39@- 

@i% = approached (and said)—3gra: O Udgatr af who 

Raat the deity sglaq to the Udgitha aearaat that 

belongs, aH him Aq if fag without knowing 

sqieata you sing the Udgitha, @ your zat head 

faqfasafa will fall down #fa this at to me aaqTqI- you, 

revered sir atdd said: at that zaar deity aat 

which fa. 

6. Then the Udgiatr priest approached 
him and said, ‘Revered sir, you said to me: 
“OQ Udgatr, if you sing the Udgitha without 
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knowing the deity that belongs to the Udgitha, 

your head will fall down.” Which is that 

deity ?’ 

bee efa gata aaif 2 ar zara 
afscaaa: Ged Maeda ATM STATA ATT AT 

i eet ya & sqafaraatnea 
Aaa 9 I 

aifea: The sun 3fa sara Z said (Usasti) ; garfa these 

aatft aly yatfa (movable and immovable) beings € a 

verily 3a: a-aq when he has come up aif of 

the sun a14fed sing the praise. 1 UI aa this is the 

deity s#laq to the Udgitha Haract that belongs. 

— aq him Aq if afagl, without knowing Samt4: you 

~ sang the Udgitha, 441 by me Sul thus 3t€4 after 

your having been warned @ your gat head saqfasat 

would have fallen down gfe. 

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.’ ; 
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_[' Here the deity is chosen because of the simila- 

rity of ‘ut’ (in ut-ca and ut-githa). So the deity of 

the Udgitha is the’sun when it is up.] 

ay 3a sfagaiqaare sfacaat daar 
sfaaaearra at Aatagrafaetteata gat & 
faaiasadtia at araraaracnaar ar aaqata licil 

a4 Then sfazat the Pratihartr priest way him 
SIaale Z approached (and said)—9faea: O Pratihartr 

al who @aat the deity SIRE CS to the Pratihara 

yeqqat that belongs, am him Aq if Hfaxiat without. 
knowing sfaefteafa you sing the Pratihara, @ your 

qat head fagfasafa will fall down 2fa this aI to me 

unala you, revered sir 4alaq. said ; 4! that @aat deity 

#aat which fa. 

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- 

hara, your head will fall down.” Which is 
that deity ?’ 

aatata ear aattr ¢ at catia yarara- 
aq afeecarnia sitafa Gar eaar ofaerc 
maT at Aahiaraaeteal gat a saqqfz- 
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caammey aaa oaataer wat oe i 
SARITM! GIS: (1 22 II 

HAG Food (c.f. Tai. 3.2) eff cara z said (Usasti) ; 
gaifa these aaffa all yar (movable and immovable) 
beings @ a verily Haq food v@ only sfaaearuia by 
partaking of Glafed live. af UIT fal this is the deity 

sfaznq to the Pratiharalaeatael that belongs. ay 
him #fqgtq without knowing 4a if 9Uefisa: you sang 
the Pratihara, Hal by me aut thus 3meq after your 

having been warned @ your qut head s4qfqtaq would 

have fallen down 2#f@. aar aat sme 2fa (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 Pratihara 

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 Pratiharamaina and Pratihara. 

2 So, in these two sections (10 and 11) it is laid 

down that one ought to meditate upon the deities 

of Prastiva, 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 etc., or 

prosperity in action.] 

SECTION TWELVE 

HINA MT Tlaas THT Teval satay ar 
HAA: CATATAGZATA Uk UI 

44a Next Sa: therefore ala: seen by the dogs 

sala: the Udgitha [stqad begins}—dd € once @er4y: 
Dalbha’s son 4%: Baka aaa: Mitra’s son Taq: Glava. 

at (=a) and €afeqaq for the study of the Vedas 

3gZAlG went out (of the village). 

1. Therefore next begins the Udgitha seen 

by the dogs. Once Dalbhya Baka, called also 

Maitreya Glava’, went out (of the village) for 
the study of the Vedas. 

[In view of the singular number of the verb in 

the subsequent passages the statement of four 

terms here is interpreted as the name of a single 

person based on the conception of Dvyamusyayana. 

(cf. note on 1.8.1.) | 

TA AT Aas MAT THT ata TIMAeAT- 
ata at Araramracaaataa at zfa ll 2 

ata Before him Aad: white YI a dog mgaya appear- 

ed; 84 other ¥la: dogs aq it sqaau gathering 
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around &¥: said—avnaqlq revered sir 4: for us Haq 
oe aaMa4g obtain by singing, Aialalaq we are hungry 

4 verily 3fa. 

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 deities 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. | 

aralarea at osraeqadtaafa ae vat 
areray sarat at aaa: afaqrsaerae UF Ul 

a To them gala @ said (the white dog)—sé v4 

here itself fa: in the morning 4Ttome yqaAlala 

( = s9afaara) come 2fd, az there itself evra: aaa: 

qu: af tala: (the sage named) Dalbhya Baka and 

Maiterya Glava sfaq@ataat kept watch (for them), 

38. 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 is the, supplier of food, is notin 

front of them in the afternoon.]| 

Ye axed afecqqataa <aleqAI: AXTWIT: 

wadearaaraaged = aaalaay fe WAH: Ul y Il 
gaq (=#€) Here (in the sacrifice) afecqantaa 

singing the Bahispavamana hymn eareqar: those 

who recite the Stotras Ff U4 just as Aisa: clasping 

one another’s hand afta move along fa Waq even 

so a @ they (the dogs) alawg: moved along ; 4 Z they 

agifaza sitting down féq 4%: began to pronounce 

‘him’ (the preliminary vocalizing). 

4. Just as those’ who recite the Stotras 

singing the Bahispavamana hymn move along 

clasping one another’s hand, even so did the 

dogs move along. Then ne sat down and 

began to pronounce ‘hirh’. 

[' Adhvaryu, Prastotr, Pratihartr, Udgitr, the 

Brahman priest and the sacrrficer. 

2On the Suty& day (i.e. on the last day of the 

Soma. sacrifice when Soma juice is extracted), 

during the morning libation, after the Uparms’u and 

Antaryama Homas, the Soma juice is kept to be 

offered in Homa in the Grahas called Indra, 

Vayu, etc. Then Adhvaryu, Prastotr, Pratihartr, 

Udgatr, the Brahman priest and Yajamana taking 
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successively the hand of the next man go towards 

the Catvala (i.e. the pit that is dug to the north 

of the great altar, the earth from which is used for 

making the northern altar). And then three Udgatr 

priests sing the Bahigpavamana hymn and one of 

them performs the preliminary vocalizing. When 

the eleventh Sikta of the ninth Mandala of the 

Rgveda is recited by the Prastotr, Udgatr, and 

Pratihartr, the singing priests of the Saman, 

then it is called Bahispavamana hymn. When 

all of them sit down, the MHotr priest does 

Anumantrana (i.e. recites Mantras favourable to 

the sacrifice that is being performed). Before 

reciting each Sastra, hymns are sung. Thus, 

after Bahispavamana hymn, Ajya Sastra, Ajya 

Stotra and next Prabhaga S/astra are recited. In 

other libations other Pavamana hymns are sung 

and Sastra etc. are recited. The Pavamana hymn 

is the hymn that is sung while the Soma juice is 

‘being filtered. | 

asqarsars fyarsats sal Tet: ATT 
qf: afraraatiereetzara 3 alters etre 

sfafa uv & wl sf grea: Gre: tl 22 Ul 

NZ Om (pronouncing Om they said) #ata let us 

eat. ay Om faara let us drink. aN Om 24: god 

(shining) 48%: Varuna Sa1Tfd: Prajapati afaat Savitr 

ZZ here Haq food Med ( = Hed) may bring—ward 
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O lord of food Haq food 2% here Hat bring. Alet 

(Repetition denotes respect for the topic) aq Om zfa. 

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 !*’ 

[' Now the nature of the aforesaid ‘hirn’ is being 

stated. The numbers in the text are used to denote 

the prolation of the vowels in the song. 

2 Because he shines. 

3 Because he rains. 

“Because he protects the people; so, lord of the 

people. 

*> One who brings forth everything, the sun. The 

sun has all these names. 

‘Here the Himkara ends and then begins the 

prayer to the sun. 

” Because the sun produces and nourishes food. 

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

SECTION THIRTEEN 

aH aT BR AH TyeleAVTAT 
MTHT | MATH shat: Ue 

way This a4 verily ata: world 23-aI%: is the 
syllable ‘hau’ (which is a Stobha—sound, inter- 

jectional trill); 41]: the air @g-at:; is the syllable 
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“bai "; MeRaT: the moon 4-4: is the syllable 
atha’; aca the self 2-41: is the syllable ‘iha’: 

afi: the fire $-lt: is the syllable ‘1’. 

1. Verily, this world’ is the syllable ‘hau’ 
(which is a Stobha?),? the air is the syllable 

‘hai ’,* the moon is the syllable ‘atha’’, the self 

is the syllable ‘iha’°and the fireis the syllable ‘i’’. 

[' Meditation upon objects of devotion 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 

Siman. They are all spoken of together, because all 

of them form parts of the Stobha. 

2 *Stobha’ is a technical term meaning a chanted 

interjection. Generally the syllables of the Rgvedic 

hymns are sung as Simans. Other than the Rk- 

syllables, there are many vocables as the support of 

the Samans, which have no meaning. They are 

used as parts of the rites and as a result of singing 

the Samans along with the Stobbas, the unseen 

result accrues—that is their utility; hau, hai, atha, 

i, etc., are that type of Stobha. These are to be 

meditated as earth, air, the moon, the sun, etc. The 

basis of this is the relation of these Stobhas with 

earth etc. That is being shown below. 

3 The Stobha ‘hiu’ is in the Rathantara Saman 

and this earth is the Rathantara.. Hence 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. 

“The Stobha ‘hai’ is in the Vamadevya Saman 

and the conjoining of air and water is the origin of 

this Siman. So we should meditate on it as air. 

5 One should meditate on the Stobha ‘atha’ as 

the moon, because 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 ‘iha’ have clear 

similarity. 

? The Samans which have ‘i’ Stobhas are known as 

Agnidaivataka (i.e. having fire as their deity). As 

in those Simans ‘i’ and fire are in perfect harmony, 

the ‘1’ Stobha should be meditated as fire.] 

aaa oscar fea wert fadar 
aaa: saafafestt: stot: ease at 
aha =U 

aifeq: The sun G-*lt: is the syllable ‘au’, faza: 

invocation W-%T%: is the syllable ‘e’, faazar: the 
Visvadevas @l2lfq-aIt: are the syllable ‘auhoyi’, 

gaafa: Prajipati fé-@it: is the syllable ‘him’, 91a: 
Prana €4%: is (the Stobha) ‘svara’ HAY food at is 

(the Stobha) ‘ya’, fatiz Virat al& is (the Stobha) 
“vak’ (speech). 
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2. The sun is the syllable ‘i’? (which is a 

Stobha), invocation is the syllable ‘e’?, the 

Visvadevas * are the syllable ‘ auhoyi’‘, Praja- 

pati is the syllable ‘ him ’*, Prana is the Stobha 

‘svara’ °, 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 ‘a.’ In the SAman sacred to the 

sun, the Stobhais‘ i’; therefore thesunis thesyllable 

‘a’ and the sun is to be meditated as ‘t.’ Similarly 

it is so in other cases also. 

2 Since people call or invoke others by saying 

‘come’ (ehi), and there is similarity with the 

syllable ‘e’. 

3 Vasu, Satya, Kratu, Daksa, Kala, Kama, Dhrti, 
Kuru, Purtiravas, and Madrava are the Vis’vadevas. 

Along with them Rocaka, Dhvani and others are 

also sometimes mentioned. 

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

> Because Prajapati cannot be defined as red, 

yellow, etc. (for he is undefinable and without forms) 
and the syllable ‘ hit’ too is indistinct. 

6 Because the vital breath is the source of svara 

(tune). 

? Because the similarity lies in the fact that this. 

world moves by means of food. 

8 Because this Stobha is found in the Séman 

sacred to Virat. Virat may mean “food” or a parti- 

cular deity of that name.] 
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SAVHANTA: TAT: Bal BHT Ul 3 Ul 
afaen: The undefinable agit: variable, indefinite 

FAA: thirteenth tlw: Stobha g-HI: is the syllable 
‘hum’. 

3. The undefinable! and variable? thirteenth 

Stobha is the sylable* ‘ huh ’*. 

['It is undefinable because it is not distinct and 

hence it cannot be said whether it is this or that. 

2 It is variable and indefinite, i.e. having only a 

shape assumed according to the exigencies of 

different sections of the Veda. 

3 As ‘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 variable. So ‘huin’ is to 

be meditated as the Cause. | 

avisea awalé at aral dletsaaraaral 
waft a owartax araragfase aatotase 
aaft We sft waleTs GS ll 88 Ul sta 

sraraaaats waatscara: Wl 2 1 
qy: Who alalq of the Samans (the Stobhas) wary 

this 3afag@q secret or sacred doctrine WY thus 3 

knows, a1% speech HeH for him @@q the milk (the 
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result) gi yields 4: which af: of speech @z: is 
the benefit (cf. 1. 3. 7). [@: he] Haat rich in food 

wag: an eater of food waft becomes. safanay az 

(Repetition denotes the end of the chapter) 2fa. 

4. For him, speech yields 'the milk, which 

is the benefit of speech; and he becomes 

rich in food and an eater of food, who thus 

knows this sacred doctrine of the Simans?— 

yea, knows the sacred doctrine of the Samans, 

[' The results of meditating upon the syllables of 

the Stobha are mentioned. 

That is, the philosophical or mystic meaning of 

the Stobha-syllables forming parts of the Saman.] 



CHAPTER TWO. 

‘SECTION ONE 

S| THA UY WA BWAAX A aay 
ald RAMAN Ararg azarafa tl 2 

— at Om. aaeata ara: on the whole Saman saaq 
the meditation @g surely @1Y (is) good; 4¥q which 

wag verily ag (is) good dq that 44 Saman sfa as. 

aiqad (people) call, a which wary (is) not good 4% 

that ala Asaman &fq as. 

1. Om. Surely, the meditation on the whole 

Saman is good.’ Anything that is good, people 

call as Saman, 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 upon the whole Saman. 

The ‘whole’ means the Siman endowed with all 

the parts, fivefold and sevenfold. Since meditation 

upon the whole Saman is said to be good, the word 

‘good’ should not be taken as derogatory to the 

aforesaid meditations. In the scriptures when 

special attention is drawn to something it is not for 

derogating from similar things. | 
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TMA: Agata agaaTTTls- 
aa BREET TNS 
aate: WRU 

. wa. Thus sa ate when oe (people) say—arat 

with Saman Taq ‘him ‘said (he) approached 

afa, agal with a good. Pagiay ot manner Gq him 

saad, (he) approached gff this va only aq then 
aig: (they) say.° Haat with Assman Uaq him st 
(he) approached fa (and when they say), Bayar 
with an evil motive Taq him sag (he) approached 

fa this Ud only cq then aig: (they) say. 

2. Thus, when people say, ‘ He approached 

him with Saiman’, then they say only this: 

‘He approached him with a good motive.’? 

And when they say, ‘ He approached him with 

Asaman’, then they say only this: ‘ He ap- 

proached him with an evil motive.’ 

[On 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 

means of dealing with people—viz., Sama: (kindly: 

behaviour), Dana (gifts), Bheda (division), Danda 

(punishment)—Sama is the best.| 
7 
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waar: am ay aafa aearg Hata 
MI TAT ATEN al Adit AtarT Waca- 

OM TAT ATs: Ul 3 I 

aq Again 3a af when aye: (people) say 4: for us 

aq oh ala (this is) Saman fa, 4 when aly some- 

thing good wafa itis; aq then ary this is good (for 
us) af oh gfa this ta only arg: (they) say. 4: 

(again, they say) for us Hala (this is) Asiman 4q oh 

gfa, aq when Hay not good vafa it is; Hay this is 

evil 4a oh af this va only da then ag: (they) say. 

8. 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 Asiman for us’, when 
it is not good; then they say only this: ‘ Oh, 

this is evil.” 

E So it is established that Sima 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.] 

aa wad fagrara ardcaaedsvaral ¢ 

Geax ATTA TAT ATT ABSIT | AAT! Ul VII 
sta sams TS Hl 2 
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a He 4: who wat it waq thus fagiq knowing 
ag good ala the (whole) Saman gfa as sued medi- 

tates, W4Q to him 8¥ylsy: F very quickly AL which 

alaq: good dal: qualities MAY: JF come Bqaagq: a 

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 

alag water araraeta gaat fegre: | 
ofa: searaiseatagata otfecas  ataent 
Rrra Mt Ul 
BH Among the worlds 94faa¥q as fivefold aa upon 

the (whole) Saiman garala one should meditate— 

gfaat the earth fey-aIz: is (as) the syllable * him ’, fa: 

the fire T€aa; is Prastiva, Hrafay the intermediate 
space between heaven and earth, the sky 3214: is 

Udgitha, atfea: the sun sfaat: is Pratihara, dt: 
heaven fagaq is Nidhana—fa thus [Waq saraaq 

this meditation] weag pertains to the higher (worlds), 



100 CHANDOGYA UPANISAD’ [2.2.1 

1. Among the worlds! one should meditate- 

upon the Saiman as fivefold? The earth is the 

syllable himh, the fire is Prastava, the: sky 

is Udgitha, the sun is Pratihara, and heaven is. 

Nidhana®’. Thus this meditation pertains to 
the higher worlds.* 

['It may not seem to be proper that the complete 

Saman should 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. 

2The whole Saman is divided into five parts: 

according to five meditations (cf. note on 1.1. 1). 

While singing the Saman, a special order is followed.. 

Sometimes, it is fivefold, sometimes it is sevenfold ;. 

and each part has a separate name like Himkara. 

(Hinkara). ~The general name for these orders is. 

technically known as ‘Bhakti’. Thus Gayatra, 

Rathantara and other Samans (2. 12, 2. 18) may 

be Paticabhaktika—with five divisions. 

- = Now follows a series of meditations wherein 

various objects are offered as parallels for Saman, the’ 

various’ parts of the former being identified with the 

various partsof the latter. And this identification. 
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is based on some similarity, or otherwise. This 

particular meditation is based on the parallel- 

ism between Siman and the worlds. (a) The earth 

is Himkira, 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. (c) 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, 

‘so it is Nidhana. | 

4That is, the meditation upon the Saman as the 

worlds among those that are above (in the ascending 

line). This meditation is prescribed in accordance 

with the order the beings go towards heaven. The 

mext 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.] 

ATNZAZ atest anfzea: qari sta- 

ftaagratsti: staat: gfarat frvaq ul 2 i 

aq Now agag among the lower worlds (in the 

reverse order). at: heaven fégt: is the syllable 

hin, afea: the'sun Itd1a: is Prastava, weahtag the 
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sky 34: is Udgitha, aff: the fire sfaziz: is Prati- 

hara, gfadt the earth frag is Nidhana. 

2. Now, among the lower worlds :' Heaven 

is the syllable him, 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 upom 

the fivefold Saiman among the lower worlds (i.e. in 

the descending line). 

2 The similarities are as follows: (a) In the descend- 

ing line, heaven is first as the syllable him is the 

first among the Sama-syllables. (b) Only when the 

sun has risen do the actions of creatures begin 

(prastava) to be performed, so it is Prastava. (c) The 

syllable ‘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. | 

Berd Ea ST alsa a waste 
faaicias vated araraed ti 31 sla tgatas 
WE 2 I 

4: Who Qaq it way thus fagra knowing @1%J in 

(=as) the worlds qafaaq ala on the fivefold Saman 
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BUI meditates, Ae F to him weal: q in the ascend- 
ing line (order) S1Z€l: 4 and in the descending line 

wlat: the worlds eqeq belong serve. 

3. The 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 

at owatrax aratodta guar feert 
aq aaa a sear qala a vatat fratad 

waaata A WtAeT: Wg Ul 

somata afer Tafa eee arate ¢ a Tae 
faarast qafeax aratarea U2 Uefa ata: 

wre: 1 3 Ul 

as} In (=as) rain, rainstorm qafaaq ara on the 

fivefold Sdman seta one should meditate—quald: 

the wind that precedes feg:, Fa: the cloud aaa 

is formed @ that eaa:, agfa it showers @: that 

Sal4:, faalaa it lightens eaaafa and thunders @: that 

afaaiz:. 
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- Bgatia It ceases dq that faaaq. 4: who wat 

it Waq thus fagiy knowing a3} in rain Gafaay aaion 

the fivefold Saman 8€i meditates,! ae for him 
aifa @ it rains, agafa @ indeed, he causes rain. 

4-2.° One should meditate on the fivefold 

Saiman as rain': The wind that precedes is the 

syllable hirn, the cloud that is formed ,is 

Prastava, the shower is Udgitha, lightning and 

thunder are Pratihara, and the ceasing is 

Nidhana.2 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. 

2(a) The preceding wind is the syllable him, for 

both are placed first. (b) The rain begins only when 

the cloud has been formed; so it is Prastava. (c) 

Both raining and Udgitha are important in their 

spheres. (d) Lightning and thunder are diffused 

(pratiharana) in different directions, so they are 

‘Pratihara. (e) The cessation of the shower is the 

end of the rain, so it is Nidhana. 
3 EHiven when there is no rain.] 
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pero ONE 

aaieag wafras aratareita iat sina 
a fest asta a seat an: oa: eee 
@ valat at osdtea: a sofia: aaat 
frag en PERIEP 

ie ag In all the waters qafzan ala on \ the five; 
fold Saman sare one should meditate—¥a: a (rain- ¥ 

ier aL mien ‘agaa gathers a: that ‘fegiz:, aq when 

agfa it rains @: that Jeala:, Al: those (waters) that 

51=4: to the east €4-@7q flow 4: that sxt4:, aI: those 

that sdl=4: (flow) to the west 4: that sfazit:, az: 

the ocean faaaq. 

1. One should meditate on the fivefold 

Saman in all the waters'!: When a cloud 

gathers, it is the syllable hin. When it rains, 

it is Prastava. Those (waters) that flow to the 

east, are Udgitha. Those that flow to the west 

are Pratihara. The ocean is Nidhana. 

fe Since all modes of water owe their, origin to 

rain, ‘the meditations on them follow those on rain. 

Similarities : (a) The rain- -cloud i is the beginning of 

all waters ; the syllable him, of Saman. (b) The 

raining is Prastava, for after rain the water begins 

(prastava) to spread all over. (c) The rivers that 
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flow to the east are Udgitha, for both are important. 

(d) There is the word ‘ prati’ in both Pratihara and 

Pratici (west). (e) The ocean is Nidhana, for water 

is deposited (nidhana) therein.] 

a arg ergarsata a wed feverives 
qearaas UTATaTEa I > Uefa Aaa: GS: Melt 

4: (He) who waz it qq thus fagra knowing aalg acy 

in all the waters Gafaaq ala on the fivefold Siman 

BUA meditates ag in water 4 Z fa does not drown, 

agua rich in water wafd (and he) becomes. 

2. He who, knowing it thus, meditates on 

the fivefold Saiman in all the waters, does not 

drown in water and he becomes rich in water. 

SECTION FIVE 

RIT Galeax arama aad fer 
mea: TeaTAY Tat Vata: Teeafaert Berar 
fartaq tl 2 Ul 

09 In the seasons qafqaq AA on the fivefold’ 
Saman sda one should meditate—qa=a: the spring 
ase, ay: the summer Sta: agi: the rainy season 
Bala:, WA the autumn wfaale: , @aed: the winter 

faq. : 
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1. One should meditate on the fivefold 
Saman as the seasons:' The spring is the 
syllable himh, the summer is Prastava, the rainy 

season is Udgitha, the autumn is Pratihara, 

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. 

2The five seasons result from treating Sisira and 

Hemanta as one i.e. the winter. Similarities : 

(a) The spring was the first season, so it is Himkara, 

as both stand first. (b) The gathering of barley 

etc., against the rains is begun (prastava) in the 

summer, so it is Prastava. (c) Because of its 

importance the rainy season is Udgitha. (d) The 

sick and the dead are struck down (pratiharana) 

during the autumn, so it is Pratihara. (e) Because 

many creatures die (nidhana) in the winter, it is 

- Nidhana. | 

Reed SAT HIT RaaTeyata q waded 

fagiaas walaax araloa Ul 2 Ul sft Gam: 

qs: tl & Il 

q: (He) who Waa it way thus fagia knowing %99 in 

the seasons 9afa4q 41a on the fivefold Saman 37a 

meditates, #eq him aa: the seasons arqed € belong 
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to, serve, Galt vich’/in seasons vata (and. he) 

becomées.. it Pee 

“92” He ar? knowing it thus, meditates on 
the fivefold: Siman 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 

we walt ariqetann fegrtsaa: 
aeaat aa satatsan: sae: geal faa 
TN 

93x In the animals Gafaaq ara on the fivefold 

Saman sqala one should meditate—HaI: the goats 

fegz:, wqq: the sheep A€ala:, Aq: the cows ela: 

sgt: the horses Mfdzit:, ges: man fray. 

1, One should meditate on the fivefold 
Saman as the animals’: The goats are the 
syllable him, the sheep are Prastava, the cows 

are Udgitha, the horses are Pratihara, and man 
is Nidhana.? 

[1 When the seasons are in right order, animals 
prosper, hence the hed Uongy of the meditation on — 

them. 
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2 One should meditate on Himkara ete., as the 

animals. Similarities: (a) Like Himkara in the 

Sama-syllables, goats are. the most important, 

being used in sacrifices or being the first as the 

Sruti says, ‘The goats were the first among 

animals.’ (b) As Prastava accompanies Himkara, the 

sheep also accompany the goats (cf. Purusasikta, 

10). (¢) Like Udgitha the cows are important 

among the animals. © (d) Horses-carry (pratiharana) 

man; so ‘prati’ is common with Pratihara. (e) 

Animals depend (nidhana) upon man and so he is. 

Nidhana.] - vies ' 

waa mea gaa: wgaraala a aed 

fara gafeas aatTRa 11 2 fa 8: 
ars: WR I 

y: (He) who wad it way thus fagr knowing 799 in: 

~ animals qafaaq aa on the ,fivefold Saman S7ea. 

meditates, Héy to him 734: animals aaf=a = belong, 

GQala rich in animals wafa (and he) becomes. - 

9.. He, who knowing ‘itithus, meditates on 

the fivefold Saman in animals, to him animals. 

belong and he becomes rich,in animals." 

[7 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 

qty walet lata: aaa wT 
fest araqearaagedta: att afaerl vat 

fara wattarsfa ar cath 2 

gi1§ In the Pranas (senses) qdatly: progressively 

higher and better aa@faaq aA on the fivefold Saman 
guaiq one should meditate—gI%: the organ of smell 
fégX:, are the organ of speech S€ala:, AY: the 

eye B#la:, MAW the ear sfaee:, aa: the mind 
faaaq—arfa these (senses) 4 verily qwadaifa are 

progressively higher and better. 

_1. One should meditate on-the progressively 

higher and better fivefold Saman as the senses’: 

The organ of smell is the syllable hi, the 

organ of speech is Prastava, the eye is Udgitha, 

the ear is Pratihara, 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. 

“One should meditate on Himkara etc., 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 (prastava) by means of speech. (c) 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). 

3The nose can cognize the odour of objects that 

are presented ; but speech describes even imper- 

ceptible objects, and is therefore greater. The eyeis 

greater than speech because it illumines a greater 

number of objects than speech. The ear is greater 

than the eye because it hears on all sides and not 

on one side like the eye. The mind is greater than 

the ear, because the mind dwells on the objects of 

all the senses and, as a matter of fact, even such 

objects as transcend the other senses, are amenable 

to the mind.] 

quiaital eet watd qlattaal f sla 
gata a vada faa amty watad watt: 
araraea cf og altar 2 Ul eta aaa: 

MS: 9 tl 
a: (He) who wad it vay thus fagrt knowing stg in 

the senses qaatty: progressively higher and better 

qafaayq ata on the fivefold Siman STE meditates, 

weq Z to him qalatla:. progressively higher and 

better [sftaaq life] waft belongs, wlatlza: € progress- 
ively higher and better alala worlds wafa (and he) 
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wins—afq.g so much for qafaata on the fivefold: 

yar [sada the: poe coat 

: 2. He ‘who. ‘knowing aa thus, ete 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 worlds.; So much for ns 

meditation on) the fivefold Saman." 

ai This is added in order to attract RS to the- 

sevenfold Saman, treated of in the next section.]| 

SECTION EIGHT 

aq aatara af aagiax armada 
af arat gtata a fist aaa a sear 
gata a ste: 2 Ul 

aqiata @ satal aerdtia a afaerit azata 
@ Tasat atta aaTaT Ul = 

aa Next aafaaer [ara: sada is the meditation] 
on the, sevenfold (Saman)—aifa in speech anfaaq aa 

on the sevenfold Saman Jq4}a one should meditate, 
ara: of speech 4a faq a whatsoever gq fa is (the 
apllable) ‘hum’ @: that Rgrz:, aa whatever g fa is: 
‘pra’. that seala:, aq whatever & fa is ‘a’ a: 

that aif@: is Adi, the first (Om). 
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4q Whatever 3a, #fa is ‘ut’ a: that Usla:, az 
whatever ofa aff is ‘prati’ a; that yfagRe:, ag 

whatever 39 3f is ‘upa’ a: that Jaa: is Upadrava, 

4q whatever fa gfa is ‘ni’ dq that faaaq. 

1-2. Next is the meditation on the seven- 

fold Sa&iman.' One should meditate on the 

sevenfold Saman as speech.” Whatsoever in 

speech is ‘hum’, that is the syllable him; 

whatever is ‘pra’, that is Prastava; whatever 

is ‘a’, that is Adi (the first); whatever is ‘ ut’, 

that is Udgitha; whatever is ‘ prati’, that is 

Pratihara; whatever is ‘ upa’, that is Upadrava ; 

and whatever is ‘ ni’, that is Nidhana.’ 

[1 Now begins the treatment of the meditation on 

the complete sevenfold Saman. (cf. note on 1. 1. 1.) 

2Qne should meditate on the whole Saman, 

thinking it to be speech by applying various kinds of 

‘words in the different parts of the sevenfold Saman. 

Similarities are evident: (a) ‘h’ is common in 

hum and him; (b) ‘pra’ is common in pra and 

Prastava; (c) ‘a’ is common in 4 and Adi. By Adi 

is meant the syllable Om, because this is the 

beginning of all; (d) ‘ut’ is common in ut and 

Udgitha; (e) ‘prati’ is common in prati and 

Pratihara; (f) ‘upa’ is common in upa and Upa- 

drava; (g) ‘ni’ is common in ni and Nidhana. 

3 Preliminary vocalizing, introductory praise, 

beginning, loud chant, antiphony, approach to the 

8 
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end and conclusion—these are the seven stages in 

the Saman chant.] 

aN eo 

avqsey aneté ay aval zletsaarrarat 
wala a vada fara wafers aratared U1 3 
SABA: St Uc I 

gy; (He) who waa it way thus fag knowing arfa in 
speech aafaayq ara on the sevenfold Saman Jqea 

meditates, He4 for him 41% speech ala: of speech 4: 

which @é: is the benefit 214 milk gi yields, Haq 
rich in food Walz: and an eater of food Hata (and 

he) becomes. 

3. He who knowing it thus,' meditates on 

the sevenfold (whole) Saman as speech, for 

him speech yields milk, i.e. its appropriate 

benefit, and he becomes rich in food and an 

eater of food. 

[? As good.] 

SECTION NINE 

ay Geraaseqx agkeas Aralaata WAT 
aaa aa at sta at cdf aa aga 
ara tl 2 Ul 



2.9.2] CHANDOGYA UPANISAD 115. 

44 Next ag verily Sete aifea as the yonder sun 
aafaaq aq on the sevenfold Saman wqrdlq one 
should meditate. aqat always @4: (he is) the same, 
a4 so aa (he is) the Saman. arq afa (he) faces me 
alq sft (he) faces me #ff thus (each one thinks) 

aq to all aa: (he is) the same, 44 so ala (he is) 

the Saman. 

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. 3) among the five 

divisions of the Saiman, 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 Siman.] 

afeataata eat yaraaraaria fra 

ae aequaare fegmeager aa saraaea- 

ana fe aafta Fetearsat wat TA: U2 II 

afeaq In him (on the sun) gaifa these aalft all 

yatfa beings aeqaifa are dependent fd that faaqra 

one should know. 3@41< 9X before rising TH his 4 
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what [a#%e7q is the religious form] @: that fé¥It: is. 

Hirmkara (the syllable hin). 9a: the animals Heq 

of it aq on this (form) Hamat: are dependent.. 

waeq ala: of this Saman fe as fagi-atfua: (they): 

participate in (or are the suppliants to) the Hirnkara 
(part) dead so a they fe-gafea utter (the syllable) 

hith (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 Saman, so do they utter 

hirn® (before sunrise). 

[}That is, all the movable and immovable beings. 

are dependent on different parts of the sun. 

2The form that the sun has before rising viz., 

the form which is the result of the performance of 

religious duties. 

3Here Himkara is a part of the Siman looked 

upon as the sun.] 

SOME OCC MEME CIC CCU ME CLUE 

HATA AGATA: TANTRA: TeaTaT-- 
aifsal TACT ATA Ul 3 UI 

ag Then gaaifea when it has first risen aq, which 

(the form of the sun) @ that 9€éI4: is Prastava.. 
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AaeaI: men AeA of it dz on this (form) H-qlyzal: are 
dependent. Wdta aly: of this Saman f€ as geala- 

uifsa: they participate in the Prastava (part) agat 
so @ they (are) 9eafa-arar: desirous of direct praise 

‘§2a1-FlAl: desirous of indirect praise. 

3. 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- 

tava part of this Saman, so are they desirous 
of praise, direct and indirect. 

My qagqsaax a alsa Tare e- 
sara | aeaTaeaeaA sacra eae TATA 
ahqacaizasitts aaa aa: Ul ¥ Ul 

ay And agaaaar at the time of the assembling 

of the rays of the sun or of the calves with the cows 

{before going out) 4 which (the form of the sun as 

it appears) a: that amfe: is Adi. a4if4 the birds 

Hew of it a on this (form) Heagulfa are dependent. 

@aqeq als: of this Saman f€ as etfe-arsitfa they 

participate in the Adi (part) deta so atfa they 

areaiagq themselves aaa hold and aaanifa un- 

supported aeafta in the sky 9feaafea 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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Adi. On this, the birds are dependent. As 

they participate in the Adi part ofthis Saman, 

so do they hold themselves’ unsupported in 

the sky and fly about. 

[‘ There is ‘&’ in both ‘4tmanam ’ and Adi, so they 

supplicate to the Adi part of this Saman) : 

a qe mafet a ude sat 
MANTA AAA! MATAR TATA 
hil aa? tl & I 

aq Next atsfa just qeafeq ait midday 9q. which 

(the form of sun that’appears) @: that gla: is 

Udgitha. @af: the gods 4&4 of it dq on this (form) 

B-qlqul: are dependent. Wate ATH: of this Saman 

fe as 3ala-atfia: they participate in the Udgitha 

(part) atara so @ they SISTA among the off: 

spring of Prajipati Gaal: 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 Udgitha part of this Saman, so are they 

the best among the offspring of Prajapati. 

[‘The similarity lies in the’ fact that the-sun 

shines best at midday; and the gods also shine.] 
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20 wy aga wafers afar 

TI TAT TATTIAETA seat AAT 
aicaratal TAT ATA: UG II 

wy Next qeafgara weay just after midday MSL, 
1% and before (the latter part of) afternoon aq 

which (the form of the sun that appears) a: that 
afdet: is Pratihara. af: the foetuses #eq of it ad. 
on this (form) Halqal: are dependent. waer ae: of 
this Siman fé as sfaatt-aifaa: they participate in the 
Pratihara (part) atala so @ they gfagar: are held 

up (in the womb), 4 3a@qa-q (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 Pratihaira.1 On this, the 

foetuses are dependent. ‘As they participate in 

the Pratihara part of this Siman, 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 Pratihara.] 

FT APAAUGATATAA TITTATEAT- 
WY MATA FST zat HA -aalAegy- 
gata sagaaiital TACT ATA: Ut 9 | 



120 CHANDOGYA UPANISAD [2.9.7 

aq Next AWealt ea when it is past afternoon 

BeaqAWa We and before sunset 4q which (the form 

of the sun that appears) @: that 3924: is Upadrava. 

amg: the wild animals #7 of it aon this (form) 

Beqrga: are dependent. Vata ala: of this Saman 

fé as 9az7-ufaa: they participate in the Upadrava 

(part) atald. so q@ they geqq a man @§1 when they see 

#aq to the forest, hiding place @H¥q to a place of 

safety, cave fq as sqaafeaq 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 place of safety. 

[} At this time the sun runs (upadravana) towards 

the horizon. Here ‘upa’ is common in‘ upadra- 

vana’ and Upadrava. | 

Ty TETIATA A aaysrs Tees Hatt seq a At- 

weraiacaa fraaiistal sae ara wa 

waeqauiaeak wala aaa tle ll zfa 
ATA WSs te Ul 
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44 Now 444-Heafaa just after sunset 4% which 
(the form of the sun that appears) aq that faaaq 
is Nidhana. f4at: the fathers 4e4 of it aq on this 
(form) -qlaal: are dependent. Wa€4 Ia: of this 

Saman f€ as faaa-atfaa: they participate in the 

Nidhana (part) adtatq so aq them (those fathers) 

Tazafa (people) lay aside. waq thus ae verily 

agq aifzaq (in) the yonder sun agfaaq ata on the 
sevenfold Saman 371€4 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 Saman in the yonder sun.* 

~[' In this section the day-time is divided into five 

equal parts, viz. (1) the rising of the sun, (2) 

forenoon, (3) midday, (4) afternoon, (5) and the 

‘setting of the sun. Each of these divisions has a 
duration of 3 Muhirtas (=23 hours). 

2That is, put them away upon the Kuga grass in 

the shape of father, grandfather, etc., or lay down 

Pindas for them during the S'raddha ceremony. 

3That is, in the form of the sun divided in the 

above manner into seven parts. One who medi- 

tates thus attains the sun as the result.] 
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SECTION TEN 

aq aeanatenanagey aalars aTalaTata 

feste ef saat seara zfa saat araaq leit 

aq Now ag verily anaaftaaq which has all its 

parts similar afaycg (and) which leads beyond. 

death aafqaq ata on the sevenfold Saman sq1ald one 
should meditate. fegit: 2f4 (the name) ‘ Himkara” 

fii-s1atq, has three syllables (lit. letters). stata: sft 
‘ Prastava’ f4-H#awq has three syllables ; Gq so GAZ 

(they are) equal to each other. 

1. Now,' verily, one should meditate on the 

sevenfold Sa&man,? which has all its parts 

similar,* and which leads beyond death.* 

‘Himhkara’ has three syllables; ‘ Prastava’ has 

three syllables. So they are equal to each 

other.* 

[1 Death is the sun, inasmuch as he measures 

(destroys) the world through day and night. In 

order to go beyond death, this meditation is being 

recommended. 

2 Tike 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 Siman on account of equality, 

these triads become. fit objects of meditation. 

Through this meditation, one approaches death, 
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by means of a number of syllables which are 

amenable to death (viz., 3X7=21); and by means 

of the remaining syllable, he creates a way of sure 

mounting death, the sun. Though what remains is 

only one syllable (22—21), it is to be taken as three 

for the sake of uniformity. 

3 Literally, measured in itself, i.e. it is measured 

or determined by the equality of its own parts, 

having similar number of syllables. Or, it may 

mean, determined as similar to the Supreme Self. 

* As by Self-knowledge death is surmounted, so also 

by this meditation death is conquered. 

5 Or, that (Prastava) is the same (as the former 

i.e. Himkara).] 

aifatifa gaat sofa sft wart aa 

eh TAA | > II 

amfa: efa ‘Adi’ fg-24tq has two syllables, sfaaie: 

zfa ‘Pratihara’ 4g:-setq has four syllables; ad: 

(we take) from there (Pratihara) U4 one (syllable) 
sé here (to Adi) ; dq so aax# (they are) equal to each 

other. 

r 

2. ‘Adi’ has two syllables; ‘ Pratihaira 

has four syllables. We take one syllable from 

Pratihara to Adi. So they are equal to each 

other. 
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vata ef saacagga sta sacar fafatata: 

wa yacqatatatacad saat aaa Ul 3 Il 

salu: sfa ‘Udgitha’ fa-HetH has three syllables, 

waza: zfa ‘Upadrava’ 4g:-HatH has four syllables ; 

fafa: fafa: three and three aay equal aafa become. 

Baty (one) syllable afafaisaq is left over, dq that 

fa-aavq (really) is tri-syllabic @aq (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 syllable is left over; that really 

is tri-syllablic; so it also becomes equal. 

favafata saat acaqaa vata ata = at 

aatta atigsafacaata ty 

faaaq zfa ‘Nidhana’ fR-aatwa has three syllables 

aa (and) this ta too €aq equal (to the others) wafa is. 

atfa watfa these (are) ¢ 4 indeed Heufit the syllables 

{of the names) gifaafa: twenty-two. 

4, ‘Nidhana’ has three syllables, and this 

too is equal (to the others). These, indeed, 

are the twenty-two! syllables (of the sevenfold 
Saman). 
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[' 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.] 

wafaeacalecaaraeaaasal at gatsaray- 
feet afaxaa qoreeaisafa aark ate 
aT UW & I 

oratfa azar Tt ot eA 
wata a cata fagrneateaaataaey oat 

AANA ATALITTTA 1S Ul Sa TAMAS BMT: (Lol 
a: (He) who waa this (Siman) va¥q thus (as good) 

fagia, knowing aeqaftaaq which has all its parts. 

similar afaay and which leads beyond death aaa 

aq on the sevenfold Saman emi tq meditates, Us- 

faz by the number twenty-one aifeaq the sun 

(Death) amfa obtains, reaches; 34: (counting) 

from this world aay yonder afea: the sun. 

uafaa: is the twenty-first 4 verily; gfaaa with 

(the remaining) twenty-second (syllable) anfeata 

qzq (the world) beyond the sun (i.e. Brahmaloka) 

safa he conquers. ad that (higher world) a#q is 

(of the nature of) bliss, T{ that faantaq is free 

from sorrow, misery. afeuta over the sun FAL 

victory alfa € he obtains, afeaaaia than the victory 

over the sun WW: higher 47: (and then) a victory 

aeq Z his vafa becomes ; Wa 3qeq who meditates on 



126 CHANDOGYA UPANISAD [2.10.6 

the (sevenfold) Saiman (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 Sisira as one), and 

the three worlds (make up twenty) ; and the sun is 

the twenty-first.’ 

2That is, where there is an absolute negation of 

the absence of pleasure i.e., bliss, pure and simple. 

3 Free from all mental agony.] 

SECTION ELEVEN 

ual festtl aaseataagedta: art staan: 
at frraaagad IME WAG Ug Ul 
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Wa: The mind fé¥:, a speech Weala:, FB: the 
eye Sgta:, Maq the ear sfaet:, wT: the Prana 
faaaq. vdad this ma4aq is the Gayatra (Saman) og 
in (the Prana and) the senses Nay 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 S&aman and on the sevenfold Saman have 

been described, without ascribing a specific name to 

any of them. Now meditations bearing on certain 

specified names are described, for they bring about 

certain specified results. 

2 Similarities: (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 Prastava. (c) The eye is the greatest sense-organ, 

Udgitha is also the greatest of the divisions. 

(d) The ear turns away (pratihrta) from unpleasant 

sounds; so it is Pratihira. (e) During sleep all the 

senses become deposited (nidhana) in Prana (Ch. 

4, 8.8); so it is Nidhana. 

3The Gayatra and the rest are employed in the 

sacrificial rites, in the same order in which they are 

explained here (sections 11-21). It is said in the 

Sruti, ‘Prana indeed is Gayatri.’ Without Prana 

neither sacrificial action nor meditation is possible ; 
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so the meditation on Gayatra as Prana is prescribed. 

even in the beginning. | 

ay wadagiad aS sd Az soit wat 
aaa = sawiiata aera ataata 
HERA ATTA: TATATAA | % Ul TAHT: 
Ss I 88 Ul 

4: Who Mg in (the Prana and) the senses Waq 

as woven Wad this W4aq Gayatra (Saman) Vaq thus. 

az knows, meditates, @: he It the possessor of 

‘perfect senses uafq becomes, aay full ag: the 

length of life uf reaches, SHR gloriously sitafa lives. 

qaat GyBla: with offspring and cattle az great wafa 

becomes, @@i with fame [4 also] aaa great. 

Hela: high-minded @4q he should be, aq that. 

[aq his] aqq is holy vow. 

2. He who thus knows this Gayatra Saman 
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 full length of life of a mam. 
is one hundred years.’ 
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? Literally, brightly i.e., lives a useful life doing 
good to himself and others.] 

SECTION TWELVE 

saute a fest gat sak a seat 
squla @ Sgtatsaie watea a waar scareahy 
aaras aeaeate alerraAagTATAAT NAT | 2 

aifaazafa One rubs, a: that feFIe: ; 4a: the smoke 

aaa is produced, @: that stala: ; sqafa. it blazes, 
a: that Hla: ; 4x: the embers Hafed are formed, 

a: that sfaaz:; oaatsafa it goes down, dd that 

faaaq; dateafa it is completely extinguished, a@ 

that faaaq. wat this wat is the Rathantara 

Saman wt in fire STaq woven. 

1. One rubs,! that is Himkara.2 The smoke 

is produced, that is Prastava. It blazes, that 

is Udgitha. The embers are formed, that is 

Pratihara. It goes down, that is Nidhana. 

It is completely extinguished, that is Nidhana. * 

This is the Rathantara Saman woven in fire.‘ 

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

fire. 

2 One who is strong in Prana is able to rub; there- 

fore the meditation as fire is now given. 

9 



1380 CHANDOGYA UPANISAD 2.2.P 

3 Similarities: . (a) Rubbing is the first: action. 

(b) Smoke is produced after rubbing. (c) 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. 

*Rathantara Siman is sung when fire is being 

produced by rubbing, therefore it is woven in fire. | 

@ y wadageaaal std az aaTaCaAy 
vata aaargela sansiala aera aerate 
TRA A ASSAM STAATATZ U2 
eta gees MSs ke UI 

y: Who az} in fire Taq as woven dq this 
Laat Rathantara (Saman) vaq thus ag knows, @: 

he aga radiant with the holy effulgence born of 
sacred wisdom (because of good conduct and: Vedic 
study) #aI%: an eater of food, endowed with good 
appetite uafa becomes, aaq full S1g: the length of 
life af reaches, sate sloriously Safa lives, 441 GafH: 
with offspring and cattle yz great wala becomes, 
Held great dal (also) with fame. afaq the fire 
TaK facing 4 AtalAd he should neither sip q fasiaa 
nor spit; dq that aqq 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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endowed 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 fire. 

SECTION THIRTEEN 

zqaeagqd a fest ayaa a seara: fear 

ae qa a sata: ofa at we aa a sae: 
are asofa afr mt aete afta 
gaaeq faa ataq Ul & Ul ; 

@ a waaagaeed faaa std ae fagat- 

wafa fagartasarsaad aaargifa sales 

afa neraaar satraata aerate 4 aga 

qftetazaag tl 2 eta wate: Es tl 23 

gqqzaqa One summons @: that fégm: is Himkara. 

{The succeeding portion is similar.) wWaq this 

ataesaq is the Vamadevya Saman faye in a couple 

MNaq woven. 
bes 

q: Who Wd this qageay Vamadevya (Siman) 

waq thus faga in a couple #ld% as woven az 

knoway--G: -) He fagat-aata becomes. one of the 

couple, fagata fag galaa and procreates, Ray full 
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aq: the length of life ufa reaches, SNR gloriously 

stafa lives, sar ayfH: with offspring and cattle 

Azra great nafa becomes, Hal great alal (also) with 

fame. #Y-Ja any woman a4 Oetq he should not. 

despise ; ¢@ that aqdq is his holy vow. 

1-2. The Vamadevya Saéman is woven in 

a couple.’ He who thus knows this Vama- 

devya Siman 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 Vamadevya was_ produced. 

Therefore it is woven in acouple. A couple is like 

the two fire-sticks; hence this meditation is stated. 

after that as fire.] 

SECTION FOURTEEN 

safest sia: searal aeafeea satarsqae: 

afaanised afasatagzeantacd Taq Ne I 
3qq The rising (sun) fégl:, Sfd: the risen (sun) 

geara:, aeafega: the midday (sun) sata:, ete: (the 
sun) in the afternoon 9faat:, wea AL and the setting. 
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(sun) faaaq. ws this aga is the Brhat (Saman) 
‘1igeF in the sun Naq woven. 

1. The rising sun’ is Himkara; the risen 
sun is Prastava; the midday sun is Udgitha; 
the sun in the afternoon is Pratihara, and the 

setting sun is Nidhana2 This is the Brhat 
‘Saman woven in the sun.3 . EE 

['The sun is at the root of the creation of all 

‘beings; 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, thé actions begin 

(prastava) ; moreover, the risen sun is eulogized in the 

sacrifices. (c) The midday sun is the most important. 

(d) In the afternoon, the cattle are driven towards 

(pratihara) their homes. (e) In the evening, all 

creatures are confined (nidbana) within their homes. 

3 Because the Brhat Saman has oe the sun for 

its deity. ] 

a a wanaageaeet std az sotinine 
wate aaaraeta sapsitata aereasar wahraata 
aerneat avd a faetuzaaq uu fa 
AIST: Ws? ll L¥ li 

4; Who waa this gé@q Brhat (Saman) Taq thus 

afeea in the sun aq as woven az knows, @: 
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he amedt refulgent wate: (and) endowed with good 

appetite waft becomes; @aq full 31g: the length 

of life ufa reaches, TNF gloriously. Safa lives, 

aaa uta: with offspring and cattle agi great wafa 

becomes, Azlq great ala (also) with fame. aq*dq 

the burning (sun) 4 fae@q he should not find fault 

with ; dq that Aqq is his holy vow. 

2. He who thus knows this Brhat Saman 

as woven in the sun becomes refulgent' and 
endowed with good appetite ; 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 burning sun. 

_ ({'The word Tejasvi is used in a general sense and. 

the word Brahmavarcasi (used in the same connec- 

tion in 2. 12. 2) means the holy effulgence or 

resplendence born of good conduct and Vedic study.} 

SECTION FIFTEEN 

spat agate a fist dat waa a 
qeaal ala a getat fata waaata a sfaert 
TeValla TATA THT TTA Ue UN 
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suitt The white clouds dgae@ gather a: that 
Rez: :, AT: the cloud aaa is formed a: that 9&ta1a:, 
aafa it rains @: that ugta:, ala’ it flashes caaafa 
and thunders 4: that _Staa:, Sgalls it ceases at 
that fraqq. wad this dea is the Vairapa (Saneam) 
qsied in the rain-cloud Na woven. 

1. The white seh gather,’ that is 
Himkara. The (rain-bearing) cloud is formed, 

that is Prastava. It rains, that is Udgitha. 

It flashes and thunders, that is Pratihara. . It 

ceases, that is Nidhana This is the Vairipa* 
Saman woven in the rain-cloud. 

[‘It is said in the Manu Samhita, ‘From the sun 

is rain produced.’ So after the meditation on the 

Saman as the sun, that as the rain is prescribed. ~~ 

2 For similarities see notes on 2. 3. 1-2. 

3° Vairipa’ means having various shapes. The 

rain-cloud has manifold shapes on account of cloud 

etc. Therefore the Vairipa Saman is woven in the 

rain-cloud. | 

a a watdsed wet td ae feaey 
Besa «oagaaed waaay | saisitala 
Herat TOrraata AeA Ted FT Peas 

ATT | XU) Sa WATT: Ss |W V4 
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4: Who wad this aq Vairipa (Saman) waq thus 

qsi=% in the rain-cloud Saq as woven aq. knows, @: 

he fasqr 4 of manifold forms GSW a and hand- 

some Gua cattle’ wqe-y acquires ; aaq full Sg: the 

length of life wfa reaches, s@& gloriously sfafa 

lives, 9341 GUf¥: with offspring and cattle 4zl4 great 

uafa becomes, ae great #al (also) with fame. 

qazaq (the rain-cloud) when it rains 4 fae%q he 

should not find ‘fault with; dq that Aaq is his holy 

vow: 

2. He who thus knows this Vairipa Saman 

as woven in the rain-cloud acquires cattle of 

handsome and manifold forms, reaches the full 

length of life, lives gloriously, becomes great 

with offspring and cattle and great also with 

fame. His holy vow is that he should not 

find fault with the rain-cloud when it rains. 

_ SECTION SIXTEEN 

qardt fest wtea: seat aval asta: 
aaa sarat PrvatraRTATy ATA A < 

qa: The spring fegi:, Wea: the summer Jtala:, 

ag: the rainy season 3gla:, aq the autumn afagi:, 

Raed: the winter fraaq . Wag this qUaq is the Vairaja 

(Saman) %g§ in the seasons Sa woven. 
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1. The spring’ is Himkara, the summer is 

Prastava, the rainy season is Udgitha, the 

autumn is Pratihara, and the winter is Nidhana. 

This is the Vairaja Saman woven in the 
‘seasons.? 

['The change of seasons depends on rains; so 

after the meditation on the Saman as rains, that as 

the seasons is being prescribed. 

*Vairija means variously shining or existing. 

‘The seasons also shine in their respective qualities 

proper to the time. Because of this similarity the 

Vairaja Saiman is woven in the seasons. For other 

‘similarities see note on 2. 5. 1.] 

a a waydsasgay std ae fausata sear 

qafiaarsaa aaaata savsiala ager 
qataaata agentaaa fareaeaaq 2 
gf diea: ave: 1) 28 I 

4: Who Wad this 4aq Vairaja (Saman) vq thus 

“GY in the seasons Haq as woven az knows, @: he 

SH41 99H: with offspring and cattle #a@74aa with the 
holy effulgence born of sacred wisdom fausfa shines, 

aq full 2g; the length of life fa reaches, sae 

gloriously safa lives, S441 G8fa: with offspring and 

cattle agiq great yafa becomes, Aza great aieat 
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(also) with fame. da the seasons a faced. he should. 

not find fault with; aq that aaq is his holy vow. 

2. He who thus knows this Vairaja 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. 

SECTION SEVENTEEN 

gfrat feenisafta searat atedtat fea: 
staat: «aust | «ofasadar: «oaaaat | alae 
afar: Wl 2 

g'yqt The earth fegn:, azaftaq the sky stdla:,. 

ql: heaven sata: fea: the quarters wfaEl:, aq: 

the ocean faaayq. val: a#aq4: this (is) the Sakvart 

(Saman) @J in the worlds Nal: woven. 

1. The earth’ is Hirmhkara, the sky is. 

Prastava, heaven is Udgitha, the quarters are 

Pratihara, and the ocean is Nidhana. This is. 

the S’akvari SAaman woven in the worlds? 
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'-[' When the seasons are regular, the worlds remain 

stabilized. Therefore, now the meditation on the 

Saiman as the worlds is prescribed. 

2In the Mahanimni Rks the Saman called 

S'akvari is sung. On the authority of the Vedic 

statement, Mahanimni is connected with water 

also (cf. ‘Water is indeed Mahanamni’ and ‘The 

worlds are established in water’). Thus the 

Sakvari Saman is woven in the worlds. The 

word Sakvari is always plural.] 

a cata: aaaal stag star az sat 
vata aamrala sansitata ers ahaa 
eratal lara fereugaaq 2 ul gf 
GAA? GS? tl 29 Il 

4: Who War: 74%: this Sakvari (Saman) vay thus 

aly in the worlds Sd: as woven az knows, @: he 

aat the possessor of the worlds nafa becomes, 

aay full 31g; the length of life uff reaches, SR 

gloriously Stafa lives, S441 qufa: with offspring and 

cattle agiq great yafi becomes, Hel great alcat 

(also) with fame. @t#l the worlds 4 fasta, he 

should not find fault with ; da, that aq¥q is his holy vow. 

2.. He who thus knows this Sfakvari Saman 

woven. in the worlds, becomes the possessor of 

the worlds,! reaches the full length of life, 
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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 

worlds. 

['That is, he is endowed with the good results 

appropriate to the worlds.] 

SECTION EIGHTEEN 

sat fegwisaa: staat aa gdtats-ars 
afar: geal frratar tea: TAT wat: Ug Ul 

aar: The goats fag: , 344: the sheep A€ala:, AN4: 

the cows Zaly:, al: the horses wfaeTe:, geq: man 

faaaq. Wal: tata: this (is) the Revati Saman 9¥g in 

the animals STaT: woven. 

1. The goats' are Himkara, the sheep are 

Prastava, the cows are Udgitha, the horses 

are Pratihara, and man is Nidhana. 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. | 

2Tt is said in the Sruti that the animals are the 

Revati Siman. Hence Revati Saman is woven in 

the animals. The word Revati in this context is 
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always plural. For other similarities see note om 

2. 6. 1.] 

@ 7 ada aea: WT War az sgareaata 

aaqaratta = saisitafa werasat wafraata 
narnia wa freeway 2 ll raprea: 
WSs i Lo Ul 

4: Who wal: taca: this Revati (Saman) vaq thus. 

qzy in the animals SldI: as woven 4% knows, @: he 

quad, the possessor of animals wafq becomes, aay, 

full ag: the length of life ufa reaches, 341& gloriously 

siafa lives, 94941 Gafa: with offspring and cattle aza 

great Hafd becomes, Aziz great atea} (also) with fame. 

qaaq animals a4 fa+¢q he should not find fault with ; 

aq, that Ad is his holy vow. 

2. He who thus knows this Revati Saman 

woven in the animals, becomes the possessor 

of animals, reaches the full length of life, lives 

gloriously, becomes great with offspring and 

cattle and great also with fame. His holy vow 

is that he should not find fault with animals. 

SECTION NINETEEN 

ain fesrenazreaal arsegstatsita sfa- 

aa as frratararaataagy aay Ug Ul 
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ala The hair fégit:, aR the skin seaa:, Atay the 
flesh 3gta:, aféa the bone sfaaN:, Ast the marrow 

faaaq, wad this aqadiay is the Yajiayajiiya (Saman) 

Bay in the limbs of the body aay woven. 

1. The hair’ is Himkara, the skin is 

Prastava, the flesh is Udgitha, the bone is 

Pratihara, and the marrow is Nidhana.2? This 

is the Yajiayajiiiya a woven in oe limbs 

of the body.’ 

[! 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. 

- 2Similarities: (a) The hair is’ above all (i.e. 

first). (b) The skin is below the hair (i. e. second). 

(c) The flesh is important. (d) The bones are 

gathered (pratihrta) when a man is dead. (e) The 

marrow is inside all the foregoing and is the last. 

3Tt is said in the Sruti: ‘The essence is Yajna- 

yajiiya.’ The body is the transformation of the 

essence of food. For this reason this Saman.:is 

placed in the body.] 

G7 WIATTA AM AIST We Atta Wala asa 
fageta arargtia sapettata aerasat qf 
yata werateat daeat eset ateitarazad asal 
aratartata at 2 i sepatafaas ss 1 28 
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4: Who Urq this agagtiagq Yajiayajiiya (Saman) 

waq thus 4%y in the limbs of the body Staq as woven 
aq knows, @: he gt endowed with all the limbs wafa 
is, 4 not #4 in any limb fagzefe is crippled, aay 

full 31g: the length of life ¢fa reaches, sale glorious- 

ly Staff lives, 9541 Gaf": with offspring and cattle 

aalq great afd becomes, Aga great Hal (also) with 

fame. 4adwy for a year 439: marrow (figuratively, 

fish and meat) 4 H2flalaq he should not eat af or rather 

Hq: fish and meat 4 3al41@ he should not eat (at all) 

Rid. 

2. He who thus knows this’ Yajnhayajiiya 

Saman, woven in the limbs of the body, is 

endowed with all the limbs, and is not crippled 

in any limb; he reaches the full length of life, 

lives gloriously, becomes great with offspring 

and cattle and great also with fame. His 

holy vow is that he should not eat fish and 

_ meat for a year, or rather, he should not eat 

fish and meat at all. 

SECTION TWENTY 

agent aa: seta oaneea aati 
aerator | afaetaezar caer eers aaa 
ayaq tl 21 
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afa: Fire fegit:, ay: Air S€ara:, atfeea: the Sun 

3at4:, ABA the Stars Hfaz:, azar: the Moon faaaq. 

wad this UAaq is the Rajana (Saman) @aalg in the 

deities STdq woven. 

1. Fire! is Himkara, Air is Prastava, the- 

Sun is Udgitha, the Stars are Pratihara, and the 

Moon is Nidhana.? This is the Rajana Saman. 

woven in the deities.’ 

[1 The deities such as Fire are the presiding deities. 

of the limbs of the body. Hence the meditation on. 

the Saman as deities is being enjoined. 

2 Similarities: (a) Agni is the foremost among: 

the gods. (b) Vayu is next to Agni. (c) Aditya is. 

important. (d) The stars are kept gathered (prati- 

hrta) elsewhere in the day-time. (e) The sacrificers. 

are put into the world of the moon at death and 

they abide there (nidhana). 

3The deities are effulgent; the word Rajana also. 

means that. Hence the Rajana is to be meditated. 

as the deities. | 

a qa wadagiad taarg std Aarawg 
aqataty aarRay area asd assfle 
wana « satsitala arma | watraata 
mente area fareataaq i 2 i sft 
faa: BS: ll Re Al 
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4: Who Uad this Uiaty Rajana (Saman) way thus 
aqarg in the deities qa woven aq knows, @: he Caan 
Ua eaararq of these very deities aAealq (abides in) 
the same world arfsarq the same. prosperity, power 

a4s4q union with, occupying the same body [ar ari 

azsfa goes, gets; ay full sg: the length of life 
ufa reaches, 4% gloriously safe lives, 9aaT gufa: 
with offspring and cattle azlq great uafa becomes, 

Halt great Hes] (also) with fame. alga the Brah- 
manas 4 fa-¢@q he should not find fault with; aq that 

Adq is his holy vow. 

2.. He who thus knows this Rajana Siman 

woven in the deities, abides in the same world 

or’ gets the same prosperity as these very deities 

or attains union with them; 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 find fault with the Brahmanas.’? ee 

[1 Because there is a difference in results, owing 

to the difference in the ideas of the agent; and also 

because it is not possible for all these three to 

accrue together. 

2 Because the Brahmanas are the class of people 

who preserve and relay sacred knowledge. The 

Sruti also says, “The Brahmanas are the visible 

deities.’] 
10 
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SECTION TWENTY-ONE 

gat faa fegsieaa za star: @ seaatsta- 

qlguiza: a sétat vast aarxta ata: 
@ afar: al aaa: fiaeafaraaacanm 
aaenemaq ll 2 A 

gat-fagqt The threefold knowledge (the three 

Vedas) fasie:, za these 49: three ala: worlds @: that 

yeqa:, aff; Fire alg: Air aifgca: the Sun @: that 
Zglu:, aaa the stars aaifa the birds ada: the 

rays 4: that ofaetz:, agi: the serpents maa]: the 

celestial singers faat: the fathers, the manes aq that 

faaqaq. Udad this ala (is the collection of) Samans 

aafead, in all things Sa woven. 

1. Thethree Vedas! are Himhkara; the three 

worlds? are Prastaéva; Fire, Air and the Sun 

are Udgitha; the stars, the birds and the 

rays are Pratihara; the serpents, the celestial 

singers and the fathers are Nidhana.* This is 

the collection of Simans* woven in all things. 

[{It is said in the Sruti, ‘From Fire comes the 

Rgveda, from Air the Yajurveda, from the Sun the 

Samaveda.’ So the meditation on the Saman as 

the Vedas etc., is being prescribed after that as the 

deities. 
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- 2 Bhth, Bhuvah, Svah. 

* Similarities: (a) The Vedas are at the root 

of all actions; therefore they are the first. (b) The 

three worlds are the effects of the Vedic knowledge 

and so are the second. (c) Among the things of the 

world, fire etc. are important. (d) The stars are 

gathered (pratihrta) and kept elsewhere and are not 

seen always. (e) ‘Dha’ is common, for ‘dha’ (4) © 
looks (zigzag) like a serpent. - 

“This Saman has no specific name. 

> All things are included in the knowledge of the 

three Vedas. Harlier, meditations on different 

Samans have 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 Saman were 

Coe by the corresponding meditations. ] 

— @ a wage aaa %% WX z 

yata i 2 tl 

y: Who wad this ata (collection of) Simans way 

thus @4ieaa in all things sa as woven az knows, @: 

he aay [ = @aQt:] (the lord of) all things @ verily nafa 
becomes. — 

9. 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 im 

sub-section 4) reaching them. ] 

qt sarat aria warat afr ait sat + 
sara: qraraated ll 3 Ul 

da About it U9: this @: (there is) verse—aaar 

that which is fivefold atfa those atfu ata in groups. 
of three, a4: than these (8X5=15) 341g: greater 

Gq (or) other than a#-4aq anything else 4 not afta 
there is. 

3. There is this verse about it: That which 
is fivefold in groups of three '—there is nothing 
else greater or other than these (fifteen). 

fe That is, entities such as the Vedas etc., that. 
are mentioned by threes in the five parts of Saman 

(Himkara etc.).] 

aMage A A wax wal feat afeaay ache 
aqMeMeanea AAG AAA lly Ul gebefaa: 
WE WX II 

q: Deke aq that (Saman in all Poe az knows. 
a: he aay all 4% knows; @af: all fea: the quarters. 
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Ht to him afey offerings afta bring. aaq all afta 

I am ala thus 37itlaq he should meditate ; aa that 

aa is his holy vow. dq Aaq (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. 

2That is, persons and deities pene) in all the 

quarters. i 

SECTION TWENTY-TWO 

faafé arat zt qasatactaedrat stem: 
amaaiem: atner az set TAT: BET 
qualeaey ald TEUTAT TOT areal 

Faaaa Tet Aa AHA U2 I 

ara: Of the Simans faafé (the one that) bellows, is 

high-sounding 9a64¥q (and is) good for cattle att I choose 

fa thus (some think)—3#: related or sacred to Agni 

(Fire) vgta: (this is) the loud singing; 3a19a: to 

-Prajapati. affen; the undefined one, indistinct ; 

Mata to ‘Soma (the Moon) fae: the defined one, 

distinct; ata: to Vayu (Air) 2g the soft #emq and 
\ 
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smooth; g°ae7 to Indra Seq the smooth aeaq and 

strong (requiring much effort) ; geeqd: to Brhaspati 

maz the heron-like; qeNez to Varuna AIeqieayq the 

ill-sounding, dull;—diq these (tunes) wala all U4 

verily zqadq may practise, employ. eq the one 

sacred to Varuna @ verily g but qa, should 

avoid. 

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 undefined 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 Sima-meditation, a few 

instructions are being given to the Udgiatr priest 

about the special excellence regarding the singing, 

tune, etc., of the SAiman, inasmuch as each variety 

‘is accompanied by a definite specific result. 

"That is, a song having the resounding voice of a. 

‘bull. 

>That is, not specified as being similar to any 

particular sound. Prajapati is its deity, because he 

himself is of an undefined form. 
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*That is, that which is accompanied by much 

effort. 

®> That is, like the cooing of a heron or curlew. 

® That is, the one similar to the sound of a broken 

brass vessel. ] 

waa Say MTA aT ava 
MM ATT IRITTH Wea: AT Sth AMAT 
AANA ATTA aA TART LATTATAT: 

wala ll 2 Il 

@arq; For the gods axqayq immortality ararytis 

may I obtain by singing gfa (thinking) thus aaaa. 

one should sing; fid*4: for the fathers C441 Syadha, 

oblation, aaAra: for men ARNG hope, wry: for 

animals g@eq grass and water, 494TaTy for the 

sacrificer eq heavenly sq the world, scat 
(and) for myself #Aq food armatfa may I obtain by 

singing sfa thus Walfa on all these 48a! in (his) mind 

SqTaq reflecting AAT: attentively tala he should 

sing the Stotra (praises). 

2. ‘May I obtain immortality for the gods 

by singing’, (thinking) thus one should sing. 

‘May I 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 ae ee 

attentively.’ ‘ 

[" Oblations to the Pitrs are eagted by uttering 

Svadha ; hence the thought, viz. ‘I obtain all the 

things that should be offered to the fathers’, is 

enjoined here. 

2 Being eareful with regard to the proper pronun- 

ciation of the vowels, consonants, etc.] 

aq Cat FERATTA BT TOT: TTIATI- 

cara BF LITT Tealtieataed ale caTTTTS AAS 
MT TTatsya a ear ata Teas FATA 311 

aq All eat: vowels $884 of Indra aeata: are the 

embodiments (i.e. are like the limbs of the body) ; 

aq all Seq: sibilants saga: of Prajapati (or Virat) 

aala: are the embodiments; aa all €4a{: Spars’a con- 

sonants (mutes) 44}: of Death sata: are the embodi- 

ments. a him (who knows thus) af if €at¥ for (the 

pronunciation of) vowels 3qi#¥q (anyone) should 

reprove, Gq him 44 he should tell—-&q in Indra 

WIT refuge AIH: AWqa_ I have taken, a: he ea won 

aicagate will answer 3fd. 

3. ‘ast vowels’ are the embodiments of 
Indra’; all sibilants are the embodiments of 

Prajapati; all Sparsya consonants are the em- 
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 1 in 
Indra; he will answer you.’ 

[' While singing, the Udgatr ‘priest may be re- 

. proached by some one for his defects. The knowledge 

of the deities is given here to avoid such blame. 

2The Prana which is at the root of all strong 

actions. ] 

cere Lariat act 

ae @ cat ata dead sates WTA 

BWAWISAT BAX A WaAlsyt a car ala 
gears TATA ll 

wa And af€ if wag him Gag for (his) sibilants 

3qI@Ydq some one should reprove, GY him FAA, 

he should tell—asafaq in Prajapati aw refuge 

‘39a: ayaq I have taken, 4: he tal you sifteafa will 

crush 3f4. 44 and afe if Taq him ETAT for (his) 

Spars’a consonants zqie@va some one should reprove, 

wag him sa he should tell—ZAy in Death aq 

refuge 94a; 47aq I have taken, @: he cal you sfaaeata 

will burn up gfa. 

he And if some one should reprove him for 

his sibilants he should tell him, ‘I have taken 

my refuge in Prajapati; he will crush you.’ 
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And if some one should reprove him for his 

Sparya consonants, he should tell him, ‘I 

have taken my refuge in Death; he will burn 

you up.’ 

aad aU Weaedl Taaedl TASaT Fe aS 
qaldtia «aa Scamiismea stfaceat agar 
THe: aT ateeritfa wt eat 
aaaratafatear ameat aealecatd = ofeetr- 
vith 1 & ui eta arfaas we: eR 1 

a4 All tat: vowels @9a-d: sonant aaaza: (and): 
strong qe iI: should be pronounced gee in Indra. 

(Prana) qaq strength eatfa may I impart sf4 (with 

the thought). @4 all Gam: sibilants H7eaI: neither 
inarticulately (pronouncing the elements of sound) 

eafeiceai: nor dropping in pronunciation, leaving out 

faaat: (but) well-opened, distinctly ame4r: should be- 
pronounced; SaTIq: to Prajapati (Virat) eeataq 
myself af¢gaifq may I give afa (with the thought). 

a4 all eqaft: Spars’‘a consonants Bala slowly wafa- 

faféat: without mixing (them) with any other letter 
qmeal: should be’ pronounced Heat: from Death 

acalaq myself afteuf may I withdraw efa (with the 

thought). 

5. All vowels should be pronounced sonant- 
and strong, (with the thought), ‘May I impart. 



2.23.1] CHANDOGYA UPANISAD 155 

strength to Indra (Prana).’ All sibilants should 

be pronounced, neither inarticulately, nor leav- 

ing out the elements of sound, but distinctly, 

(with the thought), ‘May I give myself to 

Prajapati (Virat).’ All Sparya consonants should 

be pronounced slowly, without mixing them 

with any other letter, (with the thought), ‘ May 

I withdraw myself from Death.’ ! 

[‘If a man thinks thus, he achieves specific 

results, such as getting strength and self-surrender 

and conquering death.] 

SECTION TWENTY-THREE 

aay waeneat aaisetad aratafa sara 
aq fdtal saaataageaet adratseraa- 
DE anion wd PASTA i 

aveqismacaara tl 2 I 

34: Three JHE: are the branches of religious. 

duty—4a: sacrifice aezaaqq study (of the Vedas) 

Tt (and) gifts ¢ff these 344: are the first; aq: 

‘austerity U4 alone fxdta: is the second; #araq 

throughout (his) life a1eataq himself (his body) 

MAISS in the house of the teacher 3#a1@44, morti- 

fying aMasseaay who lives in the house of the 

-teacher a@att (and) the celibate student of sacred. 
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knowledge gdt7: is the third. wa these @4 all grata: 
possessors of meritorious worlds wafea become. Fa- 

ea: (but he) who is established firmly in Brahman 

aAacay immortality vfa 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. 1-3) on Om as Udgitha ete., forming part of the 

‘Saman, it is needless to meditate separately on Om. 

‘To remove that idea, the syllable Om is being 

eulogized separately ; because the result, the attain- . 

ment of immortality—which cannot be attained by 

all sorts of Siman, meditations and sacrifices—is 

obtained solely by meditation upon the syllable 

Om. And the mention of this in the chapter 

on Saman is made only with a view to adding 

to its glory. 

2(a) ‘Sacrifice’ stands for Agnihotra and other 

Vedic performances, associated with the stage of 

life, viz. Garhasthya. (b) Adhyayana means learning 



2.23.1] CHANDOGYA UPANISAD 15ST. . 

from the mouth of a teacher by recitation and 

preserving what is learnt by repetition and by 

declaring it to.others. Thus two types of Adhyayana 

are meant here, viz. Grahanadhyayana and Nitya- 

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. 

altar. 

** Austerity’ stands for the Krechra, the Candra- 

yana and other forms of mortification. 

‘That is, Naisthika Brahmacirin—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 Upakurvana 

Brahmacarins ; they cannot attain the meritorious 

worlds mentioned in the text, for their student-. 

ship 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 Brahmacarin, the 

householder and the Tapasvin (i.e., the Vanaprastha. 

and the secondary Sannyasin) attain the meritorious. 

worlds. But the result of the meditation on 

Brahman is more than that (cf. Katha 2. 16-17 

and Br. Su. 1. 3. 13). It is to be noted here that 

according to Sankaracarya only the persons of the 

four Asramas have been considered here; Thé > 
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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 meditation ; hence, 

they are not mentioned.] 

smatdiaaraaraasapaa | fra 
araqraasaagaear = ahayagar TATE 

aerated yua: cafela i 2 Ul 

said: Prajapati (Virat) st#tq on the worlds 

BeAzqIg concentrated his thoughts, brooded; SfH- 

aaeq: ava: from them thus brooded upon aa\-faat 

the threefold Veda atmi@aq issued forth (as their 
essence); al on this (Veda) A+4a9q he brooded ; 

afadaar: aeat: from this thus brooded upon valfa 

these waft syllables 4; Bhah (earth) ya: Bhuvah 
(sky) €4: and Svah (heaven) &fa (the three Vyahrtis) 

aeMaqea issued forth. 

2. Prajapati brooded on the worlds.?, From 

them, thus brooded upon, issued forth*® the 

threefold Veda (as their essence). He brooded 

on this. From this, thus brooded upon, 

issued forth the syllables Bhth, Bhuvah and 

Svah. 

[‘Now, Brahman, i.e. the peiniolt of Brahman i is 

being pointed ane 
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21To draw their essence. 

3That is, appeared in the mind of Prajapati.] 

APAPAATAA SHAT SA SOMIT: AEM AAATAT 

Wepa aah wits deoraaist wal 
UFATMSIT WATK AAMSIT WAT AIT 11 3 Il 
zfa aatfam: we: i 33 I 

atfa On them (those syllables) A¥aqi he brooded ; 

afuaaea: ava: from them thus brooded upon alg: 

the syllable Om (the symbol of Brahman) @#a1@aq, 

issued forth; a€& 4at just as aeHar by the ribs of the 

leaf aajfa quff{ all the parts of the leaf arf are 

permeated, uaq so MFI by the syllable Om @af all 
ala the words aq! are permeated. MEK: the 

syllable Om vq verily £24 all aaq is this, age: wa 

saq aay (Repetition indicates respect for or im- 

portance of the topic). 

3. He brooded on them. From them, thus 

brooded upon, issued forth (as their essence) 

the syllable Om (Brahman). Just as all the 

parts of the leaf are permeated by the ribs of 

the leaf, so are all the words permeated by 

the syllable Om.’ Verily, the syllable Om 

is all this?—yea, the syllable Om is verily all 

this. 
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[‘It is said in the Sruti that ‘A’ is all speech. 

As one part of Om-kara (A in Aum) permeates all 

words, it is taken that the whole of it is also. 

permeating all speech. It is also said elsewhere,. 

‘O Satyakima, it is this Pranava that is Parabrah- 

man and Aparabrahman.’ That which is the 

greatest, the all-pervading, or manifesting as all, is. 

Brahman. It is to be remembered that this is not 

a meditation as a subsidiary to a sacrificial rite,. 

but it is the meditation on Brahman in Its symbol 

Pranava. 

' Earlier, the meditation on Omkara.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 Pranava is the means to. 

gradual liberation—this is the difference. From the 

eulogy (in sub-sections 2 and 38) it is to be under- 

stood that Pranava is to be worshipped; i.e., by 

meditating on Omkara as the all-pervading Brahman,. 

one can attain immortality. 

2The doubt may arise whether, if Omkara per- 

meates all words, the sky and other objects have an 

independent existence. The answer is that, as 

Omkara and Paramatman or the Supreme Self are 

non-different and, as apart from the Supreme Self 

this universe cannot exist, being only a modification 

of the Supreme Self, so Omkara also is definitely alk 

these.] 2 
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SECTION TWENTY-FOUR 

aaaleat aga aggqat oaraaay. GUT 
mie atx = faq a qaTai 
qilaaTay |g 1 : ie 

& ate asaraey ote off @ aed a Reneey 
alga farexatg i 2 oe. 

agatea: The expounders of Brahman a@feq say— 
4 which s14:-a44q the morning libation, extraction 
[aa that] aqaiq (is) of the Vasus, areafgag aaaq 
the midday libation wm is of the Rudras, gdla- Ga7i the third libation emfearany is of the Adityas 
faaang @alaq A and of the Vis’‘vadevas— . 

afé then 48144 of the sacrificer Wt: the world 
& where is 2ff. 4: who aq this 4 faaa. does not 
know @ he %4q how #4! can perform (sacrifices), 
#4 so fag after’ knowing this galq 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 Visvadevas. Where, 
then, is the world of the sacrificer?’* How can 
he who does not know this, perform (sacrifices) ? 
It 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 Sdman etc., which oy 

part.of the sacrifice. 

' 2That 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. 

3On the day (Somabhigava) on which Soma is ex- 

tracted during the Soma sacrifice, other rites such as 

oblation to Soma are also performed and the sacrifi- 

cer and the priests drink the remaining Soma juice. 

This day is divided into three periods and they are 

the three Savanas. The three worlds, namely, the 

earth, sky and heaven are under the governance of 

the Vasus, the Rudras and the Vis'vadevas respect- 

ively (cf. note on 8. 16:1). As the worlds are thus 

divided, there is no other world left for the. 

sacrificer. But the Sruti says, ‘One sacrifices for 

the sake of the world.’ This is the purport of ae 
question. See 

*It does not mean ine one. who Hees ‘not have 

knowledge of it cannot perform it; because he also 

can perform sacrifices as stated elsewhere (Ch. 1.1.10). 

So the real intention in thus decrying the rite per- 

formed .by the ignorant man is to culogize the 

knowledge. | 

aT areca tare et 
7258 waaay FT aTATS erate Wau 
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BU RASIATAT STS § FHT AT ATA TTS 333 3 

BPA ASS SaTIATIATIALL2 eA we 
a: He (that sacrificer) 91@:-8qatz€a of the morning 

chant SWU&ITd Gu before the commencement TE TAET 

waaa behind the Garhapatya fire SqSaa: facing the 

north gqfazq sits down and ' qaaq sacred he the 

Vasus aa the Saman af¥arafe sings— 

wagitq the door of this world aaa ( = A913) 

open; 444 we U g4 HA 3419 ( =uUsar) for obtaining 

the kingdom J St (musical mora) <a you pi 

may see afd. 

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.’ * 

[1 That is, the Rks that are uttered in the morning 

without singing, and are called the S‘astra. ritot 

’2For the convenience of singing the Saman, some 

trills like hum, a, u, etc., are interjected into the 

song. . (cf. 1. 13. 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 ee the sore things 

of the earth. | 
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aq ogela aasat ghadifaa otataat 
ah F anara faery t aq or 
water tl & UI 

FT ANAT: Wea: wregale gita- 
fregratfagia aah Tae: TTasaTa< BETA 
satea I & A 

ay Then gétfa he offers the oblation (with the- 
Mantra) -—gfaatfaa who dwells in the earth water 

who dwells in the region (of the earth) 874 to fire- 

#4: salutation. amalala 4 for me, the sacrificer- 

WA region faz obtain. U9: this 4 indeed FAATATA- 

is to be obtained by the sacrificer wt: region. 

arga: of the duration of this life Wedd at the end 

astala: the sacrificer AA here (in this earth) var afea 

IT am willing to go—ealét Svaha (hail). ftaq the: 
bar (of the door of the region) aqafé take away— 

sfa. this 3¢aT. saying sfasfa he gets up. qaq: (as a- 

result) the Vasus déaq him sTa:aaaq (the region: 

connected with) the morning libation (2.24.1) aza7-- 
=ofed. 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,. 

as sacrificer. This region, indeed, is. to be- 



2.94.6] CHANDOGYA UPANISAD ‘165 

obtained by the sacrificer. At the end of the 
duration of this life, I, the sacrificer, am willing 

to come here—Svaha.'’ ‘Unbar the door of 

the region’, saying this he gets up. (As a 
result)? the Vasus grant him (the region 

connected with) the morning libation. 

[{Svaha signifies the end of the Mantra and after 

wepeating this the offering is 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 Sakti of Agni. 

2? That is, as a result of the performance of singing, 

oblation, Mantra, and at the end, rising.] 

GU ATA eATy MAAC TAT TA A 
wiceaa wala a tx aafyarala i 9 II 

BUR REATATITSs GAT AT aa AT 

33333 FI ATS SSATSATISTI AE £8 Fa licil 
a: He (the sacrificer) aleafeaaea aaaeq of the 

wmidday libation Sawa gt before the starting 

atta Sada behind the Agnidhriya fire (Daksi- 

nagni) sega: facing the north 34fa%q sits down 

and aaq sacred to the Rudras @a@ the Saman 

afamafa sings— 
alagRq the door of the region (of the sky) Aa TL, 

open; aaa we atl $4 at Sara ( =%usaq) for obtaining 
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the sovereignty of the sky 3 af acai moa) car 

you, qaqa may see, sfa. ; 

7-8. ‘Before! Ho starting of | the midday 
libation, the sacrificer sits down behind the 

Agnidhriya fire, facing the, north, and sings. 

the Saman sacred to the Rudras: -(O Fire), 

open the ‘door of the region of the sky that: 

we may see you for obvaming the Bowes ere ny. 

of the 2 

ft Her sali conquer the region of the earth has beem 

Bias now how to:conquer the region of the ae is- 

being. indicated.] 

aq gafa aat aricatea aati 
ark A amar feet 2 ama ae 
marten ne 
Ma aaa: REMI eaTeraté “ei 
aratfagta Tet wal aTeateras aaaS BET 
rated Il 2° f 

#4 Then gai he makes Ss helobladion (with the 
Mantra) —aeafta faa #lafad who dwells in the region 
of the sky 414% to Vayu 44: salutation,-aqalaa a 
for me, ibe sacrificer olay the region faze obtain. 
qi: this q indeed AAA is to’ be obtained by the 
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sacrificer #%: region. 8149: of the duration of this life 

WaT at the end aHata: the sacrificer 4% here Tat 
aféq I am willing to go—ealal Svaha. aftaq the bar 

(of the door of the region) aqafé take away sfa this 

seal saying Bfagfa he gets up. wal: the Rudras aed 

him areafegay aaaq (the region of the sky connected 
with) the midday libation aesq=afed 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—Svaha.’ ‘Unbar the door 

of the ‘region’, saying this he gets up. (As a 

result) the Rudras grant him (the region of the 

sky connected with) the midday libation. 

TU aaidea ea tnacce jereiateea eee? 
qeya vila a sigcax a pai sen 

Tafa i 22 tl 

BIRATATATS YS? TAT AT TAX ~ 

SB333 ES ATE SSATEATETE RL 28 
tae tdayidsowos, od yetis pe 



168 CHANDOGYA UPANISAD [2:24.13 

sifseany aaed BP BALATATS TS 3 qq 

cal TTX ATHF3333 FIT ATS SSTTR ATS 
BASAL 22 By il 23 I 

a: He (the sacrificer) qdilaaaatqy of the third 

libation 39TH gut before the beginning aHTeqalata 

s¥aq behind the Ahavaniya fire Bezqa: facing the 

north 37fa4 sits down and @: he aifgay sacred to the 

Adityas a@azayq. sacred to the Visvadevas ala the 

Saman afyatata sings—slaalq the door of the region 

(of heaven) #1 open; FI we Fa FA Al Sa 
(=€4n841a) for obtaining the sovereignty of heaven 

3 Hf (musical mora) tal you 4A may see—2fa this 

auteaa is (the Saman) sacred to the Adityas. 34 

next 44244 is (the saman) sacred to the Vis'vadevas— 

wlegzleH the door of the region (of heaven) 414% open : 

aay we. Mal gH Al sala ( = algisary) for obtaining the 

supreme sovereignty 3 Hf (musical mora) sab you qaaq 

‘may see sfa. 

11-18. Before’ beginning the third liba- 
tion, the sacrificer sits down behind the 

Ahavaniya fire, facing the north, and sings the | 

‘Saiman sacred to the Adityas and the one 

sacred to the Visvadevas: ‘(O Fire), open the 

door of the region of heaven that we may see 
you for obtaining the sovereignty of heaven.’ 
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This is the Saman sacred to the Adityas. Next 
is the one sacred to the Visvadevas: ‘(O Fire), 

open the door of the region of heaven that 

we may see you for obtaining the supreme 

‘sovereignty.’ 

[‘-Now the means for attaining the Dyuloka 

(heaven) is being stated.] 

ay gaa aq sifeteag feavag tava} 

Rafe sales se a aRaaa 
farza ll 2% ? 

wy fF aT BH TANIA THAT: 

Queaagy: wareqed Tiealaeracaifagta 11241 

aq Then aaifa (the sacrificer) offers the oblation 

(with the Mantra) —fafaf@ga: atafaga: to the in- . 

habitants of the region of heaven aufeaey: @ to the 

Adityas fagqrq: favq: a and to the Vis'vadevas 44: 

salutation. amatara 4% for me, the sacrificer #t#q 

the region (of heaven) fasqd obtain. @% this a 

indeed 4RAIata is to be obtained by the sacrificer 

ls: region. #141: of the duration of this life WaT at 

the end aaata: the sacrificer #4 here {at afta Iam 

willing to go—eatet Svaha. 9aftaq the bar (of the 

PES of the region) #2a take away afa this Stat 

saying sfusfa 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 Visvadevas, the inhabitants. 

of the region of heaven. Obtain the region of 

heaven for me, the sacrificer. This region, 

indeed, is to be obtained by the sacrificer. At. 

the end of the duration of this life, I, the sacri- 

ficer, am willing to go there—Svaha.’ ‘ Unbar 

the door of the region’, saying this, he gets up.’ 

[}In this section, the singing of the Samans;. 

offering oblations, reciting the Mantras—all these 

are to be done by the sacrificer, and not by the- 

priests. | 

AAT onfgeara fa a angie 
UAHA FF age qt ag a wd ae 7 

aa az 28 Uefa safes vs: tl Ry Nl ett 
sravagiaate fdtatsearas 2 1 

atq Him arfear: 4 the Adityas faazat: a and the 

Visvadevas gdlaaaam (the region connected with): 

the third libation atsasafea grant: 4: who waq thus 

aq knows (the Samans etc.) U9: he fq alone aaeq of 

the sacrifice 4TqTq the real character 4% knows.. 

q: Ww ae (Repetition indicates the end of the 
chapter). 
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16. The Adityas and the Visvadevas grant. 
him (the region appropriate to) the third 

libation. He alone knows the vreal character 

of the sacrifice, who knows thus. 

[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 

So) sat ar onze aang aa atta 
facettaaxatseaftaagat atta: gar: Ug ll 

3% Om. aal yonder emfaa: the sun 4 indeed 2aay 

(is) the honey of the gods. ata of this (honey) ay: 

‘vq heaven favita-qa: is the cross-beam, arate the 

sky, the intermediate space between heaven and 

earth #99: is the honeycomb atlaq: (and the water 

particles in) the rays gaT: 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 result of all the sacrifices, 

for all creatures enjoy it according to the results of 

their own actions. Hence, after the explanation of 

the sacrifices, is now begun the meditation on their 

result in the shape of the sun to describe the highest 

of the ends of man, viz. gradual liberation. 

* For he gives pleasure to the deities as does the 

honey (cf. 3. 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-circle.. 

So from the latter, the honeycomb, the sky, is- 

hanging. 

4 The sky is the support of the sun (honey), and is. 

hanging below heaven. Therefore it is the honey- 

comb. 

** Rays’ here stand for the water particles drawni 

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 help in meditation. 

Similar similes for the same purpose are offered in. 

the following passages. | 

ata FT Meat TATEAT TaTeT MEA) IATSA: | 
RY UT WasA WAT TT FT AT Maal srqear 

at Tat Ra: tl 2 I 
TAATTATTL CARAT ATT- TAA eftg “aa 

aaTATS Talsaag ll > 1 

aea Its (of that sun) ¥ which 9183 eastern aq: 

the rays al: U4 they (are) HEF its ATF: eastern 

qgats7: honey-cells; #4: vq the Rks Ags: are the 

bees, “az: Ua (the ritual of) the Rgveda 9574 is the 
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flower, aT: S88at: a9: those waters are the nectar 

al: ¥ Vat: those very #4: Rks (the bees)— 

wagq this rdaq (the ritual in) the Rgveda He¥ags, 

brooded on, pressed. afuayed a€4 and from it thus 

pressed 4%: fame aa: splendour (of limbs) afeaaq, 

{alertness of) the senses 4144, virility, strength oar, 

(and) food for eating (or food and health) a: “as 

juice, essence 417d issued forth. 

2-8. The eastern rays of that sun are its 
eastern? honey-cells; the Rks 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 senses, virility, 

and food for eating.* > 

[} At sunrise the rays that are seen first 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 cannot 

bring out the juice mentioned, which of course can 

be brought about by the Vedic rites St oa to 

the Rgveda. — 

® Sacrificial rites are performed with the Rks like 

Sastra, and then. the Apirva or novel force that: 
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produces the results for the sacrificer comes out. 

As the flowers pressed by the bees yield the juice, 

so also the rites performed with the Rks yield the 

juice or result in the form of fame etc. Just as the 

bee heats the juice and changes it into honey, so 

the Soma-juice, heated in the fire, along with milk 

and other liquid oblations, turns with the help of the 

Rk-mantras into nectar, i.e. Apirva. It is called 

nectar because this purifies the mind gradually and 

thus helps in attaining liberation. Here the reddish- 

mess of the sun may also stand for nectar.] : 

agaaraaizerntuatsaraz etheettie 
eaey Wieax SIG MY Ul ea TAA PSs UI FU 

— ait (that juice) sata, flowed forth ; aqitenfeaq 

of the sun HfHd: by the side 4747 settled. amfeaer 

of the sun Waa this 4q that (appears as) wfeaq red 

iq form, hue Tid this q verily aq is that (honey, 

result of action). 

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?’ 

[1 How the results of the rituals performed settle 

‘in the sun is. being indicated now. 

-* Rituals are performed by men for. the purpose of 

Brinig certain results. With the hope of gather- 

ing paddy the farmer tills the land ; similarly, while 
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performing sacrifices, the sacrificer thinks that the 

result of his rituals will be stored up in the sun and 

he will gain it in time. With this idea, he performs. 

sacrifices etc. to get fame and the other good things. 

of the world.] 

SECTION TWO 

ay aseq aan Tas wag ear 

qIAea AAT Asal agAT Va YT ar 
BBA IT: th 2 A 

aq And aq its Y which fant: southern @aq: 

rays @: wa they (are) Seq its afant: southern 

agaist: honey-cells. aay vq the Yajus verses Haz: 

are the bees. 4Md@: Wa (the ritual in) the Yajur- 

veda 98iq is the flower; M1: HZal: HG: 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. 

. ata at cata aqqead qTATAAATLeA- 

waifaaaea «aa fad dramas Tal- 
sara tl 2 Ml 
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ata q watt Those: very agtg Yajus verses Vaz 
x . : . agaaq (the ritual of) this Yajurveda 3+4qq_ 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- 

ness of the senses, virility, and food for eating. 

ATTAIN SAA «© TaTeaaTiz- 
ART YASS BIG 3 Ul eta Reta: Ss VM 

Zeq White. (Rest as in 3. 1. 4.) 

3, It flowed forth; it settled by the side of 
the sun. Verily, this it is that appears as the 

white hue of,the sun. 

SECTION THREE 

ayy Asey Teal TAA Tanya wWl=al 

qaaSa: AMAT AIEA TNAT TT: wi 

aT AAAT ST Ng u 

aq And Hea its & which 9@a: western @aa: rays 

at: wa they (are) #7 its sdl=y: western agate: 

honey-cells. aiatfa va the Samans Aya: are the 

bees. a@laaz: wa (the ritual prescribed in) the 

12 
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Samaveda 9894 is the flower; aT: ABA: ATT: those 

waters are the nectar. 

1. And its western rays are its western 

honey-cells. The Samans are the bees. The 

Samaveda is the flower; and those waters are 

the nectar. 

at at walfa aariax amizarqagy 

eaeaiiaaea | aeea teat = dtaaarar< 
TASHA tl RU 

atfa 4 watfa Those very arate Samans Uae alae 

(the ritual of) this Samaveda 3¥7a94 pressed. (Rest 

as in 8. 1. 3.) 

2. Those very Samans pressed this Sama- 

veda. From it, thus pressed, issued forth as 

juice, fame, splendour of limbs, alertness of 

the senses, virility, and food for eating. 

agqataaizeantasraagt — wataaante- 
TARA SONS BIZ UL 3 Ul ea Tatas VPS: FU 

OnE Black. (Rest as in 3. 1. 4.) 

3. It flowed forth; it settled by the side of 

the sun: Verily, this it is that appears as the 

black hue of the sun. 
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SECTION FOUR 

wt Asaieat TTT waTeadieat ag- 
meatsaatigra wa aaa eaeragqeei gel 
aT SHAT ATT Ue UI 

aq And wey its ¥ which Jeg: northern waa: 

rays @: Ua they (are) 4t7 its gét=4: northern 
agateq: honey-cells. #7alf%ta: va the Mantras of the 

Atharvaveda (seen by Atharvan and Angiras) WgHa: 

are the bees. gfdz@ra-giq (the rites in) the Itihasa 

and the Purana (legend and ancient lore) 9sqq are 

the flower. @: HZdl: Aq: those waters are the 

mectar. 

1. And its northern rays are its northern 

honey-cells. The Mantras of the Atharvaveda 

are the bees. The Itihasa and the Purana’ are 

the flower; and those waters are the nectar. 

[) The rites prescribed in the Atharvana Brahmana 

are meant here. They may also mean such portions 

of the Brahmana as are similar to Itihasa 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 sessions.] 
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J at wasaaligca calefaeragrnmes- 

aqaearariyaaea aa eee ataaarS 
TASHA UW % UN 

a 4 wa Those very aaaifsza: Mantras of the 

Atharvayeda Wd sfagia-guog this Itihasa-Purana. 

wxqqia pressed. . (Rest as in 3. 1. 3.) 

2. Those Mantras of the Atharvaveda press- 

‘ed this Itihasa-Purana. From it, thus pressed, 

issued forth as juice, fame, splendour of limbs,. 

alertness of the senses, virility, and food 

for eating. 

rerercenrcanat ree waaaa eee 
Gt HTX SI U3 i ela Aaa: GS ye 

. qa zs Deep black. (Rest as in 8. 1. 4.) 

8. It flowed forth;'it settled by the side of 

the sun. Verily, this it is 3 that pate: as the: 

Heep black hue of the sun. 

SECTION FIVE | 

ma Aseqeg TaTaa4 careateat aon 
Tal TaTaAt FagAt aaa mt A STAT 
BIT 
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a4 And Hey its & which Gal: upper WAT: rays 

a: Ua they (are) Heq its Gal: upper aYaleT: honey- 

cells. Jal: Mat: wa the secret teachings (i.e. the 

Upanisad) 438d: are the bees. sa Va Brahman 
(Pranava) 9sqq is the flower. 1: AWal: atI: those 

‘waters are the nectar. nang 

1. And its upper rays are its upper honey- 

cells. The secret teachings? are the bees. 

Brahman” (Pranava) is the flower. Those 

waters (the results of the meditations on the 

Pranava) are the nectar. 

E Instructions like ‘Open the door’ etc. (Ch. 2. 24. 4) 

and also the meditations as forming parts of sacri- 

ficial action. 

2 Brahman here is Pranava, because ‘he section 

deals with words.] ° ; 

XT at Tat aT Maa TaRaeqarscaearhy- 
aaa aaa shat daar + TaTsHT AT URI 

&@ & wa Those very Jal: Meat: secret teachings 

Wad. faq this Brahman (Pranava) AFadIy re 

(Rest as in'3. 1. 8.) 

2. Those secret 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. 
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ATAT A SAMA SAT AAT CATA TAT 
wey AAT FT UF Il 

— anfeeweq Of the sun atY in the middle aladq s4 
as the quivering. (Rest as in 3. 1. 4.) 

3. It flowed forth; it settled by the side of 

the sun. Verily, this it is that appears’ as the 

quivering in the middle of the sun. — 

['Appears to the concentrated mind of one 

endowed with the scriptural outlook.] 

Fat Wl tarars tat Aer fe tareaTae 
THAT AT CareqgaTaTAGaTla AST ATaTeagTA- 
aragatta ly i sta qaras WSs I 

@ wa These (hues) verily taratq of the juices. 

tT: are the juice, aati: the Vedas fe for Tal: are the 

essences (of the worlds) (cf. 2. 23. 2), da these (hues): 

awq their 1: are essence. atfa watfa these (hues) 

4 indeed agar of the nectars aaaifa are the nectar, 

qal: the Vedas f% for Haat: are the nectar, varfa these 

ay their a3zatfq are nectar. 

4. Verily, these hues are the juice. of the 
juices, for the Vedas are the essences! and 

these are their essence. These hues indeed 
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are the nectar of the nectars, for the Vedas are 

the nectar? and these are their nectavr.® 

[‘ The Vedas are the essences of the worlds (Ch. 2. 

23.2). And of these essences, the Vedas, when they 

take the forms of rites, the final essence is these red 

and other hues. In this way these are the nectar of 

the nectars, 

* For the Vedas are eternal. 

*This is meant to extol sacrificial actions, of which 

such nectars are shown to be the result. ] 

SECTION SIX 

arermanad ager waaraia yaa a 
@ tar sate a frrctacarad est gala tt <b 

aq That aq which 494q AA is the first nectar 

(i.e. the red colour) a@ that 4a: the Vasus affar gat 

with Agni as their leader or mouth zasilafeq enjoy. 

2at: the gods 4 indeed a Haf=a neither eat 4 faafea 

nor drink; Wad this HWay nectar €¥T with seeing U4 

only gt4fea (they) are satisfied. 

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’ this 

nectar are they satisfied. 
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['Now the meditation on the gods who feed on 

honey is being given. 

? Fame and other essences are to be enjoyed by the 

ears etc. So ‘seeing’ here means enjoying through 

all the senses. It is to be remembered that the gods 

do not enjoy independently,, but (hrough their con- 

_ nection with the sun.] 

a cata wonieiarctrenseaea tl 
a They (the gods) wag BI WA into this very form 

afhafaafa enter, become indifferent Uatald BUT 

and out of this form (colour) gafeaq emerge, become 

active. 

9. They enter into this very form (colour) 

and out of this form they emerge.' 

[' Till the time for enjoyment arrives they retire 
into it, ie., remain indifferent ; and when the occa- | 
sion for the enjoyment of this form arrives, they 

exert themselves for it. Similarly it is to be under- 

stood in all other cases.] 

@ ay wadqnnd ax aqaaiat qerfada 
BAAaayd zor Tata a waar gills 
arremrgnigata reir 

a; He 4: who wat this ona nectar Way thus az 
knows a@aT] of the Vasus U4 indeed Wa: one WaT 
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becomes and efHar ta Yaa with Agni as the leader 
‘id this A_a_ nectar @8I with seeing va only acafa 
is satisfied. 9: he Waq wa Say into this very form 

afuaiqafa enters, Wakald Bia out of this form Bata 
(and he) emerges. | 

3. 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 Being identified with them.] 

“@ araariaca: geeatgaal qareeaaay TaAT- 
Aq araaraaas warsa Tar tl ¥ ll zfa gw: 
wes WE I 

aifea: The sun 41aq as long as 9t€alq_ in the east 
Seat rises, WIT in the west WaT war sets, a: he 

{that knower) aad so long 4441q V4 of (or similar to 

that of) the Vasus afaqay sovereignty ANUSAL 

heavenly kingdom qyat 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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sovereignty and the heavenly kingdom of 

(or similar to that of) the Vasus.’ 

[4 Now the period of enjoyment is being stated. 

*The enjoyment of the Vasus also 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 

aa qaledtanad agar vositadior gaa 
14 tat rated a frarctazarad eer aeriea ett 

34 And aq which fda, ABaAW is the second 

nectar (i.e. the white colour), éq that eg: the Rudras- 

sasafea enjoy 1 Aaa with Indra as their leader. 

(Rest as in 3. 6. 1.) 

1. And that which is the second nectar 

(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 Uder Kaatyairartamgazated tl 2 tb 
(For word-by-word meaning see 3. 6. 2.) 
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2. They enter into this very form and out. 
of this form they emerge. 

a a watery fz wigat yeeity 
yaaatarad et aad a waaa waafy- 
dirrtaengrgata | 3 
eam Of the Rudras Ua indeed U&: one ZR Aaa 

with Indra as the leader. (Rest as in 3. 6. 3.) 

3. 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. 

a magica: qreagaat qareeatar fe- 
ealazana «sealatalseadat «errata ara- 
aiaaay casa Tat ul & Ul sf aaa: 

wp: lly il 

afaaa: In the south, 308d: in the north, fg: aaa, 

twice so long. (Rest as in 3. 6. 4.) 

4, As long as the sun rises in the east and 

sets in the west, even twice’ so long does he 

{the knower) rise in the south and set in the 

north and even so long does he retain the 
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sovereignty and the jasleeeileg kisi goin 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 — | 

ay agdtaagd acer sasitatea genta 
aaa a 3 aa sala a ftactatard eet 
mated Il 2 Ul | 
4a And aa which adlay aaay is the third nectar 

{iie. the black colour) aq that sfeat: the Adityas 
qanta g@q with Varuna as Spee leader. (Rest as in 

36. 1.) 

1. And that which is the third nectar (i.e. 

the black form), that verily the Adityas enjoy 

with Varuna as their leader. The gods, indeed, 

neither eat nor drink; only with seeing this 

nectar are they satisfied. 

RE CCOR AE CICOCORCI ICE ic mia 
(For word-by-word meaning see 3. 6. 2.) 3m 

2. They enter into this very form and out 

of this form they emerge. 
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ay waaaayd aaieearaaat yar 
qeidT gaat esr gala a waee 
wrniraiaactaemgnsata Ul 3 

sfzaiaiq Of the Adityas vq indeed UH: one aaa 
qaa with Varuna as the leader. (Rest as in 3. 6. 3.) 

. 8.. He who knows thus this nectar becomes. 

one of the Adityas, and with Varuna as the 

leader, is satisfied only with seeing this nectar. 

He enters into this very form and out of this. 

form he emerges. 

a aaaieeat lara seatatarseaaar 

Renata qteaeeaaaeearaaa ara 
aifaacax wanisd Tatar ol oY Ul eeayT: 

WS: iS I 

afana: In the south, Sa%a: in the north, fR: aa 
twice so long. (Rest as in 3. 6. 4.) 

4. Aslong 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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SECTION NINE 

ay qagaagd aaet saitaa aaa 
gaa ae aar wate a feartatargd eet 
ated i & I 

44a And 4 which agqaq HAG is the fourth 
nectar (i.e. the deep black colour) aq that aed: the 

Maruts aa ¥aa with Soma as their leader SaMlara 

enjoy. (Rest as in 3. 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. 

a Waaa SIniaataearsas Ul = UI 
(For word-by-word meaning see 3. 6. 2.) 

2. They enter into this very form and out 
of this form they emerge. 

@ a catqnad ax qRdaal Yat ala 
gaaaamd eer gala a waa waafy- 
alaaetaengagets U3 I 
wed Of the Maruts U4 indeed U& one aaa va 

3a with Soma as the leader. (Rest as in 3. 6. 3.) 
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3. He who knows thus this nectar becomes 

one of the Maruts, and with Soma as the 

leader, is satisfied only with seeing this nectar. 

@ oqaase: «= wargeaT | aeeaTe Raa 
feenagaca «eat afaeratseattat §« qearaa 
aqraaaqax wand Tar ily eft aaa: 
We ue i | 

f&: alat Twice so long. (Rest as in 3. 6. 4.) 

4. As long as the sun rises in the west and 

gets in the east, even twice! so long does he 

vise in the north and set in the south; and 

even so long does he retain the sovereignty 

and the heavenly kingdom of the Maruts. 

; ['The period of enjoyment of the Maruts and of 

such a knower is double that of the Adityas.] 

SECTION TEN 

ay qed aa saa aT 

gaa a & tar sata a fartagad ear 

arated tl 8 il 

aq And 4@ which 94aq ACA is the fifth nectar 

(ie. the quivering form in the middle of the sun) 
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aq that aleqr: the Sadhyas Aqal ga with Brahman 

(i.e. Pranava) as their leader sasiafed enjoy. (Rest. 

as in 3. 6. 1.) : 

1. And that which is the fifth nectar (ie. 
the quivering form within the sun), that verily 

the Sadhyas enjoy with Pranava as their leader. 

The gods, indeed, neither eat nor drink; only 

with seeing this nectar are they satisfied. 

T Treg Vaahyalaaaaegazaled UW It 

(For word-by-word meaning see 8. 6. 2.) 

2.. They enter into this very form and out 

of this form they emerge. | 

a a qaeaagd jz aremaiaat year 
mata Mada eto aala waa 
confuafractrenzrgata Tea 

areaqrang Of the Sadhyas Wa indeed U&: one Ag 

¥a@q with Brahman (Pranava) as the leader. (Rest. 

as in 3. 6. 3.) 

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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@ qaaiea ware star sfaodseatar 
enaga seaalecatar aearraa araerty- 
TAX WN Gat uy uo ofa za: 
ME: ll Lo Il 

fg: alaq Twice so long. (Rest as in 3. 6. 4.) 

4. As long as the 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 retain the sovereignty and the 

heavenly kingdom of the Sadhyas. 

[' The period of enjoyment of the Sadhyas and of 

such a knower is double that of the Maruts. 

2 Really speaking, the sun neither rises nor sets. 

By ‘rising’ is meant the moment when the sun is 

first visible to the creatures inhabiting different 

regions; and ‘setting’ means its disappearance, 

invisibility. It is not the ordinary rising and setting 

that are meant here. If there be no inhabitants in 

any region, then though the sun should be passing 

through that region, yet it could not be said either 

to ‘rise’ or to ‘set’, because in such a case there 

would be no visibility or invisibility. The chariot of 

the sun moves above the Manasa lake situated on 

the top of Mount Meru. As a result, rising etc. take 

place in the regions of Indra, Yama, Varuna, and 

13 



194 ‘CHANDOGYA UPANISAD [3.10.4 

Soma, in respective order. In the regions of Amara- 

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 (Amaravati) is x, Yama’s 

region (Sarnyamani) is 2x, Varuna’s region (Sukha) 

is 4x, Soma’s region (Vibha) is 8x, and Ilavrta’s time 

is 16x. It is said in the Puranas that in all the 

regions the time of rising and setting is the same. 

But as the Sruti describes the period from the 

standpoint of the inhabitants of different regions, 

+here is no real conflict between the two views. On 

the four sides of Mt. Meru these four regions are 

situated. The sun appears to rise at different times 

in different regions. To the inhabitants of the earth 

also it seems as though the sun rises from different 

directions; but that is only apparent. The inhabi- 

tants ofthe 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 Amaravati is in the meridian, 

in Sarhyamani it is seen to be just rising. And 

when it is at the meridian in Samyamani, it would 

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 Ilavrta 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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SECTION ELEVEN 

WT a we Veq Aaa aeaans w 
Wey TAT AST STH UF UI 

344 Then da: from there G4: upward (as Brahman) 

32u rising 4 U4 geal he (the sun) will neither rise 

‘a 4taqaa nor set. was: alone aey va in the middle 

<€aiet (he) will remain. @& about it U3: this 4: 

there is) verse. 

1. Then,’ rising? from there upward, he 

will neither rise nor set. He will remain? 

alone in the middle. There is this verse* 

about it: 

[? After describing the Doctrine of Honey, now a 

-description is given how it leads to the result of 

liberation. 

'? Birst, 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 creatures 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. 

3The use of the word ‘ sthata’ (remain) suggests 

gradual liberation. 
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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 described above in 

the order given, meditated upon the sun as his own 

self with concentrated attention and intuited this- 

stanza. An enquirer questioned him: * You have- 

returned from the sphere of Brahman. Does the- 

sun cut short the span of the life of creatures there: 

also by his diurnal rotations just as he does here in. 

our world ?”] 

a4 a9 a farary alleara aera | 
aareaares aed at fratafe sete it cfs eth 

4 4 Never aq there [waa fet does this happen], 

Hala a farala (= faqreia) (there the sun) never set. 
a sfeara nor (the sun) rose. @4I: O gods qa 

acaa by this (my assertion of the) truth H@q I saquT 

from Brahman at faufafy may not fall efa. 

2. ‘Never does this happen there. Never: 

did the sun set there nor did it rise. O gods,! 

by this, my assertion of the truth, may I not. 

fall from Brahman.’ 

[Since you are the witnesses, listen to what I 

have said, i.e., the truth of my statement is unassail- 

ed since you are the witnesses. | 
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ae at ye safe a fratafe aptzat 
Rae Wald | Tadd garages Az ll 3 Il 

#eq For him (the knower) 4 Z 4 eta verily (the 
sun) neither rises 4 fatetafa nor sets. a he who 

Taq this aatafaseq secret. of Brahman (i.e. the 

Vedas) waq thus 4 knows, Hea for him UST. 

‘perpetual fear wa day uafa z there is. 

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 sanction of the Sruti for the Yogi's 

statement. 

7The meaning is that the knower becomes the 

eternal unborn Brahman, not conditioned by time 

as marked by the rising and setting of the sun. 

*Because he becomes self-luminous, having 

realized himself as Brahman.] 

asia TIT sary ssafaaay aa: 

TAAASAZASAATAA «= SagTa gata frat 
aa Wars Ul yl 

adi ~ wat This (Doctrine of Honey) aqt Brahma 

({Hiranyagarbha) Sata to Prajapati (Virat) gata 

imparted, ssafa: Prajapati Haq to Manu, 44: Manu 
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qailxa: to (his) progeny. Az Wad this very A@ (know- 

ledge of) Brahman fqat the father s4g14 gala to his. 

eldest son Jelaala sey to Uddalaka Aruni Stara told. 

4, Hiranyagarbha imparted this Doctrine of 

Honey to Prajapati, Prajapati to Manu, and. 

Manu to his progeny. And the father told his- 

eldest son Uddalaka Aruni this very knowledge 

of Brahman. 

a ata assagra gama fiat aa saat 
AMIZATA Teta WS 

gay ald dat This very Aq (knowledge of) Brahman 

(Honey) faat a father sagIa gata to his eldest son. 

a or 9ueqIa BAKedalfay tozany other worthy disciple 

Isa may declare. 

5. A father may declare to his eldest son or 

to any other worthy disciple this very know- 
ledge of Honey. 

APIA RATT ATI zarats: aemtar 
TA IL TMNeAaT act ya AIT aa wT 
sta Wl & Ul SeaRTST: TIS 1 Ve I 

@ And not %atq 4aqa to anyone'else afe afi evem 

if Ht him efx: aftadag sea-girt gatq this (earth) 
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qAeI with wealth quiq filled ¢ata one should offer. 

UWdd, this (doctrine) v4 certainly da: than that: 

YA: is greater, more fruitful gf. Taq Va aa: Wa: afa 

(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 

ommaat ar eax aa yd afd fear ane 
matt avat ex at yd arate a aad 
Tune il ai saat 

sey AL faq aq Way Whatever being exists §@q aay 

(is) all this 4% indeed mast Gayatri. ae speech 

indeed maat is Gayatri; [a¢atq for] aT& speech a 

indeed 3&4 Ga YAY of all this that exists M4afa 7 
ones alga 4 and removes fear, protects, 

1. Gayatri! indeed is all this, whatever 

being exists. Speech indeed is Gayatri,’ for 

speech indeed sings and removes fear® of all 

this that exists.‘ 

[1 As the doctrine of Brahman narrated above 

leads to such excellent and transcendental results, 
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it should be explained in another way also. So 

the meditation on Brahman as Gayatri is being 

narrated here. 

2 Since a metre cannot be everything, it is shown 

that Gayatri is speech, which is the source of the 

Gayatri metre. 

3 Speech, 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 Gayatri is called ‘ Gayatri’ because it 

sings (giyati) and protects (trayate). 

4 Gayatri is the name of a Vedic metre. A parti- 

cular variety of it has four feet, each having 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 metres. 

(cf. “Gayatri is the mother of all metres.’) More- 

over, it. is said that the gods failed to get Soma 

through Tristubh and Jagati, and got it through 

Gayatri. 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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be expounded and meditated upon by means of 

‘Gayatri.] 

at a arate ate ar aa ghreqeare 

aax at yd stafgataraa arfaattaa i & 
ar 4 ar mast That which is this Gayatri at ala aay 

even that is 4 Z4q ofast what this earth is ; Heat 

on this (earth) f& for 3¢q @44 Yay all the beings 

safafsaq are established, way wa it 4 afagtad (and 
they) do not. transcend. e 

2. That which is this Gayatri, even that 
is this earth ; for on this earth are all the beings 

-established and they do not transcend it.! 

[' Gayatri is related to all beings by singing and 

protecting. As all beings, animate or inanimate, 

arest on the earth and never transcend it, the earth 

is also related to all beings. Hence Gayatri is 

identified with the earth. ] 

at ar gfadta aa a aa wan 
qacakearata osm: osfatgat wate arfa- 
attaed tt 3 1 

at % at gfadt That which is this earth af aq 34q 
even that is this aftaq gee in respect of this person 
aq Aq Ww what this body is; Head in this (body) 
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fg for ga these 311: Pranas (senses) sfafgdt: are 

established, Wad it (body) Wa indeed 4 afaailaea 

(and they) do not transcend. 

8. That which is this earth (as Gayatri), 

even that is this, i.e. 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 Prana, called the- 

Bhitas (elements). | 

ae agey atietad ara aafezattaaea: 
get azanferata som: ostatgar waee 
aifaattaea iy 

a. q aq That which is geet in respect of a person 

aditq the body Zaq ala aq that again is (identical. 

with) 4& 324 that which is wfeaad get Aa: within 
this body €@4q the heart ; afeqa in it fF for s¥ these 
GI: senses Sfafgat: are established, Uda it Wa indeed. 

a afaataed (and they) do not transcend. 
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4. That which is the body in respect of a. 

person, even that is (identical with) the heart 

within this body; for these senses are indeed 

established in it and they do not transcend it. 

a INTE WSs aA ata TATA NGI 

at wat This well-known 44] Gayatri ageqar is 
four-footed, afsar and sixfold. dq Wad this (Gayatri 

Brahman) a! in the (following) Rk #aq=q is (thus) 

expressed. 

5. This well-known Gayatri is four-footed 

and sixfold.' This Gayatri Brahman is thus, 

expressed in the following Rk: 

['The Gayatri is sixfold in the shape of speech, 

beings, earth, body, heart and Prana. 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.] 

ataraey aleat aay SaTaTX2y FET: | 

qatsea wat yatta Prrcearaa fei uefa au 

acy Of this (Brahman called Gayatri) afeat is the 

greatness @qlq such. dd: 4 even than this (Gayatri 
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as world) Jv: the Person (Brahman) ‘414% is 

greater. aaft ( =aatftn) yatta all beings (this world) 

Heq of Him qa: is a quarter; Hea of His fanz (the 

other) three quarters fafa in heaven agaq (con- 

stitute) immortality #fa (signifies the ending of the 

Mantra). 

6. Such is the greatness of this (Brahman 

called Gayatri). The Person is even greater 

than this. All 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 make it 

¢lear that compared to the phenomenal world Brah- 

man is infinite, the parts are assumed and it is said 

that Brahman emanates only in one part, whereas 

in the other three parts It is immortal or un- 

changeable. | 

qe aes Ta aalsd afeat geuearat 
ata a afeat gererara: tl 9 I 

Se ae A atsawa: Fer areal als 
Atseas FST ATHTAS WSU 

TE WT MT Asqqeaesy aHAeatacwa- 
sata gotasatadty fart wat ad ze Ul 
Sta BTA: GPS: ULM 
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aq, Which 4 verily aq that ag ¢fa is (designated. 
as the three footed) Brahman (through Gayatri) 

da@ that 3@q this ald indeed 4: which (is) geqa afeat 

outside the body #44 this aaa: Akasa. gest afgat 
outside the body @: that 4: which 4 verily aaa: 
is the Akis‘a. 

way This 44 indeed @: that 4: which (is) ge Hea: 

inside the body #44 this aaa: Akasa. get area: 

inside the body @: that 4 which 4 verily aera: 
is the Akas’a. 

wiq This aq indeed a: that 4; which (is) gq 

aed: within (the lotus of) the heart 34¥q this aaa: 

Akis’a. dq that (Brahman called the Akas’a in‘the 

heart) Uda this gory is all-filling a9afq and unmoving,. 

unchanging. 4: he who waq thus az knows 

(Brahman), gay all-filling satay and unchanging. 

faaq prosperity ead gets. 

7-9. That' which is (designated as) Brah- 

man, even that is this Akaya outside the body. 

That which is the Akasa outside the body, 

even that is the Akaya inside the body. That 

which is the Akasa inside the body, even that 

is this Akasa within the (lotus of the) heart.” 

This Brahman is all-filling* and unchanging.* 

He who knows (Brahman) thus, gets all-filling 

and unchanging prosperity.° 
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[{ Brahman as Gayatri which is to be worshipped, 

is again to be meditated upon in the Akasa of the 

heart. For this, the discussion on the latter is begun. 

2 Though the Akas’‘a is one, it is divided into three 

parts because of the variety of experiences. So it is 

only a division of the adjunct. In the waking state, 

objects giving pleasure are felt in the outside Akasa; 

but there is much unhappiness also. In the dream 

state, pleasure is enjoyed with the mind in the 

Akas’a inside the body; the unhappiness is com- 

paratively less there. In deep sleep, when the 

function of the. intellect disappears, only joy, free 

from all pain, is felt in the Akasa of the heart. Thus 

by gradually confining the Akas‘a within the heart, 

it is shown that this place is the supreme one. Sothe 

mind must be concentrated in the Akas’a of the heart. 

3That is, Brahman is not merely confined in the 

Akas’a of the heart ; It is omnipresent. 

* Other beings are perishable being changeable and 

limited ; but the Brahman in the Akis’a 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 

ART FAT Caey ETAL Te AGT? G Asta 
Tse: WMS: a oafecaqetaaat- 
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sarataeareta «= aseqaet wat oa ow 
arn eu 

aT WaAET FTIEA Of the said heart (there are). @ 9 

indeed 4@ five aqgg7: doors guarded by the gods. 

Bea of this (heart) @: (he who is in) that 4: which 

a128f%: is the eastern door, hole 4: he 91: is Prana, 

aq he 44: is the eye, a he wifea: is the sun. aq 

that (Brahman called Prana) waa this as: bright- 

ness Salq_q and the source of food #fa as sql 

should be meditated upon. 4: he who way thus 4 

meditates, asedt resplendent Haz: and an eater of 

food aafa becomes. 

1. Of the said heart,’ there are, indeed, five 

doors’? guarded by the gods. (He who is in) 

that which is the eastern door’ of this, is 

_ Prana. He is the eye, he is the sun.‘ This 

{Brahman called Prana) should be meditated 

upon as brightness’° and as the source of food.° 

He who meditates thus, becomes resplendent 

and an eater of food.’ 

[1 As a part of the meditation on Brahman called 

Gayatri, this meditation on the door-keepers is being 

prescribed. Just as in the ordinary world, if the 

door-keepers are pleased, one may easily approach 

the king, so, too, in the present case. 
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2'The door-ways through which one can get at the: 

heavenly regions. 

3 The particular breath that moves forward along. 

the opening in the heart of a man sitting facing the 

east. 

4The 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 (Prasna 3. 8) it 

is said, ‘The sun is the exterior Prana.’ Again Prana 

is all beings also; hence the sun and the Prana are 

identical. That the sun, the deity of the eye, resides: 

in the eye, is stated by the Sruti (Br. 8.9.20). The- 

external objects of enjoyment remain in the heart. 

as impressions; therefore the sun residing in the 

external forms is residing in the heart in the form of 

those impressions. Thus as the Prana resides both 

in the forms and in the heart, it is called the sun. 

and the eye (cf. Ch. 8.19. 1-2). 
> Both as the eye and as the sun, the Brahman. 

known as Prana is bright. 

°“From the sun comes rain, from rain food, and 

then the creatures are born.’ Therefore the sun is. 

the beginning of this causal chain. 

“This is a secondary result. Satisfying the gate- 

keeper through meditation and realizing with his. 

help the Supreme Self form the primary result. | 

ay aiseq alam: aft: a eqs: 
OM WRT AIAN slaraaar 

yata aad ATU? HI 
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aq And #ey of this (heart) 4: which e@q: afy: 

is the southern door a: (he who is in) that sara: 
is Vyaina. aq he NAT is the ear, da he AZT: is the 

moon. aq that (Brahman called Vyana) Va this +f: 
7 prosperity 4%: 4 and fame sfa as Jada should be 
meditated upon. 4: who waq thus 4 meditates 
WaT prosperous 4edt (and) famous waft becomes. 

2. And (he who is in) that which is the 

southern door of this (heart), is Vyana.'. He 

is the ear, he is the moon.? This (Brahman 

called Vyana) should be meditated upon as 

prosperity and fame.* He who meditates thus 
becomes 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. Pras’na 3.6). 

? Vyana 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 Virat) are created the 
quarters and also the moon.’ 

>The ear and the moon are the causes of know- 

ledge and food respectively. Knowledge and food 

are the cause of prosperity and prosperity is the 

cause of fame. As Vydna is related to the ear and 

the moon, it also has these two attributes.] 

Ty Aster MASSA: ALIA: AT asal- 
sfqrndaqaaaraarara ag rata TATATATET 
wate a wd az tl 3 ll 
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aq And ef of this (heart) 4: which 94 off: 

ig the western door @: (he who is in) that H9Ta: is 

Apana. at he al& is speech, 4: he af: is fire. da that 

(Brahman called Apana) Wad this agaaay the holy 

effulgence born of sacred wisdom aataq (and) the 

source of food 3fa as satdta should be meditated 

upon. 4: who waq thus 3 meditates aqaael 

radiant with the holy effulgence born of sacred 

wisdom Sal@: (and also) an eater of food wala 
becomes. 

8. And (he who is in) that which is the 

western door of this (heart), is Apana.’ He is 

speech, he is fire This (Brahman called 

Apana) should be meditated upon as the holy 

effulgence* born of sacred wisdom and as the 

source of food. 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 (cf, Ch. 1.8.8). 

* Fire, the presiding deity of the organ of speech, 

is speech. According to the Sruti (Ch. 5.21.2), speech 

is Apana. Hence Apana, speech and fire are identical. 

> Because it is connected with the duties that are 

to be performed with the help of sacrificial fire, it is 

connected with Apana also. 

‘With the help of Apina, food is swallowed; so 
Apana is prior to food.] 
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wy aseaieeet: a aaa 7 
wraiaiey capaqadta stearate. 
arqata a ot az y I 

#4 And 4 of this (heart) 4: which 3a gff: 
is the northern door @: (he who is in) that aata: is 

Samana. dq he a4: is the mind, a: he ase: is 

Parjanya (the rain-god). aq that (Brahman called 
Samana) Wad this afa: 4 fame gis: 4 and grace 3fy 
as 3q1adtq should be meditated upon. 4: who waq thus 
az meditates #faarq famous sgfsarz (and) graceful 
aafat becomes. 

4. And (he who is in) that which is the 

northern door of this (heart), is Samana.’ He 

is the mind, he is Parjanya (the rain-god). 

This (Brahman called Samana) 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 (cf. Pras’na 4. 4). 

2 According to the Sruti (Ch. 5.22.2) Samana 

is related to the mind. And according to another 

Vedic statement, Varuna is related to the mind. 

One should meditate upon Apana, mind and Varuna, 
thus related. ° yp a ibarts 

°From the mind comes knowledge; and through 

knowledge fame is achieved. Fame here is renown 
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unknown to oneself, grace is the same within one’s 

knowledge as it is possible to haye renown from. 

‘physical charm.] . 

ay aysearea: aft: @ vata: a aa: a 
ATATARAT ATTA reRaTeaaeat yeeaewata 
q a ae Ul | 

aa And aq of this (heart) 4: which Ge: afi: is 

the upper door @: (he who is in) that ela: is 

Udana. 4: he 41g: is the air, a: he ata: is the 
Akasa. Wd that (Brahman called Udana) vad this 
ait: F strength ae: 7 and nobility fq as sareta 
should be meditated upon. a: who waq thus a 
meditates stHed} strong Fetal ee noble vata 

becomes. 

5. And (he who is in) that which is the 
upper door of this (heart), is Udana.! He is the 
air, he is the Akasa. 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 foot ; it also aids all efforts for one’s improve- 
ment (cf. Pras’na 4. 4). 

*The interrelated air, Akas’a and Udana should be 
meditated upon. According to the Sruti (Ch. 5. 23. 2) 
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air and Udana are identical. Akas’a is the substratum 

of the air. And it is said in the Sruti (Ch. 5. 23. 2): 

“If air is satisfied, Akas’a also is satisfied.’ Therefore 

they are identical. 

*Both air and Akasa are the causes of strength, 

and both are great. | 

J a WA WA AAR: wae alae 

IT? A A Cae TA AARNE SRT 
araaana oe ate ara sacs ean ath 
q cad Ta Taye sla gt 

qeaz tl & Il 

' @ wa These 4 verily 94 five Aa1-Je: the persons. 

under Brahman TANT wlaea of the heavenly world 

ZIT: the} sentinels. @: he 4: who Qa. these, 

waq thus cqiieqy al4ta of the heavenly world ga 

the sentinels 94% five AMJSINdT persons under Brahman 

3z adores (and satisfies them), 8&4 his ¥* in the. 

family at; a hero glad is born. 4: who ald 

these Waq thus cqnea wlaea of the heavenly world 

giaq_ the sentinels 94 five AAJ persons under 

Brahman 4% adores, @: be eaiiq Bay the heavenly 

world sfaqaa reaches. 1 

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.2 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 Brahman in the heart on account of its attach- 

ment to external objects. When the sense-organs 

are controlled properly and are identified through 

meditation with their presiding deities such as the 

sun and the rest, then they themselves help in attain- 

ing the knowledge of Brahman. (cf. Katha. 2.1.1.) 

2A 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 Upasana. | 
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ay azar qd frat satfadiad fear: gos 

aaa: Weaquayaay salted aa aafeen- 

femara: get saifacactar fsaaaghasaiht 
aeaiattornd faararfa arn afaaaacnti- 
afqua faacfaa acatraaiza stad seria 

qeages A ad Agneta waa: saat wala 
quaaaqgaY@ ai» ll fa waiea 
Ss Il FF Il 

aq Again, aid: fea: this heaven %: (=H) above 

faa: everything 989 above a4a: all 98g above’ 

AAAAZ Saag wey in the incomparably good and 

the highest worlds aq Safa: the light (of Brahman) 

that daa shines (as self-effulgent) da 414 even that 

gaq Sulfa: is this light, 34 this 4@ which (is) afar 

gaa aed: within the body of man. 44 when afta. ae 

in this body d€%aa@ on touching sfenarag of warmth 

Tad fastarfa one has a perception a4€4 Ca efs: this. 

(light) can be seen inasmuch as. 449 when aut the 

ears aifaar on closing faagy the sound (of a chariot) 

zq like, 4@q: the bellowing of a bull 84 like, SaGTs 

aa: (the sound) of a blazing fire $4 like vaq svamfa 

one hears something a4 Ua gid: it can be heard 

inasmuch as. a@ Gad on this light ¢¥ 4 seen gay a 

and heard fa as garetad one should meditate. 4; who. 
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way thus 4 meditates on (this) ags4: beautiful 97: 
(and) illustrious 4afa becomes. 4: Tay az (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 

should 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. 

2 That is, above the transmigratory existence. 

3 The regions of Satya etc., wherein reside Hiranya- 

garbha and the like are the highest, because they 

are very near to Brahman, and the light of Brahman 

shines more in these regions. 

“The light. of Brahman has entered into the body 

for the purpose of differentiating name and form. 
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‘The warmth of the body signifies the presence of 

this light. The warmth of the body is the sign of 

the life of creatures also, for when they die, their 

bodies become cold. It is said in the Sruti also that 

this light merges in the Supreme Deity (Ch. 6. 15. 2). 

‘Therefore warmth is a distinguishing mark of this 

light.] 

SECTION FOURTEEN 

aq uaz aa amenfafa aa careata | 
aq Us RAAT Feat aarmacleasrs Feat 
wate waa: Sea waft wad RATTAN 

aaq All ag verily. 3@q this (universe) =@ is 

Brahman. aq--G-8F fa (for) from Him do all things 

originate, into Him do they dissolve and by Him 

are they sustained. @-d: in tranquillity. zqata, 

one should meditate on (Him). &4 for @% indeed gau: 

one, a person 444: is (such) as is one’s faith— 

afta, al% in this world Fei; one 441 mJ: as one’s 

faith wafa is ga: hence 9¢4 on departing (cf. Gita 8. 6) 
at such waft one becomes. [#d: therefore] 4: one 

mq faith Hata 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.” 
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On. Him should one meditate in tranquillity.® 

For as is one’s faith, such indeed one.is;* and 

as is. one’s faith in this world, such one 

becomes on departing hence. Let 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 ‘ tajjalan’ is a 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 the 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’, ‘li’, 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. 

’That is, with the control 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 determination which should charac- 

terize the will of a religious aspirant but also the 

feeling of assurance which is essential for the 

religious endeavour taught here.] 

TAA? ATMA AI: AAAS] AAT 
UAT BHA MARM: WaneT: BTA Balae- 
AVA SAFTATST: U2 UI 

TT Mrearaezasitardtzat wargt AITTET 
PUIG A MME CC UCC MR MD 
sarargirear sarararcatcarssaratteaat Sava 
OT STHA: H3 UI 

waraa: (He) who is permeating the mind smaviz: 

who has Prana for his body 41€7: whose nature is consci- 

ousness ac4¥a¥erI: whose resolve is infallible 34e1a- 

aal whose own form is like Akasa aqaat whose 

creation is all that exists ad#lq: whose are all the 

(pure) desires 444-4: who possesses all the (agree- 

able) odours gata: who possesses all the (pleasant) 

tastes, a4q all Z¢q this Heald: who exists pervading, 

walt who is without speech (and other senses) 

aaqizt: who is free from agitation and eagerness— 

wg: this (described in this manner) ® my sear 

Atman ea: -224 residing in (the lotus of) the heart até: 
af than a grain of paddy 4alq af or than a barley corn 
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ayqdd al or than a mustard seed @4IaltIq at or 

than a grain of millet 24lalh-d%gsiq al or than the 

kernel of a grain of millet softara is smaller. wy: this 

Ss) my ACH Atman waaay residing in (the lotus of) 

the heart gfyeat: than the earth s4T4T4 is greater, 

warded. than the sky Salalq greater, fea: than 

heaven F3laiq greater, Utg: ear7: than (all) these 

‘worlds Salalaq greater. 

2-8. He,’ who is permeating the mind,’ 

who has Prana for his body,’ whose nature is 

consciousness,* whose resolve is infallible,® 

whose own form is like Akasa,® 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 °— 

this my Atman," residing in (the lotus of) the 

heart—is smaller 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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*Thé mind functions in conjunction with the- 

appropriate objects contacted through the. senses. 

But being constituted of material elements the mind 

operates only when it is. permeated by the intelli- 

gence of Atman or Spirit. Hence Atman is described 

as above, with the mind for its conditioning factor 

or adjunct. 

3 Prana is here the subtle body possessing the- 

power of knowledge and action.. Though this. 

adjective is applicable to Jiva it is applied to 

Brahman because of their identity (cf. Mundaka. 

9.2.7): 

* According’ to the Upanisads Atman is of the 

nature of Caitanya-jyotis, the ultimate principle of 

Intelligence, the nearest analogy to which is light 

which is capable of illuminating all and permeating: 

other objects and dispelling darkness. Unlike natu- 

ralistic science which explains intelligence in terms. 

of physical operations, the Upanisadic doctrine. 

teaches it as the original principle, Atman or Spirit,. 

which is responsible for the sustenance of the. 

universe and the functions of the mind. 

5 Whatever is resolved in the Divine Mind infalli- 

bly comes to pass. 

®‘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. 

T Although the text gives only qualities in general, 

it is interpreted that only pure, agreeable, and 
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virtuous forms of those qualities 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. (cf. Sve. 3.19.) 

°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 

magnitude, 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 of the Sruti, which wants 

to convey only the extreme subtlety of the Spirit. 

‘So in the second part of this passage it declares that 

the Atman is not only vaster than the earth but in 

magnitude surpasses all that exists.] 

THU AIH: BaneqT: Wats: Wala: 
MATASTFIANT TT MHAeTa Taga 

faa: Sentyaratraredtia ava wiegt a 

fafataeardita ¢ tare areca: areeq: vil 
afa aaea: Ge: tl ee Ul 
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aaaul (He) whose creation is all that exists am: 

whose are all the (pure) desires 447-4: who possesses 

all the (agreeable) odours a@avq: who possesses all 

the (pleasant) tastes a4q all say this A+aIa: who 
exists pervading 4al%t who is without speech (and 

other senses) Salt: who is free from agitation and 

eagerness U9: He A my aeat is Atman araeay 

residing in (the lotus of) the heart—Uaq He Wa is 

Brahman. 3d: hence 3a. departing UWaq afyara- 

faatita I shall attain to His being ff this Agr true 

faith 4&4] €71q one who possesses a fafaftcar aféa 
has no (further) doubt 2fa @ thus arftseq: Sandilya 

ae tH declared. afteeq: (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 henceI shall attain to 

His being. One who possesses this true faith, 

has no further doubt. Thus declared S’andilya 

—yea, S/andilya. 

['‘The Divine Ruler endowed with the above 

qualifications is to be meditated upon. According 
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to Sri Sankaracarya the object of meditation is the 

Divine Reality indicated by the qualities described 

above and not the mere possession of those attributes.. 

2The subject of meditation here is Paramatman,,. 

the Real Self, and not Pratyagatman, or the immedi- 

ate Self of the speaker. If the latter were the 

intention the qualification ‘my ’ would be superfluous. 

3The ultimate result is not attained by a worship- 

per of Brahman with attributes if he has the know- 

ledge of truth only once. He is to think about that. 

knowledge even at the moment of his death ; then 

only he goes to the Brahmaloka and attains to His. 

being through gradual liberation.} 

SECTION FIFTEEN 

arattalet: at ufaaat a stata 
feat arr amar ateatat freq | 
TUT RA Taraaeateqatars Pra 1121 
aariea-sqi: Having the sky as its hollow afq- 

qv: (and) the earth for its (curved) bottom 4a: the 

chest (i.e. the universe) @ Saad does not decay. 

fea: the quarters (are) fé indeed Hea its awa: 
corners, al: and heaven (is) 4@ its SAY upper fay 

hole (lid). @: U9: this well-known #a: chest qgaa: 

is the container of wealth a@fe* in it 3@q fagq all 

things Pay rest. 
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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 not 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 

about the longevity of a son, which is necessary for 

the welfare of the father in after-life. A son who 

has long life alone can acquire the knowledge con- 

tained in the vast extent of the Vedas and perform 

duties prescribed therein for the benefit of himself 

and his forefathers (cf. Br. 1.5.17). 

2This is not the absolute negation of decay or 

destruction but continuation for an incalculably 

long period (a day of Brahma consisting of four 

thousand human Yugas), for destruction is negated 

absolutely only for the state of liberation or union 

with Brahman. 

3° All things’ (idam vis'vam) implies, in religious 

parlance, the sum total of creatures, the results of 

their acts and the means whereby those results are 

brought about. | 

aa omit feagata aearar am afaon 
Tat ala Ndtlt Gyar aralstat ata aiaqaca: 
aq wand arg feat at az a gales ulate 

15 
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aseaaad oad feat vet ae at gaalex 
wy ll 2 Il 

' qeq Of that (chest) wit eastern fg the quarter 

ag: Juhi a1a is named, afer the southern (quarter) 

azatal Sahamanaé 4A is named, adtat the western 

(quarter) wat Rajii afq is named, yall and the 

northern (quarter) ayar Subhita “14 is named. 41g: 

the air (is) aa their aa: calf. 4: who few of the 
quarters ae@q the calf UW this 4gq air way thus 

(as immortal) 4z knows, @: he qavaq in mourning 

for his son 4 never afafa weeps. a: x@q I (wishing 

my son’s longevity) faary of the quarters aay the 

calf Uaq this ay air way thus az worship gad 

to mourn my son at [#]e2q may I never weep. 

2. Of that’ chest, the eastern quarter is 

named Juhi,? the southern is named Saha- 

mana,? the western is named Rajni* and the 

northern is named Subhita® The air is their 

calf.6 He who knows this air, the calf of the 

quarters, thus (as immortal), never weeps in 

mourning for his son. I, wishing my son’s 

longevity, worship thus this air, the calf of the 

quarters. May I never weep to mourn’ my son 

[‘The quarters of the world-chest are mentioned 

here by name for the purpose of special meditation. 
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2 In a sacrifice oblations are offered into the conse- 
crated 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 Juhi 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 Juhi. 

*The Sahamana is the region of Yama, in which 

people suffer the results of evil deeds. 

*Rajii is so called because it is ruled by its king 

Varuna or because it is red with the colours of 

evening. 

> Subhita is so called because it is 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 his son 

should outlive him. 

* Meditating upon the Purusa or the Universal 

Person ensouling the threefold world and the four 

quarters as his consorts and air as the child, one 

should repeat the following Mantra.] 

ae BA ASTAATTAT ITT TTSTAT- 
BAA Yl AGSGATATTAT YI Welsgar- 

GAGA Cs ATASTATATSAT Ul 3 Il 

afisq ataq In the imperishable chest 994 I take 

refuge H¥at Hgat Hal for such and such and such, 
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gmq in Prana 97 Agal Agar agar. 4% in Bhih 
37 Aga Agal Agel. ya: in Bhuvah 99% AYAT Ayal 

agal. €4: in Svah WTA AAT AAar SAAT. 

8. I take refuge in the imperishable chest: 

for such and such and such.’ I take refuge in 

Prana for such and such and such. I take 

refuge in Bhith for such and such and such. I 

take refuge in Bhuvah for such and such and 

such. I take reguge in Svah for such and such 

and such. 

[? 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’. | 

@ aca set sae ef are at see aa We 
qteé rea aaa acarafee tl 

a: (weq] I aq when salaq said, sty in Prana. 

yq4q I take refuge sfa—(it was because) aT Re fra 

4 whatsoever exist 4@q¥ aa YqqZ all these beings. 

q indeed 31%: are Prana—d@ so (it was that) aq in 

this U4 alone 919f¢@ I took refuge. 

4. When I said, ‘I take refuge in Prana’, 

(it was because) all these beings, whatsoever 

exist, are indeed Prana. So it was in this 

alone that I took refuge. 
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aa ama ys sor eta ght aaetsrateet 
way tet TIT seta aTATAY U1 & I 

ay Then 4q when Haltayq I said 4: in Bhih 994 

I take refuge afa—gfadlq in the earth 59a, wahaq 
in the sky 5992, faq in heaven sqa—zfa va only 

aq this aatay I said. 

5. Then when I said, ‘I take refuge in 

Bhih’, I said only this: ‘I take refuge in the 
earth, I take refuge in the sky, I take refuge in 

heaven.’ 

ay qzatd ya: wag sale saat are a9 
sleet TG AT azaTAW Il & I 

aq Then 4a when wataq I said ya: in Bhuvah 

373 I take refuge sfa—afaq in Fire 994, a41q¥ in 

Air 97a, af€aq in the Sun 99a9—2fa Wa only Aq this 
waaay I said. 

6. Then when I said, ‘I take refuge in 

Bhuvah’, I said only this: ‘I take refuge in 

Fire, I take refuge in Air, I take refuge in the 

Sun.’ ' 

Ty AeaAX ea ATT seas qa WWI 

qa aide way sata agals azalaq ll 9 Il 

zfa qaqa: Ss 8% Ue 
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aq Then 4 when aaa I said €4: in Svah 994 

I take refuge gfa—araay in the Rgveda 994, BSE Cctag 

in the Yajurveda 994, aaagzq in the Samaveda 974— 
gfa va only dd this aalaq I said; da Hatay (Repeti- 

tion indicates the importance of the topic). 

7. Then, when I said, ‘I take refuge in Svah’, 

I said only this: ‘I take refuge in the Rgveda, 

I take refuge in the Yajurveda, I take refuge 

in the Samaveda—yea, that was what I said.’ 

SECTION SIXTHEN 

geal ata aaeaea ana safasafarsiter 
AMAA AGATA AMT AWA Wa: 

GT ATTA TAASAMAM: ATT aa TAT 
wd ax Ba aaAated lz Il 

gey: Man ala truly 4a: is the sacrifice. aeq arfq 

which he passes (first) ag:-faafa-astfn the twenty- 

four years aq they g1a:-aaayq are the morning 

libation ; 451 (for) the Gayatri metre ag:-faafa- 

Hawt is made up of twenty-four syllables, bSIKEtSC Cie 

and the morning libation ™4a¥ is related to the 
Gayatri metre. qq: the Vasus H€7 aq with this 
(part of the Purusa sacrifice) 8q@lqeal: are connected. 
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a1: the Pranas aq indeed qaq: are the Vasus, 4 
they fé for zaq this aq all aaafeq 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. f 

2 The sacrifice called Agnistoma of the Somayaga 

variety has three libations—in the morning, in the 

midday and in the evening. In this sacrifice a day 

named Sutya is set apart for the extraction of the 

Soma juice for its oblation and for sacramental 

libation three times. According to the Aittareya 

Braihmana the metre relating to morning, midday and 

evening libations are Gayatri, Tristubh and Jagati; 

and the gods connected with these metres are Agni and 

the Vasus for the first, Indra and the Rudras for the 

second and the Vis’vadevasand the Adityas for the last. 

3 That is, they being the deities of the libations are 

their. lords; so they are the lords of this Purusa-. 

Yajia (man-sacrifice) also. 
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_*The Vasus (good or bright ones) are gods in the 

Vedas, generally identified with the Adityas, Maruts, 

As‘vins, Indra, Usas, Rudra, Vayu, and the like. In 

later works they denote a divine group or Gana- 

devata, and are eight in number differently named. 

®> The ‘ Prinas’ here stands for both the senses and 

the vital breaths. It is only when the Prana abides 

in the body that all these creatures continue to live.] 

dt aaatte-aata tbat aan gaa 
a A Meaad aratecax aaanqaraqala are 
aorat wat wey aa frerdteaqga aa 
Teast = Aaa ll = 

‘wafea aafa During this period of life aq him 

fay-faq anything (e.g. illness) Jada causes pain 
Aq if, a: he Fatt should repeat (this Mantra)—siq1: 

qaa: O Pranas, Vasus 4 of mine Req this sdaqaq 

morning libation areyfeaaq aqaq with the midday 

libation Hqa-dqaq unite gfa. ag: Heq I whoama 
sacrifice SMMq agaiqy of the Vasus who are the 
Pranas 42% in the midst at faatcala may not be lost 

afa. aa: € from that (illness) sa-ufa (he) recovers 
Ud surely Hz; € healthy aafa (and) becomes. 

2. During this period of life if anything 
,(e-g. illness) causes him pain, he should repeat: 
O Pranas, Vasus, unite this morning libation 
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of mine with the midday libation.' May I who 

am a sacrifice? not be lost in the midst of the 

Vasus who are the Pranas.’* He surely recovers 

from that and becomes healthy. 

[' That is, add the first period of life to the second, 

so that I may complete my first period and reach the 

second. 

2The whole duration of life has been already con- 

ceived of as a continuous sacrifice, and a man is 

therefore called a sacrifice. Discontinuity or gap ina 

sacrifice makes it void of results; so do also disease 

and sudden death before the span of life ordained by 

the scriptures is complete. 

* They are the lords of the morning libation.] 

ay ana agacatcagaite arqratecay 
aad aaa<aca Besse qatar 

WI ATT Vl AeaAA: AMM Ia ear wa 
dex aay Uezatea FU 

a4 Now aif which ag:-acatftag aati (are his 
next) forty-four years d@ they areafeaay aqaq are 

the midday libation, fas7 (for) the Tristubh metre 

ag:-acaftaq-Haul is made up of forty-four syllables, 

areafeqq aqqq and the midday libation Az Ay, is 

related to the Tristubh metre. %: the Rudras 

#eq dd with this (part of the Puruga sacrifice) 
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Heqqal: are connected. sTT: the Pranas 414 indeed 
> 5 g 

@agt: are the Rudras, Ud they fé for 427q this aay 

all azafea cause to weep. 

3. Now, (his next) forty-four years are the 

midday libation,’ (for) the metre Tristubh 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 That is, as in the ordinary sacrifice the Rudras 

are the deities, so also they are the deities where the 

worshipper himself is considered as a sacrifice. As 

Ganadevata, the Rudras are eleven in number differ- 

ently named. | 

q aeaferaaia febagrater | sara 
wal of 8 qeateay aad adtaaaangaraaata 
Ae MTA BAT ay aT etter 
qa Taral = wats iy Ul 

uafenat auf During this period of life aq him 
faa-faa, anything (e.g. illness) 39d%q causes pain 

aq if, @: he A4Tq, should repeat—sm: &&1: O Pranas, 
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Rudras # of mine @q this meqfegay aaaq midday 

libation gdtaq aay with the third libation aqaeqaa 
unite #f4. aa: s#@q I who am a sacrifice MATA 

egmtgq of the Rudras who are the Pranas aq in the 

midst af faetdta may not be lost aff, aa: @ from 

that (illness) 3q-ufa (he) recovers U4 surely Sz: & 

healthy Hafa (and) becomes. 

4. During this period of life if anything 

(e.g. illness) causes him pain, he should repeat: 

‘O Pranas, Rudras, unite this midday libation 

of mine with the third libation. May I, who. 

am a sacrifice, not be lost in the midst of the 

Rudras who are the Pranas.’ He surely re- 
covers from that and becomes healthy. 

aT aT Ag TIdTATATATT- 
antaca stat sd adtaard azearizear 
ara: ITT aaecat we ex waae- 
za tl 

aq Then aifa which asracafiad aif (his next) 
forty-eight years aq they ddlzaaaq are the third 

libation. wad} the Jagati metre asracaftaq-aaer 

is made up of forty-eight syllables, qaqa and the 

third libation aMmaq is related to the Jagati metre. 

Hey dL with this (part of the Purusa sacrifice) 
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afer: the Adityas Sealaat: are connected. SIl: 

the Pranas al4 indeed afar: are the Adityas, va 

they f& for 344 this aaq all aaa accept. 

5. Then (his next) 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 are connected. The Pranas indeed 

are the Adityas,' for they accept all this. 

[' The Pranas are the Adityas ; for, just as the sun 

accepts the juice etc., these senses and Pranas also 

receive sound etc. The Upanisads make use of 

various devices to emphasize or to bring home to our 

mind with vividness some important idea. One of 

these is the method of instituting an etymological 

connection, sometimes fancied, between two terms 

or relations that occur 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 Pranas are 

- identified with them and the unbroken continuity of 

life through the favour of Prana is prayed for in the 

text through the employment of the verbs ‘ vasa- 

yanti’, ‘rodayanti’ and ‘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.] 



3.16.6] CHANDOGYA UPANISAD 237 

¢ Ataferaafa feiagiatea aaa 
aaa 2 4 adtaaramargerdgdta are 
mraz wa sat faites aa 
weanat @4 wate | & 

udieaq qafa During this period of life qq him 

faq-Paq anything (e.g. illness) 37TYL, causes pain Ae 

if, 4: he AAT, should repeat—OI"Ml: atfeat: O Pranas, 

Adityas # of mine 224 this qdl4a744 third libation 

aq: to a full length of life Hqardg4 unite (extend) 

afa. ga: 4Zq I who am a sacrifice AMA, afearara, 

of the Adityas who are the Pranas aeqy in the midst 

al faaretta may not be lost zfa. da: @ from that 

(illness) 3a-Ufa (he) recovers Uq surely HN@: Z 

healthy wafa (and) becomes. 

6. During this period of life if anything 

(e.g. illness) causes him pain, he should repeat: 

‘Q Pranas, Adityas, extend this third libation 

of mine to a full length of life’ May I, who 

am a sacrifice, not be lost in the midst of the 

Adityas who are the Pranas.’ He surely 

recovers from that and becomes healthy. 

[2 That is, please complete my sacrifice by allowing 

me to live up to the full length of life (ie. 244+ 44+ 

48=116 years).] 
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wag ws atezrare afeara tara: a fe a 
waguarfa aiseaaad a cardia a = Wea 
TTA =F Ted aad saa a 
az io Uefa lem: Ges ee Il 

ad Vdd This (doctrine of sacrifice) z 4 well-known 

fagia_ knowing vaty - Itara’s son Aféata: Mahidisa sg 

*q said—a: [aq] you (Death) fa why @ my (body) 

waa thus 3qaqfa do (you) afflict 4: who %€q me #7 so 

@ asatfa cannot be killed fa. a: g he Teaq qyalaq one 

hundred and sixteen years Ata lived. @: who 

vaq thus 4¢ knows [&:] @ (he) too gtearq. aga, for 

one hundred and sixteen years 4sitafd lives in vigour. 

7. Knowing this well-known (doctrine of 

sacrifice), Aitareya Mahidasa said, ‘Why do 
you afflict me thus, me who cannot be 

so killed.’”? He lived for one hundred and 

sixteen years. He, too, who knows thus, lives 

in vigour for one hundred and sixteen years. 

[’ Because of this conviction and knowledge of this 

sacrifice. | 

SECTION SEVENTEEN 

a aafafiat afematt wa ct a et 
ata: i 2 tt 
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a: He (who performs the Purusa sacrifice) 4 

that afafasfa feels hunger, aq that faqrafa he feels 

thirst, AX that 4 ta he does not rejoice—at: all 
these 4&4 of this (sacrifice) €af: are the initiatory 

rites. 

1. That he (who performs the Purusa sacri- 

fice) feels hunger, that he feels thirst, that he 

does not rejoice—all these are the initiatory 
rites of this sacrifice.” 

['That is, he is to consider these sufferings as the 

initiatory ceremony. In the Soma sacrifice the 

initiation takes place in the following way. Observ- 

ing restraint in all things the sacrificer, on the 

first day, should sit on the black skin, put ona 

turban made of grass, keep the horn of a deer in the 

corner of his cloth and hold a stick made of the 

branch of a fig tree in the hand. He is to perform 

the initiatory sacrifice called Isti and after initiation 

should take only milk twice a day. Gradually the 

quantity of milk is to be reduced and on the last day 

lhe should take only the remains of the offerings. 

During the sacrifice the initiated person must remain 

fixed till sunset in one place. So this initiatory rite 

is full of pains; and the pains of life are also similar 

to the pains of initiation.] 

ay aeanta aferala aged agra U8 1 
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aq And aq that aatfa he eats, 44 that faafa he 
drinks, 4 that tad he rejoices—d¢q all these sqge: 

Upasadas Ufa approach. 

2. And, that he eats, that he drinks, that 

he rejoices—all these approach Upasadas.’ 

(‘That is, one should look upon the causes of 

those pains and their remedies as Upasadas. Upasat. 

is a sacrifice belonging to the variety of Istis, i.e. the 

sacrifice with oblations of clarified butter performed 

in the holy fire. It is begun on the day following 

the initiatory rites, and is performed according to 

proper rules twice or thrice daily for three days 

before the Soma sacrifice. One ought not to take 

food before initiation, but during Upasat, milk may: 

be taken. So compared to initiation, it gives more 

happiness. Especially when the conclusion of the 

sacrifice gradually approaches, the sacrificer gets 

confidence and courage and becomes more happy. 

Similarly in our daily lives also, because of the 

taking of food and drink, pain ceases and joy is 

attained. | 

wa agate asrafa ated safe wae 
aafa U3 1 

a4 And aq that gaff he laughs, 4q that Safa 
he eats, 4q that agqaq as one of a couple avfa he 
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behaves—dq. all these €ga-aa: Stuta (Stotra).and 

Sastra wq indeed wfa approach. 

8. And, that he laughs, that he eats, that 
he behaves as one of a couple—all these 

approach Stotra and S/astra.' 

[‘ Sarnsana’ means praise or Stuti. The Mantra 

by which Sarhsana is done is called S'astra. The Rk: 

mantras when sung in tune become Samans; they 

are the Stotras. In the three libations (cf. note on 

8. 16. 1) of Soma sacrifice, the Hotr priest and his. 

assistants, Maitravaruna, Brahmanacchamsi and 

Acchavak sit in their respective places near the fire: 

(Dhisnya) and recite the Sastras. Before each 

Siastra, the Udgatr priests sing the Stotra. In the 

S'astra there are some Rk-siktas. These Siktas are 

the main part of the Sastra. In some Siktas, the 

Nivit-mantra (i.e. the Mantra with short words) is to: 

be recited. Both Stotra and Sastra are full of sound ;. 

laughing etc. correspond to them.] 

ay gat aaasatexer acarzatata 
aT eq staan: Wy 

aa And 44 which (are his) a4: austerity aaa 

gifts asta uprightness afeat non-violence @Waaqq 

truthfulness ¥fi—di: all these H€4 of this (sacrifice) 

afaor: 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." 

[' Austerity etc. 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 etc. in a worship- 

per’s life also produce similar result. Because of 

these similarities, man must himself be looked upon 

as a sacrifice—that is the purport of these two 

sections. ] 

qaae: « alsacqalsta TET TATET 
TAUTATTTAS US UI 

deal, Therefore ag: (people) say aveafa sosyati 

(will procreate) Hate asosta (has procreated) 3f&. qa: 

again 4&4 of this (sacrifice) dq that 3qle@ay Va is the 

procreation, birth, AWW Vq and death Hazy: 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, these two words mean, ‘his 

mother will give birth to him’ and ‘ his mother has 

given birth to him’. In the case of sacrifice they 

mean, ‘he will extract the Soma juice’ and ‘ he has 

extracted the Soma juice ’. 

The root ‘si’ 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. 

3 Of both it can be said that it has been procreated 

{asya utpidanam). In the case of man it means 

that man is born; and in the case of sacrifice it 

means 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). 

“As 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- 

eludes with death. At the completion of Soma 

sacrifice the sacrificer along with his wife takes 

his bath, changes his clothes and goes back to the 

place of Devayajana to perform Udaniya Isti etc. - 

While bathing, the deer skin etc. taken during 

the intiation are given up. Obsequial rites also are 

similar. ] 
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aaa onfgca: gery Qaatgaraaal- 
arate «wt A aya. Alsradoramaasy 
sfaqaaaaneazazaata srraxhranedifa aaa 
3 RA waa US 

ax: Ghora afgta: Angirasa (of the Angirasa 

family) aq @ Uda this well-known (doctrine) aaalgaa 

#1 to Devaki’s son Krsna g4eat having expounded 

sara said—da: he (such a knower) Hedaderaiq at the 

time of death UWdd this 444 triad sfagyq should take 
refuge in, repeat—afaaq the imperishable 3f4 Thou 
art, H=4i4 the unchangeable afa Thou art, aes, 

the subtle essence of Prana af4 Thou art sfa 

a: he (Krsna on hearing the above) af4q14: thirstless, 

without any .desire to learn other doctrines wa 

verily 44a became. 44 in regard to this (about the 

sun propounded in the aforesaid three Yajus 

Mantras) Wa these % two at Rk stanzas yaa: 

there are. 

6. Ghora 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. 
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oe 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- 

carya states that the mention of Krsna is only for 

the purpose of bringing out the excellence of this 

Vidyi. He says that the desire for Vidyis was 

‘quenched in the mind of Krsna after listening to the 

instruction of Ghora Angirasa. The Mimiarhsakas 

whose central dogma is that every syllable of the 

Sruti is beginningless and eternal would consider 

the reference to Krsna as an Arthavada 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 Gita in the epithet 

Devakiputra. This conclusion is rendered prob- 

able by the identification of man and sacrifice 

{corresponding to the Gita ideal of the dedication 

of every activity of life to the Divine) and by the 

long life of Sri Krsna extending to 128 years des- 

eribed in the Bhagavata while a period of 116 years 

is considered normal in this Vidya. In this passage 

historians find the earliest reference to Sri Krsna 

which cannot be dismissed as legendary.] 

aiferaea Yaa: | set amaeaft sata: 
qq Tat ws Gad Tat AF Baar Gaara 
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satfieaatata safieaatata tl 9 tl sft Maze: 

qs: } 29 ll 

sa@ea Of the ancient One tad: who isithe ‘seedfof 

the universe alq-3a everywhere [924f-d see]. 

aaa: [agg aq. which dispels] darkness StH 

highest s4\fa: the light aft-a@4-d: having perceived 

aqq we, too 34-#1*q may reach (it). €4: our own 

ie. the light in our own heart Sttq highest =a: 

having perceived %aaf in all gods aq shining qayq 

(which is) the impeller (of water, rays of light 
and the Pranas) saaq highest saifa: (that) light. 

[gameq we have reached] 2a. satfa: gaay 3a 
(Repetition indicates the end of the assumption 

of Purusa sacrifice). 

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, rays of light and the 
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Pranas), shining in all gods—yea, we have 

reached that highest light.? 

(‘This first Rk (Rgveda 8. 6. 30), of which a 

portion only is given in the text, is similar in ideas 

to Rgveda 1.22.20. 

- ? This is the second Rk (Rgveda 1.50.10).] 

SECTION EIGHTEEN 

Fal AACAM A AcaTeTTAAIT AS TAATHTA AA- 
aAATMNSS Aaa AlAsad TN kU 

qa: The mind a@ is Brahman 2fq thus sardta one 

should meditate, af4 this HaIcay is (the meditation) 
with regard to the body (including the mind). az 

next afagaayq (the meditation) with regard to the 
-gods—aiata: the Akasa 3@ s Brahman 2fq thus (one 

should meditate). weqraq a with regard to the 

body atacand q and with regard to the gods sa4aq 

both (the meditations) afesq Hafa 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 Akasa 

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 Akisa. This 
description is based upon a partial view of the 

nature of Brahman. One who cannot look upon 

Brahman as such is advised to meditate upon mind 

and Akas’a as the complete Brahman. Here, in the 

mind (i.e. in the internal organ) Brahman is intuited ; 
and Akasa is all-pervading and without limitations. 

Moreover, both mind and Akis’a are subtle. Hence 
both are suitable symbols of Brahman.] 

TCAAITUNTAT TMIUT: AT: WeAT: Wes 
at Te xarqqaiyeqanta: wet aa: 
qe sifeca: at fea: ne saquaaaries 

waeeae Aalitad ze 

da Wat aa This same Brahman (called Mind) 

Wau has four feet—aim the organ of speech Qe: 

is one foot, 91%: Prana (the organ of smell) 91@:, 4a: 

the eye @:, MAH the ear Wa:—sfa this aaraq 
is with reference to the body. #4 next afagaaq 

with reference to the gods—af¥; Agni (fire) 91@:, ag: 

Vayu (air) a1@:, stfgea: Adivya (the sun) q@:, fear: 
the quarters 91@:, ¢fa@ thus weqIeaq 4 afagaaq a 

‘Suaq. TW both (the meditations) aifesq aafe are 
enjoined, 
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2. This same Brahman has four feet: The 

organ of speech is one foot, Prana (the organ 

of smell) is one foot, the eye is one foot and the 

ear is one foot. This is with reference to Be 

body.’ Next, with reference to the gods; 

Agni is.one foot, Vayu is one foot, Aditya i is 

one foot and the quarters are one foot. Thus 

both the meditations, with reference to the body 

and with reference to the gods, are enjoined) 

[+ That is, the four-footed character of Aahyatma 

Brahman called Mind. 

2 That is, the four-footed character of Adhidaivata 
Brahman called Akas’a. Animals like cows etc. stand 

vesting on their four feet. As those legs are attached 

to their belly, so also are attached speech etc. to the 

Mind-Brahman, and Agni etc. to the Akas‘a-Brahman.] 

aq aanage: we: atshiar sata 

cama a aga aaa a aga a ata 4 TUE 

qaqaaa a wd az il 3 il 

al@ a The organ of speech (is) AM: of Brahman 

(called Mind) 4d4: 94: fourth foot, one of the four 

feet. a: it (foot, speech) afaat satfasr with the light 

‘of fire (being lighted ‘well by feeding on oil etc.) aria 

q shines @iid 4 and warms. 4. (he) who @a¥ thus 

‘qa knows leat with fame (issuing from righteous 

conduct) 4aat with celebrity a@aaaa, and with the 
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holy effulgence born of sacred wisdom atfa a shines 

aafa @ and warms. 

8. The organ of speech is one’ of the four 

feet 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 HH 

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 foot. 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 feet are the repository 

of the Adhyatma feet—with this idea one should 

meditate. Itis to be understood in the same way in 

other places also. 

>That is, is able to express thoughts through 

speech. 

“This 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.] 

TT UT AMATI: We: @ aqar salfas 
ata a aft a ara a agfa a teal azar 
TATA FUE A ¥ Ul 
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s1m; Prana (the organ of smell). argat snfaar 

with the light of air. (Rest as in 3. 18. 3.) 

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 effulgence born of sacred wisdom. 

[‘ That is, becomes keen to receive smell and 

express it.] 

agate aaa: Te: a anlseta saifaar 

wifa a aga a ura a aga a ateat aqar 
qaqa 7 ws aT I 

a4: The eye. afecta satfaa with the light of the 
sun. (Rest as in 3. 18. 3.) 

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.] 

arava aamaga: we: a feftasatiqar 
aa a ata a aa a ata a ateat 
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aya adda a wd a aa aT ll 
RABITA: GWE! Il ce Ul : 

alaq The ear. fafia; satfast with the light of the 
quarters. (Rest as in 3. 18. 3.) . 

6. The ear is one of the four feet of 
Brahman. 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 

anfzeat eatci tench eiaaaeoee 
ardtq | aaadhacanrardand fara acd- 
TACT ATATATAT attra I AERIS 
Td FT GIT BATA ll 

aifeca: The sun a@ is Brahman #2fa_ this 

aley: is the teaching. a€7 of this BqeqweaTAT 

the further explanation (is here given)—gaq_ this 

(universe) 8 in the beginning, before creation. Haq. 

non-existent U4 only aq was. da (then) it aq 

existent 3dlt became. aq it WMA grew, ad it 

ameq (=agy) an egg farada turned into; aq it 
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qacateq of one year alalq fora period Haq lay; 

aq (and then) it faxfaqa burst open. @ stsHNs (out 

of) the two halves of that egg-shell t#qq 4 (one of): 

silver ga%q @ and (the other of) gold auqar 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 

as a foot of Brahman and now begins the section 

wherein it is shown that one should look upon it as. 

the entire Brahman. 

? Further explanation of this meditation on the sun 

as Brahman is given for praising it. 

3 That is, the universe was not accepted as being 

existent for it did not differentiate itself into name: 

and form. That which is differentiated or manifested 

as name and form is alone called Sat and not the 

undifferentiated. It is not that there was nothing in 

the beginning, because from Asat (non-existence), Sat. 
(the universe accepted as existent) cannot emerge. 
And this differentiation or manifestation of name 

and form of the universe almost always proceeds. 

from the 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. (cf. Tai. 2.7; Ch. 6.2.1.) 
4That non-Being which existed before creation was 

without vibration and quiescent. Prior to its 

expression as an effect it began to be active and 

reached the status of Being. This Being vibrated 

and became, as it were, a seed ready to sprout into 

the name and form of the universe. Assuming 

‘greater concreteness it became the egg which waited 

one year to burst into two halves of the upper and 

the lower worlds.] 

qaanax a4 grt agate a alam 
a waa aged aaat ated at aaa sat 
qgageh A Aga Il = Ul 

aq Of these (two egg-shells) 4 which t#aq was 
of silver at that 344 this 9ffat is earth (the lower 

half of the egg). 4 which gang. was of gold af that 

at: is heaven (the upper half). Gq which Sq was 

the thick (outer) membrane 4 that q4ar: is the 

mountains. 4 which 3t#q was the thin (inner) 
membrane [aa that] 844: together with the clouds 
eX: is the mist. aT; which qaqaq: were the veins, 
arteries qI: those 4a: are the rivers. 44. which qeaay 

in the lower belly 3@44 was the water @: that aqz: 

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 

mountains. 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.] 

MY FITHAd atsarateesed AAMT TWAT 
weeasaghaaaate Fy ae sy aTATET- 
eraened ata seared aft ata seeatsale- 
giea alter a yatta Gt FT RMT: HF Ul 

aa And 4 which dq that ANd was born a: 

that aat yonder afeeq: is the sun. aq AAA Bg 

after he was born 34s: (of the form of) loud shouts, 

sound of Ulu, Ulu qr: sounds 34fasa arose; aalfar 

-q yarfa (as also) all beings 4 4 #IAT: and all desired 
objects. déala therefore ata his 3¢4q rise 9fa at 

sfa-swaaq (his) every return [or—seal4aq (his) 

setting] sfa at 3@@a: (of the form of) loud shouts 

gq: sounds Hq-sfasfea arise, aatia a yatfa (as also) 

all beings @4 4 #lat: and all desired objects. 

8. And that which was born is the yonder 

gun. After he was born, sounds of the form of 

loud shouts arose, as also all beings and all 
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desired objects. Therefore at his rise and his. 
every return (or his setting), sounds of the form 

of loud shouts arise, as also all beings and all 

desired objects. 

a a wand feared sacaaedsearat = 

qaax aaa aT at a aAsaqeq a frae- 
taser lle WW satatataa: woe: |) 22 Ut 
fa sraparsiaste adtatseara: 3 11 

@: He a: who way this aifeaq the sun vay thus. 

fata knowing aq Brahman 2fd as 391¢q meditates 

on; BFA: ~ soon Ala4: auspicious, pleasant Bar 

sounds 4 which Gay him a=3q: q come VaRysw 
@ and continue to delight. faa@taq (Repetition indi- 

cates respect for the topic and also the end of the- 

chapter). 

4. He who knows the sun thus and medi- 

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 accrue. 

*This is the visible result. The invisible result 
is the realization of Brahman.]| 



CHAPTER FOUR 

SECTION ONE 

3 wiaafae dart: agial agar 
qgUaT MT HE VAT MAMTA 
aaa TF AsaeTaeatha Me 

se Om. aTagfa: Janasruti (a descendant of the 

family of Janasruta) Walau: Pautrayana (great 

grandson of Janasruta) agizq: who made gifts with 

respect agalat who gave liberally agUaa: (and) who 

had much food. cooked (for others) #1 @ there 

lived (the indeclinable @ ports that the fact is 

based on tradition). a: he aaa: everywhere % of my 

ora food seated (people) will eat @fa (thinking) 

‘aqa: wa all round Sa4aard rest-houses (distributing 

food) aIgaas Z built, 

1. Om. There lived Janagruti: Pautrayana 

who made gifts with respect, who gave liberally, 

and ‘who ‘had much food cooked. (for others). 

He built rest-houses all round, thinking, 

‘Everywhere people will eat of my food.’’ 

['It has been explained above how Vayu and Prana 

are to be) viewed as parts of Brahman ; now direct 
17 
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meditation on them as Brahman is being enjoined. 

The teaching is imparted through a story in order 

to make the subject-matter interesting and also to 

prescribe the method that should be adopted for 

the imparting of sacred knowledge. This method 

enjoins on the part of the seeker respect for the 

teacher, faith in the teaching and proper remunera- 

tion therefor. | 

ay @ ear famamfaiaederx eat 
aamgae a dsl asa ase aaa: 
qa ad fear saifacad aar wareat- 
waRaT AT TaTATHTa SU 

#4 Once 2a: the swans, flamingoes famaiq at 

night aifatda: @ flew along. dq then 2a: one swan (at 

the back) €44 (another) swan (in the front) Vag 

thus H¥yZalgq & addressed—el =} Ho, Ho, afa Hsia 

ugia O Bhallaksa, Bhallaksa (one having good sight) 

aay: Gas of Janasruti Pautrayana satfa: the 

effulgence feat the day-light, heaven @aq like atqaq 

has spread. dai ib @T you af sareit: ( = gateilq) lest 

should scorch, @q with it af saleeil: do not come in 

touch 3fa. 

2. Once at night,’ the swans flew along? 

Then one swan addressed another swan thus, 

‘ Ho, Ho, O Bhallaksa,* Bhallaksa, the effulgence 
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of Janayruti 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 

Janasruti sought relief on the roof of the palace. - 

2Some sages or deities, being pleased with the 

king’s faith and generosity, took the shape of swans 

and flew along within the range of the king’s vision. 

- 3 Bhallaksa = Bhadraksa, one having good sight. The 
word is meant to indicate shortsightedness, and is 

used. here ironically. Because the swan in the front 

‘was going to cross the effulgence of the king, the 

swan at the back cautioned him as a friend.] 

qa fF WU: WAI Real Tasacaeax 
NY 

Relig will at oq RaX aaa 
te fa ll 3 

qt: The other swan (Bhallaksa) aq 3 to him 

gqeqarat Z replied—Ht lo ge aeqq being what he 

is @q J of whom 8yqayz tq Raikva with the cart 

zq as if he were Udd@ this amy you describe sfa. 

a: who aqvat th: is Raikva with the cart #4y g of 

what sort is he 3fa. 

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 cart ?’ 
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[' With a tone of reproach Bhallaksa said, ‘ This 

king is a very ordinary man; but you speak of him 

as if he is a great man endowed with high-minded- 

ness, as if he were Raikva with the cart.’ 

‘The sentence may also mean as 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 ?’] 

qa HaraaMarara: «daecawax aT 
aatranta after sam ara gala aie 
qa ag a aaah ata ty I 

saa-fafsata “To one who has won the Krta-cast 

4yql just as Haat: all the lower casts of the dice 

aafeaq go over, get included in Krta, U4q so Na: the 

creatures 4q fy A whatsoever ay good gaf=q do 
dq that aay all vaq to him sifuaata go over; 4: he 

(Raikva) aq what 47 knows, aq so also (to him) @%: 

who a¢ knows. @: such is he qq by me Vdd thus 

3m: who has been spokentof =fa, 

4. ‘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 whatsoever good the 

creatures do; so also to-him who knows what 

Raikva knows.” Such is he who has thus been 
spoken of by me.’ . td 
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. ['The face of the dice bearing number four is 

called Krta. Thus the side bearing three is Treta, 

the side bearing two is Dvapara, and the side bearing 

one is Kali. Within the higher number is included 

the lower. In this way, Treta etc. are included in 

Krta or Satya. . 

* Because of this knowledge he becomes ike 

Raikva, and in their merit. the merit of others is 

included (Br. 4, 8. 82-33 & Gita 2. 46).] 

az. araafi: “garct TVA Az re 
ne = AAUTATATATe a aavaratag Taare 

at g aac agar te eft 4 | 

BCU TIPICICCICIECC EME GSCL GBS a 

aghraata afea sam ara gate aREE 

aera Tatas TAU 

aTagfa: dlaraa: J poe al Pantrayana da 3 those 

(words) SIVA & overheard: @:_ he afazta: T4.as soon 

as he arose aatq to the attendant gala @ said— 

at A" lo, O friend agratay mq Raikva with the eats 

za like He @ did you praise aft. a: who yaaa. Fem 

is Raikva Sith the cart Ba J what a 
‘of man is 

- af {Best as in a the foregoing passage.) eee 

5-6. Pratiadentt Pautrayana overheard: ‘woe 

words: As soon as he arose, he said to the 
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attendant,’ ‘Lo, did you praise me like Raikva 

with the cart?’? ‘What sort of man is this 

Raikva with the cart?’ (Janagruti 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.’ 7 

* [| Ksattaé is the name of a member of a caste 

described as born of Ksatriya and Stdra 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: 

2That 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.’] 

at aaeacq atfactata setara ax aaa 
Wat AATETATT aaa I 9 UI 

a: That war attendant sifeaqsy having searched 

(for him) 4 afaeq I could not know, find him gfe 

saying or thinking 4414 @ came back. a to him 

Sara ~ said (Janas'ruti)—s well 4% where FITZ 

aeqqat the knower of Brahman should be searched 
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for aq there way him aes (= %B) get, search for 

afa. 

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.’ 

[’ That is, in a lonely place.] 

AMSUAMLTHAT Was BIATTN TAIT TX 
anaqae ad J ama: aya tH saes aus 
afa z afasa ae aarlactata sear lc Il 
sta 77a: TS: Il 2 UI 

a: He a2u wvaid [wafeaaq to a man sitting] 

under acart Walaq eruptions on (his) skin #9aTT 

(and) scratching 34 near 37f44% (came and) sat 

(with humility), dq him agqiq ~ and asked— 

wnq; revered sir C4Q 4 are you 43a tm: Raikva 

with the cart fa, at well, fellow #aq fé yes, I am 

zfq saying this sfasg g (he) admitted. @: that afar 

attendant afaaq I have found (him) @fa thinking 

g9c4aia @ returned. 

8g. (After searching) he came to a man 

sitting under a cart and scratching eruptions 

on his skin and, sitting near him, asked him, 
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‘ Revered sir, are you Raikva) with the cart?’ 

‘Well, fellow, yes, lam’, he admitted. Thinking 

Sui mene Eto him ’, cae attendant returned. 

SECTION TWO 

az @ wate: otra: 92. zara wai 
Freaeaatty = agrat afer a we: 
az WN 8 Ul 

Veatt qz Vath Tarad FrcatsaMaaTat- 

se a Vat Amal eaare arta at eters 
sta 2 

dq. 3 Then (on hearing this) aragtia: qara: Jana- 

sruti Pautrayana tala qagalfa six hundred cows fase 
a gold necklace waaay (and) a chariot drawn by 

mules, a that (wealth). saa: took with him and 

sfaama € went (to Raikya). aq him yrgarz g and 
addressed (thus)— %&O Raikva garfa wary qeaaifa 
(here are for you) these six hundred cows Haq eee 

this gold. necklace 4ay sgaiiqa; (and) this chariot 

drawn by mules. ¥7q; (now) revered sir 4 aay 
the deity whom zqI& you worship. way CC Gite 
ane that deity Y me agai instruct sfa. 

arehiae On hearing this, Janasruti Pautrayana 
took with him six, hundred cows, a. gold 
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necklace, and a chariot drawn by mules and 

went to Raikva and addressed him thus: ‘O 

Raikva, (here are for you). these six hundred 

cows, this gold necklace, and this chariot drawn 

by mules. Now, revered sir, instruct me about 

the a whom you worship.’ 

qa = Iya ae wg ddd ae 

arfucteata ag = gata aaa: Gtaraor: 
ara Tat freamaattta gent aarara sfd- 

ane It 2 

aq:. The other man (Raikva) ¢ qq J him negara @ Zz 

answered (thus)—az Ah (this particle indicates dis- 

pleasure) 4% O S'adra @€-z¢aI gold necklace together 

with the chariot wf: a with the.cows a4 V4 with 

you &&€g let this remain 2fa. dq F thereupon a4; 

fa: qia1am: Janasruti Pautrayana 94: Ca again Ta 

azaq one thousand cows fase a ‘gold necklace 

agqaizaq a chariot drawn by mules gigatq (and his) 

daughter, aa. all these #&@14 took ‘with him and 

gfqama = went over: (to Raikva). 

5.10 /Phe ee man pees him thus: ‘ Ah, 

O S/adra,! let this gold:necklace together with 

the chariot and the cows remain with you.’ 

Thereupon Janasruti Pautrayana again took 
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with him one thousand cows, a gold necklace, 

a chariot drawn by mules and his daughter 

and went over to Raikva. 

[' According to Sri Sankara and the Brahmasitra 

(1. 8. 84-35) the word ‘Sadra’ is to be taken in the 

etymological sense meaning one who is dissolved with 

sorrow (s'ucé 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 a Sidra. So Janasruti is not Sadra by caste. 

According to Sri Sankara he was a Ksatriya:king, 

for he had a Ksatta (charioteer) under him.] 

aX Megas Waex wea aad faextsa- 
waatita sf Aart may afeqareaseaq ar 

ATT: Aaa Uv Ul 

aq To him argae @ (Janas'ruti) said—tm O 

Raikva %@q aly agayq (here are for you) these one 

thousand cows #4q fas%; this gold necklace Wa 

agaita: this chariot drawn by mules 344 WaT this. 
wife 49q O14: (and) this village afe#q in which sea 

you reside. Hq: (now) revered sir af me Haaify we 

please instruct fa. 
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4, Janagruti said to him: ‘O Raikva, (here 

are for you) these one thousand cows, this 

gold necklace, this chariot drawn by: mules, 

this wife, and this village in which you reside. 

Now, revered sir, please instruct me.’ 

TT F PSUUNTIGATMEAT: | YaTAAT 
gamaracqar sta 3 2a tert are azaIg 
aaa TaTT ay aara i & Uefa Rta: 
WS ll 2 Ul 

qe: FA BNFed knowing her (that princess) to 

be the portal (for the conveying of knowledge) ; or 

holding her face 3afq@ (Raikva) said—@qgz O S'adra 

zal: all these (wealth) “14% you have brought, 

aaa Waa by this means (i.e. the princess) Wq even 

ararafysaat: you will make me talk gfa. agraeg in the 

Mahavrsa country 93 (the villages) where 3aT@ 

(Raikva) lived @ @ v@ all those (villages) Taaat: 

Raikvaparn’ a4 known as azaq to him [#@tthe king 

gave away.| ata to him (the king) sary @ (Raikva) 

said. 

5. Taking that princess to be the portal for 

the conveying of knowledge,’ Raikva said, ‘O- 

Sidra, you have brought all these! Even by 

this means (i.e. the princess) you will make 

me talk.’ The king gave away to him all those 
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villages. in the Mahavrsa country known as 

Raikvaparna where Raakvay lived. 'Raikva said 

to him: ; 

=i. The ancient rule was 3 that, knowledge should fe 

imparted to a proper recipient who was a ‘Brahma- 

carin, 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 Janas’ ruti and imparted the knowledge.] 

SECTION THREE Be 

7 aaa ean qat at afaeztatat aie 
cafe aa qalseauta araaarata DCaf a 
seaafa ataaareata tee ike aie 

ag: Air a1@ indeed ata: is the absorber, collector. 

Wal q for when aft: a fire sarafa goes ‘out. aga ua 

it is’ in-air that eafa it merges; 4et when qa: 

the sun Haq Uf sets aay Uq it is in-air that Hafq 

it merges; 4@f when ¥=%: the moon Hea ula ‘sets 

4194 U4 it is in air that eae it merges. «> +: 

1. Air indeed is the absorber2 -For when a 
fire goes out, it is in air that it merges ;“when 
the sun ‘sets, it isin’ air that it merges; when 

the moon sets, itis in air that itmerges?~ 2” 
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[)‘ Samvarga’ means that which absorbs or gathers 

to itself. Air is to be meditated upon as having the 

quality of absorption because it absorbs fire etc. 

After this, Prana will be described, so this air is to be 

understood literally. Beis 

* Air is the force causing movement, It is air that 

moves the sun etc., and makes them set. Or, at the 

time of dissolution, the sun etc., of the nature of 

light, get merged in their causal form, eI: air. 

Hence air is the absorber.] 

LON 

aera segura argnatiatea qaatara- 

aiigem cahseaaq Ul 2 I 

aat When 27: water szasafia dries up 4Igq 4 

it is in air that afaaf-a it merges; alg: Ua air fe for 

Wald aala all these Gish absorbs. 3f@ this afyeaqaq, 

(is the doctrine of Sarmvarga) with reference to 

the gods. | 

2. When water dries up, it is in air that it 

merges; for air absorbs all these. This is (the 

doctrine of Sarhvarga) with reference to! the 

gods. | 

TIA ATT aa Meat: waar watata 
MITT ATTA ATT AAs TOTS aT TOT AT: 
TI Maraardaseet AN FN 
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aq Next searaq (is the doctrine of Samvarga) 

with reference to the body—3I¥: Prana, vital breath 

ala indeed ara: is the absorber. @: one 4&1 when 

zafafa sleeps aie speech SIT Va in Prana ata 

merges; 4¥%: the eye S11q (merges) in Prana, #Taq 
the ear 1TH. (merges) in Prana, 44: the mind SIS 

(merges) in Prana; 51%: Prana fé for wa indeed 

Tala Gala all these aoa absorbs &fd. 

3. Next is (the doctrine of Sarnvarga) with 

reference to the body: Prana indeed is the 

absorber. When one sleeps, speech merges in 

Prana, the eye merges in Prana, the ear merges 

in Prana, the mind merges in Prana; for Prana, 

indeed, absorbs all these. 

at ar ut at eam arate fay oT: 
ag WY Ul 

di Those 4 indeed wat these ay two ata are the 

absorbers—?@ag among the gods qj: wa Air, qt 

among the Pranas (sense-organs) S37: (and) Prana. 

4. These, indeed, are the two absorbers: 

Air among the gods and Prana among the 

sense-organs. 

aT = ath a araahysarte q ataata 
qitfeaarnt aan fifa ae g <a 
qaqa; US Ul 



4.3.6] CHANDOGYA UPANISAD 271 

44 € Once upon a time w*aaq FZ Sunaka’s son 

ara belonging to the Kapi family aaafaq 4 and 

Kaksasena’s son afugatfing Abhipratarin aftfaczatat 

while (they) were being served with food a@aldg a 

celibate student of sacred knowledge fafa Reegadl 

{of them). @&4 3 him 4 2@g: & they did not give 

{anything). 

5. Once upon a time, while Kapeya S’aunaka 

and Kaksaseni Abhipratarin 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.] 

@ ary edasatl 2a TH Hs A ATT 
waary arated HII aTlyseafea weal srfiqsa- 
fag aad ae aT Tae aT TAA 
qatata i & Ul 

a: He (the Brahmacarin) 3alq @ said—v#: the 

one @4: god #: Prajapati Agt: AgicAa: the four great 

ones Bit swallowed up; a: he ¥4atz of the worlds 

Wa: is the protector. #¥4 O Kapeya, afasaftz O 

Abhipratirin 4g 4 variously 44-dq who dwells aq him 

Hal: mortals (without discrimination) 4 3faq3afeq 
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do not see. Fea for whom @ even Wad this AAq (all) 

food (is meant) a from him Vad it 4 ciaict you have 

withheld. 

6. The Brahmacarin said, ‘ Prajapati, the 

one god swallowed up the four great ones; 1! he 

is the protector of the worlds.2 O Kapeya, O 
Abhipratarin, mortals do not see him who 

dwells variously. Even from him, for whom 

all this food is meant, you have withheld it.’ 

('Fire and others were swallowed by him in the 

form of air; and speech and others in the form of 

Prana. 

? 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 ?” 

3 The 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.] 

az = Man: Ba: sfaarara: aelaraeaT 
darat afaar. warars feqoaesst bila 
meray wea ETTT Aza 
aq aaaacamens TAA Ararfata tt Ui 

ad Sz On those (words) afaaeara: reflecting Ida: 

shat: Kapeya Saunaka 9eaaray approached (him’and 
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said)—@araiq of (all) gods enear the self, AAAI of 

(all the movable and immovable) beings Saat (and) 
the creator, fexoq -@8: who has undecaying or golden 

teeth, 444: who is the devourer, Hagft: who is the 

wise one 4aaala: who is himself never eaten, 4 

(but) who &A#aq even those who are not food 

afa devours; Heq his afgatayq magnificence aelraq 

as immeasurable agi (and hence the knowers) 

describe fq such 4 indeed agatha O Brahmacarin 

qaq we 324 this aq Brahman &-39taz worship (in 

all the ways) [or 4 #24 7aq sweaqz we do not 

meditate on Him; but on the Supreme Brahman] 

aq him faatq alms, food 3a give afa, 

7. Kapeya S’aunaka, reflecting 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 

neyer 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 Brahmacarin, 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 Prana he destroys speech etc., and at the awaking 

time generates them. 

2Though a destroyer of everything; he never 

wearies of destruction. 

*Who cannot be consumed by any one inferior to 

Prajapati. 

* According to the traditional code Brahmacarins 

and Sannyasins are entitled to alms in the shape of 

cooked food. Here the Brahmacarin’s superior 

knowledge was tested and found to be excellent and 

food was immediately offered. ] 

ata TF Aza AT WA Garey Gary eT 
arated aaaaig feaqta ca ax BT 
farisadt qAey BT FBX BANAT es YATATAT 
wala a oad at a oud atic ll ef ata: 
ass 8 ll 

ata 3 & Him (Brahmacarin) aa: (they) gave 

(food). @ 4 Wa now, these 34 aq (other) five (air 

etc.) 3-4 Gq and the other five (Prana etc.) za 

Gd: (together) becoming ten aq Haq constitute 

the Krta (dice-cast). déaIq therefore (i.e. because 

the number ten applies to both) ¢a (these) ten aalg 

fea (dwelling) in all. the ten quarters Haq va are 
the food (or Virat) Haq (and these are the enjoyer) 

Krta. @ ust fate. this Virat (of the form of ten 

deities again) 31a} is the eater of food (as Krta), 
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aa by him gay iq all this eq is perceived. a: 

who tay thus (i. Vayu and Prana as himself) 

az sees HEX by him (also) gay aaq all this ey 

perceived wafa is, Hale: (and) an eater of (all) food 

aafa he becomes. 4: way 4% (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 Virat,* 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 an eater of 

food. 

[' All are included in Krta (cf. note on 4. 1. 4) ; there- 

fore the full number of Krta is ten (Krta 4+Treta 

3+Dvapara 2+Kalil=10). Thus Krta itself is the 

eater or enjoyer, and others are its food. Thus the 

food and the eater of food together are ten. Again, 

Air, Fire, the Sun, the Moon and Water are together 

five and Prana, speech, eye, ear and mind are to- 

gether five. So their total is ten. Here also the 

number of enjoyer and the enjoyed together is ten. 

Because of this similarity of number, both the groups 

of ten are identical. That is, Air etc., and Prana 
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etc.,.are together Krta. That they are ten can be 

established in another way:, Fire, Sun, Moon and 

Water=4, Fire, Sun and Moon=3, Fire and Sun=2, 

Fire=1;, Total=10; similarly it is to be understood 

in the case of speech etc. 

2In the Veda Virat (metre) is known as ten- 

lettered ; again it is said in the Sruti ‘ Virat is food’. 

Therefore in the beginning because of the similarity 

of numbers, Fire etc. and speech etc. (cf. last part of 

note 1) can be proved-to be Virat; and they cam 

easily be identified with Virat as food, for Fire etc. 

and speech etc. are respectively the food of Air and 

Prana. , 

3 Because these who are food as Virat, are them- 

selves the eaters as Krta. 

*The word Virat is in the feminine gender, singular 

number, so ‘sa esi’ is putin the original following 

the predicate. 

*The universe is not other than the ten déities. 

So one who sees himself identified with them, sees 

everything | 

SECTION FOUR 

BOCES ICOM CIR ICIUILC CIEL 
aaa vata faacearta fetat creme teu 

aunia: Satyakama @ once upon a time JIala: 

Jabala’s son Alct{ Gaeta (his) mother Jabala 
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aa-aalas addressed—aafa O revered one (mother) 

aA the life of a celibate student of sacred 

knowledge (in the teacher’s house) faaceatfa I desire 

to live; waq I f%q-73: of what lineage g afeq am(I) 

fq. 

1. Once upon a time Satyakama Jabala 

addressed his mother Jabala, ‘ Mother, I desire 

to live the life of a celibate student of sacred 

knowledge in the teacher’s house. Of what 

jineage am I?’ 

a eagary adage ata aalacanla 
qaé aeedt ofteniteht ated armed aeiaa 
dz ageaafa ware g arareatin acaarat 
am canfe @ aera TT MAST satay 
au 

a She way to him Jaq & said—dfdq my child, 

@aq you aa-ma: of what lineage fa are Tad this 

seq Ia az do not know. Waq I qe ated who 

was engaged in many works afearftsit (and) in attend- 

ing on others gyaq_ in my youth car you Had got; 

at having been such #2q Iq you yq-ma: of what 

lineage afa are vad this 4 4 could not know. Sey 

I g however Saat Jabalé 4A by name afeq am, aq 

you aaa: Satyakama lq named afa are. a: that 
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(so you) Gata: Satyakiama Glas; Jabala Uq only as. 

aaa: speak (of yourself). 

2. She 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 Jabala by name and you are 

named Satyakama. So you speak of yourself 

only as Satyakama Jabala.’ 

at alized mMantelara aaa anata 
qeeaiegaat aTaatata | 3 

a: He aftgaaq Haridrumat’s son aay of 

Gautama family Wa went and Zaiq = said—aaafa 

under you, revered sir TIAA as a Brahmacirin 

aceaifq I desire to live; wigqeaqq your venerable self 

(for the same) SqqIq may I approach &f, 

3. He went to Haridrumata Gautama and 

said, ‘I desire to live under you, revered sir, as 

a Brahmacarin; may I approach your vener- 
able self (for the same) ?’ 

ax aaa famtal a airarefa a dar 
WMAMT Al ARALSeAWATES gaAT< AT aT 
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meqateee aed afta ale camey 
amdaa az agiaeaqata ware J aareatea 
aaa a wametla aisex ATRIAL ATAT- 
wish ut zft iy 

aq Him g34iq Z asked (Gautama)—alty dear boy 

(lit. mild, good looking—an affectionate term) feats: 

of what lineage ¥ afa are you fd. a: he gaaqe 

replied—a: sir agia: of what lineage Heq I afer 

am Udd this ayzq I a 4% do not know. Alatq my 

mother #97%q I asked ; afshe TUAAT replied—aeq I 

ag aidt who was engaged in many works aarfioit 

(and) in attending on others 444 in my youth cary 

you Haw got. af having been such Héq I Vad this 4 az 

do not know 4a@la: of what lineage cay you afa are. 

wzq I g however Sale! Jabala aA by name aft 

am, cq you aaa: Satyakama 4l4 named aft are 

fa, at: sir a: so wzq I aawlA: Satyakama Wale: 

Jabila aiféq am 3fa. 

4. Gautama asked him, ‘ Dear boy, of what 

lineage are you?’ He replied, ‘Sir, I do not 

know of what lineage Iam. I asked my mother ; 

she replied, “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, Iam Jabala 
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by name and you are named Satyakama.” So, 

sir, I am Satyakama Jabala.’ 

ax dara saree faaraneta afirax 
meaty aT ay aA aearamt eit aaITA 
Suara Aawat oat facracalaaar: 
araradaata a ahyseaqagara aaa Ta 
Ala MF AV MATA aT AST ARAL AFIT: LGM 
sft qa: Ie: ti YU 

aq To him 3414 @ said (the teacher)—aaqleqm: one 

who is not a Brahmana vad thus (such frank and 

truthful words) fia#q to speak 4 not wéfa can; 

alta dear boy, aftaq the sacrificial fuel st bring, 

eal you 3ias% I shall initiate (as a Brahmacirin), 

aid, from truth 431; (for) you have not deviated fa. 

aq him gata having initiated Farag of lean gaat- 

aq (and) weak 4g:aaf: four hundred a1: cows reper 

(he) sorted out and gala said—alra dear boy 3a: 

them. 84#as follow zfa. at: them afaseaiqaq while 
he was driving towards (the forest) 3414 (Satyakama) 

said—xa2am till it is one thousand 4 aaagq I shall 
not return 3fa. @: he AQT for a long time, many 

years lala @ lived away, al: they (cows) 4@f when 

aca one thousand GET: had increased to. 
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5. The teacher said to him, ‘ No one who is 

not a Brahmana can speak thus. Dear boy, 

bring the sacrificial fuel, I shall initiate you as 

a Brahmacarin, for you have not deviated from 

truth.’ Having initiated him, he sorted out 

four hundred lean and weak cows and said, 

“ Dear boy, follow them.’ While he was driving 

them towards the forest Satyakama said, ‘I 

shall not return till it is one thousand.’ He 

lived away for a long time, till they had 

increased to one thousand. 

SECTION FIVE 

ay Paaraisaae aeraas eft ara ela 

@ afagara wa: ated eas MA NTT F 

SMTATAFST Ul 2 Ul 

aq Then #94: the bull Taq him AFgzNe g address- 

ed aula? Satyakima (prolation of the vowel 

for calling) afa thus. wma: (yes) revered sir fa 

thus sfaqura 2 (he) responded. aity dear boy Tea a 

thousand 3IBI: €4: we have reached, 4: us A AIFS 

to the house of the teacher 3174 take. 

1. Then the bull’ addressed him thus, 

“Satyakama !’ ‘Yes, revered sir’, thus he 
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responded. ‘Dear boy, we have reached a 

thousand, take us to the house of the teacher. 

[' Air, the deity of the quarters became pleased. 

with Satyakama because of his faith and austerity 

and entered into the body of the bull to help 

him. |] 

wana T Us aareita sala A anartate 
aa eara srt fear sata feet feo 

faaiert fener. 3 aiva qasxe: get 
TAT: THTTATATA Ut 2 I 

@ You sg: of Brahman 91@q about one foot, one- 

fourth sarfa gf a let me instruct also. Wala revered 

sir ¥ me #44 please instruct eff, ata to him sara 

Z said (the bull)—sr4l eastern fe" the quarter #ur 

is one part, one-fourth, 9d}= western fam the quarter 

#@! is one part, afr southern f&% the quarter Fer 

is one part, 32}4t northern fee the quarter #8 is: 

one part. alty dear boy Uy: this @ indeed TAN: of, 

Brahman ¥gs%%: consisting of four parts Saar. 

the Radiant 414 named 4@: 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 



4.5.3] CHANDOGYA UPANISAD 283 

part, the southern quarter is one part, the 

northern quarter is one part. This indeed, 

dear boy, is one foot of Brahman, consisting of 

four parts, named the Radiant. 

@ a wad fagreaaens ae ae: WHTA- 
aiiaeared Taratateasrs vata sara 
@ srraala a ocaad faasaaend ne 
aay: sara os il gf qeaa: 

WSs SU 

|: Who gat: of Brahman way this aga 

consisting of four parts W@y one foot waq thus 

fazit knows and saat the Radiant afa as sored 

meditates on it, @: he aféaq BH in this world 

TVA radiant yafa becomes. 4: FAN: Tay AGsSha 

ogra wan fag sara efa Sued, THAAa: = BHI the 

radiant regions aafq wins. 

3. ‘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 regions (in 

the next world). 



284 CHANDOGYA UPANISAD [4.6.1 

SECTION SIX 

afas ud aafa a e arga a ahaeM- 

quant at aay Bla TyGeataaTAATTT 

TT TIA Alaaray areas TSA TAT T 181 

afaH: Fire & you qq of one foot (of Brahman) 

ast will tel gfa. a: he (Satyakama) 4:-4a at dawn 

of the next day a: the cows afanemqaraart = drove 

towards (the teacher’s house). 4@ (at the place) 

where, when ai: those cows 44 towards evening 

afwayg: came together a4 there, then #Aq the fire 

sqaarara having kindled a: the cows 398®4 having 

penned afaaq the (sacrificial) fuel ara having 

laid on 4: Wald behind the fire sm 3q-safFaa sat 

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 kindled the fire there, penned the cows, laid 

on fuel and sat down near them behind the 

fire, facing the east. 

anfaegae wana ea wna ea 
afagarg lt 2 A 
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afi}: The fire qq him s¥yarq addressed @UzIq 

Satyakima gfq. wvq: yes, revered sir sfa sfagera =. 

(he) responded. 

2. The fire addressed him, ‘ Satyakama !’ 

‘Yes, revered sir’, he responded. 

TT: ata a Te aaife adig F 
anatafa aa aara gat aerate sar 
As HST ANE: BST Fe alka yas: Teal 
AAT SA ATA i 3 1 

altq Dear boy @ you ag": of Brahman aq about 

one foot satft let me instruct gfa. waar revered 

sir ® me wal please instruct ata. dea to him gals 

@ (the fire) said—gfadt the earth ##t is one part, 

aeaftaa, the sky ## is one part, ay: heaven €# is 

- one part, 89z: (and) the ocean %@ is one part. ET 

dear boy, U9: this 4 indeed Aa: of Brahman AISES: 

consisting: of four parts Haqard the Endless 414 

named W@: 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, dear 
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boy, is one foot of Brahman, consisting of four 

parts, named the Endless. 

[' Fire itself exists as the earth etc. So it instruct- 

ed Satyakama about itself.] 

aq wand fagrsaaend oe aeotsaea- 

arfacanasaaaraeasin WaaaagTal F SlAT- 
aafa a wade ferxagend Te aeitsaa- 

arfacaaed Ile Uefa 8E: GS US I 

q: Who aq thus fagia. knows and qu: of 

Brahman (aq this A#eq consisting of four parts 

qi@q one foot Hada Endless fa as TUEA meditates 

on it, 4: he afeay wilh in this world Mazaqta endless 

wafa becomes. 4: Tay fagrl aT: Way AIsEeA We_ 
waraqiq. fa sued, Harada: & Sai the endless 
(undecaying) regions Safa wins. 

4. ‘He who knows this one foot 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 parts thus, and 

meditates on it asthe Endless, wins the endless 

(undecaying) regions. 

[* That is, he will have an unbroken progeny. ] 
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SECTION SEVEN 

awd We sala a et aya at ahysrear- 

quae at aay a ayqeanfiaraqras 
ar sae alararaa qarea: TST TAT 21 

2a: Theswan. (Rest asin 4. 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.] 

a a whaanzas aca: fa 

ama eta @ samara tl 2 

da: Theswan Jdifaia flew (to him) and 44. him 

BAYzAT addressed auld Satyakama 2fa. 3474: yes, 

revered sir sfa sfage#ia € (he) responded. 

2. The swan flew to him and addressed him, 

‘ Satyakama !’ ‘Yes, revered sir’, he responded. 
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qa: alsa & we aaritta adta 4 
wratata aa earaia: Be TT HOT WH 
wor faet 4 aly yaene: Tet aah 
saitasaraa tl 2 Ul 

ata Dear boy @ you #@7: of Brahman Wey about 

one foot #41 let me instruct fa. Aa revered sir 

®H me aa}d please instruct ata. aéq to him yarqe 

(the swan) said—2#fa: fire Het is one part, qa: the 

sun 4! is one part, 47%: the moon Fe is one part, 

‘faga (and) lightning %e# is one part. alta dear boy 

wg: this 4 indeed Faq: of Brahman AGEss: consist- 

ing of four parts 4: is one foot Falfasar the Efful- 

gent aff 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. 

a a wand faarxaqqend od sett satfa- 
cafe saticcaraagia vata satfacrat 
q slaraata 4 aad fare aaens Te aeit 
satfacarfacaed UY Ul sft Maas MS M9 UI 
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4: Who vwaq thus fag knows and gam: of Brah- 
man dq this 4gs%sq_ consisting of four parts qWeq 
one foot sayfasara Effulgent gfa as Sued meditates, 
a: he aftaq es in this world sqfasara effulgent 
wafa becomes. 4: way fag Ag: Vaq aEIeA TAA 
satfasmia ef ged, sitfasua: 2 Asa the effulgent 
regions (of the sun, the moon, etc.,) Saf@ 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- 

tates on it as the Effulgent, wins the effulgent 

regions (of the sun, the moon, etc., in the next 

world). 

SECTION HIGHT 

WETS Ws seals az alyt aT AeA. 
aaa at aay ad ayaeatizaraarna 
Tr rey afararaa waren: aSatae aT eH 

ag: 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 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. 

["Madgu is a variety of the diver-bird. Because 

of its connection with water, it stands for Prana ; for 

the existence of life-breath in the body depends on 

water.]. 

a naaeafrarane aaa: efi we 
ata & Magee = 

ug: The Madgu bird safaq@ flew (to him) and 

aq, him H¥gagq addressed auasA Satyakima ¢fa, 

uma: yes, revered sir gfa sfageta @ (he) responded. 

2. The Madgu bird flew to him and address- 

ed him, ‘Satyakama!’ ‘ Yes, revered sir,’ he 

responded. 

sam: alta A oe «sata adta F 
aati ae aaa AT: RS TT? HAT Ms 
RT WA: ROT FT Bley qqeNs: pili 
MATA | 3 Ul 

aeq Dear boy & you aa: of Brahman qi@q one 

foot #alftt let me instruct fa. ana revered sir 8 
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me ag please instruct eft. da to him arg z (the 

Madgu bird) said—siq: Prana 1 is one part, ™gy: 

the eye 4 is one part, MAL the ear &@ is one part, 

aa: (and) the mind #a is one part. Hq dear boy Ug: 

this 4 indeed ga: of Brahman AIeMs: consisting of 

four parts I@: is one foot STaaqag, the Repository, 

possessing an abode or a support 41q 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 isone part. This 
indeed, dear boy, is one foot of Brahman, con- 

sisting 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 through all the organs. ] 

a a wad Agagens We aa wTTAA- 
atime aaaaaTaasTs AaATATAATAT Z 

aaaata a wade faeces ae set 

HAAATTACTTT UY Ul SAGA: WSs Ul 

gq: Who wiq thus fagiq knows and aq: of 

Brahman wag this 44*%%q consisting of four parts 

qaq one foot aradaata the Repository eff as Sued 
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meditates on it, @: he afeaq ae in this world 
algadald. repository (i. with proper abode) a#afa 

becomes. 4: aq fag ag: Tay ATsHeA Way saaa- 

qa oa TUE, aqaadad: 2g Blt the repository (i.e. 

extensive) regions a4afa 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 

TT eaaRs aATATA Saas BETAS 

gfa uma eta ¢ stage Ui et: 
BARB The house of the teacher 517 g (Satya- 

kama) reached. #44: the teacher aq him ALAA 

addressed a4tIA Satyakama sfa. aq: yes, revered 

sir gfa sfagara = (he) responded. 

1. Satyakama reached the house of ‘the 
teacher. The teacher addressed him, ‘ Satya- 
kama!’ ‘ Yes, revered sir,’ he responded. 
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aatatea + ata wife at g agra 
way eta a afew amare A ae 
waa Wl 2 

ata Dear boy safaq a knower of Brahman 

@a like aifa you shine 4 indeed; #: 4 who is it that 
tat you Haare has instructed sfq. sfasz z (Satya- 

kima) assured (him) agtaxq; than men Ha other 

(people) gfa. aaa you, revered sir g but Ua yourself 

% to me AAT, would expound it #lq I wish. 

2. ‘Dear boy, you shine like a knower of 

Brahman ;' who is it that has instructed you ?’? 

Satyakama assured him, ‘ People other than 

men. But I wish, revered sir, that you would 

expound it to me. 

-[' A knower of Brahman is externally appraised by 

the clarity of his perception, cheerful countenance, 

freedom from anxiety, and contentment born of 

Success in his endeavour. 

*The particle ‘nu’ in the question of the teacher 

suggests the teacher’s suspicion that Satyakama might 

have been drawn away by another teacher. So he 

reassured the teacher that his confidence in him was 

so great that no other human preceptor would dare 

to instruct him who was by allegiance bound to 

Gautama Haridrumata. ] 
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ax @t % yma araratea frat 
fafzat arfts sradtfa ae eatalaraa @ a 
faa dtaafa drat 3 i gta aaa 
Suen | 

ynqq-221¥4: From teachers like your venerable 

self ta indeed 4 ya¥q fe I have heard definitely that 

araaiq (directly) from one’s own teacher @ Ua alone 

fafgat learnt f¥at the knowledge atfasq most bene- 

ficial staf becomes gfa. ata him waa w the same 

thing (the knowledge given by the deities) Sara @ 

(the teacher) taught; #3 @ and from this 4 f#q-aa 

nothing 414lq was omitted gfa. daa sf (The 
repetition indicates the end of this doctrine). 

3. ‘I have definitely heard from persons 

like your venerable self that the knowledge 
directly learnt from one’s own teacher becomes 
most beneficial.’ The teacher taught him the 

same thing,’ and nothing was omitted from 
this—yea, nothing was omitted. 

[*The same doctrine with sixteen parts and four 
feet, and its result. | 

SECTION TEN 

THAal FF HAsAa Bean Aas 
AMAIA ACT F FET TNIAeWcAaT TE 



4.10.2] CHANDOGYA UPANISAD 295 

CAAA: ANTAL = WT a AAT- 
qaata tl 2 tl 

suatae: [or sqalae:] Upakosala #1aaraa: Kamala’s 
son @ @ once upon a time «gala Was with 
Satyakama Jabala aaa the life of a Brahmacarin 

ala lived. great asf for twelve years aq his Hal 

fires 9ftaatt Z (he) tended. @: Z tH he (Satyakama) 

Herd HeAafaas for other disciples, students aaladat 

performed the ceremony of completing studies and 

returning home a4 @ for him (Upakosala) wa (but) 

only 4 aaladafa tq did not perform the ceremony. 

1. Once upon a time Upakosala Kamalayana 

lived with Satyakama Jabala the life of a 

Brahmacarin. He tended his fires for twelve 

years. Satyakima performed for other disci- 

ples the ceremony of completing studies and 

returning home, but did not perform the 

ceremony for Upakosala. 

ad salar al aaatt suena 
ara carra:  oftrataenaeeat gia ae 
SIMNZAT KATA Ul > UI 

saat The wife (of the teacher) aq to him 344 

said—aq: has undergone’ severe austerities agadt 

(this) Brahmacarin aAlq the fires FI@A properly 
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qftaadia (and) has tended, #44: the fires @f you AT 

afiadtaq (so that) may not blame #@ him sai you 

should teach fa. ata him eis without instruct- 

ing Ua @ but Salaam (the teacher) went away on a 

journey. . 

2. 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 

dutifulness of Upakosala and tried to persuade her 

husband to instruct him on the doctrine he was 

desirous of acquiring. She was anxious that Upa- 

kosala who was devoted to the fires must be enabled 

to return home satisfied and that Satyakima should 

not be blamed by the fires for his remissness. But 

Satyakima, who had unfaltering faith in the deity 

who was worshipped in the fire, was confident that 

Upakosala will be directly instructed 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. | 

@ € saryarafad Ta aMIAMaATaaTT TeT- 
aitara fe a avadtf a dar ae 
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sasheagey arat ararerar care hiy: sfagott shea 
aTfaearatfa 3 0 

a: @ He (Upakosala) sarfaar arougl mental 

sufferings HafiigH to fast @3 began. sralaarar the 

wife of the teacher aq to him 3414 said—aqaifty 

O Brahmacarin Hata do eat; fq 4 why 4 ata are 

you not eating eff. @: he 3arq 2 replied —afeaq get 

in this (very ordinary and disappointed) man (i.e. 

amyself) afal-Ha@aT: running in various directions 

84 these 444: many #14): cere are) desires, aarfara: 

of mental sufferings 5faqs: full afeq I am ; 4a bili 

(so) I shall not eat 2f&. 

3. Through mental sufferings Upakosala 

began to fast. The wife of the teacher said to 

him, ‘O Brahmacarin, do eat; why are you 

not eating?’ He replied, ‘In this (very ordi- 

nary and disappointed) man (i.e. myself) there 

are many 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—worry to find out the means of 

fulfilling them and sorrow at not getting them ful- 

filled.] 
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4a Maa AAlat a ATI HIS A: 
qaanteara waaafa aa Aes aol set FH 

aa @ aata ll x Il 

aq zg Thereupon #47: the fires aqigt said among. 

themselves—dq: has undergone severe austerities: 

aga (this) Brahmacarin $%@q properly 4: us qa- 

aida (and) has tended, ga well, come #4 him saaTa 

let us instruct 3fa, ata to him aq: @ (they then) 

said—aI: Prana (life-breath) aq is Brahman 

Ka (joy) a@ is Brahman @q Kha (Akasa, ether) 3@ 

is Brahman 2f@. 

4. Thereupon the fires’? said among them- 

selves, ‘This Brahmacarin has undergone 

severe austerities and has tended us properly ; 

come, let us instruct him.’ They then said to. 

him, ‘Prana (life) is Brahman, Ka (joy) is. 

Brahman, Kha (ether) is Brahman.’ 

['The Garhapatya, Anvahiryapacana and Ahavaniya» 

fires.] 

a dary ara gM aa F AT 
qd aa fasranifa 3 atgaga & ata © ate 
aq aaa alate ot a aa acre alg: 
I & Weft wars ques Il go Ul 
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4: He sat € said—seq I fasraifq understand 
aq, that 91: Prana aa is Brahman g but #4 4 aq a 
Ka and Kha a fasraifa I do not understand fa, 4 
they GJ: @ said—aq what ara indeed 4] is Ka, qt 

that UT even @q is Kha; 44 (and) what Ua indeed 

@q is Kha, dq that vq even 49 is Ka 3fa thus 3eaqt 

him gq 4 about Prana (i.e. Brahman) aq-34Tay 

gand its Akasa (ie. the Akas'a within the heart 

related to it) Gq: € (then the fires) instructed. 

5. He said, ‘I understand that Prana is 

Brahman; but I do not understand Ka and 

Kha.’' They said, ‘ What is Ka, even that is 

Kha; and what is Kha, even that is Ka.’? 

Then the fires instructed him about Prana 

(Brahman) and the Akasa within the heart 

related to it.’ 

Ei The life of a man depends on Prana; so it can 

be understood that Prana is Brahman. But the 

pleasure denoted by the term Ka is perishable and 

born of sense-objects. The ether also, which is 

denoted by the term Kha, is something inanimate. 

So how could Ka and Kha be Brahman? But the 

deities state this, and hence it cannot be wrong. So 

he said he could not understand. 

2The pleasure centred in Akas‘’a, not the ordinary 

pleasure, and the Akasa as the centre of happiness, 

not the physical Akas‘a, are to be meditated upon. 



300 CHANDOGYA UPANISAD [4.10.5 

Kha qualifying Ka limits ‘pleasure’ to unworldly 

ones; and Ka qualifying Kha limits Akas’a to the 

non-physical.. So by thus making each word qualify 

the other, the sentence indicates that the non-physi- 

cal Akasa, endowed with the quality of unworldly 

happiness, (i.e. the causal Brahman) is to be meditat- 

ed upon. 

*The Akis’a within the heart endowed with the 
quality 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 Aka4s’a within the heart, the Prana 

in the heart also is Brahman.] 

SECTION ELEVEN 

m4 tt meratsaraa gacataranttea 
aft a ut onset get eat atseafta a 
warentatia tg A 

ay Then metq: the Garhapatya fire aq him 

B_{WANA Z instructed—gay earth afA: fire aay food 

atfga: (and) the sun afa (are my bodies, forms). afed 

in the sun 4; who @q: this 9&9: the person 2aq 

is seen @ he eq I afta am; a: he Qq indeed Haq 

I afta am fa. 
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1. Then the Garhapatya fire' instructed 

him’: ‘ Harth, 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 burns in the 

fireplace day and night. During the performance of 

sacrifices the wife has a seat near this fire and in the 

particular sacrifice known as 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 Garhapatya and offered in Ahavaniya. In 

Vedic sacrifices, such as Dars‘apirnamasa, oblations 

for the gods are poured into the Ahavaniya. 

* Harlier, the three fires instructed Upakosala 

jointly about the knowledge of Brahman. Now they 

are instructing him separately about themselves. 

3 The earth and food are of the nature of some- 

thing to be eaten, to be enjoyed. But both the sun 

and the fire are eaters, ripeners and illuminators. 

So both of them are identical and they are the 

enjoyers of both earth and food. To show that the 

connection between the fire and the sun is not 

figurative, the repetition has been made. This is to 

be understood atbexmards also.] 

aa wand fgrgaedsced ogi st 
wate oaaaraea | sateitafa |= arearatgeqt: 
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faa ot ay a waratstias 4 BYRSATAS A 

a wary fee TIMEA | 2 M ZAPHTTAs MIS: 12 2A 

a: Who vaq this (Garhapatya) way thus (divided 
as food and eater) fag'q knows and sueaq meditates 

on (it), @: he WHI sinful acts aed destroys, alat 

yafa wins the region (of fire), aqq full 41g: the length 

of life ufa reaches, sa& gloriously silafa lives ; Hq 
(and) his 3avgeu: descendants 4 #la-q never perish, 

diminish. 4: who Waq it waq thus fag knows and 

Saka meditates on (it) TAY we aq him afeey a aH 

in this world ay tay a wa and in that (the next) 

world 394214: protect. 

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 TWELVE 

AY CAT SATTASTAMTA (eat ATA 
waa st a oy aeaate Fert ead alseatea 
a TqreneMtid tl 2 
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aq Then araqleaqaa: the Anvaharyapacana fire 

(i.e. Daksinagni) aq him Hg_awa z instructed— 

aq: water faa: the quarters aaa the stars U-#41: 

the moon fd (are my forms). 347<4f@ in the moon 2: 

who U9: this 49: the person #4@ is seen 4: he Héq 

I afta am, a: he U4 indeed Haq I aféa am ata. 

1. Then the Anvaharyapacana 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, indeed. 

[' The sacrificial gifts of food that the priests get 

in the Isti sacrifice is called Anvaharya. And as 

that food is prepared in the Daksinagni, it is called 

Anvaiharyapacana. At the end of the sacrifice the 

priests eat that food. Daksinadgni 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 Anvaharyapacana is Daksinaigni; 

the moon goes to the southern side and gets related 

to the southern quarter—for this reason also they 

are identical. The clarified butter that is heated in 

Daksinagni in Dars‘apirnamasa sacrifice, goes to the 

moon aud turns into food; in this way also the 

moon is connected with food.] 
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aq cand fagrgaasced weaat star 
yafa | owaaratfa §«sansitafa | areatacgea: 
ataed oo aa a Baratsleaxay slasateqxy F 
wand fagrgared 1 2 U) efa gtea: Ss Lad 

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 next who knows 

it thus and meditates on it.’ 

‘SECTION THIRTEEN 

By RAMTeTATANSAM ATTA «ATT SATAY 
atfaafeta a oy frafa gaat eat atseatig 
@ wareacatia tg Ul 

aa Then azqla; the Ahavaniya fire waq him 
awawaad zg instructed—AT; Prana (life-breath) 

anaiq: Akasa gt: heaven fiaq (and) lightning sfa 
(are my four forms). fqafa in the lightning 4: who 

wy: this gé¥: the person €%4@ is seen 4: he wey 1 

afeq am, 4: he Uq indeed Haq I aféa am 2fq, 
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1. Then the Ahavaniya fire instructed him, 

‘Prana, 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 

accrues from oblations performed in the Ahavaniya 

fire becomes heaven. And lightning exists related 

to Akasa; therefore Ahavaniya and lightning are 

enjoyed by heaven and Akasa. Ahavaniya is the 

fire of the gods. (cf. note on 4.11.1.)] 

aa udnd fagrqmeasced gages sat 
vata aanraela sabsitata arearacger: ataed 
wy aa d gars arsateney a cad 

fagramea U1 2 eft aatza we ek 

For word-by-word meaning see 4.11.2. 

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.’ e 
20 
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tte 4 SECTION FOURTEEN | 

4% agerataea ater aseaerafaar 
SATANAT SF Tle THAT ATT AAT 
svaqtarratass eta tl 2. 

@ They (the fires) Gy: € said—@rq dear boy 

sqalae O Upakosala q to you(are revealed) Ua this 

wead-faat knowledge about us (ie. of the fires) 

acafagt @ and the knowledge of the Atman (self) ; 

araty: the teacher g but @ you wfaq the way aml 

will tell (4.15.5) 2f&. #&a his Atala: teacher asa g 
came back. 81a: the teacher aq him BYAaE 

addressed S9#la%s Upakosala fa. 

1. The fires said, ‘O Upakosala, dear boy, 

to you (are revealed) this knowledge of the 

fires and the knowledge of the Atman; but the 

teacher will tell you the way.’ His teacher 

came back. ‘The teacher addressed him 
z ‘ Upakosala ! as 

ui ett = — qaMae TT ant + 

aad vita al gt arawarala st gf atafacaral 

gdtenta fareaa fa aauteat Meare zatet- 
aaa fe g ara fee asarafafa ye 
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ama: Yes, revered sir gfa sfageta 2 (he): responded. 

a@ity dear boy a@ your Way face safae: of a knower 

of Brahman %@ like (that) atfa shines; %: @'who is 
it that caf you Hqaaa has instructed fa. ay: sir AT 

me; ¥ who #@fasaia, should instruct gfa (he said): 32 

here a9 faga (he) concealed the truth Z7 as it ‘were. 

aq for this reason (it is that) H91za1: though they 

were (formerly) otherwise 34 they (the fires) 2a: 

are now this wise fd so saying %@ in this matter 

aaiq at the (part played by the) fires #¥yz (he) 

hinted. att4 dear boy @ you feq 4 what fea indeed 

aT did they tell afa. 

2. “ Yes, mooted 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. ‘For 

this reason it is that though they were 

(formerly) otherwise they are now this wise.’ 
So saying, he hinted at the (part played by the) 

fires in this matter.’ ‘What did they tell you, 

dear boy?’ 

['‘ The fires were haniag before, but Hatauce of 

your coming, they seem afraid and trembling ’, saying 

this he pointed out the fires as his instructors. 

Upakosala also was afraid; so his behaviour should 

be construed as fear and not as concealment of the 

truth. That is why ‘as it were’ has been used], 
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ciafa = osfanat otaraa fee arr 
asataaé & a agearta aar TATE aTgt 
a Baca uqudiats ad aa a fea fe 
atta & unatfafa ae dara tl 3 Ul ef 
WET: Ger ee Ul 

gay This af thus 9fas#t ~ (he) saknowledee 

alzq dear boy 4 you Hl about the regions 41a fee only 

aalaq (they) have told ; #4y 1g but @ you aq that 

(the object of your desire i.e. Brahman) 4¢91f@ shall 

tell. Fat just as gsacqarat to the lotus-leaf 319: water 

a Pasq-4. does not cling tay so also way-fafe to him 
who knows (Brahman) thus 9194 evil #4 deed (sin) 

a fissqq does not cling eff. val revered sir ¥ me 

saitq please instruct (further) gf. dH to him yarq @ 
said (the teacher). 

3. ‘This,’ thus he acknowledged. ‘Dear 

boy, they have told you about the regions 
only; but I shall tell you the object of your 
desire (i.e. Brahman).’ Just as water does not 
cling to the lotus-leaf, so also sin does not 
cling to him who knows Brahman thus.’ 
‘Revered sir, please instruct me further.’ 
(The teacher) said to him: 

[* Though the fires spoke about the Atman, they 
did not speak elaborately, nor did they speak about 
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meditation ete., for spiritual practice ; I shall tell you 

that also.] 

SECTION FIFTEEN 

q agstafr geqt za oy safe 
Zlaraazaaayaaagata agacaliaatqaiznh at 
faata ant aman en 

afafn In the eye 4: who Ug: this 969: the person 

@qq is seen wg: he aicat is the Atman afd Sara 

said (the teacher). Waq this Aqdq is the immortal 

away the fearless ; taq this Aq is Brahman afd. aq 

hence aféaq into this (the eye) afe-2fi even if 

aff: at clarified butter z@zq at or water’ faafa 

one sprinkles aca} U4 to the edges a=8fa 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. 

8. 7. 18, 4, 8..23; Ch 8. 7. 4.) : 
*The passage is interpreted 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 more.| 

TAX Gaga earTaa Tax alloy araraz- 
reata wat aareatydatea a ct az uel 

waq Him aazia: the uniter or centre of blessings 

afa as Tad (the knowers of Brahman) call ; aaffer 

aratfa all blessings, lovely things fe for Vay in him 

afidatea come together. 4; who waq thus (as ‘I 

am endowed with the quality of sarhyadvama ’) Fz 

knows aalfar avatar all blessings Uaq in him afaaafea 

come together. 

‘The knowers of Brahman call him as the 

ah of blessings; for all blessings come. 

together in him.’ All blessings come together 
in him who knows thus. 

p This Reahen is to be meditated upon as the 
centre of all blessings. | 

wy sug amy fe eater amis ate 
aati atatia vata a cd ATS I 

wa: He J Ua again ara: is the bringer or vehicle of 

blessings ; U9: he fg for aatitn aratfa all blessings, the 
results of virtuous actions a9fa lords it over or 
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carries (to the creatures) 4: (he) who way thus az 

knows (it) eatin aratfa all blessings aafq carries. 

3. “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, Pemsiging to the Self. The 

oe, means ‘ taking” or jcorrving | 

TT F UT arvaite fe wig Bay anti 
sg ag oe ¥ Il 

“am: ‘aa 3 Uq again. ‘are: is the bringer or vehicle 

of light ; @F: he fé for. aay BH i in all the regions atfa 

shines (as the sun, the moon, fire, etc.). 4: (he) who 

waq thus 4@ knows (it) aag Bly in all the regions 

aifa 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 prescribed for meditation. 

He who carries or causes to get Bhama or lumi- 

nosity, is Bhama-ni (Mu, 2. 2. 10) ‘| 
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wy ag Fafiqsed gala afe a aha 
wafaracahisete  argaareraaargaart- 
CATPTST SSA AAT RATATAT: HaCATS T- 

wauaiecamiaregad wana fad aged 
saad: @ Valera TA ATT aagal AAT Tt 
afaqaarat ZH aTaTaTad aaded aaa lI es il 

gla waa: Ge: I Fecal: 

aa Now atfeara for mae Bp Ya TA vA whether 

aeqq the cremation rites gated are performed, afé 

4 a4 or not, afavq to light (the deity identifiying 
himself with light) Ta. indeed af¥-aeaafei they go. 
afay: from light Hg: to the day, Hq: from the day 

agai to the bright fortnight, ‘amarmaaa 
from the bright fortnight ar Fz ATAU to'six'months 

during which. 3% towards the north afa (the sun) | 
rises a4 to those, Ala¥4F: from the months AACR 
to the year, 4acailaq from the year sifeay-to the sun, 
area from the sun aR4aq to the moon, aegua: 
from the moon faaa¥q to the lightning. qt (existing) 
there tata them’ ‘34194; who is other than human @: 
gaa: aperson Fa Brahman (Hiranyagarbha) agate 
(comes and) causes to realize. U9: this @a94: is the 
path of the gods, #494: (and) the path to Brahman. 
waa by this (path) A ITTATA: those who go fay this 
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aaa human eaqaq to the whirlpool 4 Haqea do not 
\s 

return. 4 Madea (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 

wnonths 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) 

@ person, who is other than human, (comes and) 

causes them, existing there, to realize Brahman.* 

‘This is the path of the gods and the path to 

Brahman. Those who go by this path do not 

return to this® human whirlpool—yea, they do) 

not return.’ 

{' The path which is to be taken by the aspirant 

who is devoted to meditations and practices described 

above follows now. 

* Here the idea is to praise the meditation and not 

to deprecate the funeral rites.. The scripture itself 

cannot blame or show the futility of any of its own 

injunctions. This indifference to rites is only to 

point out the importance of the particular topic 

dealt with. Here it has been said that through the 
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performance of rites the soul is neither helped nor 

retarded in its progress to perfection (Br. 4..4. 23). 

3 That is, they are absorbed in the deities of light, 

day, months, etc. 

‘That is, the Brahman in Satyaloka and not the 

highest principle of the Upanisads, Parabrahman or 

Paramatman. For, realization of It does not require: 

traversing a path or reaching a goal outside one’s; 

own self. (cf. Mu. 8. 2. 8-9; Ch. 6. 10. 1.) 

®The word ‘this’ indicates that they will nots 

return in this cycle ; but may come in another cycle. 

It 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, As'vamedha 

sacrifice, or strict Brahmacarya, go to the Brahma- 

loka,, but .come back at the end of the cycle (Br. San 

4. 8.10; 4, 4./99),] 

SECTION SIXTEEN 

qT =F wat Atst qaa ays afaey aT 
gata ata afarx aa gatfa ames og 
AAA TAA AAT Taal U1 kU 

qy; Who aay nee qaa blows (i.e. air) UW: he Z & 

indeed 49: is the sacrifice; U9: @ he ¥{ moving along. 
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a4 this aaq all gaifa purifies. aq (and) because UW: 
he 4 moving along g@¥q this aay all gatfa purifies, 
dtd therefore TG: Wq he 4H: is the sacrifice. Aa of. 

this (sacrifice) 44: @ mind ale 4 and speech aqdt 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 to be 

observed; otherwise the mind may be restless and 

the result may not be achieved. Similarly here also 

the Brahman priest will be asked to observe silence. 

So there is a relation between these two sections. 

?The 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 it 

purifies also. 

*The progress of. the sacrifice is conceived as 

depending on two paths, viz. mind and speech. The 

activity of mind and speech preceded by the move- 

ment of the breath brings about the order of the 
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sacrifice, that is to say, the sequence of the items of 

the sacrifice is correctly maintained by the thoughts 

in the mind and the utterance of speech. Thus 

Prana, which is a form of air that is pure and moving, 

becomes the sacrifice which purifies. ] 

aera waar axentifa | set ara 
Havaseqaraay a walwadt wargarh 
Ge oeartarat ae saqaata t= 
maa Tadt< oxen dadsantr a 
TARTANA FAT ART TATA HeqeaET 
gat feeafa aax fread aamrtsafteata a 
aT ara araata tl FU 

aai: Of these two (paths) aeqaU one (i.e. the 

way as mind) a@! the Brahman priest aaat with 

the (discriminating) mind dtaaf4 embellishes. eat 

Hotr, aeag: Adhvaryu, 3@lal Udgatr a=gawq the 

other (i.e. the way as speech) alat with speech 

(dezafa embellish], siavqae gzaqrsa after the 
Prataranuvaka (the. morning recitation) is com- 

menced 43 ftallara: att (and) before the Paridha- 

niya (Rk) is begun @: aa (if) the Brahman priest 
(engaged in embellishing the mind) e9qqafa speaks out 

(breaking silence), 3744vq Ta (then) only one ada 

path (viz. speech) dea@afa he embellishes #4au and - 
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the other (viz. mind) #44 is injured, discontinued. auf 

just as U#Fq a man with one leg AW4q walking 4 or 

Ut aT with one wheel a@a@ala: moving, resting 

ta: a chariot fesafa suffers injury UH soalso Heq 

of this one a: that (defective) 4a: sacrifice fisafy 

suffers injury, is destroyed. 4aq the sacrifice 

feqeaZ Hq when suffers injury 4Aat: the sacrificer 

(also) fisufa suffers injury. 4: he 38! (for) having 

completed the (defective) sacrifice 9If4lq a worse 

sinner aafa becomes. 

2-8. One of these two paths, the Brahman 

priest embellishes with the mind. The Hotr, 

Adhvaryu and Udgatr priests! embellish the 
other with speech. After the Prataranuvaka 

(the morning recitation) is commenced, and 

before the Paridhaniya 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. 

[1 Four types of priests are employed in the Soma 

sacrifice: (a) The Brahman priest ; he knows. all the 
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three Vedas and is engaged is superintending the 

sacrifice. His three assistants are—Brahmani- 

cecharmsi, Agnidhra, and Potr. (b) Hotr; his duty is 

to recite the Rk-mantras in the sacrifice. His three 

assistants are—Maitrivaruna, Acchavaka, and Gra- 

vastut. (c) Adhvaryu; he pours the oblation by 

reciting the Yajus-mantras. He prepares things for 

oblations also. His assistants are—Prastotr, Prati- 

hartr, and Subrahmanya. The total number of 

priests is sixteen. From this description, it is seen 

that for the Brahman priest the thinking function 

is more necessary than speaking out; 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, Saman, Yajus or any unknown 

Mantra, then the priests inform the Brahman priest. 

And he,‘if there is any defect in reciting from Rk. 

will perform Homa with the Mantra Bhih in Garha- 

patya; if from Yajus, with the Mantra Bhuvah in 

Agnidhriya (Daksinagni) ; if from Saman, with the 

Mantra Svah in Ahavaniya; if for unknown reason 

or from all types of Mantras, with the Mantra 

Bhih-Bhuvah-Svah in Abavaniya.’ 

Thus the Brahman priest is the physician of ‘ie 

sacrifice, for he treats the wounds of the sacrifice.] 

TT TANTEA Matsa a FUT LITA AAT TAT 
STATI TI Taal WHA AAAS TAT II 
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34 But 44 qatqalh SWsA after the Prataranuvaka 
is commenced 4ftardlaial: gu (and) before the Pari- 

dhaniya (Rk) is begun aa the Brahmanpriest 4 

syaaafa (if) does not break his silence ; [aq then] 3¥ 

ua both add} the paths aepated are embellished : 

MF 7 and neither one zl4q is injured. 

4. But, after the Prataranuvaka 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. 

a aaa | aa aaTVAT 

aaa: sfafagetanca aa: sfafasta ad fa 

fed anaratsaafatasta @ eer Sarerata si 
ofa Tem: GS: Ul 2k UI 

yat (And) just as 3449 a man with both the legs 

asta walking, af or t: a chariot SHlHaly Amira 

with both the wheels adala: moving sfafas remains 

intact, Va so also Heq of this one 4: that Fa: the 

sacrifice. sfafasfa remains intact. aaq sfafag-amq aa 
if the sacrifice remains intact 4a: the sacrificer 

sfafasfa (also) remains intact. @: he gt by perform- 

ing the sacrifice Hal great wala becomes. 
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5. And just as a man walking with both the 

legs, or a chariot 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 

elements is shown here and also the method by 

which the defective sacrifice is made good.] . 

SECTION SEVENTEEN 

garafastararsaaraat acaararars TaTeMTaE- 

afa qfaeat araneattarariacd fea: 1 2 UI 

ga19fa: Prajapati (Hiranyagarbha) s#a on the 

worlds W¥qaqd brooded. acaaraary ite from 

them thus brooded upon ata (their) essences STa8q_ ” 

(he) extracted—sfae4!: from the earth aiaq fire, 

aeaftaia from the sky a1gq air, feq: (and) from 

heaven 3tfea@q the sun. 

1. Prajapati' brooded on the worlds. From 

them thus brooded upon, he extracted their 

essences: fire from the earth, air from the sky, 

and the sun from heaven. 



4.17.3 CHANDOGYA UPANISAD 321 

[' Silence has been enjoined for the Brahman 

priest ; when this duty fails or when the functions of 

the other priests fail, the expiation is to be perform- 

ed and that consists in the offering of Vyahrti Homa. 

This is now being prescribed. | 

@ wWaleqal saat qeaqaTaat aearaa4rs 

TAMA TTANAT araraeeatg el 

a: He (Prajapati) wat: these faa: three ¢aat: on 

deities HF4a7q brooded. aMalAaTay aay from them 

thus brooded upon vata (their) essences 5Tg@q (he) 

extracted—sH: from fire a: the Rks, art: from 

air 49f9 the Yajus-mantras, atfeuta (and) from the 

sun 41atfa 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 (Aitareya 

Bréhmana 25. 7).] 

Q@ Cai at mareqaataracaqaqrarar4 

warmaecyearat | ovaltta aaea: waitta 
GATT: | 3 Ul 

21 
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a: He warq aig faata, on the three Vedas Heaaqg 

brooded; a4alarat: ata: from them thus brooded 

upon tala (their) essences 91324 (he) extracted ; BT¥a: 

from the Rks 4: Bhih fd, qa: from the Yajus- 

mantras 44: Bhuvah @fa, aay: (and) from the 

Samans 4: Svah 2fd. 

3. He brooded on the three Vedas. From 

them thus brooded upon, he extracted their 

essences: Bhih from the Rks, Bhuvah from 

the Yajus-mantras, and Svah from the Samans.! 

['Thus the three Vyahrtis (syllables), Bhiah, 

Bhuvah, Svah, are the essence of all regions, all 

deities, and all Vedas. ] 

weal eazy: wea Meet Tease 
aaa Tora age fates wera ti yu 

da, Therefore 4q which (the sacrifice) =: on 
account of the Rks fesaq. (if) becomes injured, is 

rendered defective, 4: €at@! ‘Bhah Svaha’ 2f& (then 
with the Mantra) TEI in the Garhapatya fire 
agalz (the Brahman priest) should offer an oblation. 
‘aTq of the Rks U4 verily wa through the essence 
gala of the Rks dl through the virility "aq 
in respect of the Rks 4g€4 of the sacrifice faftsq the 
injury, defect a thus aegatia he makes good. 
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4. Therefore if the sacrifice is renderéd 

defective on account of the Rks, then with the 

Mantra ‘Bhih 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 Rks, he makes 

good the injury of the sacrifice.in respect 
of the Rks. 

[‘This is the expiation for the defect caused by 

the mistake of the Hotr priest. After this, the 

expiation for Adhvaryu and Udgatr priests also will 

be prescribed (cf. note on 4.16.2). The Brahman 

priest rectifies the defects by offering three oblations 

to the three fires. It may be that the defects are 

corrected through the power of his knowledge. ] 

ay af aust ftetsa: earefa cfromat 

aeaaanaa aaa ass atin aus aa 
faites wate SU 

aq And afé if aq8: on account of the Yajus faq 

(the sacrifice) is rendered defective 47: ¢al2 ‘ Bhuvah 

Svaha’ fa (then with the Mantra) afsorat in the 

Daksinagni Yat, (the Brahman priest) should offer 

an oblation. aa9Tq of the Yajus-mantras @4 verily waa 

‘through the essence 449TQ of the Yajus-mantras 

aya through the virility 4994 in respect of the 
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Yajus-mantras 4aeq of the sacrifice faftsq the injury 

ad thus a-¢uaTfa (he) makes good. 

5. And if the sacrifice is rendered defective 

on account of the Yajus, then with the Mantra 

‘Bhuvah Svaha’, (the Brahman priest) should 

offer an oblation in the Daksinagni. Thus 

verily, through 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. 

aq ate ama Reta: areca 
TEIaaaa aaa Wai eat arat aq 
fates aeaita i & i 

aq And af€ if aTad: on account of the Samans 

festa (the sacrifice) is rendered defective tq: eqret 

‘Svah Svaha’ gfa (then with the Mantra) areaety 

in the Ahavaniya fire Beat (the Brahman priest) 

should offer an oblation. afl of the Samans wa 

verily ta@ through the essence ajalq of the Samans 

dja through the virility @ral{ in respect of the 

Samans 4a€7 of the sacrifice faftsq the injury add 

thus a-eafa (he) makes good. 

6. And if the sacrifice is rendered defective 

on account of the Samans, then with the 



4.17.8] CHANDOGYA UPANISAD 325 

Mantra ‘Svah Svaha’, (the Brahman priest) 

should offer an oblation in the Ahavaniya fire. 

Thus verily, through the essence of the Samans, 

through the virility of the Samans, he makes 

good the injury of the sacrifice in respect of 

the Samans. 

qT SANT SIX WeeIKGAia Tax 
waa Al ag diay aaa ale wea are 
ZTE FATT I 9 I | 

waa slaraanat szararaearazat Fara 
atin aaea faftox aecatla WaaHAal aT TT 

qat adage wala ll < Ul 

da yal Just as saa with salt gaty gold, gasia 

‘with gold aq silver, Widd with silver AJ tin, 791 

with tin daq lead, af@4 with lead #aq iron, wet 

with iron @§ wood, 44% with leather @& wood 

a-qealq one would join—wayq even so TU PAC ACTING 

of these regions (earth, sky, heaven), S1aq Raa 

of these deities (Fire, Air, Sun) Hea: az: faarar: 

of these three Vedas #4 through the virility aa€7 

of the sacrifice fafteq the injury a-eatfa does (the 

Brahman priest) make good. 44 where Way-faq © 

knowing thus a@T a Brahman priest wafa there is 

aq: that 4a: sacrifice ATA-HA; is healed 2 q indeed. 
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7-8. Just as one would join gold with salt, | 

silver with gold, tin with silver, lead with tin, 

iron with lead, wood with iron, and wood with 

leather, even so does (the Brahman priest) 

make good the injury of the sacrifice through 

the virility of these regions, of these deities, 

and of the three Vedas. That sacrifice indeed 

is healed where there is a Brahman priest 

knowing thus." 

[Restoration to health or proper condition is 

accomplished variously according to 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 Brahman priest. ] 

UT fF at Vea wat aadfagen wala 
fazx & AT TW AAMT Tal aa saad 
ad | 

4q Where wvayq-fax knowing thus walt (there is) a 
Brahman priest U9; that 48: sacrifice S7R-TAT:: 

inclined to the north (the cause of attaining the 
northern solstice) @4 indeed wafa is. way-fagy knowing 
thus AMINA Aq = 4 it is in reference to the Brahman 

priest that UW this aa (there is) song—ada: 4az 
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whence-so-ever 414a4 (the sacrifice) comes back (i.e. 

from whatever part of the actions of the priests the 

sacrifice is rendered defective) A aq thither verily 

n=6f@ does (the Brahman priest) go (to remedy). 

9. That sacrifice indeed becomes inclined to 

the north, where there is a Brahman priest 

knowing thus. It 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 Bio 

go (to remedy).’ 

[‘Gatha is that. which is written in the metre 

other than the metres like Gayatri etc. It is said in 

the Pingala Sutra (8.1) also that what is not men- 

tioned in the ‘ treatise on metre’, and yet is used is 

ealled ‘Gatha’. It is written in Aitareya Aranyaka 

(7. 18) that Rk and other Mantras are eternal 

whereas Gatha is a human composition.] 

Waal saan ReatHeaalyraaatas F 
ae ad anarax aalxateasstacata aeared- 
facaa ant Hata aradlag artatazy il 2° 1 
sft aaa: we: ll go ll ga oreraatagic 

qa SeArT UY UI 

aqt The mare [Fal Set afawafa aat just as (the 

mare) protects the soldiers, even so] Alaa: silent Ta: 
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only %ftak is the priest (who) sat va the Brahman 

priest $4 soldiers, the people engaged in rituals 

afuzafa protects. t4-faq who knows thus @ % verily 

ajar the Brahman priest aq the sacrifice FAM 

the sacrificer @alq %feaa: 4 and all the priests afi- 

zwafa protects. Atala hence vway-fagq him who knows 

thus wa only ag MmMA as a Brahman priest aald one 

should appoint ; aay -faay @ not one who does not 

know thus. #aaq-fazq a (Repetition indicates the 

end of the chapter). 

10. Just as the mare protects (the soldier), 

even so the silent Brahman priest is the only 

priest who protects the people engaged in 

rituals. 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. 



CHAPTER FIVE 

‘SECTION ONE 

%) at = a stg 4 Ag a as stggq ce 
Aga wala att ata S454 Bea |e 

3 Om. 4: (he) who @ @ verily Sagy a the eldest 

AEA a and the best 4 knows Fag: q the eldest 

8: 4 and the best za surely aafq becomes. IT: 

Prana (is) a indeed S43: 4 the eldest AY: 4 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 ascetics 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 

wites without meditation and without the knowledge 
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of the philosophy underlying them. Then again a. 

third Path will be described which is more painful, 

the way of the ordinary worldly people. The 

purpose of. describing these is to create dispassion 

towards the world, which is a part of the spiritual 

discipline for the realization of Brahman. 

2 Harlier (in 4. 3. 8 ete.) the superiority of Prana. 

has been mentioned. How Prana is superior to the 

others (speech etc.), is now being stated ; and the 

qualities constituting superiority etc. are being 

prescribed for meditation. 

3 Before the functioning of other organs is mani-- 

fest in the child in the womb, the child grows 

through the functioning of Prana; hence Prana is. 

the eldest. (cf. Br. 6. 1. and Pras/na 2. 4.)] 

a ¢ &% afag a afast ¢ erat watt 
aqvara afas: tl 2 tl 

a: (He) who @ 4 verily afagyq the richest, the pre- 

eminent 4% knows eaqlalq among his own people 

afus: @ the richest aafq becomes. ale speech als 

indeed 4fap: 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 enough 
to live comfortably or he can defeat his opponent.] 
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at ¢ a sfagt az sft =< faocafincy 
araseraa agate stag tl FU 

a: (He) who @ 4 verily sfastq the stable basis 4¢ 

knows wfeaq 1% 4 in this world aafsaq a and in 

that (the next) sfafasfa ¢ becomes stabilized. 4a: 

the eye 414 indeed sfast is the stable basis. 

3. Verily, he who knows the stable basis, 

becomes stabilized in this world and in the 

next. The eye is indeed the stable basis.’ 

[1 When a man sees with his eyes, then alone can 

he remain stable on even as well as uneven ground. ] 

at a Beas Az AX Wea HAM: Tad say 
MSUTa Mt WT AF Ul ¥ Il 

|: (He) who @ q verily a@a@q prosperity, attain- 

ment 4z knows H#éa for him @1ar: (all) desires ear: 7 

(both) divine Alaa: a and human ay-Taed @ prosper, 

are attained. aq the ear alq indeed Arq is 

prosperity. 

4. Verily, he who knows prosperity, attains 

all desires, both divine and human. The ear 

is 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. | 

al @ al Wadd aatadas z walal wala 
Fal SZ aT STATA Ul & Ul 

y: (He) who @ 4 verily aHladaq abode, support az 

knows €4ld1q of his people @lad4q abode vale 

becomes. Aa: the mind zg 4 indeed amadagq 

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. It is the mind 

that is the abode or support of all those objects that 
are presented in the form of perceptions by the 

senses to be experienced by the enjoyer, Jiva.] 

AT ET weNhatea apletsex Jarawag 
Aaa Ta Ul & UI 

Hq € Now, once S191: the Pranas (the five senses) 

—wHey_ I 4atq superior afta am, weq I fata 
superior fq am zfa (saying) sé-Safa about their 

personal superiority safet disputed (among them- 
selves). 
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6. 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. 

2 Compare this parable with Br. 6. 1. 7-14, Pras’na 

2.8 and Kausi. 3. 3.] 

qe arom: saafa facdeatayaeat a: 
3g sf araiara atera seared At Tlagar- 
faa zaata @ aT: AE sta ll oll 

@ Those SIT: senses fadty the father safaq 

Prajapati Wa approached and Gd: z said (to him)— 

wmqq revered sir 4: amongst us 4: who ag: is the 

pest gf. ad to them zatq ~ (he) replied—a: 

‘amongst you afeay 3cHI=q on whose departure ale 

the body wfasazq at its worst 34 as it were aad 

would appear, 4: amongst you @: he as: is the best 

aid. 

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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[' The body is bad enough even when man is alive, 

and when he dies, the body becomes still worse—an 

untouchable corpse.] 

Ql f ATARI A daar seq GaeaTary 
RyaaHdd asitiatat aat Hel waar: 

MAA AMT GATAATIT eas AAT Lara eay 
qaaatata sfaa = are IS UI 

at That alm speech 3q-a%IH € departed. at it 

aaa a year WA staying out Wey came back and 

zatq asked—aq #a without me @7q how sifaga 

to live 8% have you been able fa. (the others 

replied) 4gt just like 4@I; the dumb &4a=d: though 

not speaking S14 (yet) with breath gd: living, 

breathing, 4ag31 with the eye "4=d: seeing, aA 
with the ear »gva-d: hearing, 44al with the mind 

S714-d: thinking waq thus ef. ate (at this) speech 
sfaqaat z 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, yet 
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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Saeaa adaeat Tea Gaeta Tae 
wad asifatata anew sqsaea: aera: 
Ma seedy aTaT ara: aT earaeat 
qaaatata afar tag 8 

aa: The blind. 2934d: though not seeing 4g*q: © 

speaking @4fal with the organ of speach. (Rest as in 

$12 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. 

Max saa acdacat siea Waealay 
aaayadd asia aan ata sara: 
Mea: WA Aral AAT TIAA <aTarat 
qaaatata afta = ataq ll Ze Ul 

afaz: The deaf. #047q: though not hearing. 

(Rest as in 5. 1. 8.) 

10. The ear departed. Staying a year out, 

it came 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. 

Tat laa aa asa alas 
HaIRTHId = ABiladata AAT aet waa: 
Ta: Aa Feral ATA WeaeaATIT WaeT: 

saratata Waa eA Ml Le UI 

alzt: Infants Wadd: without developed minds. 

(Rest as in 5. 1. 8.) 

11. The mind departed. Staying a year out 

it came back and asked, ‘ How have you been 

able to live without me?’ ‘Just like infants 

without developed minds, yet living with the 

breath, speaking with the organ of speech, 

seeing with the eye, and hearing with the ear.’ 

At this the mind entered the body. 

ay = TT salsa gat wea: Tear 

agardhaaaatratrarnreaaras arate 
ganas @ a aatsta atendticfa 1 23 

ay : Then @: that 91%: the Prana sfasfayd as was 
about to depart 924: a horse of mettle ayt as qstar- 

aH the pegs to which it is tethered dfaq would 
uproot, (44 thus say WA the other senses qafaaq. 
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(it) uprooted. aq to it afaaaq (they all then) came 

and GY: € said—anaz O revered sir Uf be (our lord), 

c4H_ you 4: amongst us AP: the best aff are ; aT Sema: 

do not depart (from the body) 2f4. 

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 itis 

tethered. They all then came to it and said, 

‘O 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.] 

ay ga aTara ae afagisha @ aglagr- 
smear tq ageara azé ofagiiea @ acafagr- 
atta 23 1 

aq Then ae speech Vag to that one (Prana) 

Sala = said—aAzq I Aq just as fag: the richest (i.e. 

endowed with its quality) afta am, c44 you (also) 

ad in the same manner (or endowed with its quality) 

afas: the richest afa are zfa., aq then =a; the eye 

waq to that one 34/4 @ said—Heyq I aq just as ofast 

the stable basis afta am, @Aq you (also) ad in the 

same manner 3fast the stable basis afa are 24. 

22 
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13. Then speech said to that one, ‘ Just as I 

am the richest, in the same manner’ are you 

also the richest.’ Then the eye said to that 

one, ‘Just as I 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 

richness is really due to and belongs to. yourself, 

and it was in sheer ignorance that I regarded it as 

mine’. The same interpretation may be applied also 

to the others (eye, ear, mind, etc.).] 

ay tax Magara agex area a 

aaZMAI 24 AA Va yeenraqaanieg a 
qaradaaata | 2 

3a Then AR the ear Uaq to that one saz 

said—wey I ad just as atqq prosperity afta am, 

aa you (also) @& in the same manner ara pros- 

perity ofa are @fa. Aa then 44: the mind waRq. 

to that one Yara ~ said—xHeq I ad just as waqay 

the abode afta am, cq you (also) ai in the same 

manner &14daq, the abode af are ¢fa. 

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 that 
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one, ‘Just as I am the abode, in the same 

manner are you also the abode.’ 

[? That is, endowed with that quality.] 

aa art a qaxte a aarft a var at- 
TAA ATT FATTAA st Aaa aailer 
wata 1) 26 Uefa cag: Te: I 2 I 

ara: sfa As organs of speech aq verily 4 araead 

(people) do not call (them), 72afG 4 nor as eyes, WAT 

4 nor as ears, qaifa 4 nor as minds. SIT: Pranas 

zfa as Ua (but) only araad they call (them) ; 917: the 

Prana Ua indeed fé for warfa aaift all these wafa is. 

15. Verily, people do not call them as organs 

of speech, nor as eyes, nor as ears, nor as 

minds.! But they call them only as Pranas; for 

the Prana indeed is all these.’ 

[{ If 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, etc. 

2The Prana as Hiranyagarbha or the cosmic 

Being exists in three forms, namely, Adhyatma, 

Adhibhita and Adhidaiva. He is the presiding 

deity of the five senses of perception (ear, skin, eye, 

tongue and nose) as Direction, Air, Sun, Varuna 

and As'vins; and also of the five senses of action 
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(speech, hand, leg, evacuating organ and generative 

organ) as Agni, Indra, Visnu, Mitra and Prajapati ; 

and of the mind, as Moon. In this way he dominates 

the subjective and the objective worlds. ] 

SECTION TWO 

a dam fe asa alteadtia afentateear 

ay aT THe sta Mya Tatar 
ea aa sad a to at uatate fread 
waatta i 2 Ul 

a: He (the Prana) 3am] @ asked —@ my Haq food 

faq what ufasata will be efa. arava: snaafira: even 
(the food) of dogs and birds aq feq-faq gay whatever 

there is here 2ff G¥: replied (the senses), aq Vag 

a (whatever is eaten) all that aaea of Ana (Prana) 

way is the food. Ha: ‘Ana’ @4q indeed 414 the name 

yay is evident. vay-fafe for him who knows thus 

(himself as existing in all things and as Prana, the 
eater of all food) 4 f#aa nothing 44#a¥q that is not 
food (cf. Br. 1. 8. 18.) uafa 24 there is afa. 

1. He (the Prana) asked, ‘ What will be my 

food?’* ‘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. 

2The root ‘an’ means movement. Prana consists 

of movement, hence the word ‘ Ana’ derived from 

that root is the distinct name of Prana. Different 

prefixes to ‘Ana’ bring out different kinds of activity 

(viz. Prana, Apana, Vyana, etc.). Here it is prescrib- 

ed that meditation is to be done on Prana with the 

idea that ‘ everything is the food of Prana and Prana 

is the eater or enjoyer of all this’. Such a worship- 

per becomes the soul of all and eats all food.] 

a gam fe a aral vfacadtear ata 
agent waehaeaas «| greaaratoranta: 

qhizata aeyal f arat waaaat = vata ell 

a: He ala @ asked—faqy what 4 my ara: 

garment ufasafe will be afa. a9: water sfa Ga: z 
replied (the senses). deata therefore 4 indeed 

afarazdq: those who are about to eat 9vtdIq (both) 

before (eating) Zufsiq 4 and after vad it (Prana) 

afg: with water aftzafa they cover, clothe. aa: 

of clothes @ty%: @ the obtainer Hafa (Prana or such 
a knower) becomes, 84a: €@ Wafa does not remain 

aaked, obtains upper garments. 
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2. He! asked, ‘ What will bemy garments?’ 

‘Water’, replied the senses. Therefore, indeed, 

those who are about to eat, cover it, both 

before and after, with water.2 (He who knows 

thus) becomes the obtainer of clothes and of 

upper* garments.* 

['Meditation on Prana as the garment is being 

enjoined as subsidiary to Prana-vidya. 

*The sipping of water covers Prana and takes the 

place of its clothing. 

3Titerally, ‘does not 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. 

4The meditation on Prana is to be done looking 

upon the two *acamanas’ (sipping of water)—that. 

are prescribed in the scriptures for purification, 

before and after eating—as the clothes and the 

upper garment of Prana. | 

TAAAAHA ATS Aaa aarsrqaral- 
TAHA FTAA] CIMT TATATATAT- 
fassrat: wea: Tararatfa U3 

ad, € Vad This (doctrine of Prana) awata: Satya- 

kama Sale; Jabala 4aTqIIsZ the son of Vyaghrapada 
myda to Gosruti J#ql imparted and 3aqaiq said— 

BHF EMT to a dry stump aff even af& if waa. this 
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A41q (anyone) should impart, aftaq (then) in it 

arar: branches Slat would shoot v4 certainly, Tratta 

(and) leaves St1€4: would sprout 2fa. 

3. Satyakama Jabala imparted this (doctrine 

of Prana) 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 occurs in Br. 6. 3. 12.] 

aq ate setsaafiteqrarcarai = étlacar 
Qaaqrears UA aalTaeT vet erases 
saga AG «taRCaATaISaey eaT AeA 
arqanaaag te Ul | 

aq Next ufe if aq greatness faafata (that 

knower of Prina) desires to attain Haraleqaiq on the 

new moon day (tithi) #ferear (then) having conse- 

crated himself qyraeany way on the full moon night 

a4-294%7 of all herbs a-aq the mash @fa-agal: (in a 

vessel) of curd and honey 39424 stir up and then 

sagia aga tatat ‘ Svaha to the eldest and the best’ 
fa (with the Mantra) sat into the fiire sata (on 

the spot) prescribed for offerings gat offer an 

oblation and @114q what remains attached to the 
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ladle (shaped like a Camasa vessel) H-q into the 

mash (pot) Haaaq. (he) should throw. 

4. Next,’ if that knower of Prana desires to 

attain 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 

‘Svaha 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 

enjoy merely the pleasures derived from the sense- 

objects. But it is meant for those who (after 

attaining greatness and as a result obtaining pros- 

perity and wealth) want to attain the ways of the 

gods and the fathers by performing the scriptural 

rites. 
?The performance of the entire consecratory 

ceremony or Diksa enjoined in the Somayaga is not 

meant here, but only certain parts of it. 

*The vessel made of Udumbara wood, shaped like 

Karhsa (goblet) or a Camasa (cup). And after 

stirring he should keep it before himself. 

® 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. 

6 The Avasathya, Grhya or Smarta fire. 

7 Compare Br. 6. 8. 1-3.] 

TAIT CATRATATS ART Sea Ge META TA- 
Fearfagra ARCTATAISAtT Fea HY UPTTIANTA- 
Feargs waAATAISART Bear ay ATTTANTAT- 
aaa CATAAAAISAR BAT AeA ATTA 
maqAagq WN & Ul 

afastg <aiét ‘Svaha to the richest’ gfasia Ela 

“Syaha to what is stable’ atge tale ‘Svaha to 
prosperity’ ada eaigl ‘Svaha to thé 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 ‘Svaha 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 remains attached to the ladle 

into the mash-pot. With the Mantra ‘ Svaha 

to the abode’, 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. 

ay sfaaasl aeaaraTa wICAAT ATA 
waar f& & aataes @ fe sag: Ast csnfiafa: 
@ al sagas Age usaarlyaey aaaTAaTs 
aamarata ' & 

aq Then sfaata moving a little away (from the 

fire) aay in his hands 4*yq the mash-pot Hay 

(and) taking 47fa he should recite (the Mantra)— 

aa: ‘Ama’ alaT by name fa you are, fg for q with 

you at as Prana 4] aaq all this (universe) [aaa 

rests]. a: [aq] f& he (ie. you as Prana, the mash- 

pot of the form of Prana) Fag: (is) the eldest #5 

the best wart the king, the effulgent, afaqfa- 

(and) sovereign (lord and protector of all). a: he (i.e. 

you as Prana) HI me ABT to the eldest age, pre- 

eminence, AST to the best position Us4q to efful- 

gence, kingship, aifa7a@¥q (and) to sovereignty 7aag 

may lead. Hey I vq verily 44q this a4q all Haft wish 
to become (like Prana) 3fq (indicates 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 Prana) 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 Prana. It is through food 

that Prana functions in the body. Hence the 

substance in the mash-pot (i.e. what is left over after 

oblation), being the food for Prana, is praised as 

Ama or Prana.] 

ay aaa Fe arate aalsazeitag 
saraata aa taeq amataearaafa ags< 

aqaaaaearsata «oat owner atedtfa aa 
foafa faftsa axa aad at qaiea: dfaala 

watt at eafizd at artaatssare: a ale 
fat wang wife frag il 9 I 

aq Then ag verily Waal al (reciting) this Rk- 

mantra 93: foot by foot srarafa he should sip (the 

semi-liquid mash). aq for that (food) afag: pertaining 

to the Progenitor (of the universe as Prana) or Savitr 



348 CHANDOGYA UPANISAD [5.2.7 

goa we pray—sfa saying this (line) araafa he should 

sip. 4a we zata of the effulgent one or deity aaa 

are the food (as mash)—3fa saying this sTaafa he 

should sip. 28q the best @4aday (and) the all- 

sustaining lord—#fa saying this atarafa he should sip. 

Ty ( = ay, qq ) readily, destroyer of enemies H1eq 

upon the deity Bhaga, Savitr dafe we meditate, pray 

or enjoy—sfa saying this #94 A@Way ar (the pot . 

shaped like) a Karnsa (goblet) or Camasa (cup) 
(made of Udumbara wood) tafiisa (and) washing aay 

all faaf& he should drink. af¥-aq: (then) controlling 

speech 29a: controlling mind SA: Tula behind 

the fire aqfu a on a skin tufves at or on the ground 

ufaafa he should lie down. 4: he 4f@ if faaq a woman 

qq should see (in a dream), #H (his) rite Wey 

has succeeded 3fq that faala he should know. 

7. Then, reciting this Rk-mantra,'’ foot by 

foot, he should sip.2. ‘We pray for that food 

pertaining to the Progenitor,’ saying this (line) 

he should sip. ‘We are the food of the 

effulgent one,’ saying this he should sip. 

“The best and the all-sustaining, saying this 

he should sip. ‘We readily meditate upon the 

deity Bhaga, saying this and washing the 

pot shaped like a Kamsa (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: aq afaqqotad, aa ae 
aaa | As aastaaT, at u7e7 ale u (Reveda 5. 82. 1), 
Its meaning is: We pray for that food of the 

effulgent Savitr, 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 upon 

the form of the deity Bhaga. 

*Sip what remains left in the pot containing the 

semi-liquid mash.] 

aqaq sat wat wee aig fax wag 
gata wate at ataraleaecantacaa afen- 
seqafazaa tt Ul fa ata: aes 8 

aq About it U9: this 24: (there is) verse—a@lFay 

#4g during the performance of the rites for desired 

results @2f when, if @ayin a dream fe@ay a woman 

 qzafa (the performer) sees da then dfaq eagfazarat 

in this vision in a dream aafey fulfilment BANAL 

he should recognize. aftaa eanfaaad (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 a — 

dream. 

SECTION THREE 

Aahaeta: ware afafadarm axe 
yan Safeway Hag carlarqaeag fe 
ama fa tl 2 

adéd: Svetaketu eet: the grandson of Aruna @ 

once F4T@aly of the Paficalas afafaq to the assembly 

Z4alq came. qy of him wagT: Pravahana safe: the 

son of Jivala Jar] @ enquired—Ha my boy, ar 

you faat (your) father 4a afiinq has instructed 

sfa. wma: revered sir &@ fe he has indeed @fa., 

1. Once!’ S’vetaketu, the grandson of Aruna, 

came to the assembly of the Paficalas. Prava- 

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 Sri Sankara- 

carya the paths taken by the departed souls are 

described here with details for the purpose of 
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engendering in the minds of the seekers after 

liberation dispassion for everything that one may 

desire here and hereafter. 

The same episode occurs in Br. 6. 2. 1-16.] 

aq afearste ast sad a una sta 
aq qar gatadeas cf a ana fa ar 
qaizaarra = fiaamna a earadars fa a 
ama fa 2 Ul 

[Pravahana] 9H: created beings #4: from here 

{this world) af4a above 4 where safed go aca 

do you know afa. [S'vetaketu] 4 no #74: revered sir afa. 

{Pravahana] aat how ga: again aadeq (they) return 

4ex do you know #fa. [Svetaketu] 4 no 474: revered 

sir fa. 2aajaea the path of the gods fagammea 4 and 

the path of the fathers qat: of the two paths s4ladar 

the place of parting 4e4 do you know #fa. [Svetaketu] 

@ no Wa: revered sir 3fd. 

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 path 

of the fathers ?’ ‘ No revered sir.’ ? 
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[}The number 38 in the text is used to denote the 

prolation of the vowel. 

Those who are endowed with the knowledge of 

meditation described before and those who are not, 

both proceed together to a certain point where they 

separate. ] 

aq aa Slat a aeqaas sfa a waa sla 
Fey AIT TarATATEaTATT: Qeqaael wardtia 
Aa wWTa sa le 

[Pravahana] aal ale: the other world (of the 

moon) 4¥T why 4 not arya is filled up 44 do you 

know fq. [Svetaketu] 4 no Wa: revered sir #fa-. 

[Pravahana] ata egal at the fifth oblation 4af 

how 219: the liquid oblations (or unseen results of 

action) gaqaaa: Hafed come to be designated as man, 

are possessed of a human voice 44 do you know afa. 

[Svetaketu] 4 no Wa indeed W714; revered sir 3fq, 

8. ‘Do you know why the other world is 

not filled up ?’ ‘ 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 ue 

seed (cf. 5. 4-9).] 
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war faafietsataar at data a fararr- 
ax atsafast adtafa a caer fiatatara 
ax tataaaaey aa feo a yqaraadieg 
eaTtaratata ty tl 

[Pravahana] #4 then faq Hq why safas: ‘I have 

been instructed’ satay: did you say, 4: who fé for 

guifq these (things) 4 faqia does not know, @: he 

@aq how sata can say safaris: “I have been instruct- 

ed’ fa. a: he (S'vetaketu) HTata: was. distressed 

and fag: aay to (his) father’s place Vala @ came, aq 

to him gala @ (and) said—aT me aagfasa without 

having instructed 414 f%* properly Haq you, revered 

sir Waala said—et you %q-Hf9q I have instructed sfa. 

4. ‘Then why did you say, “I have been 

instructed ’’? For, how can he who does not 

. know these things say, “‘ I have been instruct- 
ed”?’ He was distressed and came to his 

father’s place and said to him, ‘ Revered sir, 
without having instructed me properly you 

said, ‘I have instructed you ”’.’ 

qq AT Useaaed: TATAMTAT AT ARTA 
faazafata @ dara aat at St azaraaat 
quart saad ae aaelaaraaeey aa a 
araeatata Ul & Ul 

92 
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asegaeg: That nominal Ksatriya al me 94 five 

JAI questions AMAT asked ; cit of them U&#q FA 

even one faany to answer 4 not Hx*AI was able ata. 

a: he (the father) Jad @ said—@q you ae then 

wala about them 4YT even as Al to me Hqq: have 

spoken, 44f so Héq I way of them UH] Faq even one 

@ 4q do not know. afe if aq I gala them Haig 

had known, 4% why @ you 4 #agaq should I not 
have told 3fa. 

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. If I had known them, 

why should I not have told you ?’ | 

GF MAM WASIAATA aH | MAASAI 
@ @ Ma: BAM yeas ax alata aq 
anaatian fader at acitat efa a tara aaa 
Tmeaast fad Bag HATTLATea TTAATATIATCATAT 
% aetta @ f Best TT WG I 

a: That ataa: (then) Gautama aq: aig to the 
king’s place T4l4 @ went. Wala when he arrived déq 

to him watq reverential offering ait @ (the king) 
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made. €: he 5Id: in the morning @a4l-¥ to the king 

when he was in the assembly (or, @-¥iat: = Gautama 

‘being honoured by the king) 3earq ~ presented 

himself. aq to him 3414 @ said (the king)—anqq O 

revered wlqq Gautama aged faaea of human 

wealth avq a boon Jat: please ask sfa. a; he ala 
@ replied—usaq O king argy faa the human wealth 

a4 Va with you [4g let remain]. FaIweq Hea to my 

boy 41q which araq va the words Hagat: you spoke 

aq wa those ® me afe tell gf4. @: he ee king) Bat 

oe ois) @ 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, ‘O 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 Brahmana; but it'is impossible to turn down the 

request. Thinking all these, the king was perturbed.]: 
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ax @ fat TaUTATIAIATAIT AX elaTA BAT aT 

eq maaat aad a maa: ga far 
MAMASlA as GIT BRT AAT TATAA- 
qufefa ae oataty ll oo Ul osfa adta: 

WES: 1 3 Ul 

aq Him farq for a long time a@ stay (here) 3fq 

thus wast &€ (the king) commanded. aq to- 

him sala @ (he) said (at the end of the period)— 

aaa O Gautama T4¥ you Al me 42 even as Hae: 

told 4@aT as Tad: to you W& prior g4q this fagr 

knowledge aI to the Brahmanas a4 u=efa never 

went; dH J this is why Ju in earlier times aag 

amg in all the worlds a@aea to the Ksatriyas wq 

only salaayq the rule (of this knowledge) 44a belonged 

fa. ata him Zara zg (then) he instructed. 

7. The king commanded him, ‘Stay here 
for a long time.’ At the end of the period he 
said to him, ‘ Even as 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 

earlier 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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stay on for receiving instruction. Later on recogniz- 

ing that he had a proper recipient of the knowledge 

in a Brahmana, he imparted to him the knowledge 

adding that this particular knowledge, till now, had 

been handed down only among successive genera- 

tions of Ksatriyas and that Gautama was the first 

Brahmana to receive it from a Ksatriya king.] 

SECTION FOUR 

sat ara otal oataarfaeaearfeca aa 
afagsaat «gatsecfaaset war | aanfty 
faegizar: (1 2 ul 

aaa O Gautama aqat walt: the world yonder 

(heaven) 414 indeed aff: is the (sacrificial) fire. 

afea: the sun U4 itself aeq of that afaq is the 

(sacrificial) fuel, t@44: the rays JA: are the smoke, 

4g: the day ufa: is the flame, a-al: the moon HgqWt: 

is the embers, @aaift (and) the stars faegfext: 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 thé 

sparks.’ 
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-[' Jaivali. did not take the first question (5. 3. 2). 

first, but, ‘instead, took the last one (5. 8. 8), 

for after this has-been: disposed of, the disposal of 

the other questions would be easier. This medita- 

tion is based on similarities between the fire and 

heaven: along with their different parts. As Agni- 

hotra is performed in the Ahavaniya fire, i.e., as the 

Ahavaniya fire is the locus of the Agnihotra, simi- 

larly this fire in question is also founded on Dyuloka. 

(heaven). So heaven is the fire. Of this fire 

different parts are being indicated. 

* Because it is only as illuminated by the sun Jane 

heaven shines; hence on account of this flaming up, 

the sun is the sacrificial fuel. : 

*Because the rays issue from the sun as smoke 

rises from the sacrificial fuel. 

4 Because both have the common character of 

being bright and being produced by the sun. ; 

* Because the moon appears when the day aide. 

any as when the flame dies down embers become 

‘visible. ye sats 

®The stars are like parts of the moon, as sparks. 

‘are’ of the ‘embers, and also both have the common. 

character of being scattered about. 

ee The purpose of showing the similarity and 

identifying one part of the fire with a similar part of 

heaven is to prescribe meditation: So, heaven is to. 

be looked: upon ‘as thé fire, the'sun ‘as the sacrificial 

‘fuel, the’ rays ias the smoke, the day as the flames, 

the moon as the embers and the stars as the sparks. 
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Afterwards also similar meditations are prescribed, 

based on points of resemblance. | 

afaaattaaat tat: net gala aeat sea: 
aa west aeaafe tt eft aT 

sue | 

afeaa vaftaa sat Into this fire (heaven) 2a: the 

deities (i.e. the Pranas of the sacrificer and their 
presiding deities like fire etc.) #a@Iq (of) faith get 

offer the oblation. a€al: a1g4: out of that oblation 

ust king, effulgent a4: Soma (the moon) atuafa 

arises, is produced. 

2. Into this fire the deities offer the oblation 

of ue Out of that oblation King Soma 

arises.’ © 

['The oblations offered in rites like Agnihotra 

with faith are transformed into an unseen effect. 

This is what is called faith in this 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 (Br. 3.1.5-6). This faith 
is the basis of commencing a sacrifice and with this 

faith oblations are offered into the fire. The 

oblations repeatedly offered in the five fires men- 

tioned here become subtler and ‘subtler and in every 

instance the power of faith is increasingly attached 
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to it. Those who perform sacrifice as described 

above with milk, Soma juice and such other articles 

are drawn by the effect of their performances to 

the heavenly world or 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. 6). A competent sacrificer who is strong in his 

faith offers himself, as it were, as the oblation in the 

manner described. He gradually levitates along 

with the offerings into the higher worlds and be- 

comes an offering into the heavenly fire.] 

SECTION FIVE 

mat aa maa sata afaey 
qa fackrafacart aaa frepfeat: 1121 

maa O Gautama T3=4: Parjanya (the rain-god, 

the rain-cloud) 44 indeed af#: is the (sacrificial) 

fire. 7€4 of that 41g: the air wa itself afaz is the fuel, 

aay the cloud 4A: is the smoke, faze. the lightning 

aifa: is the flame, #afa: the thunderbolt #HI€I: is the 
embers, &@74: (and) the rumblings of thunder fatg- 

feat: are the sparks. 

1. Parjanya’ is indeed the fire, O Gautama. 

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 

also, because of points of resemblance, the rain-god 

-ete. are to be meditated upon as fire etc. Parjanya 

is the deity presiding over all aspects of rainfall. 

2 Because it is by air that the fire of Parjanya is . 

fed (i.e. it starts raining). This is clear from'the 

fact that rain follows a preceding wind. 

- > Because the cloud is a product of smoke and 

also because it appears like smoke. 

“Because both have the common property of 

-brightness. 

®> Because both are hard or are connected-with 

lightning. 

® Because both spread in different directions. ] 

aftaaattaaay fat: ata cstd cela aear 

aedats aerate UU ea aA BSE USI 

aftad wafeaz #4) Into this fire zai: the deities 

aaq usraq (of) King Soma afd offer the oblation. 

eq: Bsa: out of that oblation aqq rain araafea 

arises. 

9. Into this fire the deities offer the obla- 

tion of King Soma.’ Out of that oblation rain 

arises.” 
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[The water or liquid oblation: named * faith * 

aeeciseed into the form of the moon. 

2 That is, the liquid oblation called’! faith’ ee 

the second stage, the Parjanya: aes and develops. 

into rain.) z.) . tte 

SECTION SIX 

igheett ala shworfrencar aaqcAT = aftrar 
ant TU factaieat sant saraeteat farg- 
fagt: ! gl 

maa O Gautama gfaat the earth 41q indeed afa: 

is the (sacrificial) fire. q@at: of that arqcat: the year 

vq itself afta is the fuel, sala: Akas’a 9a: is the 

smoke, vfs: night aif: is the flame, fea: the quarters,. 

directions Hale: are the embers, als avfea: (and) the- 

intermediate directions faegf a1: are the sparks. 

1. The earth indeed is the fire, O Gautama. 
Of that, the year is the fuel,’ Akaya 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 bys 
time in' the: shape of ‘the year ; that is to say, lying 

fallow; ‘ exposed: to ‘air, water and sun for a period 

the earth becomes fertile. The year is called fuel, 
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‘because it is thus the energizing agent in respect of 

the earth. 

_-® Because the Akis’a appears to be rising out of 

the earth just. as smoke rises out of fire... « 

_3 Because the night resembles the earth in not 

being bright, both being of the form of darkness; 

just as the flame resembles fire in point of 

‘brightness. 

4Because both are calm. The earth becomes 

calm (i.e. ends) in the quarters. at 
5 Because both are small or insignificant. ] 

aftaaafinaat Qa at gala aeat sgATaX 
aeaafi uta 8: ws: 11 & | 

aie uaftaa wat Into this fire 2a!; the deities 
aq (of) rain a@fa offer the oblation. a€41: egal: out 

of that oblation Haq food (in the shape of corn) 

aorta arises. 
ly 

otk Tictd fia Gea thé ans baie the pblntitin 

of rain. Out of that oblation food (in the 

shape of corn) arises. 

SECTION SEVEN 

“gett ata) atanrfieaea ara afacaet 
ga ferfaaarann: ata faeghegn ug Ul 
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Maz O Gautama Jey: man aq indeed af¥: is the 
(sacrificial) fire. at4@ of that are speech V@ itself 

afaq is the fuel, 517: the Prana Ya: is the smoke, 

faat the tongue afu: is the flame, 42%: the eye HAM: 

is the embers, #14q (and) the ear faeR'@RT: is the 

sparks. 

1. Man indeed is the fire,O Gautama. Of 

that, speech is the fuel,’ Prana 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 Prana goes out of the mouth just as 

smoke goes out of fire. 

* Because both are red. 

* Because both contain light. 

. * Because both are scattered about. As the sparks 

are scattered about, the ears also turn round to 

all sides to receive sounds. | 

afaaattaan far at gala aca area 
ta: TEqaa WU ea GaAs WES! 9 I 

afead, waféaq sat Into this fire 2a: the deities 
away (of) food agfa offer the oblation. aeat: aga: out 
of that oblation ta: the seed, semen aewafa arises. 
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2. Into this fire the deities offer the oblation 

of food. Out of that oblation the seed arises. 

SECTION EIGHT 

ata ava mantaeca gar ca afaa- 
aqueaaa Tay aifaatrrga atta ISH 

| an fargtaat: 1 2 
afinaaftaaat tar tat gate aear streata: 

arqata ll 2 ll $aea GS I< I 

maa O Gautama agi woman 44 indeed af4: is the 

(sacrificial) fire. (The succeeding portion is similar). 
aftaa wafead wat Into this fire 241: the deities Xa: 

(of) the seed aeta offer the oblation. d€at: aga: out, 

of that oblation 14: the foetus atHafa arises. 

1-2. 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 

afi J varaargaaa: Geraset wardtha 

@ TeTTa AAT TA AT AT AT arated: Ahsyeat 

qNagra AAA tl 2 
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ff g Thus araIq angdi at the fifth oblation a7: 
(the oblation called) water Jaq@daa: aafea comes to 

be designated as man &fa, @: that 74: foetus Svarga: 

covered with membrane 4[4q 4. more or less a af 

a4 al aalaq for ten or nine months sd: within (the 

mother’s womb) afaeat lies and ay then 314 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. 

['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 achild. Up to this is the answer 
to the last question. Now the answer to the first: 
question (5. 8. 2) is being introduced. ] 

a wat waged tala ¢ da Rofratsza 
aq afea aa Gaal aa: Aral wala tz HI 
stat Aaa: WS: 8 Ul 

a: He Sid: being born 4144-SI¥yq whatever the 
length of his life may be stafa lives. feeq (to attain 

the world) as ordained aq him 344 when he is dead 
za: from here Haq to fire Uq itself fa they carry 
(for cremation) 44: from which Gq alone a: (he came) 
here 4a: (and) from which @#4a: waft he arose.’ 
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2. 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 with his ‘past actions. 

' 2? 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. 

3 The purpose of describing birth, death, ee is to 

create dispassion by showing the accompanying 

sufferings and transitoriness of all these.] 

SECTION TEN 

aa sei faz: J Wsey war ag jeer 

asaafharracataatsere | seTarersaarza- 
AUTTATATEISTSS TA ATATS TATA UZ Ul 

mara: Macars dacauiaieeaarisearaana 
ware fad agetsaaa: @ Taraa 747- 
aq tqata: gat zfa ll x 

aq Among them. 3 (those) who sca thus (this 

knowledge of the five fires) f4%: know, 4 4 ZA and 

those who Awa in the forest AXI A: faith and (or as) 
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austerity 3fa zqTaq are devoted to, a they afaaa to- 

(the deity of) light afaazaafead 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 fortnight,. 
from the bright fortnight to those six months 

during which the sun travels northward; from 

the months to the year, from the year to the sun,,. 

from the sun to the moon and from the moon 

to the lightning. (From the region of Brahman) 

a person, whois 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 generated from the oblations 

of Agnihotra etc. turn into the universe. Dividing 
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the universe into five sections, meditation is pres- 

eribed looking upon each section as fire. As a 

result the worshipper goes to the Brahmaloka along 

the Northern Path. 

“The monks of a lower order or recluses and 

hermits (the Vianaprasthas). 

°The lifelong Brahmacarins and the worshippers 

of Hiranyagarbha are also included in this group 

Gy 15. 6). 

6 That is, attain the deity identified with light, 

It is so in all other cases also.] 

ay a fa mm zor calacqqady F 
qaatyarated TAAs WATITAANT AAA 
qeatauta ararsearad dacacahraraatea 1311 

aq But 24 4 those who a4 living in villages (as 

householders) Ssrdd sacrifices and works of public 

utility @dq (and) gift gfa garad (enthusiastically) 

practise @ they (being devoid of true sight) yay to 

smoke efuaeaafea go, gata from smoke ufaq to 

night, UH: from night #qe4 to the other (dark) 
fortnight, HqqTaTa from the dark fortnight ar qs 

qalq to the six months during which @am1 south- 

ward ufa (the sun) travels aT to those, vq (from 

there) they @acdtq the year 4 afastgated 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. Pirta means works 

of public utility, such as the digging of tanks and 

wells and the laying out of parks. Datta (gift) 

means giving of things to deserving persons to the 

best of one’s resources, outside the sacrificial altar. 

2 As before, here also it means, the deity identified 

with smoke. It isso in other cases also. ; 

3The deities of these six months always move to- 

gether. 

4The path of the gods and the path of the fathers 

are separated from each other even from the cre- 

mation fire—this is a part of the answer to the 

third question. The meditators reach the six 

months of the northern solstice and then go to the 

year and gradually reach the Brahmaloka. But the 

persons performing mere action reach the six months 

of the southern solstice but not the year. From 

those months they go to the region of the fathers 

and gradually to the region of the moon.| 

mea: faerh fastaereraaarassa- 
AAT MAL UAT ata at Sar Aaater leit 
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arava: From the months fageleq (they go) to the 

region of the fathers, fagel#tq from the region of the 

fathers atalaq.to Akasa, aaraad from Akasa FeRaay 

to the moon. U9: this (i.e. the moon) UST aa: is 

King Soma (the king of the Brahmanas). aq this 

@alaia of the deities Haq is the food. @¥ this za: 
the deities aaafea eat. | 

4. From the months, (they go) to the region 

of the fathers, from the region of the fathers 

to Akasa, 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 

last offering on the earth into fire. The water, 

together with the smoke, arising out of the cremated 

body envelops the Spirit and goes to the region 

of the moon, and builds a body for enjoyment. 

The enjoyment of the sacrificers consists in’ the 

companionship of the gods, who in turn enjoy them 

as instruments of their own enjoyment.] 
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aaaraarnagtamaarad gafaarad 
AAAMIRIAATHIA TTT Tat wala Jar 
yard wat 1 & | : 

srg year Fat wala Ast year saafa a zz 
aifeaa saafsaacqaakasarn sft araeasat 
4 wy geeaqat a at aaaha at ta: faeata 
az4 a wala Il & II 

- afgaq In that (region of the moon) 4aq. atqdq, 

till they have exhausted (the results of action) 

Bficat residing #4 then ayf as gaq they came Tay Va 
aeqdq the same way G4: again faadeq they return :. 

aTaslaq (they come) to Akasa; Arata from Akis‘a. 
aTgq to air, aly: air Yeaql having become 4a; smoke- 

wali they become. Y4: smoke yal having become: 
a~aqq the white cloud Hafd they become. 

4aq The white cloud 441 having become Wa: the: 

cloud wafd they become. 44: the cloud year having 

become waSfai they fall as rain. @ (then) they 
in this world alfé-aa1: rice and barley, aafy-aaeqaaz: 

herbs and trees, fas-aran: sesamum plants and beans. 

gfa as aed are born. &d: from these 4 ag but, so. 

g:-fassaata, (= ¢:-fassqd-aqq) the release is more, 

difficult. 4: 4: whoever fé for Haq the food af} 

eats, 4; who ta: the seed faafa sows, dq-4a: like him, 

wa only wafa 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 Akasa, and from Akasa 

to air. Having become air, they become smoke. 

Having become smoke they become the white 

cloud. , 

_ Having become the white cloud, they become 

the (rain-bearing) cloud. Having become the 

cloud they fall as rain. Then they are born in 

this world as rice and barley, herbs and trees, 

sesamum plants and beans.> But the release 

from these is. more difficult,’ for whoever eats 

the food and sows the seed, they become like 

him only. 

[* The soul who returns from the lunar world does 

‘not do so having exhausted the entire store of his 

past Karma, but only that part of it which led to the 

attainment of that region is used up there. The 

subsequent birth on the earth is determined by the 

anused remainder. 

2 When the results of action are exhausted the 

-aqueous body of the region of the moon takes the 

subtle form like Akas’a and remains in the sky. 

From the sky it successively appears as air, smoke, 

white cloud and (rain-bearing) cloud and then falls 

‘down in the form of showers of rain. 
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3The 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 to the corn etc. 

While mentioning the descent of the displaced souls. 

the text refers to them with a singular verb, but in 

the last instance a plural verb is used. This is 

justified as follows. In the first instance they are 

taken as a unity represented by cloud etc., in which 

they dwell indistinctly. In the second case, the 

souls with residual Karma are many. 

* There is no certainty where the rain-water will 

fall and where the Jivas attached to them will go. 

Moreover, the food along with the Jivas must be 

eaten by a man capable of producing children, then 

only can they enter the mother’s womb. To be 

attached to corn etc. itself is difficult. To go into. 

the mother’s womb is still more difficult. To be 

born as corn etc. is for some the last stage of this. 

birth, not an intermediate stage before becoming. 

men etc. In the form of corn etc. they exhaust their 
Karma and then are born again in another form.] 

AT FE TUMAICMN BMVATAT FTA TAT 
aaIaeaTaTa a Aaah at Taal 
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UY 4 RIM wT = TW Hyqat 
atfaaasaita at gacatfa ar erate 
aT 9 tl 3 

dq Among them 4% who g@ here @aela-ata: have 

good residual results of action (earned in this world 

and left as residue after the enjoyment in the region 

of the moon) @ those aaa: @ quickly aq which, 
qwolatq good aifaq a womb—alq-aifag at the womb: 

of a Brahmana, affa-aifrq ar or the womb of a 
Ksgatriya, aza-afag al or the womb of a Vaisya—’ 

aged attain. aq but ¥ who 2 here Ja-AU: have. 

bad residual results of action @ those Haat: g quickly 

aq which aya evil afiq womb—¥-alfay at the: 
womb of a dog, aat-afaq at or the womb of a hog, 

quel -ar fay al or the womb of a Candala—31aerz 

attain. . 

7. Among them, those who have good 

residual results of action here (earned in this 

world and left as residue after the enjoyment 

in the region of the moon), quickly reach a 

good womb, the womb of a Brahmana, or of a 

Ksatriya or of a Vaisya. 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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saat: Gata HATTA aaa gaeT- 

agaadita waa watea ara faarea 

ada wed aaa) Stat a weqad aeNSg- 
TAT AT lH Ul ¢ Ui 

_ 3q Then vada: qqi: of these two paths HAC Ta a 

by neither [n=sf-a do they go}. alfa zarfa they (those 

Jivas) alaea be born fHIea and die gfe (subject to the 

saying) a@aHq repeatedly aadt‘a keep revolving (in 

birth and death) waif (as) small yafa creatures 

wafad being born. Wad this (i.e. to be born.as small 

creatures) gata third €414q is the state. aa there- 

fore #4 that @%: region (of the moon) 4 aFTa is 

never filled up. dtalq hence ayaa one should be 

disgusted (with this state). aq about it ce this Ma: 

(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.6 Hence’ one should be disgust- 

ed (with this state). There is | this verse 

about it. | 

-[' When people do not worship or meditate or do 

not perform sacrifices and beneficial acts. - 
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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. 

3That 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. 

; > Since the process of births and deaths of small 

creatures is so beset with sufferings and as there is 

no time for enjoyment.] 

wal fewaey Bet May TTAeTATT AAT 

3a safer qeart: qearararseatefa tl & 

c fewaeq aa: One who steals gold (of a Brahmana), 

ug wine faa and one who drinks, WW: the teacher’s 

aeay bed 31qaq one who dishonours, lies down, 

ageat (and) one who injures (or kills) a Brahmana—v@ 

all these ata; four 944: 4 as also the fifth @: with 

them 314% one who associates Vafed fall gf. 

9. One who steals gold, one who drinks 

‘wine, one who dishonours the teacher’s bed, 

and one who injures a Brahmana—all these 

four fall, as also the fifth one who associates 

‘with them. 
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My Fy Was Taseas A AE ATTA TT 
aa faa Us: Ta: qyarat wala a wa aq 

quad az ly Lo Ul ft TAA GMS: Ul Zo I 
aa Z Moreover a: (he) who Wala these qTalAld five 

fires Uaq thus (as told) 4% knows (worships) a: ae 

with those (sinners) #ata sft even though he 

associates ‘fat by sin a ferqq is not tainted. a: 

(he) who way thus (all the answers) 4 knows Ya: 
cleansed ¥g: (and) pure gv4@l&: Aafa (and) obtains the- 

meritorious world. 4: Taq a (Repetition indicates. 

that all the questions have been fully answered). 

10. Moreover, he who knows (worships): 

these five fires thus, even though 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 

oriamne silqeaq: aaa: efaeraar 
WS Fa TeaRtea ges svaacPaa 24 
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MEST Feat: aac AAT al AH? Bl A 
areat fe aaa 2 i 

aqae74: The son of Upamanyu a1alaaie: Pracina- 

sala, qlee: the son of Pulusa amaa: Satyayajiia, 

ulzaa: the son of Bhillavi gga: Indradyumna,. 

alatieay: the son of S'arkaraksa Sa: Jana, aaaufa: 

the son of Asvatarisva gfes: Budila—nalaar: 
great householders (with extensive houses) agit- 

fat: (and) great,Vedic scholars (observing Vedic rules 

of conduct) & @ Wa these (five) aka having come 

together ataty a discussion on 4%: held %; what 4: 

our a[cAT is Atman, self, fq what aq is Brahman 

afq. 

1. Pracinasala the son of Upamanyu, Satya- 

yajna the son of Pulusa, Indradyumna the son. 

of Bhallavi, Jana the son of Sarkaraksa, and 

Budila the son of Asvataraisva—these five great. 

householders and great Vedic scholars, having 

come together, held a discussion on ‘ What is 

our Atman ? What is Brahman ?’? : 

[} The terms ‘Atman’ and ‘Brahman’ quality 

each other. The term ‘Brahman’ excludes the 

limited Atman encased within the body; and the 
term -‘ Atman’ excludes the Brahman in the form of 

the Sun and other manifestations apart from the 

Atman as objects of meditation. Between them, 
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there is no difference. Atman is Brahman and 

Brahman is Atman, and in this way it becomes 

established that Brahman is the All-Self, Vais'vanara, 

and this is our Atman gsi Ta is to be pee 

upon.] 

qf Waal F F aacatsamratiny 

aeadaarard Parana ay wareqwrsrata 

AX BVA ZU 

a @ They arqgaias: reflected among them- 

selves—uiard: revered sirs 34q this sefa: the son 

of Aruna 37st: 4 Uddalaka arafa at present aa 

this Eeicress Vais'vanara (universal) séaaq Atman 

(self) 3%f& knows, is ‘studying. @a well aq to 

him 8egyrm=stq let us go ‘fs, A to him STFATSING: € 

and (they) went. 

2. They reflected among themselves, 
“Revered sirs, Uddalaka, the son of Aruna, is at 
present studying this Vaisvanara Atman.! 
Well, let us go to him.’ And they went to 
him. 

[} This Atman is called Vais'vinara ,because He 
carries all men to their states in accordance with 
their merit and demerit ; or because He is‘ All-Man’ 
being the self of all; or because He is treated by all 
men as the individual self.] 
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ae arqeqiann seatea afea qerarer 

aeataareavat a aalaa sfagey eareq- 
raqagaaratia U3 Ut 

a: He (Uddalaka) arqizataait @ reflected—s¥ these. 

Helga: great householders agatfaat: (and) great. 

Vedic scholars 41] me g9¢4f-q are going to question: 

axa: to them aay everything a sfaqeq I shall not be- 

able to tell %4 (but) possibly, ad however #zq I 

aeaq to another (teacher) #*4qatafa shall direct 

(them) fa. 

3. 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.’ 

areararartaa wTaasd a: agra 
mead waraeafa ax earameafa ax 
SreaIsvy? UY Ul 

aa To them sara @ (Uddalaka) said—wagqea: 

revered sirs ae9fa at present H4¥ this ta: the son 

of Kekaya aqafa; As'vapati 2¢q this 441awq Vaisva- 

nara aealaq Atman weafa knows, is studying. ed 
well aq to him avaraesra let us go afa (then) aq. 
to him e+4yiszg: (they) went. ye 
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4. Uddalaka said to them, ‘ Revered sirs, at 

present, As/vapati, the son of Kekaya, is 

studying this Vaisvanara Atman. Well, let 
us go to him.’ Then they went to him. 

Aa SF MALT: TAT RITARIT az 
a: alae say a a Wal Haye a Hear 
a aan ararftafaataara <att afte Har 
FEIT Sf YTaeaseahey qasanta Keay 
qa areata aaa sata aera aad 
fa ue 

sTa¥4: Avy: When they arrived gH (for each of 

them) separately wet for welcome with suitable rites 

FMaaat € (the king) arranged. @: he Wa: (next) 

morning @f&ala: on rising 34 z said (to them)— 

® my waqe in kingdom &@a: 4 no thief [afea there 

is]; 4&4: 4 no miser, AGI: 4 no drunkard, aarfeaifs: 

4 no man who has not installed the fire, afagiq 4 no 

illiterate person, tau 4 no adulterer, aftuft any adulte- 

ress Hd: whence (so how can there be ?), HNaed: revered 

sirs eH I aeaqiT: going to perform a sacrifice 4 

indeed aftq am; wa-vaed fea (in that) to each 

single priest 4aq as much 4ay wealth aeaifa as I 

give add. so much Wiagz: to you, sirs e1egqify I shall 

give, *W4*d: revered sirs 44*g please remain &fq, 
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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 

sacrifice. In that as much wealth, sirs, as I 

give to each single priest, shall I give to you 

also. Revered sirs, please remain.*’ 

[* Thinking that they wanted wealth but were un- 

-willing to accept it, possibly because of some un- 

worthiness on his part, the king stated that he has 

ee 

“So why ea you not accept my gift?’ When 

still they did not take wealth, the king thought that 

they considered his gifts to be too small and so he 

‘spoke again. 

3 Tf you remain you will get more wealth.] 

a dada tata geratay 2a seated 
Paras TTA TAT aT eta & Ul 

a They Gq: @ said—a va & Ba the purpose for 

which 989: a man at. goes (to another) a4 on that 

2g wa alone a&q he should speak (to him). atsfa at 

present 44 this qaqa, Vaisvanara Acad Ca 
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Atman aafy you are studying, 4: us aq va of that. 

ate please tell sf. 

6. They said, ‘ The purpose, for which a man: 

goes (to another), on that alone he should 

speak' to him. You are, at present, studying*® 

the Vaisvanara Atman, please tell us of that.” 

[' That is, we seek knowledge, not wealth. 

* Therefore you know it well.] 

areas saa: shaacaredtta Fe ataeaT a: 
gag sfaaetat  aeagtarazara ll 9 th 
SARITT: MSs 11 82 

‘ala To them ga14 @ (the king) said—a@: you SIM: 
in the morning sfaamifea I shall answer 2f4, dz they 

afaq-qa: with sacrificial fuel in their hands yalé in 
the forenoon, morning sfaaHfayt returned, approach- 

ed. @a them WaIala without receiving as initiated. 

pupils Uda this sata @ (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 are those who have undergone- 

the ceremony of Upanayana, which means, ‘ falling. 
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at the feet’ (of the Guru), according to Anandagiri. 

The purport of this story is that as these great 

householders and great Vedic scholars, who were 

Brahmanas, went to a Ksatriya, with due humility, 

having renounced their pride of knowledge, so must 

behave all those who desire to have knowledge. 

And as the king imparted the knowledge to fit 

persons, so should other teachers impart knowledge 

to fit disciples. ‘Samidh’ literally means sacrificial 

fuel. Here by implication it denotes other articles 

also that are necessary for the service of the teacher. 

According to the rule, one who has been received 

as an initiated pupil is alone entitled to instruction, 

Here the group of seekers who approached As’vapati 

had all received initiation into Vedic learning earlier 

in their life, so As’vapati instructed them directly 

without initiating them again.] 

SECTION TWELVE 

steag o& caacaragaea zfa fzaaq 
waa Ustata saray @ GANT Agr a@aract 
q aMHTADTIEA aAIAT Bt TEE Fe 

wad ti 2 li 

qeeaa wate faa ata fat yacae 

qaqaad FS A Tatami Paracaned wl 
25 
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aq oeaa ga dara gat a caqfacageni 
aaasy eta i = Ul gta grea; PSs ul LRU 

aqaeaq O Aupamanyava <a you eq Aral 

what is the Atman on which s4It@ meditate 3fa, 

galq @ (he) replied—anq; venerable Uaq O king feaq 

heaven Wi only 2fa. aq this that aicaiaq as Atman 

<qy you smi meditate upon Wd: q that gaa: (known 

as) ‘the highly luminous’ a4rav- aeat is the Vais'va- 

nara Atman. @é€41q therefore aq your HS in family 

giq Suta 7gaqq Prasuta atgaq (and). Asuta (libations 

of Soma-juice) €4@ are seen. 

aq (so) food afea you eat, foaq what is dear 

q34f4 (and) see. 4: one who wdqq qalary arraray on this 

Vais’vanara Atman Waq thus ska meditates, Raq, 

food afa eats, fyay what is dear 934f4 (and) sees, 4&4 
his $® in family a@aa4oq the holy effulgence (in the 

form of skill in action) born of sacred wisdom wafa 
(and) there is. U9: this g but area: of the Atman 
qat (is only) the head (Mu. 2. 1. 4) ahi. aqif aq 
to me 4 at7fAsy: you had not come a your aay head 
saqfataq would have fallen down afq thus zara z 

{the king) said. 

1-2. ‘O Aupamanyava, 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 Vaisvanara 
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Atman known as “the highly luminous”. 
‘Therefore’ in your family’ are seen the Suta, 

Prasuta and Asuta libations of Soma-juice.® 
‘So you eat food and see what is dear. One 

who meditates on this Vaisyvanara Atman thus, 

ats food and sees what is dear, and there is in 

his family the holy effulgence born of sacred 
wisdom. But 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. 
2That is, people of your family are very devoted 

‘to sacrifices. 

7Suta etc. are the different names of Soma-juice 

-or Soma-libation. Soma sacrifices are of three 

‘types—Jyotistoma, Ahina and Satra. In these the 

Soma creeper is: pressed and the juice is extracted 

according to the prescribed rules of the scriptures. 

Suta is the Soma-juice that is extracted in the 

Jyotistoma, which is to be completed in one day. 

Prasuta is the Soma-juice that is extracted in a 

-special manner in the Ahina sacrifice, which lasts 

from two to twelve days. Asuta is the Soma-juice 

that is extracted properly in the Ahargana and 

other Satra sacrifices, which last for many days.] 

SECTION THIRTEEN 

ay ar acaat dele aetaaa + 
-gaeagaeer «seaieeaaa wma oustala 
| | 
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alaray & feaeq seat Paral F aaaa- 
TU Tea TE AST Ho FAT Ul 2 Il 

WIM SAAT TA TAH SA Teale fa7a- 
waa gata fa yaaa aad Fo F 
waa PTAA Toad fe 
aarareasatseat seat artfasy zfa i 2 It 

Sta AMNTA: WS: 1 23 UI 

ay... . @79q (As in section 12) sIMaatA O 

Pracinayogya (the ancient adept). sf@aq the sun 

Ua only fae; (known as) ‘the multiform’ ag faaqeqy, 

all kinds of enjoyable things. 

acd: a chariot drawn by mules aret-fase: maid- 

servants and a gold necklace (jewels) [carg aa] saa: 
are provided for you. #fta etc. (as before). vag this 
g but sca4q: of the Atman 4: (is only) the eye- 

sfa sara & said; H*4: blind safasy: you would have- 
become. (Rest as in section 12.) 

1-2. Then the king said to Satyayajia. 
Paulusi, ‘O Pracinayogya, 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 
Vaisvanara Atman known as “ the multiform ”’. 
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Therefore in your family are seen all kinds of 

enjoyable things. 

‘So, for you are provided a chariot drawn by 

mules, maid-servants and a gold necklace; so 

you eat food and see what is dear. One who 

thus meditates upon this 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 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 colours in it.] 

SECTION FOURTEEN 

MY Tage AISA TAT H ATATCATA- 

gmea at aata wnat cusafafa dare 
Saag A Vaal F AMTATAT TCA FATT 
guqeq safer Faqaaratsaated | 2 tl 

sea pata fanaa gata fat waar 

qaqa «FS FT Tada Paracgaea 
aroTeay arena sla Tavs AeA Se RACTT AT 

amfasy cf 2 sf sae: Ge: ey I 
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qataja O descendant of Vyaghrapada. arqq Air U4 

only g4%-a<al (known as) ‘ the diversely coursed’ J4R- 

- a4: offerings from diverse directions ¢4/q to you safe 

come; J4R-<PATI: (and) various rows of chariots- 

aqafea follow you. @ your 91%: Prana (life-breath) 

3am Ataq would have departed. (Rest as in section 12.)- 

1-2. Then the king said to Indradyumna. 

Bhallaveya, ‘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 Vaisvanara 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 Prana 

of the Atman. If you had not come to me 

your Prana would have departed.’ 

SECTION FIFTEEN 

AT BATT HAS MATE H IAAT TET 
TaTTAT aa Uatala dary & age 
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SAT PATA F AMIATAT TAA TEATS rh dPaA 
TAM A Ia TI 2 il . 
aaa wate faa vata at waeata 

AMIIG HS 7 TaATAeAa Paras BWeag- 
wag osneaa sfa altar aedeed saattaaeai 
armiasy eft U2 Ul eta GaTA: GT. Ul 84 UI 

aaiuea O Sarkaraksya. waa: Akas'a UI only 
age: (known as) ‘the vast’, ‘the extensive’ 9941 4 

gaq aq in offspring and wealth 4%: vast, rich afa 

you are. €a@2: the trunk (the middle part of te 

body) saaftad would have been shattered. (Rest as 

in section 12.) 

1-2. Then the king said to Jana, ‘O S’arka- 

raksya, 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 Vaisvanara 

Atman known as “the vast”. Therefore are 

your offspring and wealth ae . 

‘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 trunk’ 

of the Atman. If you had not come to me 

your trunk would have been shattered.’ » 
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' [The Akasa 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’. 

2The term ‘sandeha’ is derived from the root 

‘“dih’ signifying growth or conglomeration. The 

body is called ‘ sandeha’ because it is a conglomera- 

tion of flesh, blood, bone, ete.; or because it is by 

the growth of flesh etc., that the body is built.] 

SECTION SIXTEEN 

aa dam afearaufa aaa # 
CAMTATADTEA FATT TI yTaT Usala Aarag 
 chrceat Faract F caAATARATa ARATRTY 
tfaargioarafe i 2 1 

seed wate fanaa gata a waa 
qa Fs A Wadaaad Paracgged 
aqteaeay area eta dara aftaray sqteeaeeai 
amtacy efa tl 2 tl fa Tea: GIS: ul Ve tl 

qaqa O Vaiyaighrapadya. 9: water wa only <fy: 

(known as) ‘the wealth’ tfyatq endowed with wealth 

gear endowed with bodily strength afta: lower belly 

syNce4q. would have burst. (Rest as in section 12.) 

1-2. Then the king said to Budila Asvata- 

rasvi, ‘O Vaiyaghrapadya, what is the Atman 
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on which you meditate?’ He replied, ‘ Water! 

only, O venerable king.’ The king said, ‘ This 

that you meditate upon as Atman is the 

Vaiyvanara Atman known as “the wealth ”’. 

Therefore are you endowed with wealth and 

bodily strength. 

~ ‘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 lower 

belly of the Atman. If you had not come to 

me your lower belly would have burst.’ 

['From water outs food, and from food, wealth 

and bodily strength are obtained.] 

SECTION SEVENTEEN 

aa garaiienarety aad fh aa TeaTA- 
area sft gfadtaa aaat usfala aaras 4 
cafagreet Fart a aaarages aad 
gfafgatsfa asrat a garg tl gt 

aaa Gate aad gata fat wacae7 

aad FS 7 TadaAATA Paracaaed Wat 
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aararens fa dara oat & sararetal war 
armasa zfa i & ll gla aeTs GS Ml <9 It 

* alaq O Gautama. gfyatq the earth wa only gfasr 

(known as) ‘the foundation’ sfafed: well-founded 

qlat_ feet sqtwizaatq would have withered away. 

(Rest as in section 12.) 

1-2. Then the king said to Uddalaka Aruni, 

‘O Gautama, what is that Atman on which 

you meditate?’ He replied, ‘The earth only, O 

venerable king.’ The king said, ‘This that. 

you meditate upon as Atman is the Vaisvanara. 

Atman known as “the foundation”. Therefore 

are you well-founded in offspring and cattle. 

‘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 feet 

of the Atman. If you had not come to me 
your feet would have withered away.’ 

SECTION HIGHTEEN 

araama & ae wa qalraaqnad Paar 
fagaisaney «= qiedaag = oazaaraatytara- 
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maT PaAGI T atyT slag WAT WAT 
adeareataaars | 2 

aa To them 34a g (the king) said—wq q ag qay 

all of you (with partial knowledge) gaq agra 

arcaraq this Vais’'vanara Atman 48 34 differently,. 

as it were fazia: knowing HAA food aca eat. a: 

who @ but gr@garaq as a whole, consisting of parts 

afafaaraq (and) self-conscious U4q qa A eAAy 

upon this Vais'vanara Atman (34 thus (as prescrib- 

ed in the next sub-section) JW1€q meditates, 4: he 

aay eq in all the worlds, a4j 4a9 in all the beings, 

aay seeg (and) in all the selves AAq food (of all 

creatures) #fa 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 Vaisvanara. 

Atman as a whole, consisting of parts’ and 

self-conscious,? eats food in all the worlds, in 

all the beings, and in all the selves. 

[* Prades'amitra is interpreted variously: (a) Who 

is recognized in the physical form through his 

component parts (i.e. who is a whole, manifested 

through parts), such as heaven for his head, ending 

with the earth for his feet. (b) Whose place or 

area extends from heaven to the earth. (c) That 
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‘which has been indicated in the scriptures (i.e. 

Jheaven and other regions). He is of the same 

extension as all these. (d) Who is known as the 

enjoyer or witness in the mouth and other parts of 

the body. (e) Who is especially manifested in the 

region of the heart, which is the place of the mani- 

festation of knowledge. 

*Abhivimina is also variously: interpreted: (a) 

Self-conscious, i.e. who is cognized as the Individual 

Self in what is known to be‘I’. (b) Who as the 

Individual Self is the most intimate and immeasur- 

able. (c) Who as the cause of the universe 

measures (i.e. knows) everything (Br. Sa. 1. 2. 32) ] 

HAF A THATAA Paravey WT QAw- 
ages: WT: aaa at aaa sea) afeate 
afa: qfaeta marge wa Afzetaa ateeed 
META AAAI STRANTTTAT TS | 2 UI 
FUBITU: WS ll 2c Il 

dex ~ 4 qaeq Of the aforesaid aqraveq aqeqa: (of) 
Vais'vanara Atman 9aat: U: zat (5. 12) the head is 
“the highly luminous’ faa€i:; aj: (5. 13) the eye is 
“the multiform’ g-R-aexfeal SIT: (5. 14) the Prana 
is ‘the diversely coursed’ 4S: Aree: (5. 15) the 
trunk is ‘the vast’ tf: cq afta: (5. 16) the lower 
belly is ‘ the wealth’ gf.dt wa grat (5. 17) the feet 
are the earth (‘the foundation’). 
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(Of the enjoyer as Vais'vanara) 3t: vq the chest 

afeé: is the (sacrificial) altar, waft the hairs (on the 

chest) afé: are the Kusa grass (that is spread on 

the altar), €@z7q the heart Wz2Ia: is the Garhapatya 

fire, 44: the mind yeqleialaa: is the Anvaharya- 

pacana fire (Daksinagni), s1€iq (and) the mouth 

ezadta: is the Ahavaniya fire. 

2. Of the aforesaid Vaisvanara Atman,' the 

head is ‘the highly luminous’, the eye is. 

‘the multiform’, the breath is ‘the diversely 

coursed ’, the trunk is ‘ the vast’, the lower belly 

is the ‘wealth’, the feet are the earth (‘the 

foundation ’).? (Of the enjoyer as Vaisvanara) * 

the chest is the altar,‘ the hairs on the chest 

are the Kusa grass,’ the heart is the Garha- 

patya fire, the mind is the Anvaharyapacana. 

fire,° and the mouth is the Ahavaniya fire.’ 

-['The worshipper of the ‘ All-Self’ Vais’vanara. 

becomes the Atman in all; hence he becomes the 

eater of all food. That is being indicated here. 

2That is, heaven is the head of the Vais’vinara 

Atman, the sun its eye, the air its Prana, the Akas’a. 

its trunk, water its lower belly and the earth its. 

feet (cf. 5. 17). | 

3 After narrating the main meditation, the Agni- 

hotra in Prana is now introduced. To show that. 

the act of eating of the knowers of the Vais’vanara. 

Atman is itself Agnihotra, As’vapati continued. 
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*Because of the similarity of shape. The altar 

(vedi, sthandila) in the sacrifice is a rectangular 

plain ground. . 

° Because both are spread over the area. 

* Because the mind issues from the heart just as 

the Anvaharyapacana is taken out of the Garha- 

patya and hence is close to it; so the mind is 

the Anvahiryapacana fire and the heart is the 

‘Garhapatya fire. 

"Because food is thrown into the mouth just as 

offerings are thrown in the Ahavaniya fire. | 

SECTION NINETEEN 

ah TMAMSASINTs a at wamTatEta 
Beara syararng varata sroreacafa ig 

aq Therefore (for the act of eating is the Agni- 

hotra) 4 which Hs food 944H first H1*3q comes, 

dq that etal should be an object of oblation. a: 

that (eater) aq which 944'¥ first aigfaq the oblation 
@gva, when he offers, aq] it 914 tater ‘ Svaha to 
Prana’ 2fa (with the Mantra) 3@7& should offer (in 

his mouth); [aa thereby] sT™: Prana qcafa is 

‘satisfied. wt 

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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it 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; but it 

is only prescribed that one should look upon the act 

of eating as Agnihotra to Prina.] 

amy aata waracata safe aacarfzer- 
wuaeaied sata ateacata fala carat afta 
qaizaataagaacata aa afa aala 
cat qafucaaa awa aaasdata ul = | 
seaqyarataa: West i 28 Ul 

grat acafa [ata] Prana being satisfied az: the eye 

geafa is satisfied, agit gata the eye being satisfied 

aifea: the sun qcafd is satisfied, aifeca gafa the sun 

being satisfied at: heaven dafa is satisfied, fafa 

g4eaiq the heaven being satisfied a: aq heaven 

aiféa@: 4a and the sun 4% fa 4 whatever afafasa: 

is under (or below them) aq that arate is satisfied. 

ae4 its fay satisfaction 4g through [ater 1f4 the 

eater himself] q4fa is satisfied ; 3441 with offspring 

quia: with cattle aalaa with food aa with lustre 

(of the body or of speech and intelligence) Agadda 

{and) with the holy effulgence born of sacred wisdom 

fa with these (also) [a°4id he is satisfied]. 
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2. Prana being satisfied, the eye is satisfied ; 
the eye being satisfied, the sun is satisfied ; 

the sun being satisfied, heaven is satisfied ; 

heaven being satisfied, whatever is under 

heaven and the sun 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 

ay at featat cea cea ara caret 
sararacata tl 2 tl 

emia aata aa acata ala acata aezareacata 

wate aata fraaaica fog aaadty afte 

fraa aaurafatagica aacata aeara ata acatla: 
rat agfymaa asa aaqaeata tl 2 Ul 
gta fra: Gre: tl 20 Il 

#4 Then 414 which fgalatq the second (oblation): 

aga'q when he offers, qiq it safaTa tale Svaha to- 

Vyana (breath) fa (with the Mantra) gag he should. 

offer ; 6414: (thereby) Vyana g@af@ is satisfied. 

24 + geafa Vyana being satisfied alaq the ear gale 

is satisfied, ata gtafa the ear being satisfied 4-zaI- 
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the moon q'aff is satisfied, a-gafa acafa the moon 
being satisfied fea: the quarters d‘4ird are satisfied, 
fee qecTg the quarters being satisfied 4-ZaI: a the 

moon faa: 4 and the quarters ‘aq feq a whatever 

afatast-a is under ¢@ that 9"2fa is satisfied. a4 its 
Gay satisfaction #q through gtafa (the eater him- 

self) is satisfied; 38a with offspring 9ufH: cattle 

walda food axa lustre Ag-ad4 (and) the holy efful- 

gence born of sacred wisdom 2fa also [ia he is 

satisfied]. 

1-2. Then, when he offers the second obla- 

tion, he should offer it with the Mantra 

“Svaha to Vyana’; thereby Vyana is satisfied. - 

Vyana being satisfied, the ear is satisfied; 

the ear being satisfied, the moon is satisfied; 

the moon being satisfied, the quarters are 

satisfied; the quarters being satisfied, whatever 

is under the moon and the quarters is satisfied. 

Through its satisfaction, the eater himself is 

satisfied. (He is satisfied) also with offspring, 

cattle, food, lustre and the holy effulgence born 

of sacred wisdom. , 

SECTION TWENTY-ONE 

aq oat adtat seat seNETA 
waa alg Ul | 

26 
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aga sata aaaata ata acaecaratyesca- 
eam acafa gfaat acafa gfeat acas ai 
aaa gfadt aragantatagagafa ara 

afq atafa smart sgfacadia asat aaa 
Sala 2 Ut sedate Ges 1 22 A 

aq Then aq which ddtq the third (oblation) 

Weta when he offers, vq it Away talat Svaha to 

Apana (breath) gfa (with the Mantra) WE ‘Whe should 

offer ; HUA: (thereby) Apana Tafa is satisfied. 

aqa gafa Apana being satisfied aR speech gcafa 

is satisfied, alfa d4ec4!q speech being satisfied aff: 

fire aaa is satisfied, aay acuta fire being satisfied 

gfaat the earth @afa is satisfied, 9fa24Ia T4=a1q the 

earth being satisfied guql 4 the earth 8H: 4 and fire 

aq faq a whatever afafapa: is under aq that aafta 

is satisfied. dtq its faq satisfaction Wa through 

gafa (the eater himself) is satisfied; 9HaT with 

offspring 93fH: cattle sada food amt lustre 

aaqaaaa (and) the holy effulgence born of sacred 

wisdom #fq also [aafa 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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Apana being satisfied, speech is satisfied; 
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 

aT at aaa Tears Teareaaraya warela 
aaraeacata li 2 Ul 

ama aata aacacata wate acafa gaat: 
cafe wrt acala feaaafa fafa qari 
aie faq oraafafagaarala aca 
afq aafa saat qgfaraa anear aarad- 
Safa 3 uefa ara: we RR UI 

aa Then amg which agztq the fourth (oblation) 

WENs when he offers, dq it QAM tale Svaha to 

Samina (breath) @ff (with the Mantra) ag7Iq he 

should offer; @ala; (thereby) Samana gafa is 

satisfied. 

aaa gaft Samana being satisfied aa: the mind 

gata is satisfied, aafa qafa the mind being satisfied 
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qga7: Parjanya (the rain-god) qcafa is satisfied, 112% 

gafa Parjanya: being satisfied aaa lightning gata 

is satisfied, fazfa q-ararq lightning being satisfied 

faaq 4 lightning quiet: @ and Parjanya aq fe a 

whatever 4 'afagd: is under aq that gale is satisfied: 

aeq its afaq satisfaction Hq through aeaty the (eater 

himself) is satisfied; smat with offspring 9IafA: 

cattle #aigqa food azar lustre aaa (and) the holy 

effulgence born of sacred wisdom aia also [qcafa he- 

is satisfied]. 

1-2. Then, when he offers the fourth obla- 

tion, he should offer it with the Mantra ‘ Svaha. 

to Samana’; thereby Samana is satisfied. . 

- Samana being satisfied, the mind is satis- 

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 

effulgence born of sacred wisdom. 

SECTION TWENTY-THREE 

wT at Gant AeA Tessarayry eareeg~ 

araacata | 2 
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vata gata arate af aarat aae- 

cafe aat cera aarH sata afenas 
qatar aad afta aata 
sar wafacaaa aaa awardee i 2 u gfe 
aatfaa: WSs 23 UI 

aq Then 314 which qaulq the fifth (oblation) 

‘@g7ziq, when he offers, WH it Jeta Mle Svaha to 

Udana (breath) fa (with the Mantra) 4g7'@ he should 

offer ; 3¢/4: (thereby) Udina guia is satisfied. 

gaia guifa Udana being satisfied e€% the skin 

qf is satisfied, cafa q4=e1q the skin being satisfied, 

aq: the air q4‘a is satisfied, arat guafa air being 

gatisfied ata: Akasa g¢ fa is satisfied, arate qua 

Akasa being satisfied 419: 4 the air Het: 4 and 

Akisa 4q fiq a whatever xfafagi: is under aq that 

Jld is satisfied. A€4 its qaq satisfaction Hq through 

gufa (the eater himself) is satisfied; 9341 with 

offspring qufa: cattle aalaa food axa lustre Aa- 

adda (and) the holy effulgence born of sacred wisdom 

2fa also [q-afa 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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the air ,being satisfied, Akasa is satisfied ; 

Akasa being satisfied, whatever is under the 

air and Akasa is satisfied. Through its satis- 

faction the eater himself is satisfied. (He is. 

satisfied) also with offspring, cattle, food, lustre- 

and the holy effulgence born of sacred wisdom.. 

SECTION TWENTY-FOUR 

a a eaqfagatarst self aararcragta 

Weal TEATASwHAATT Ug Il 

a: 4: (If) anyone 3274 this (knowledge of Vais’va- 

nara as described) #fagiaq without knowing ufaaaq 

Agnihotra (fire-sacrifice) salfa offers, ARV the 

(live) embers %7@ (a man) removing at as Heafa 
on the ashes Sg4tq_ (and) pouring the oblation, a& it 
aqee just like iq would be. 

1. If anyone, without knowing this, offers. 
the Agnihotra, it would be just like a man 
removing the live embers and pouring the 
oblation on the ashes.! 

[' Agnihotra is the pouring of oblation in the fire. 
It is a daily duty of a householder to offer oblation 
both morning and evening, in the specifically consti- 
tuted fire. The Pranignihotra laid down here, 
though it resembles the well-known Agnihotra rite 
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enjoined as a regular duty for a householder, is not, 

suggested as a substitute. It is not meant to dis- 

approve of the former but only to eulogize the latter.] 

aq aq waad fags getta ae aa 

Slay BAT yas wacanag ed vata tl 2 

a4 But 4: (if) one Wz it aq thus fag knowing 

afzze 74 the Agnihotra a@fa offers (to Prana), at] 

his @4§ #%J in all the worlds a4§ ¥ya¥ in all the 

beings 443 #1t4g (and) in all the selves g7q Hala 

oblation is poured. 

2. But if one, knowing it thus, offers the 

Agnihotra to Prana, his oblation is poured into 

all the worlds, all the beings, and all the 

selves.! 

. (‘That is, he, at one with all, enjoys; they, 

through him, enjoy.] 

arate oid seidax wea ad 

qata: gard a waad fagrafaeta aati 13t 

aq So 44 even as aat on the fire at when laid 

sulaideq soft fibres of the Isik&’ reed, reed-cotton 

9444 is burnt up, aq @ so 4: who U*aq it Tay thus 

fazia. knowing affetaq the Agnihotra aifa offers 

(in the mouth representing Ahavaniya), 3&4 of this, 
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one (knower, identified with all) @4 tala: all the 

sins 9@4-q are burnt up. 

3. So, even as reed-cotton when laid on the 

fire is burnt up, so are burpt 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.] 

awe efaaaly weraraikes saxdzrata 
gareg agearat Eax eariata aay ae: We 

. aa s 2 Therefore Way: fe one who knows thus 

afg-afi even if 472114 to a Candala 37884 the 

remnant of his food 94a=3q offers, a @ (then also) 

that food H€1 his aqat areif to the Vais'vinara 

Atman Q7 only SIX F411 becomes (his) offering afa. 

ai about it (about the eulogy ‘of the Agnihotra in 

Trane) Ua: this *8\%: (there is) verse. 

4. Thavetones even if one, oe knows thus, 

offers the remnant of his food to a Candala, 

then also that food becomes his offering to the 

Vaiyvanara Atman only.' There is this verse 

about it. 

~[{'It is improper to give the leavings of one’s food 

even to a Oandala. So if one does it, one should. 
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incur sin for doing what is prohibited in the scrip- 

tures. But this knower has become identified with 

the Self of the Candila by attaining Vais’vinara- 

hood. As that food is offered as an oblation to the 

Self, the knower does not incur sin. Thus by 

praising the knowledge of Vais'vanara, it is the 

Agnihotra to Prana which is praised.] 

qae ghrat ae erat wae Tax aay 
yarageaged salaagaay fa & Ul 

lan 

sfa aataa: ae: i eu cha seawater! 
TaaSaTT UW & I 

_ 3@ Here (in this world) afaat: hungry 4: boys 

ya as ala (their) mother 949144 gather round, 

wait upon (thinking ‘when will our mother give us 

food’), tay even so 4 fit watfa all the creatures (who 

eat food) Hiazlan the Agnihotra zqrad wait upon fa. 

aifaalaq saad zfa (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 Vais’vanara Atman, for the whole uni- 

verse becomes satisfied by his eating. ] 



CHAPTER SIX 

SECTION ONE 

= 

| Aakaetga sara ax z faa 
Aaea TA AMAT Ae AraaHalal sacs 
aaaaia yada tl 2 

3a Om. area: the grandson of Aruna ani: 

Svetaketu %@ Z once upon a time there was (one). 

aq to him fva (his) father 34 FZ said—¥ -%-T O S'veta- 

ketu a@44q the disciplined life of a celibate student. 
of sacred knowledge 44 live. “t&4 dear boy HERA AL 

anyone in our family Haq-4 who does not study. (the- 

Vedas) Ag@a-g: 34 like one who does not have the 

conduct of a Brahmana but only points to the 

Brahmanas as his relations, i.e. who is only nominally 

a Brihmana 4 @ never uafd there is fa. 

1. Om. Once upon a time there was one 

S'vetaketu, the grandson of Aruna. His father 

said to him, ‘O S’vetaketu, live the life ofa 

Brahmacarin. Dear boy, there never is anyone 

in our family who does not study and is only 

nominally a Brahmana.! 

[? Earlier (8. 14. 1) it has been said that Brahman. 

is the the source and the substratum of all and 
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finally absorbs them into itself; and that when 

the knower of this truth eats, 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. ] 

ag gzaay waey agtaalaay: aaledzta- 
Weq WMA WAaAaAl asT TIT axe 

fadtars Aaa Ta aFAS AeA sTTATAATAT 
CAST StTT THSTIMET: | = UI 

qargas aa waaad aaatrard faarataia 
aa J Aa: @ aaa wadtia i 3 

grzaray: When twelve years old 4: he 344 having 

gone (to the teacher’s house) agfaafa-as: when he 

was twenty-four years old aad a4al4q all the Vedas 

ala having studied Azali: conceited Salas Tat 

regarding himself as very learned €454: arrogant 

wars & came back. fat (his) father AY to him gary Zz 

said—alz4 dear boy Aad! S'vetaketu 4q J 34q since 

now (I see) aziad: conceited sqrt regarding 

yourself as very learned €0*4; arrogant H'@ you are, 

aq that # Zaq teaching or the subject of teaching 

34a HW¢4: did you ask for— 
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aa through (the knowledge of) which HYAIW what 

is unheard 444 heard 4ald becomes, #4q4 what is 

unthought of, not considered Haq (becomes) thought 

of, @4al-q what is unknown, not definitely known 

fagic-q (becomes) known #4 (Mund. 1. 1. 8). 44a: 

revered sir @: that 3 ea: teaching @4H of what 

nature q+ afd is it fa. 

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 Jearned. His father said to 

him, ‘S’vetaketu, dear boy, you, I see, are 

conceited, 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 unthought 

of becomes thought of, what is unknown 

becomes known ?’ ‘ Of what nature, revered sir, 

is that teaching ?’ 

['Ades’a is that (ic. Brahman) which can be 

learnt only from the instructions of the teacher and 

the scriptures; or that by which the instruction 

about: Brahman is given. 

* Or, through the knowledge of which.] 

TT Wea yeqea aa uead famay 
TATE frat aa EAs aw aA eh) 
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qa Geis sleatear aa seas fara: 
TagarTet fara ayy atela-ag a aq 11411 

qa aaa aalagada aa areolad 
faaraxearerareae fea aaa Soorrazaaets 

waaay Bey a siazat wadtfa tl & Ul 

aeq Dear boy a4 just as Wha W4-fave4 through 

(or knowing) a single lump of clay @4¥ all H-2aq 

that is made of clay faaaq known ®4Iq would 

become; faml<t: all modification, product aTal upon 

words 3Nt4Nq based aMmaIq is but name, a mere 

name; afaat the clay 3f4 aq alone 444 is real, truth. 

wha alzafiat Through a single ingot of gold, 

copper button or ornament #12494 that is made of 

gold #424 the gold. (Rest as above.) 

Uta agq‘aneaad Through a nail-parer (i.e. a lump: 

of iron) ar afaaq that is made of iron #1aA the 

iron. (Rest as above.) aq such Fa dear boy a: 

that #1%9: teaching wafi is gfa. 

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 would become 
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known, for all modification is but name based 

upon words and the gold alone is real, 

‘Dear boy, 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 not 

different from each other. So if the cause be- 

comes known, the effect also becomes known. In 

the jar, saucer, brick, etc., there is clay together 

with their names and forms. Of these, the clay 

pervades them all and is alone real; the name and 

form are different in each case and are unreal. ] 

aa qa yaad wazaizgaeaaralecqeny 
q aracafafa wnaseata a agathala aur 
aeaft dara woo u sft cam: es 2 II 

waza: Revered @ they (my teachers) Taq q surely 
We it a Hafeg: did not know; 4a f& for if waa it 
wafea they had known, % to me 44q why a SC i a 

would they have not told afd. aaqlqg Ua however, 
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revered (father) 4 to me éq it adtq teach. alfa dear 

boy dal be it so Ziq sala Z 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 

aaa aieaeag ondtatetartdtaq | ade 
arecaaazag «= aetanaartgdta =| aearzaa: 

AsTTT lf 

ata Dear boy 244 this (universe) aq in the 

beginning, before creation UHH one Vi only afgattay 

without a second aq. Being, existence Ua alone Ha 

was. aq about that wH 2 some (the Nihilists) 41g: 

say—zaq this #4 in the beginning T#q one Ga only 

afgdiaq without a second 47q Non-being U7 alone 

adit was. atalq wad: from that Non-being a&% 
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Being, whatever exists Waa (=SS194) 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.’ 

Ef Before pointing out that by knowing which 

everything is known, the whole universe is shown to. 

be ‘Sat’. That which exists is ‘Sat’. It stands. 

for that entity which is mere existence, extremely 

subtle, indefinable, all-prevading, one, taintless,. 

indivisible, pure consciousness, as understood from. 

the Vedanta-texts. 

2 That is, even in the form of its product, it does. 

not become essentially different; it is free from 

Svajatiya (generic) and Svagata (intrinsic) Bhedas.. 

*That is, free from Vijatiya (extrinsic) Bheda. 

It negates even accessory causes, apart from the 

‘Sat’. As for example, in the making of a jar, 

there are other causes than clay like the potter etce., 

but here that also is denied. So it means that the 

universe which at present is known by the mind and 

is indicated by the word ‘ this’ and becomes known 

to the mind as existent and is pointed out by the 

word ‘ Being’, was, in the beginning (i.e. before 

creation), only known as existent and pointed out. 

by the word ‘ Being|’. 
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“This 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 not connote mere ‘ negation of Being’. It 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. ] 

FI UE ataax earlela cara Haqaa: 
amrmaafa | aaa aivicay § ardtenaar- 
fedtaq 2 tl 

aeq Dear boy #d: whence, how g but ag indeed 

waq so C4Iq could it be afa. aq how Hada: from Non- 

being @a Being aa could arise (Gita 2. 16) sf 

Zara 2 (Aruni) said. at4 dear boy 44 this HF in the 

beginning @%Y one wa only afedlay without a 

second aq Being g in truth v4 alone aata there was. 

2. Aruni said, ‘But how, indeed, dear boy, 

could it be so? How could Being arise from 

Non-being ? In truth, dear boy, in the beginning 
27 
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(before creation), there was Being alone, one 

only, without a second. 

area ae wat aaatafa aasitsana aT 

tat Fe wat waa aciisana aaa 

eq Mata za atl gewana wp azar 
wad tl 3 tl 

aa That (Being) taa willed, saw and thought 

about the creation—ag many 4 may I become, 

galaq may I grow forth 2fq (Ai. 1.1.1). aq It as: 
fire Haxd created. AL that Ax: fire, heat taa 

willed—ag many CY may I become IIA may I 

grow forth ef. d@ it 49: water HaAT created. Teale 

therefore (i.e. as water is the product of fire) 9a #4 

whenever or wherever 9e@§: a man anata grieves 

t4zq perspires af or Ad then, there Awa: Ua it is from 

fire that AIT: water afasaea is produced, issues. 

3. ‘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 a man grieves or perspires, then it is 

from fire that water 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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‘Tejas’ (fire) is that which- burns, cooks and illu- 

mines and is red. Water is liquid, fluent and white. 

It is said (Tai. 2. 1. 3) that from Atman, Akas’a, air, 

fire, water and earth were successively produced. 

Fire, water and earth are only mentioned in the 

text, when one may expect Akis’a and air also. 

This is because the purpose of the passage is not 

the enumeration of all the products, but merely to 

assert that everything is a product of Being. It 

may be questioned how fire etc. can will. This 

doubt is answered by stating that the Supreme 

Lord Himself, existing as fire and heat, creates 

water etc. (Br. Sa. 2. 3. 13).] 

at amy waa aaa: cara aaaadifa ar 
yaad aaa ay sata ata ulagaa 
yA Ua aeTaraA Araza tl x Ul eta feats: 
WSs 1 2A I 

at: That 31a: water taza willed—aga: many €41a 

may I become smlaafe may I grow forth ea. ai: it 

(water) HAG food Aasied created. akaiq therefore 44 

@& a wherever aiid it rains aq Wa there yfagq 

abundant Haq food aafa grows; aq there gq: va 

it is from water that #alqq food for eating afaaaa 

is produced. 

4. ‘That water willed, “May I become 
many, mayI grow forth.” It created food.’ 
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Therefore, wherever it rains, abundant food 

grows there; it is from water that food for 

eating is produced. 

[Food in the form of earth, inasmuch as food, 

which is of the nature of earth, is the product of 

water.] 

SECTION THREE 

aat aeatt yarat sore storey waeqTst 
stamahastata 2 

agg UWA yataty Of the aforesaid beings atfa three 

wi ag only aaifa origins, causes wafed there are— 

arsaq (=ssaq) (those) born from eggs, staay 

born from living beings, 3fg=q (and) born from 

sprouts or seeds fa. 

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 ‘tesim’ the great 

elements like earth cannot be understood for by 
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addition 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. 3. 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’. So the statement that there are only 

three origins, is quite correct. Here‘ beings born 

of eggs’, 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 absence of the egg-born creature (not the absence 

of the egg) that brings about the absence of the 
future brood of the species. Similarly what is born 

of the living being is © born from the living being’, 

that is, born of the womb, such as man, animal, 

ete. ‘ Udbhid’ is that which shoots up, viz. immo- 

bile beings like trees etc. Or it may stand for the 

seed-grains. What is born from that is ‘ born of 

sprouts’ so the root of the immobile beings 

(tree etc.) is the origin of the immobile beings 

(vegetables).] 

at sacar eneleaitaat aaat aa 
Haaeaatgasy ASI sATATATTa | = 
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at 244 fad! That deity (Being) taq willed —z2-d 

well aaa Maa aca! through this living self (Jivat- 

man) 24: faa: zaat: into these three deities (fire, 

water, earth) aan faa entering (Ai. 1. 3. 11-18) Haq 

I aast name and form sqtaxaiin differentiate, 

manifest 2d. 

ape That deity willed,’ “ Well, let me, enter- 

ing into these three deities through this living 

self (Jivatman),? differentiate name and form.” 

[‘It hag been said before that the elements 

endowed with Jivas are the product of Brahman. 

But 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 cycle. 

This Jiva’is a mere reflection of the said Being, 

brought about by its relation with intellect and 

other faculties and with elemental rudiments, 

just like the reflection of a man standing before 

a mirror. As only the reflection of the Being enters 

to become a Jiva, it is not itself affected by the pain 

and other experiences of the body.] 
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ae tad Beaten acarvin aa tazar- 
feaat teat waaa sitanaasftes araet 
sarattd | 3 I | 

aatq Of these (three deities) W&tq each one 
Faaaq faaaq threefold, triplicate #zarf let me make 

afa thus (willing) @ €74 %aat this deity zat: faa: 
gaa: into these three deities a¥4 saa encaat 
through this living self (as the self, supporting life) 

agqifazq entered and #lAeq name and form salva 

differentiated. 

3. ‘Of these, let me make each one three- 

fold,” ’ willing thus, 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 4+ water 

++ earth +=gross fire. (subtle) earth 4 +fire 

++water zt=gross earth. (subtle) water 4+ fire 

4+ earth 4=gross water. Fivefold differentiation also | 

comes in this way (note on 6. 2.3). As for example: 

Akasa $+ wind 4+ fire 4+ water $+ earth $= 

gross Akasa. Other gross elements are also -made 

in this way. The triplication process is of two 

kinds: (a) triplicatlon of the elements inside the 
body. (b) and the triplication’ of the: universal 
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elements (outside the body). The first one will be 

described later (in 6. 5-6). The second one is being 

described now (in 6. 3-4). 

2 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 representing 

the deities. ] 

arat faaa faattaranitrat d ag aea- 
aiteaal Szatheqateasenat wala aa Fisreirata 
le Uefa qata: ae gle lt 

alatq Of them U#4Iq each one Sea fazaq three- 

fold aaa (it) made. MFI dear boy al J ay but 

how 241: these faa: three 2adi: deities UAHA each 

faaa. faa. threefold aafa becomes aq, that ® from me 

faseife know gfa. 

4. ‘It made each one of them threefold. 

But, dear boy, how each of these three deities 

becomes threefold Cnee the body), know 

that from me. 

SECTION FOUR 

yaa Ulta BG AmaRART ages ae 
THM ATAATIITITATA TATE FTA 
aaa att Sateate aN 
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av: In fire 44 which (is) Of€ay red S17 the form 
(colour) dq that Aa: of fire, heat @qq is the colour ; 

4q which YH is white dq that say belongs to 

water ; 4 which #81 is black aq that AAA belongs 
to food (earth). 44: (thus) from fire af#caq the 
quality of fire #IMq vanished; fa: (for) all 
modification aaa ay is but name aTaveanq based ~ 

upon words, aft three waif the forms fa U4 oe 
WAY are real, true. ; 

1. ‘In fire, the red colour 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- 

ed gross fire, is the colour of the untriplicated 

original fire. 

2 That is, the white colour in triplicated gross fire, 

is the colour of the untriplicated water. 

3 That is, the black colour in triplicated gross na, 

is the colour of the untriplicated earth. 

* Since all modifications are but an idea expressed 

by speech, analysis would reveal to us that nothing 

is added newly to the real by our process of.cognizing 

the effect as something different from ‘the cause. 
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The 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.] 

yatigeaey teax SE ANA age 
qT THT aTAeaanecareteeaad = at- 
aT | fat ama ath | Sata 
wag ll 2 I 

atfeaea In the sun afgaia (thus) from the sun 

afeacay the'quality 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. 

VHT Teas ST AMAT Ags acai 
THO AAAI TAT aT 
aaa Athy KaTeaT BAT M1 3 A 
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a-g44: In the moon =-g1a@ (thus) from the moon 

‘a-acqq the quality of the moon. (Rest as in 6. 4. 1.) 

3. ‘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. 

aaa tfax Ki amaegd ages TT 
TEM ATA ae TAHT 
frat Tals Athy Kaa TAT Ml I 

faza: In lightning faga: (thus) from lightning 
faataq, 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 step 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 into the constitution of 

the universe is not the subtle fire which the Being 

conceived. It is a compound of subtle fire with two 

parts of water and earth, indicated by the white 

colour and the black colour respectively. Again, in 

further illustration, the sun, the moon and lightning 

are analysed similarly into their components fire, 

water and earth. This is illustrative of all other 

objects. In this step, we find that the phenomenal 

entities cited as examples have no reality in them- 

selves apart from the colours of the elements which 

one perceives while cognizing these elements. What 

is really true in them is only the Being on which 

these differentiations are evoked by the opinion 

entertained by the perceiver. Therefore the know- 

ledge of the one true Being brings about the know- 

ledge of the truth of all other things. ] 

wag wt axa se: Ge aaaet 
qeaaar a alseay HAA AAAAalagaTTTEleeT- 
atta areal frets: 1 & 0 

aq ia This (triplication) fagia: ~ 4 it was indeed 

on knowing that 44 the ancient Fala: great house- 

holders Haalfaat: (and) great Vedic scholars alg: <4 
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said—3q at present 4: to us, our family 4:-9a 

anyone 43q4 unheard 4aqyq unthought afaaay (or) 

unknown @ there is nothing that vatefisaf§ would 

point out ff; Way: from these (three forms) fé for 

faqias: they understood (everything). 

5. ‘It was indeed on knowing this (tripli- 

cation) that the ancient great householders 

and great Vedic scholars said, “There is, at 

present, nothing that anyone would point out 

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 to know 

everything. ] 

aq Ufeataaryfata asaagatata afgeta- 
maz getaaraftam: wafafa afzeeaag 
arofaaiylecaaa watata algae: | & 1 

yaZ Whatever (else) Ofeaq £4 Hq appeared red (to 

the ancient knowers) afa, aa. that (also) ama: of fire 

aa eqH zfa to be the colour fazra®: they knew ; Aq 

3 whatever JHA 34 AWA appeared white gf, aq that 
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(also) Haq of water 674. gfa to be the colour fagiam: 

they knew ; 44.3 whatever S81q 34 HY appeared black 

gfa, da that (also) Haz of food (earth) BIZ fa to be 

the colour faqia#: 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. 

agfaarataaylectarara = faatar< aaa 
sta alzzramaat GE gy aletarktaat aaa: 
geq aa fafsathar wafa aa fasat- 
arfa 9 U eft war: aes et 

aq. 3 Whatever afaaraq 24 HYd appeared to be 

unknown 2d, d& that (also) waraly vq aaa of these 

very deities aala: gff to be a combination faqs: 

they knew. al#4 dear boy 441 ¥ Gg but how ga: 
these faa: three @aaI: deities gasq man 3It7 on 

reaching UaaT each faa, faaq threefold wafa becomes 

aa that F from me fasife know gfa. 

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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how, on reaching man,” each of these three 
deities becomes threefold. . 

[' That is, whatever was absolutely imperceptible 

and as if unknown ({i.e., not distinctly and specifically 

cognized), that also they knew to be an aggregate of 

these three deities. Thus, all external things became 

known, as consisting of fire and other substances. 

7Tt has been stated that every object distinct 

or indistinct may be analysed in mind as constituted 

by the three primary elements or deities called fire, 

water and earth. These very deities enter into the 

human organism, which again is a combination of 

parts. This is described now.] 

SECTION FIVE 

saatad Sat fadtaat ata a: eafagt 
qaeagt wale al arama atshg- 

wana? tg Il 

aay Food afaraq when eaten #4 into three parts, 

forms fadtaa becomes divided. a€4 its 4: what eafas: 

is grossest Ig: ingredient aq that gasq faeces 
uafa is; 4: what W67q: is the middling (ingredient) 

aq that aiaq is flesh, 4: what afig; is the subtlest 
(ingredient) d@ that 44: is mind. 
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1. ‘Food, when eaten, becomes divided into 

three parts. What is its grossest ingredient, 

that is faeces; what is the middling ingredient, 

that is flesh; and what is the subtlest ingre- 

dient, that is mind.’ 

[' Here food is analysed into three constituent 

parts consisting of refuse matter rejected by the 

organism, nutritive ingredient assimilated by the 

body, and the subtle essence by which the mind is 

built up. It is stated that this subtle essence enters 

the heart and then into the fine arteries like the 

“Hit&’ and sustains the senses and their basis, the 

mind (cf. Br. 4. 8. 20). It is interesting to note 

here that the Vedic conception of mind is purely 

materialistic as that of recent science. The process 

of knowledge explained on the basis of psycho-physi- 

cal parallelism is found to be unsatisfactory both by 

the Upanisad and modern science, and they propose 

two entirely distinct methods of overcoming the 

difficulty. Science describes knowledge as a process 

inseparable from the material mind, while Vedanta 

posits the simple principle of pure knowledge or 

Caitanya, which by its proximity makes the material 

mind capable of intelligence; thus the Vedantic 

theory explains the process of knowledge in a way 

more agreeable to modern science than other systems 

of older philosophy which make mind a non-material 

entity other than spirit.] 
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ara: itera feted areata: waist 
aaeryt wala at waaeaaifed atstag: a 
SIT Wz A ; 

3g: Water Wal: when drunk 34 into three parts 

faiasa becomes divided. aang its 4: what eafas: 

is grossest 49: ingredient dq that aq urine wafa 

is; 4: what a%qq: is the middling (ingredient) dz 

that #feaq is blood; 4: what afuy: is the subtlest 
(ingredient) 4: that 31: is Prana. 

2. ‘Water, when drunk, becomes divided 

into three parts. What is its grossest ingre- 

dient, that is urine; what is the middling 

ingredient, that is blood; and what is the subtl- 
est ingredient, that is Prana.’ 

[' As Prana is created before water, it is not a 

modification of the latter; but to remain in the body 

it depends on water.] 

asnshia Sar fadtad aca oa: eafagr 

qraeazier wala al aaa: a asa atsiig: 
al are tl 3 Ul 

as: Fire afiiay when eaten 341 into three parts 

fadtaa becomes. divided. aa its 4: what eafas: is 

grossest’ 4g: ingredient dq that aféa bone aafa is ; 

28 
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a: what aeyq: is the middling (ingredient) 4: that 

asl is marrow; & what afig: is the subtlest 

(ingredient) af that 41% 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, etc. 

2 It is well known that by taking oil, clarified butter, 

etc., speech becomes clear, distinct and eloquent.] 

aaqaax f atta aa srataa: sreasiaat 
aaa ya wt at ynateaarqateata sar 
aaa etary Wy ul sta qaqa: que: 1 & 

alzy Dear boy Ha44aq is made up of food fé hence 

Ha: mind, 3%: Prana agdad: is made up of water, 

atm (and) speech @siazt is made up of fire gfa. amaTy 

revered sir 44: Ua again, further I to me faatqag 

explain #f4. @=4 dear boy a@4T be it so fa saa Ee 

said (the father). 

4. ‘Hence, dear boy, mind is made up of 

food, Prana is made up of water, and speech is 

made up of fire.’ ‘Explain it further to me, 
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revered sir.’? ‘Be it so, dear boy’, said the 
father. 

[' All food is produced from the triplicated gross 

form of fire, water and earth. Aquatic animals that 

are supposed to live on water alone and rodents be- 

lieved to require no water also possess mind and 

speech as well as Prana and speech respectively 

because of the presence of the other two elements in 

their staple food. Thus it is made out, 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. Svetaketu could not under- 

stand the import of this argument and so enquired 

further. . 
2The problem of S'vetaketu is stated thus: The 

body is a product of all the three elements in equal 

proportion; the food that is taken in also contains 

the three elements. Each of the elements contained 

in the body assimilates only the corresponding ele- 

ment contained in the food which is taken in and so 

it cannot transform a different element into its. own 

form. Hence mind cannot be taken to be the product 

of anything other than earth. This problem is 

answered by stating that after triplication every 

element possesses the other two elements and so any 

particular aspect such as mind, Prana and speech 

also contains the three elements earths water and 

fire. | 
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gift Bice .'yod “SSHCRIONISIX ° 

TA: MIA AVANT aitsfiren a Heat 
aadtata aeataHata ty 2 i 

- @iey Dear boy azaalaey ay: of the curd that is 

being churned 4: which afiat is the subtlest part 

a: that #54: upwards aq@afa rises; Aq (and) that 

afi clarified butter vafe becomes. 

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 s other 

things, is now being given. 

2TIn the form of butter it rises up and then it is 

transformed into clarified butter.] 

wala we aera atsfirar 
a aea: aadtafa aaat vata u 2 
; a ete U4 ag So also alta dear boy Sieisee we 

of the food that is eaten q: which afar is the 

subtlest part. a: that Hea: upwards agalufa rises ; oe 

(ana) that aA: the. mind aafa becomes. 

“So valso; asics boy, of the food that i is 

etal that ‘which is the subtlest part rises 
she) and that becomes the mind.! eee 
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on The food eaten » ‘by @ person is reduced i in the 

iatiack by the digestive fire combined with air 

acting like ‘a churning rod toa form, fit to be assi- 

milated. That becomes: ri mind and develops its 

parts. ] 

TTT aa dtarararat atsfirer a wea 

auatata a aTait wafers u | 

aiea eee boy dtaararary aq of the water that i is 

drunk 4: which aftar is the subtlest part @: that 

Gq: upwards egalata rises; @: hati) that 917: Prana 

sata becomes. 2 

3. ‘Dear boy, of the water that is eee 

that which is the subtlest part rises upwards 

and that becomes Prana. .. 

awe: dharma oatsfim a wa: 
agdrafa at avaata tl ¢ 

atta Dear boy seqaaea Awa: of the fire that is 

eaten 4: which afTar is the subtlest part @: that 

Seq: upwards agetata rises ; at (and) that aR ee 

wate ae 

4, ‘Deak boy, | of the fire: hint is hetiten that 

which is the subtlest part rises upwards and 

that becomes speech. OE No iavtona 
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aax fe alee aa TTT: TITRA AAT 
aif wr wa at ynatieamqatata aar 
mleata ears ll & Ul stat Tes GPS UU 

For word-by-word meaning see 6. 5. 4. 

5. ‘Hence, dear boy, mind is made up of 

food, Prana is made up of water, and speech is 

made up of fire.’ ‘Hxplain it further to me, 

revered sir.’' ‘ Be it so, dear boy ’, said the father. 

[' Svetaketu’s doubt is: all this teaching about 

the subtle parts of water and fire may be accepted 

but it is not very clear how the mind only consists 

of food (and not Prana and speech).| 

SECTION SEVEN 

qieaas: alta geq: wararenia ara: 

araag: fyalaa: samt a fara edeqa 
afa ll 2 Al 

aitq Dear boy 9&9: man WeUss: consists of sixteen 

parts; 94@a Hatfa for fifteen days at Hal: do not eat, 

#l4q as much as you like 89: water faa drink. IU: 

Prana, vital breath 3191aa: is made of water, f9aq: 

of one who drinks water 91%: the Prana 4 faseeqa 

is not cut off 3fa. 
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1. ‘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 Prana 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 Tf ‘na’ is taken with ‘ pibatah’, then the sentence 

will mean “The Prana of one who does not drink 

water is cut off.’] 

ae qaaena aaa eagraene fe aati 
at ea ae age arate a etary a 
a at afaata at fae u 

a: He (Svetaketu) qaza atta for fifteen days 4 

ata did not eat. ag then Way him sqaalz z he 

approached —ai: sir fay what aatfH shall I say efa 

saying. 4: he (the father) Jara € said—al=q dear boy 

atq: the Rks asia the Yajus alaifa the Samans 4d. ai: 

sir @f in me @ 4 Sfautlea they do not arise at all afa. 

2. Syvetaketu did not eat for fifteen days. 

Then he approached him saying, ‘ What shall 
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I say?’ ‘The father said, ‘The Rks, the Yajus, 
and the Samans, dear boy.’. ‘They do not at 

‘all arise in me, sir.’ 

ae dara gar ater azatsvarfeacatseare: 
aaraara: afthre: earaa aatsta a ag aeeas 
aeq & demat serdar senate ara 
afé aerargaaeaarara & frareaetfa 2 

aq To him 3alat @ (the father) said—a=a dear 

boy 44 just as Heaifeaea aaa: [s4:] from a large 

burning (fire) wataata: of the size of a firefly Ua: 

a single H¥X: ember oftfas: left over Tq is—aa by 

that (ember) aa: af@ than that 93% any more 4 @a 

cannot burn, aq dear boy Waq even so @ your 

NSM @BlATq of sixteen parts Val (only) one Fal 

part afafirst left over t4lq is, Gal by means of that 

wafé now ¥alq the Vedas a aaqnafa you cannot 

remember, perceive. 4a eat, Af then A me, my 

(words) fasreafa you will understand fq, - 

3. The father said to him, ‘Dear boy, just 
as a single ember of the size of a firefly, left 
over from a large burning fire, cannot burn 
any more than that, even so, dear boy, of your 
sixteen parts only one part is left over, now by 
means of that you cannot peletive the Vedas. 
Eat, then you will understand me.’ | 
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a aay gages ax =z URS WS 
aq ZT mfaay ny uv 

- 4: He Hat & ate, 44 and then taq him (his dined 

BTWae z approached. aq him aa faq a whatever 993s € 

he asked ne all aera @ knew, answered. (them). 

4, He ate and then Pahoa his titan, 

Whatever he asked him, he answered them 

all. ame ; a jy) | 

a ars Tal Gey geatsvareaernagy 
arama atts ¢ atecaaaa saat 

aatsft ae z8q 1 4 I 
UTX eT I Veaat HaTaTAaT entahier- 

yearaawaantsar wsarst. aaale agraqaa- 
eaanas fe alea wa aTaTTTS sroTea STITT 
aifa agra aaa fafa ue u 
ata BAM: GWE I 9 Ul 

. a To him sarq Zz (the saben} said—ayeq dear 

bby ay just as axafeata Aad: from a large burning 

(fre) afifaizq left over @alaalad of the size of a 
firefly aq that Uaq a single ANY ember gts 

3qaaralq by. adding straw qIsqeAT. is made to blaze 
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up @a (and) it aa: afi ag much more than before rt 

burns— 

way Even so @leq dear boy a your USMY BAT 

of sixteen parts U4 only one Ga part afafarst BAL 

remained; af (and) that #a4 by food gqaarfeat being 

nourished S1sale (= s1satf@) has been made to blaze | 

up (or =5Isqlelq has blazed up); dat (and) by that 

wafé now Aaa the Vedas aquata you perceive. ea 

dear boy Wa: the mind fé hence 3#a4q is made up 

of food, 319: the Prana a1qlaa: is made up of water, 

alm (and) speech amlaat is made up of fire fa. HET 

from his (words) aazit fast (S'vetaketu) understood 

sfi; fasat efa (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 

sixteen parts, only one part remained, and that 

being nourished by food, has been made to blaze 

up; and by that you perceive the Vedas now. 

Hence, dear boy, the mind is made up of food, 

the Prana is made up of water, and speech is ~ 

made up of fire.’ From his words, (S’vetaketu) 

understood it—yea, he understood it. 
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[‘ Thus, the fact of the mind being a product of 

food is demonstrated by the method of agreement 

and difference.] 

SECTION EIGHT 

TSA eT: Aad Fawr ward F 

ara fasrtatta aaacges: cafafa am aar 
aler aat aaa wala eaadtal wala aeeax 
eafqdtearaad wax atta wata i 2 

seat: Uddalaka refi: Aruni gay aay to (his) 
son Svetaketu Zara @ said—@lF7 dear boy <an-Hea_ 

the true nature of sleep @ from me fasrdtfe know, 

learn fd. 49 when Jeu: aman eafafa ‘ sleeping’ Wad ala 

has this name, is said to be, aaf then alta dear boy 

ad! with Being a+7a: aafd he has become united 44 

his own nature ata: wafa (and ) has attained ; déqIL 

hence Way of him eafafa ‘sleeping’ #fa as ard 

people speak—eqq his own nature fé for atta: aafa 

(then) he has attained @f¢. 

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 united 

with Being and has attained his own nature.* 
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‘Hence people speak of him as sleeping, for = 

he has attained his own nature.4) «1. ' ot 

[! After narrating the subsidiary portion about the 

triplication of elements, now, the main topic about 

‘Being’ is taken up and the nature of the Jiva as 

Brahman in deep sleep is being shown. 

2‘Svapnantam’ means the internal core (or 

middle-portion or ultimate stage) of sleep. Svapna 

is that stage of sleep during which consciousness is 

still functioning, and the internal core or ultimate 

stage is deep sleep. Svapnantam may also mean the 

essence or the true nature of sleep; then also it 

stands' for deep sleep. That such is the meaning is 

also indicated by the assertion, ‘he has attained his 

own nature’, because apart from deep sleep, there is 

no condition during which the knowers of Brahman 

regard the Jiva as attaining his own nature. ; 

3 The mind is compared toa mirror. The reflection 

of Spirit (Caitanya) in it is the Jiva who undergoes 

the condition, of worldly existence. When the 

mirror is removed, the reflection is supposed to 

revert to its original. Similarly, in deep sleep when 

the internal organ dissolves itself into its causal 

condition, the, transmigratory soul or 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 cannot be considered 

the ultimate cessation of transmigratory condition 

for the Jiva, the reason being that the effects of past 

Wii 
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Karma ‘done by the Jiva still remain in ‘subtle form 

undestroyed. 

_ 4 The verb ‘ svapiti’ is taken to be a combination of, 

‘svam’ and ‘apita’ on the basis of partial verbal 

resemblance. In that case ‘ apita’ means ‘ apyaya’. 

ue lets i giving the sense of dissolution in 

‘svam ’ or oneself.] 

a wa wala: aan caer fea feat 
qhearaaaaaeeat | TTAATTATA. waAT 
ag alsa anal feat feat ofacaeaqaraa- 
anSeAT TTA IAAA TTT fF alta Aa 
fa eau 

a: agt Just as Gat to a string 53g: tied aaa: 

a bird feaq fea in various directions 9facat after 

flying way elsewhere Hladay resting place Hustqy 

(and) not finding 4¢44q U7 at the very place whereto 

it is tied ga74a takes refuge, aF4 dear boy way, 

U1 GB even so aq that aa: mind fea feaq in 

various directions afacal after flying Hay elsewhere 

aaa resting place ##se4qI (and) not finding sry 

in Prana Wq alone zquaq takes refuge (Br. 4, 8.19), 

dex deat boy Wa: the mind f& for aImaz4ay is tied to 

Prana sfa. 

Qs Aoltista as a 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 Prana 

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. Prana in the text stands for the highest 

principle described as Sat at the beginning of the 

chapter (cf. Kena 1. 2). The term mind, by extension, 

stands for the 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, Prana and Paramatman. 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 directions returns to its 

resting place completely tired thereby. The Jiva 

also cannot find freedom and happiness in its restless 
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activities outside. It has to return to its original 

source. This analogy is made use of in other 

traditions and religious books also.] 

saa & atta fasratetfa aacgest- 
sfifrafa arara wa aga aad agar ai- 
aMaIsaala: Ferala sagt aT wraadsaarata 
aaagagataax aa = faaritie acagqe 
afgeqdtta 3 

ata Dear boy # from me aaat-fane (satatat-faaa) 
(the true nature of) hunger and thirst fasta 

know, learn 3f@, af when 9&9: a man afarfaale vad ala 

is said to be hungry aa then (it is to be understood 

that) 3719: a water af{aq what has been eaten (by 

him before) @4=q is leading away, carries. qq aa 

just as mata: the leader of cows (cowherd) aaa: 

the leader of horses (groom) g&TaTa: (and) the leader 

of men (king or commander) 3fa (people speak of), 

waq even so dq then 37: water Hala the leader 

of food #f4 as Hlaaa they speak of. aq hence @Fq 

dear boy Wad this YX shoot (the body) seafaay 

to be put forth (by a root) fasietfe know ; g@q (for) it 

4qeA without a root (cause) 4 afasafa cannot be fe. 

3. ‘Dear boy,’ know from me (the true 

nature of) hunger and thirst. When a man is 
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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 shown that Brahman is the root of 

Jiva. Similarly every other thing, beginning with 

food, is now traced to the same source. 

Z Here again another fanciful etymology i is : made 

use of for clarifying another doctrine. The Sanskrit 

root ‘as’’ gives the verb for eating. The verbal 

form ‘asiis'iisati’ (he desires to eat) is connected 

with the noun form ‘as‘anaya’ (desire to eat). The 

second phrase is fancied to contain as its latter part 

the form of the root ‘ni’ meaning to lead. Thus 

‘ag’-tni’ is seen in the word ‘as’anaya,’ instead of the 

single word ‘as’aniya’ cognate with ‘as’anayate” 

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 i 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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lead away a cow or a horse, as expressed in usages 

like ‘goniya’, and ‘as’vaniya’. The whole. fancy 

is based on the particle ‘niya’ in ‘asanaya’, — 

“ goniya’ and ‘as'vanaya’ though it has a really dif- 

ferent etymological origin in the first case and in 

the latter two cases. 

3 As this body is nourished by the food that is. 

eaten and led by water and digested, it may be 

compared to a shoot that grows out of a tree. As 

the shoot has a root, the body also has a root and 

so this is to be known as a product. |] 

qa F TSX WASrqAAsIaT UT alraraa 
Tea qeateacsts: ara gsq aa gqe- 
qieaes Ama Alea aga Aeyeatas aS: 
Meaat: als at: AeTaaat: Beare Uv 

aea Itsi (ofthis body) H@¥Y root, cause Halt from 

food A-4F apart #® where €41¢q could be. @eq dear 

boy Taq VA GB even so Had YRA with food as the 

shoot 84; 4 water as the root afeqss look for, 

know. a@e7 deartboy afs: YZ#a with water as the shoot 

aa: qq fire as the root aif-qs% look for, a#4 dear 

boy asdar Yxa with fire as the shoot aq Waq Being 

as the root afa=s look for, aa dear boy ZaT: these 

aai: all S31: creatures G-4qet: have Being as their 

root @q-3aadal: have; Being as their abode aa-afapr: 

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 Sveta- 

ketu put the question, ‘Where is the root of this 

body ?’.] 

ay qaacgea: fyorafa am as aq acid 
qaqa ATT Waralsaala: Teqara shed TAA 
amas vadfa asada ggucfiax ateq 
fants azaqe yfaerdtia 6 ui 

#4 Again 4% when 98g: a man faqtafa wad ala 
is said to be thirsty, aq then (it is to be understood 
that) a8: wa fire daq what has been drunk aaa 
is leading away. aq gat just as wala: the leader of 

cows Hala: the leader of horses geqala: (and) the 

leader of men 3f& (people speak) Wa even so aq that 
aa: fire 3%*4T the leader of water sf& as aas they 
speak of. dq there, hence Wad wa UFZ this shoot 
(water) saffaq to be put forth (by a root) fasrafE 

know, @tq dear boy say (for) it HAS without a root 

a afasafa cannot be eff. 
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5. ‘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. 

[1 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 etc., there arises the 

desire to drink. Like the previous one, this appel- 

lation (viz., ‘desirous of drinking’) also is only a 

figurative one for the man.] 

qa F FSX MqRAlshe wer Bea 
at yeaa amar ara gRAa arys- 

aass WAST: AAMT: Gals IMT: ATTAAAT: 
aafast aa a ay artoraal aaa: gar 
oa fraartaar wala ageh eeataa Waray 

Alea Gere waa arena GeTTA aa: TTT 
aaa ast: ea STATA UU 



452 CHANDOGYA UPANISAD (6.8.6 

cea Its Aaa: from water 8-aq apart ® where 

Aayq root €4Ta. could be. aera fs: 2... aeafasr: (As. 

in 6. 8. 4). @lea dear boy zat: these faa: three aal: 

deities (earth, water and fire) g8qqy man Hq on 

reaching 41 g AZ how wal wat each one faq faaa. 

threefold wafq becomes, dq that gtetIt Ta earlier 

suaq ala has been explained (to you). ata dear boy 

344: Hea geyzqa when this man is about to depart. 

ate (his) speech afd in the mind arqga merges ; 4a: 

mind la in Prana ; 915: Prana Qafa in fire ; Ast: (and) 

fire WeaT saa i in the supreme deity. 

6. ‘Where could its root be, apart from 

water? Dear boy, with water as the shoot, 

look for fire as the root; with fire as the shoot, 

look for Being as the root. All these creatures, 

dear boy, have Being as their root, have Being 

as their abode, and have Being as their support. 

How, dear boy, each of these three deities, on 

reaching man, becomes threefold has been 

explained to you earlier. When this man is 

about to depart, dear boy, his speech merges 

in the mind, mind in Prana, Prana in fire, and 

fire in the supreme deity.’ 

[1 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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one thinks of in the mind, that he speaks. Then 

the mind also merges, as in deep sleep, into Prana. 

That the mind is not there is proved by the fact 

that people say about him, * He is not thinking (not 

conscious).. Then Prana merges into heat (the 

fire in the body). Then people say, ‘The body is 

still 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 the face 

reflected in the mirror merges back into the real 

face when the mirror is broken, similarly, with the 

merging of the mind and other accessories, the 

“living 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 into the meshes 

of the body.] 

a 9 anisitaaraines at aa a 
areat aaate aahat sta ya ea ar waarteg- 
arqateata saat aleafa tata ll 9 ll zaga: 

WS US 

a: That (Being) a4: which U9: this sftar is subtle 

essence, 8@4 aay all this (world) Waaeray has that 

for its self. da. that @UX is the true, reality. @: that 
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areca is the Atman. dq that (Being) ¢4q thou af@ 

art qawdl O Svetaketu ff. AAAI, revered sir 47: UF 

further ar to me fagtqag please explain (it) gfa. aut 

so be it altq dear boy gfa Sata ~ said (the father). 

7. ‘That Being which is this subtle essence 

(cause), 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). 

[' According to the teaching of the Advaitic system 

of thought, the core of the Upanisads is contained 

in four great sayings or formulas called the Maha- 

vakyas and the entire field of Vedic learning is meant 

only to serve for the elucidation and application of 

these sayings. The supreme place among these is 

accorded to this formula (viz., ‘That thou art’), in 

the teaching of Aruni to Svetaketu. By a series o! 

illustrations, the phenomenal universe is traced t« 

the subtle universal original principle of Beings 

which is the foundation of all that exists and there 

fore the real root of man. This principle whicl 

ensouls the whole universe is also the true self o 

man. That man stripped of his external adjunct 

is identical with the Reality which supports th 

entire universe provides the key to the understandin 

of all the teachings of the non-dual system. 
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? It 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 

qa alsa aa aaa fattagtea ararcaarat 
ZAM Tarraqaeanas Ta aaatea ll 2 Ul 

q qyt aa a tah syedsacqe gaeq 

THAT TAC TASeaeaTAT BE AeAAT: 
aati: aot: aft areca a faz: afa ara 
faz 

aiza Dear boy Hgyad: the bees 44I as AY honey 

faféasfa make—ararmara samrq from different 
trees (in various directions) talalq juices, essences 

anaZtq by collecting Wy essence VHA into one 

nyafed (and) reduce (them)— 

aq (and) there af as @ these (juices) Haq I aysa 

aeq of that tree ta: the juice afea am, Haq I Has4 

gata of that tree ta: the juice aféq am afq such as 

faazq discrimination 4 not Bard have ; vaq TA AS 

even so alta dear boy aT: these aati: all os: 

creatures afa into Being atqq having merged ata 
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into Being atqqae we have merged 2fa this 4 fag: 

do not know. 

1-2. ‘As, dear boy, the bees make honey by 

collecting juices from different trees and reduce 

them into one 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. ] 

aq ze sara at fasel at gat at aul ar 
Hat al Wasl aT TAA aT aT al qasated 

azraqated t) 3 tl 

@ These (creatures) 2¢ here s4IH: aT tiger fae: ar 

or lion 3%: 4 or wolf qg: at or boar Hz: Al or worm 

Gaz: AT or flying insect a: AT or gnat, gad-fly Ags: aT 

or mosquito, 4 Aq whatever Wafed are aq that ar- 
wafed (they) become 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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[! During dissolution etc., the Jivas have ignor- 

ance, so, like the juices in honey, they remain to- 

gether unconscious, without feeling their separate 

existence. And because it is without knowing their 

identity with Being that they merge into it, they are 

veborn according to their past tendencies. | 

@ a walstaaareaties ae aX a 
area aranfa aakar sha ya ca at aaatiea- 
argateata aut arate etary tly ul zfa aaa: 

Ws NV 

(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, but 

how 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 

Svetaketu.] 
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' SECTION TEN 

SAT: CFA AT: TTRAATRA: aeaed Tae 
TATA: WURagAaTGated A Ua, Ta yale 
a aar aat a faghtaneqenameretta tl 2 Ul 

waaT UY AeA: Bal: IA: Aa AMT z 
faz: aa ames ea a fe carat at 
faxel at gat at aeel at atal at qasl at 

eal at aAl al aaraatea acraqalea tt 2 Ub 

ata Dear boy aT: these S[taq: eastern AW: rivers. 

gitdld, to the east €4=a=q flow along, yal<q: (and) 

the western ones 4a[q to the west. a: they GgRid 

(rise) from the ocean 4¥Z¥ U4 in the ocean afqafa 
(and) merge, @: that aqz: ocean Wd itself aafq (and) 

become. dq there a1: these (rivers) 441 as weq Leaq 

this (river) 3f€a am, Haq I aq this (river) afta am 
afa as @ fag: do not know (themselves), Vay Ua as: 
even so Fa dear boy #41: these af: all SST: 
creatures qd: from Being ary having come aa: 
AM=BlAE we have come from Being fa 4 fag: do not. 

know. (Rest as in 6. 9. 3.) 

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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in 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 so, 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 cloud and 

pour down again in the form of rain and merge in 

the ocean. | 

a a waistimanrataes aa aaa T 
areat araufa aaa eta ya ea at ATatiea- 

arqateata aa aieafa arava tl 3 Ul sta za: 

— qs ll Zo Il 

(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 

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, bubbles, etc., that 

rise from water, when dissolved, do not rise again ; 

then why should the Jiva not be destroyed when 

merged in Brahman ?’—that is the doubt of Sve- 

taketu.] 

SECTION ELEVEN 

HET AFT Teal TATA Al Tasvareqistt- 

FHT TAS LTTErAIS AeA seaTeeTTTT- 
FARA TT saaATAa TA: Staart ulz- 
aratiagta i 2 U 

aitq Dear boy Hey Fed: qa of this large tree 

Ws at the root 4: anyone Hxr4izZ a-4iq_ if were to strike 

sitaq. though still living €#q it would exude sap; Hea 

in the middle 4; anyone A¥IIz-4Iq. if were to strike — 

slaq though still living aaa it would exude sap; Ha 
at the top 4: anyone sxale-aiq if were to strike waz 

though still living @aq it would exude sap. 4: Ug: 
{as) that tree saa enaar by the living self Hqsye: 

is pervaded Whaaia: drinking constantly @eala: (and) 
rejoicins fasfa 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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the 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. 

*That is, absorbing through its roots, large 

quantities of water and other substances out of the 

earth. ] 

He AR Weal wat serazg7 at grata 

fedtai seraa at geata adtat sera ar 

geafa aa Harta aa: goat i 2 Ul 
aq. If sia: the life (Jiva) Heq of this (tree) wang 

ara one branch se@ifa leaves, #4 then @! that. 

(branch) Jsafa dries up, fgdtarg the second one. 

siaifa (if it) leaves 84 then af that gafa dries up; 

qdiaiq the third sarfa (if it) leaves Aa then @f that 

gsafa dries up; @aq the whole (tree) sala (if it) 

leaves @4: the whole (tree) Bafa dries up. 

29. ‘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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[t When any branch of a tree is either diseased 

or broken, life is withdrawn. As the Jiva pervades 

the mind, speech, Prana, etc., it is also withdrawn 

along with Prana. 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 functioning of the Karma which is 

to cause the maiming of the limb, then life with- 

draws itself from that branch and it withers, be- 

cause of the absence of the juices which are supplied 

by the presence of the living self in accordance with 

its Karma.] 

wqaa wg ala facta aa star 
aa fed feat a stat faaa sf a a 
adistaeeates GT GcMeTX TW AAT aez- 
uta aaa sft ya ca at ynarfqarqa- 

fafa aar aafa aara i 3 ll zatatea: 
as; Il ee 

ata Dear boy Way Va Ag even so fafs know fe 

Zalq ~ (the father) said siataq being left by the 
living self 4a f%@ surely @q this (body) faa dies, 
sila: (but) the living self # faq does not die eff, (Rest 
as in 6. 8. 7.) 
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3. 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 isthe 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 be 

alive, when it is bereft of it, it is said to be dead. 

2Tt 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 

Vedic rites have been prescribed for securing the 

results 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 etc. 

3 S’vetaketu’s doubt now is: ‘ The Self is extremely 

subtle and is of the essence of pure Being, devoid 

of all name and form. How can this extremely gross 
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universe, with its diverse names and forms, be- 

produced from that Self ?’] 

SECTION TWELVE 

amps wee wna eta tye 
frat ama sf fear qeadtemeq sear arar 

ana saramsait fyedtia fat ana cit 
fear qaretta a feat amg sta tl 2 1 

aa: From this (large tree) -4aBH a fruit of the- 
banian tree S@ bring #fa. s¢@q here it is yaa: 

revered sir gfa. fufeg break (it) gfa. Paag it is broken 

wmq: revered sir gfd. AI in this fay wafa what do 
you see 3fa. 81759: 34 (small) like particles gat: these- 

aja: seeds uma: revered sir 3ff. A¥ my child AL 

of these U4 one fafte break fa. fuarit is broken 

wma; revered sir §f@. AA in it faq qaafa what do you 

see afd. a fay-aa nothing 444: revered sir afa. 

1. ‘Bring a fruit from this banian tree.’ 

‘Here it is, revered sir.’ ‘Break it. ‘It is. 
broken, revered sir.’ ‘What do you see in’ 
this?’ ‘These seeds, small like particles, re- 

vered sir.’ ‘Break one of these, my child.’ ‘It: 
is broken, revered sir.’ ‘What do you see in it?” 
‘Nothing, revered sir.’ 
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aX var q a atraanard a Sasa 

way F alas ream ateagta 
ASeqT aeata tl 2 Ui 

aq To him Jara € (the father) said—atta dear boy 

waz a stay this subtle essence ay which a faawag 
you do not perceive, see #4 dear boy Uaey q afar: 

(growing) from this subtle essence U§: AzI-a7}4: the 

large banian tree taq thus fagfa stands. Hey dear boy 

agcti have faith afa. | 

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 authority, it 

is now established that it is from this subtle essence 

of Being without name and form that there grows 

the universe with its names and forms, as a product. 

Still faith is essential; for when there is faith, the 

mind gets concentrated on the subject and then the 

due understanding follows.] 

a a upsinqaciratad aa aaa a 
sea aeqata aaa sft YT TT aT wale 

arqateata aat aleata etara U2 Ul ef area: 

Ws: 1h 22 Ul : | 
30 
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(For word-by-word meaning see 6. 8: 7.) 

1. ‘That Being which is this subtle essence, 
even That all this world has for its self. That 

is the true. That is the Atman. That thou 

art, O S’vetaketu.’ ‘ 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 

Svetaketu.] 

SECTION THIRTEEN 

BAMAATHST IATA AT TART TaAT zh Az 
qa AHI AX aay AW sayashsarat 
AK azletla aeragsy a fas i 2 Ul 

qa | fastaaatarearaarmrata 6 -nafata 
wantafa aearerarata sata saqofacaratat- 

arate satafa saninatyseaary atgdizar 
sf ae aa Wa aeacdaad ay dara 

ata fea aealea a faareaasaa Pata a 
Vad, This BqIY salt Jes into water Aawy put and 

aq then 31d: in the morning af to me sqaleat: come ~ 
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gf. @: he aa so WHt z did. aq to him zarae 
(the father) said—ay my child @at at night 4a which 
waNY the salt JZ into water Barat: you put aq that 
Set bring eff. ad it #aWeIq having searched for a 
fate @ (he) did not find (it)— 

qat fadiaq Uq as it had completely dissolved. az 

my child 3% of this (water) Hala from the end 
{top) 41a take a sip, taste ff. #2 how is it efa, 
wang it is sali, saline 2fa. Wear from the middle 

aqTqa take a sip afd. #4q how is it fa. SaNq it is 
salt gfa. Hata from the bottom aaa take a sip sfa, 

aay how is it sfa. eqMy it is salt fa. Waa this 

(water) afasey throw away and #Y then a to me 
sqdieat: come efa. AL z then @4I so WHIT he did (and 

returned saying) a4 it (salt) aaq always dada is 

there. aq to him yalaz (the father) said—@irq dear 
boy #3 here (in this water) 414 fa@@ indeed aq. what is 

present (salt) 4 faaieaa as you do not see (though it 

exists in it) HF here (in this body) a fees (similarly) 
indeed @fa. 

1-2. ‘Put this salt into water and then 

come to me in the morning.’ Hedidso. 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?’ ‘Ibis 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 (ie. by tasting). In the same- 

manner, it happens with regard to the body which. 

is of the nature of a shoot, a product of fire, water,. 

food and other things. Though Brahman, the root 

of this universe, is in this body, it is not perceived. 

by the sense-organs as the subtle essence of the 

salt was not perceived; but there are other means- 

to know it.] 

a a waistaaeataey we aaeaX a 
area aaata Aahal ea Ya ca at wmatiea- 
arqateafa aar areata stata tl 3 ti sta aatea:. 

was: 1 28 Ml 

(For word-by-word meaning see 6. 8. 7.) 
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3. ‘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). 

_ ['‘ What is the other means by which Being can 

de known ?’—that is the question of Svetaketu.] 

SECTION FOURTEEN 

qa aT get qeaeatshiagaadts a 
qatar frase qar aa sisale Sara Sat 
sas  peaatyagra = aratatstrararal 

Fas: (1 2 1 

alta Dear boy 441 just as eat*a: from the 

-Gandhara region 3fHaslay Jew a man with his eyes 

{and hands) bound up ala having brought qq him 

ad: afata in a more desolate place faasq might 

deave, 4: (and) that (man) 44f just as da there ATe al 

towards the east 3¢% AT or towards the north Have 

ql or towards the south 3ue 4 or towards the west 

‘ysqtatd would shout (saying) af#agla: with my eyes 

bound up adta: (I) have been brought (here), 

safyagia: with my eyes bound up fags: (I) have been 

deft (here). 
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1. ‘Just as, dear boy, (some robber) having 

brought a 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. | 

aa qariaed saza saaraat fest wearer 
wat feat aala w aaa Geseqheal Aad 

PING CIUC COD CEC HEI OCI Gt Mi aE Cog 
aaa Fat araa faatetsa arqer eta | 2 Ih 

ata His afaagaq bandage (of the eyes) Shs eo 

(some one) might remove and 44aI as sat, tell him— 

gay fea in this direction a=40t: is the Gandhara. 
region, Uday feaq in this direction aS proceed sfa. 

a: (and as) he a1aTa from village aIaq to village- 

Gesq enquiring (his way) ftsa: (and being) informed,. 

instructed Aatat (and being) capable of judging by 

himself “sgtq the Gandhara region W4 itself 

BqaeIgqI would reach—taq Wa even so %@ in this. © 

world aaa who has a preceptor Gas: (that): 
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person 4@ knows (cf. Katha 2. 8-9), aga (and) for him 

aa so long Ua only fawq is the delay aaq as 4 

faareyx (=a fale) he is not liberated (from the 

body), 44 and then (immediately) atqeeq (=arqeeaa) 

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- 

ténce may mean: ‘As long as I am not liberated 

from the body, so long is the delay for me; then I 

shall attain Brahman’. 

2 Karma (the result of action) is mainly of two 

kinds: (a) that which has already become operative, 

i.e., the Karma for experiencing which this body 

has been created; and (b) that which has not yet 

become operative, i.e., the results of action 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, 



472 CHANDOGYA UPANISAD [6.14.2 

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. ] 

aT a wtistiqarreafaes ae aay a 
TAT ARAMA AaHAL shat WA TT AT ATaTiea- 
amatcata wat oateafe Aare usu ga 
FIST: GS: Ul LY Ul | 

(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, S'vetaketu’s doubt is, ‘Does 
the knower of Brahman become liberated by ‘going 
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through the path of the sun and other deities, or is 

he liberated in this body itself ?’] 

SECTION FIFTEEN 

geqs weqargalad gaa: wad sata 
at arate afata aca area are vata arqad 
qa: ot ogres ae: eee aaa 
aasratta te tl 

altq Dear boy 3a also alaq: the relatives srafaay 

gesq a man who is ill 94q1aa assemble round him, 
aq staifa do you,know me aig atatia do you know 

ome fa (and ask this). 4a@q as long as ata his TR 

-speech aafa in the mind 4 qF14qq is not merged, Aa: 

the mind 31 in Prana, qq: Prana aafa in fire, a: 
(and) fire Wai Faas in the supreme deity (cf. 6. 

8. 6), dad so long alaifa 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 gare, are safe areata: ITT 
arose aa: qeeat taararay a Ararat Wall 
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aa Then 4a when Hed his 4l& speech Aafa in the 

mind arqqa is merged, Ha: the mind qT] in Prana,. 

9m: Prana asfe in fire, aa: (and) fire qeat FaaTaT_ 

in the supreme deity, #4 then 4 aTaifq he does not: 

know (them). 

2. ‘Then when his speech is merged in the 

mind, the mind in Prana, Prana in fire, and 

fire in the supreme deity, then he does not. 

know them.’ 

["The manner in which the man of knowledge 

merges in Being, is the same as that of the ordinary 

worldly man. But the man with knowledge has no 

rebirth, whereas the man without knowledge is born. 

again in accordance with the results of his action. 

The knower does not go along the path of the sun. 

and other deities ; he is liberated even when he is im 

this body.] 

a a washmaaneaieey We AAI a 
SMT AAA Aaa eta Za Ta at AAaTlea- 

arqateata aat aleata etara tl 3 1 fa waea: 
TMS | 2% UI 

(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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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). 

[If both for the dying man and for the man 

to be liberated, the merging in Being be similar, 

then what is the reason for this difference, viz., 

that the knower does not return, whereas the 

ordinary man returns ?’—that is the question of 

S'vetaketu.] 

SECTION SIXTEEN 

Gey aleaa eeaalaarracarerseaaa- 

arfaraaea avafa a ale aw nat vata 
TA TASAMTMTA HI Aissalyarsasadareara- 

waa RE a staat a sade 
aad 2 | 

aizy Dear boy Za also géazzlay holding (binding) 

him by the hand gery a man eeaafed (the officers of 

the king) bring —31q2I9ta. (=aTeIT1a._) he has taken 

something, aay a theft H4rgfq he has committed, 

wea for him (to test) WW the axe aq heat fa 

(while saying this). af& if a: he d€4 of that %al the 
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doer vafa is ad: Ua then (because of theft) sara 

himself #aaq false ed he makes, adafuaed: (and) 

being addicted to falsehood 4: he HraAaq himself, 

his real self aa@a with falsehood H-a4fa covers and 

ddq WNYW the heated axe sfagerfa grasps; a: he #aa 

is burnt, #4 then gaa he is punished, killed. 

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 falsehood, he covers 

himself with falsehood and grasps the heated 

axe; he is burnt, and then he is punished. 

wa ale atarnat vale aa ca aerate 
ga a walyaa: aint ww 
aq stagarta @ A Tadsa =a U2 1 

aq However 4f& if a€4 of that Hal not the doer 

yafa he is, aa: wa then (because of that) aIcaMay 

himself a@uq true Fed makes aufuaed: (and) being 
attached to truth HTealaq himself aha with truth 
azdaa covers and qa WA the heated axe sfaaatfa 

grasps; 4: he 4 not gad is burnt, #4 and then q=9a 
he is released. 
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2. ‘If, however, he is not the doer of that, 

then he makes himself true. And being at- 

tached to truth, he covers himself with truth 

and grasps the heated axe; he is not burnt and 

then he is released." 

{' Though the heated axe and its grasping are 

similar in both the cases the man attached to truth 

is released and the man addicted to falsehood is. 

punished. Similarly though both the man with 

knowledge and the man without it merge in the 

supreme deity, the former is liberated and the latter 

is born again.] 

@ AA aA AeaaaPAATs Va TAAY T 
seat arate aatar eta agra fanart 

fanartafa 3 UW gta stem: aes nl ee 

sfa orawalafaaie qetseatas Ul & UI 

agt And as @: he (the man attached to truth) 7@ 

in this case @ not H@lad (=%Ha) is burnt. seq aay 
all this (world) taaneaq has that forits self. aa 

that aq is the true. a: that scat is the Atman. 

aq that cay thou afa art Aqhal O Svetaketu sf. 

aeq from his (words) ¢@ that (Being) fasiayY (S'veta- 

ketu) understood gfa. fasta ft (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 truth) is not burnt, (similarly a man of 

knowledge is not born again). Thus has all 

this world That for its self. That is the true. 

That is the Atman. That thou art, O S’veta- 

ketu.? From his words S’vetaketu understood 

that—yea, he understood. 



CHAPTER SEVEN 

SECTION ONE 

so | sate waa sft elomare wacpat 

ANTEX ATT Ager aa alate aaeA HA 

aqearatha @ etarg Ul g Ul 
a Om. 414; revered sir wale (=74Isa) teach me 

gfa thus saying 4R@: Narada aaHanty_ Sanatkumaira 

<3qaqaiz ~ approached. qq to him ara ~ said (Sanat- 

kumira)—4d. what 44 you (already) know @4 with 

that (declaringjthat to me) af Sqdt~ come to me (be 

my disciple). aa: FEA what is beyond that @ you 

qeatfa I shall tell afa. a: he (Narada) 3414 @ said. 

1. Om. ‘ Revered sir,’ teach me’, thus saying 

Narada approached Sanatkumiara. Sanatkumara 

said to him, ‘What you already know, declar- 

ing that to me, be my disciple. What is beyond 

that I shall tell you.’ Narada said : 

[' This chapter is related to the previous one as 

follows: Satvidyai or the knowledge of the supreme 

reality as Being has been elaborated in the immedi- 

ately preceding chapter. It has been established 

that all this perceived and conceived by man is 
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nothing but pure Being ; but the modifications which 

are degradation of that reality have not beew 

described. The present chapter proposes to show 

that by following the grades of reality starting 

from name and ascending to Prana one may reach 

the same ultimate truth, here designated as Bhiaman 

or plenum. If the lower grades of reality are not 

described, one may be under the wrong impression. 

that there are things other than Being but only 

they are not known. The illustrations given here 

serve to help the aspirant to ascend from where he 

stands, step by step, progressing gradually from the 

gross categories to subtle categories, to the highest 

sovereignty in Self-realization which is beyond sense- 

knowledge. Reality designated as Sat in the pre- 

vious chapter and as Bhiman in the present one is. 

one and the same. The method followed here, how- 

ever, gives one a scale of values, by which each level. 

of reality is shown to possess greater value and. 

magnitude than the one mentioned earlier, until at: 

last the highest magnitude and the greatest value 

are reached in the principle Bhiman, which is. 

glorified. The anecdote bringing together two of 

the greatest personalities in the field of religion 

as teacher and disciple stresses the great need of 

proper discipleship under a worthy preceptor for all 

those who aspire after the highest truth.] 

mag ynaisate adie, amizarago 
qaatataaagt wat aerai ag fisay cia 
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aafaat aafiai aaafrar atteriende 
emaTSeARa WW 05 

Babb Revered sir AAG the Rgeveda aeafy I know 

aqmaz se the Yajurveda aladeq the Simaveda adiq 

aga the Atharvana as the! fourth (Veda) aay’ 

gfagiagerny the Itihasa- Purana, as the fifth (Veda)? 
the epic and the ancient lore’ ara ips Veda of the 
Vedas (grammar) fara the rules for the worship of 

the ancestors’ ufag | the science of numbers (mathe- 

matics) ea the science of portents, augury fafa 

the science of treasures, chronology PCAC Ico tsg logic: 

THAT | the science of ethics (and politics) aafaany 

the science of tie gods (etymology or philology). 

aafaarg the ancillary knowledge of the Vedas yafaat 

the physical science, the science of the elemental 

spirits acafaat the science of war qa Alaa the 

science of the stars qizanafaary the science related 

to serpents and to the celestials (i.e. the fine arts) — 

umq: revered sir Uad all this 4eafy I know. - 

2. ‘Revered sir, I know the Rgveda, the 

Yajurveda, the Samaveda, and the Atharvana 

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 
31 
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ethics, etymology, the ancillary knowledge’ of 

the Vedas, the physical science, the science of 

war, the science of the stars, 'the science relat- 

ed to serpents, and the fine arts---all this I 

know, revered sir.! 

[' It would be sufficient for our purpose if we take 

the subjects listed here to represent the vast field 

of knowledge which Narada 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 unsatis- 

factory. Itihasa and Purana mentioned here evi- 

dently cannot be the books available to us today 

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 Daiva, Nidhi, 

Hkayana, Devavidyi, Brahmavidyd, Bhitavidya and 

the rest are variously interpreted by modern 

scholars. ] 

aisé wral aeafatariia atafa=gax Ba 2 
wmageaaata anarafafeta. atst aaa: 
aaa ¢ at wmapstae ot aaa ax 
dara a2 feaazepiter araaag tl 3 1 

— 
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waq; Revered sir 4: eq (however) I. aeafaq’ 
a knower of verbal texts U@ only afta: am, 4 not 
aicatag, a knower of Atman. quqaq-22F4: from persons: 
like your revered self 4 yaq fe wa indeed I have 
heard that eeafa a knower of Atman ala grief 

atta goes beyond efa. ama; revered sir 4; H@q aarfar 

I am in such a state of grief. H1aITL your revered self. 

a A me waeeq grief aq across a4g may take 

gfa. aq to him gata zg (Sanatkumara) replied—aa. fay 

4 Wad whatsoever here 4 really Heist: you have 

studied Wad it ATA is a name WT 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 

self that a knower of Atman 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 non 

zeal’ it is only a name. 

[‘ Narada confesses here that with all the know- 

ledge he possessed he could only remember texts 

and interpret them. Sri Sankara points out that 

here the entire vocabulary is meant only to express 

ideas and that the sumtotal of them is what is 

meant by Mantra. In the Vedic context Mantras 

serve the purpose of instructing us about gods and 

ingredients of sacrifice used in the performance of ' 



484. CHANDOGYA UPANISAD | [7.1.38 

rituals; Knowledge of Atman stands on a different 

level. It may be questioned how knowledge of, 

Atman is such, inasmuch as Atman also is made 

known to us by Mantras. This is answered by saying 

that such intellectual knowledge of Atman is based! 

on a relation between the expression and what is. 

expressed. The true principle of Atman cannot be 

a relation liable to change. The term Atman is. 

generally employed to indicate the inner self of an 

individual. That certainly is included in the term 

Atman here. But when the body and other adjuncts. 

of Atman are transcended with the help of the 
denial contained in Sruti 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 

a knower,of Mantras, as Narada admits, cannot be 

a knower of Paramatman. It is only when the 

knowledge ‘of the Paramatman 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 oneself, This realization comes to one: 

who. is competent; and who habs a proper preeony a 

ta dnshenetkd .ici; od Bl Boely seliluass Yo 
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? That 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 

disciple to cross the vast, deep ocean of the relative 

world.] 

at at ae 3 awa: oats pares 
sfaeraguet: gaat aatat aa: fasat ufigar 
fafaatararatarad aatear aetaar yatran 
ata aaalaat weanataar aide 
meatal) YU 

aiq Name 4 indeed #i4@: . . . adzasafaat (see sub- 

section 2)—alq name wa alone Vad. is all this. aH 

the name [a@ggat as Brahman] sal¢t4 worship, 

meditate ¥f@. 

4. ‘Name! indeed is Rgveda, (so also) Yajur- 

veda, Samaveda, and the Atharvana as the 

fourth, the Itihasa-Purana as the fifth, gram- 

mar, the rules of the worship of the ancestors, 

mathematics, the science of portents, the 

sclence of treasures, logic, the science of ethics, 

etymology, the ancillary knowledge of the 

Vedas, the physical science, the science of war, 

the science of the stars, the science related to 

serpents, and the fine arts—name alone is all 

this. Worship the name. 
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[' ‘Name’ here stands for speech and idea insepar- 

ably connected in the expression. Narada is required 

here to worship the texts enumerated consisting 

merely of names as if they were the ultimate reality 

or Brahman, just as one would worship Visnu in an 

image. The image is only an occasion to evoke 

feelings and attitudes appropriate to that which the 

image stands for. This method is adopted by the 

Upanisad to lead the aspirant to the goal by making 

use of the lower steps (sections 7-14) as temporary 

substitutes for the Highest. 

Tal AM AAANA BWaaral ad aay 
TIAMAT wala al ag aaegaeastea wat 
area ya eta arat aa watsedtha aa 
wTaraditata i & UW ft Taq: Ges ul 2 

a: He 4: who 41a name a@ Brahman 2fa as 

Sued worships, aad Ala: Taq Ag in the sphere within 

the reach of name 8eq 4galaar: Aafa he becomes 

free to act (or go) as he wishes, 4: (he) who 41a 

name Aa Brahman 2fa as Seq worships (Repetition 

indicates the end of the meditation or is used by 

way of recapitulation). aq: revered sir ala: than 

name 44: anything greater afed is there #fa. ala: 

than name 4f@ surely 44: something greater afte 

there is gf, uaa revered sir @ to me aq it wale 

communicate, tell sf. 
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5. ‘He who worships name as Brahman 

becomes free to act as he wishes in the sphere 

within the reach of name, he who worships 

name as Brahman.’ (Narada) ‘ Revered sir, is 

there anything greater than name?’ (Sanat- 

kumara) ‘Surely there is something greater 

than name.’ (Narada) ‘Revered sir, communi- 

cate it to me.’ 

SECTION TWO 

anara areal yaet avat wad frarata 
qwiex wmaadzaaat aqatafaerageet qa 
darai az fasax ofa ed fafa aratarrataradt 

aafaat setaat yataat acafeat aaafaar< 
wiaasataa fa a gfadt a ad aa 
aga asa farsa aqua aaa aarta 4 
sa MIEIeTIes TH ATTA 
Yast Add FAT Ward FT eeaa Weras 

qT ag aearalasay gal araat saa 

aed aad a ala alana A eeaal areca 

aaigacad farata aragaeata tt 2 
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al Speech aa surely aH: than name yaa is 

greater. 4f& speech % indeed #iaé the Rgveda faaraata 

makes us understand, 44a4@q.. . aqzasaiagia (see 

7. 1. 2.)—feaq 4 heaven. gfadiq a and earth, aqq 

4 air STeitq a and Akasa, space, HI: A water 

aa: a and fire, heat, Fala gods Agsaly A and men, 
aia. 2 cattle, animals: @4ifa a and birds, q- 

qaeqalta grasses and trees, @qaifa beasts S1-el2-9ax- 

fader down to worms, flying insects and ants, 

day q merit, virtue, right aaa q and demerit, 

vice, @aq A true aay 4 and false, alg 4F good Baty 

= and bad, eeaa, 4 pleasant Hezaqy FA and un- 

pleasant. a if 4 verily aT& speech a ayfacaq did not 

exist ci aa: neither merit 4 aaa: nor demerit e4a[7- 

fara. would be understood, 1 FA neither true 4 

@Jdq_ nor false, 4 aly neither good + aarg nor bad, 

Bt neither pleasant 4 HEeAa: nor unpleasant. 

alm speech vq alone Cad. this aq all faataafa makes 

us understand. al4qq speech sqleea worship fa. 

PRE Speech surely is greater than name.’ 

Speech indeed makes us understand the Rgveda, 

Yajurveda, Samaveda, Atharvana‘as the fourth, 

Itihasa-Purana as the fifth, grammar, the rules 
of the worship of the ancestors, mathematics, 

the science of portents, the science of treasures, 

logic, the science of ethics, etymology, the 

ancillary knowledge of the Vedas, the physical 
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science, the science of war, the science of the 

stars, the science related to serpents, and the 

fine arts—also heaven and earth, airand Akasa, 

water and fire, gods and men, cattle and birds, 

grasses and trees, beasts down to worms, fiying 

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 makes us under- 

stand all this. (Hence) worship speech. 

[' According to Hindu grammarians speech is the 

faculty “or power which exists as Para, Pas’yanti, 

Madhyama and Vaikhari, These four expressions of 

Vak take one ‘beyond mere utterance of . word. 

Uttered expression is Vaikhari, which has its root 

in Madhyama, which in turn arises from its cause 

Pas‘yanti, which ultimately issues from Para Vak, 

which according to philosophers of Grammar is not 

different from the Caitanya of Atman. The expressed 

speech or 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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and make use of them in'connection with sacrificial 

performances and meditations. Hence Vak is greater 

than mere words. ] 

@ al ard aaeaaad aagral ad aaa 

ayaa «wala Ay a aeeaaTeastea 
wma arat ya eft arat ara yatsedtia at 
araradticata i = ul sta feta: ares 1 2 A 

araq Speech aa: of speech (Rest as in 7. 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 

mal Aa ATA Fal AAT SF Bas BAT HS 
at atal ulscquacdd a a am F aatsaaala 
@ al waa aaeala Fearatatacqasta 
ant salty Fed GaIKay WRSSa- 
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west oy stead Ajeet sat 
area wat fe att wat fe ver aa SoTRRALT ZI 

a4; Mind 44 surely ar: than speech 4a: is greater. 

aq 4 just as afs: the closed hand ? af aasy two 

Amalaka fruits 2 at ale or two Kola fruits at ar sqeat 

or two Aksa fruits aquafa encompasses, Vay so aa 
4 speech 414 4 and name 4a: the mind squafa does 

encompass. &: he, one 4@T when 4aal by mind aay the 

Mantras (sacred formulas), the Vedas salq let me 

learn, recite gfa aaeafa intends, He then aa he 
learns; af (sacrificial) acts #414 let me do afa, 

aq then HEA he does; gal 4 offspring wd F 

and cattle, animals 3*84 (=3=84q) let me desire 

aia, 34 then g=aq he desires, gay 4 MFA this world 

aqq 4 and the next %*4 let me desire gfa, a4 then 

Z=8q he desires. a4: mind f% indeed s1eaT is Atman. 

qa: mind fé indeed #4: is the world. a4: mind f% 

indeed 3@ is Brahman. 44: the mind S$9It€q worship 

afa. 

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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and cattle ’’, then he desires ;? “‘ Let me desire 

this world and the next”, then he desires. 
Mind indeed is Atman.’ Mind indeed is the 
world. Mind indeed is Brahman. Worship 
the mind. : nia 4 

[' Because speech is contained in the. mind, which 

is the internal organ operating as mentation. ; 

2*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. 

>The assertion equating mind with Atman is 

explained thus: Atman is pure Consciousness, one, 

uniform and all-pervading ; so it cannot be an agent 

or enjoyer, but a person experiences himself as an 

agent and an enjoyer. This is because Atman 

permeates'the mind, which actually possesses agency 

and enjoyership. For this reason mind is called 

Atman, just as a white-hot. iron-ball is referred to 

as fire. 

* Regions to which departed souls go after death 

are attained by them as a result of action done by 

them in this world as agents endowed with a mind 

having desire and resolve; hence miné@ is.the world 

which is in reality Brahman.] 

8 at wal aeegaa aaeqaal ad sare 
AUMEMAR Vala al Tal aaeaqeastea. yay 
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wat ya git AAMT ara watsectha aa 
wmaradtieata 2 fa adta: qe: tl 3 

- aa: The ind aaa: of Bet (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 Yeach of mind, he who worships. 

the mind as Brahman.’ ‘‘ Revered sir, is theré 

anything greater than mind?’ ‘Surely, there 
is something greater than mind.’ Revered sir, 
communicate it to me.’ 

~ SECTION Pas 

agit aa aaat WaT F agers 
gary aradizata ala areateata arta aear 

Ch wafea wT BATT <I 

ageq: Will, conception 414 surely 44a: than mind 

wrt is greater. 4% when a verily ageqqq (one) 

wills HY then waezafa he. intends in his mind, Ha 

then ara speech taf he sends forth, aq g and it 

(speech) aif in a name gv4fa he sends forth. af# 

in the name Aral: sacred formulas, a=ag (and) in 

sacred formulas san ae sacrifices aa one bla 

become. ‘* =" *” 5 “af 
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1. ‘Will surely is greater than mind.’ 
Verily, when one wills, then he intends in his 

mind, then he sends forth speech, and he sends 

it forth in a name. In the name sacred 

formulas and in sacred formulas the sacrifices 

become one.’? 

[' Will is explained as an operation of the internal 

organ by which what ought to be done and what 

ought not to be done are discriminated and action is 

facilitated. . 
? According to tradition Vedic lore is divided into 

Mantra and Brahmana. Brahmanas 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 manuals. 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 express 

the deity, ingredients and sometimes actions by 

mame. The ultimate source of Vedic ritualism is 

therefore the Mantras grouped as Rk, Yajus and 

Saman.] ; 

aft @ at watt agetaraarta ageqTH- 
aifa ager stage aaraqat arargfdr 

AHA AAATHIaA FT AARegrangy Aeey Fax 
Ag 

ara aT aged Tea dae Tax 
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ARIAS PISA AMT AFeTA TAT. 
At Fa: TET sears dasea Halfor 
Used BATT GAGA StH Aged sla 
area AIX Ue FUT agen: TVW 
wate 2 

alfa waft All these @4@ indeed ageq-ve%-aaatia 
merge in the will ageq-anaaifa are made up of the 

will aged sfafsarfa (and) abide in the will. arargfzat 
heaven and earth aaraeqaq (as if) willed, 41g: 4 air 

aad (=aeta:) qa and Akasa aAteYaTY willed, 
aq: a water aw: 4 and fire aateIed willed. aay of 

these @#e%4 through the willing a9q rain ageqa 
wills. 494 of rain ata through the willing Haq 

food @g¥rq wills. AAC of food FEA through the 
willing g1T: Pranas ageqed will. sian of Prinas 

aay through the willing 4=aT: sacred formulas 

ageqed will. a-atmg of sacred formulas arara through 

the willing arf (sacrificial) acts @¥eqed will. 

BAT of (sacrificial) acts dazeceq through the willing 

dla: the world ageqa wills. #44 of the world dae 

through the willing aaq all (things) ageqd will. a: 

ug: this aged: is will. age7 will TIUeeI worship Ze. 

9. «All these, indeed, merge in the will, are 

made up of the will, and abide in the will. 
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Heaven and earth willed, air and Akasa willed, 

water and fire 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 ngs will. This is will. Worship. 

will. « (hea) Bit Sg Uw 

.. [! As it is from rain that food is produced. 

2 As life-breaths are ‘made up of food and are 

nourished by food. 

3 As it is only a man with strong life-breaths ane 

reads the Mantras and not a weak man. 

“As sacrificial acts like Agnihotra become capable. 

of bringing about their results when they are per- 

formed as prescribed by the Mantras. 

5 The world (Loka) i.e. the result of action is pro-. 

duced when the action and the doer unite. | 

® 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 

pheholend are traced to will to show its im- 

portance.} * 
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OF: GEed TTT FHA T STRAT 
ga: afatgarafateatscaaararearaaratstirfa- 
eatd qraraseaey Td aaea ATTA Wala 
a aget aagneastia ana: agengtyy eta 
aeeTaTT alseatia TH wavs eara Ul FU 
fa Fae: WS: We | 

a: He 4: who a@¥egyq will 3q Brahman #fé as 

zqrea worships, 4: he q indeed [a-esar Mae the 

worlds willed (by him)—wa: [aa] himself being 

permanent yal the permanant (worlds), ufaisa: 

himself being well-founded sfafsaa the well-founded 

(worlds), Séagal4: himself being undistressed Heq4y- 

Weald the undistressed (worlds)—esfafaeafa 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 as he wishes in the sphere within the reach 

of will, he who worships will as Brahman.’ 

‘Revered sir, is there anything greater than 

will?’ ‘Surely, there is something greater 
32 
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that will.’ ‘Revered sir, communicate it to 

me.’ 

[' That is, determined for him by God according 

to his results of action.] 

SECTION FIVE 

fri aa agemeyat aar 2 Aaqdse 
AUSMTAASY AACA TANT TW AeA Tala 
alta arat wh vated were FATT We Ul 

faaq Intelligence, thought af surely ageatd than 

will qa: is greater. 441 when a verily 4aadq one 

understands, #4 then ageqaq he wills, oo as 

invWe4d)e 

1. ‘Intelligence surely is greater than will." 
Verily, when one understands, then he wills, 

then he intends in mind,” then he sends forth 

speech, and he sends it forthina 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 a particular time and place. Secondly, the 

capacity to examine the objects, events and relations 

of past and future and their advantages. 
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*It is only when a person understands what is 

presented to the intelligence, that he is able to 

accept or reject it.] 

aft ¢ at carta aeesttaa Prararta 
fa sfatata aaraaty aetaeat vata 
aareaangaes 8 sar a gracias: 
ealeeara aaenatraareaata ae cata DAI 
Arex arma Pram fad sfast fra 

— woreeafa 2 tl 

arfa watfa All these Z 4 indeed fadaaaifa merge in 
intelligence faareatfa are made up of intelligence faq 

sfafsarfa (and) abide in intelligence. dtalq therefore 

afe if aff even agfaq(a man) who knows much af4t: 

without intelligence aafa is—H#aq he 4 afta does 

mot exist fq, 44m he a@ (nor) what 4@ has known ; 

aq if q really 34q he fagra, were learned, x44 thus 

| afaa: without intelligence 4 41 he would not be— 

zfq va thus waq about him Hg: (people) speak. 34 

on the other hand af if aeafaa (a man) knowing 

little fadald endowed with intelligence Hafa is, at4 
WW 3a to him also JAI people desire to listen. 

faa intelligence fé wa indeed vay of (all) these 

_ walaaq is the one centre of mergence, faa intelli- 

"gence aca is (their) soul, nature, faaq intelligence 
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gfast is (their) support. faaq, intelligence JarETea 

worship afa. 

2. ‘All these, indeed, merge in intelligence, 

are made up of intelligence and abide in 

intelligence. Therefore, even if a man who: 

knows much is without intelligence, people 

speak of him thus, “ He does not exist, nor’ 

what he has known; if he 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. , 

a afd aeranet Part a ataraart 
ga: sfafgaratatgatscquararacaaaratstita- 
cata qafaaca ad aaa qaremant wate 
fad sacaedstea waaay ta Praete 
walsedtia aa anaradtiata 0 3 uefa 
Gaya: GS: Ul & Il | 

a: He a4: who fang intelligence aa Brahman eff 
as Baad worships, @: he a indeed Farad, ala the: 

worlds of intelligence—q@: himself being permanent: 

‘F 
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gard the permanent (worlds), sfafga: himself being 
‘well-founded sfafgarq the well-founded (worlds), 
Seaq4aTs: himself being undistressed HeqyaTad the 

undistressed (worlds)—afufaeafa attains; (Rest as 
-ane%. 1 5): 

3. ‘He who worships intelligence as Brah- 

man, he indeed, attains the worlds of intelli- 

gence—himself being permanent, the permanent 

worlds; himself being 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 ?’ 

“Surely, there is something greater that intel- 

ligence.’ ‘Revered sir, communicate it to me.’ 

SECTION SIX 

ead ara frareat earadta gfaat <araat- 
arate <aradta ateataedtamy <araedta 
Taal Harada Faaqeqeaeay fe FacqoTt 
Hedi wgatea VaraTaasat zaa A Aarcay 
qseq: Hotta: fagat waarizactsy a ayat 
eqrargatxan gaa a wated varagareeata 211 
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salaq Contemplation, concentration, meditation 

ala surely frag than intelligence Ya: is greater. 

gfaqt the earth carafa contemplates ¥4 as it were. 

aeaiwaA the sky, atmosphere saTafa contemplates 34 | 

as it were. al: heaven ¥argfa contemplates $4 as it 

were, 819: water eqlgfeaq contemplates £4 as it were. 

q4ai: the mountains sqlafeq contemplate #4 as it 

were. @4-aaS4I: gods and men syated contemplate 

4 as it were. dtald therefore % (those) who 3@ here 

vq verily Hasamiy among men, common to man 

aguny greatness WIgafed attain, a they Sala-SIITg-sRaT: 

24 Ud Hafed seem to have obtained a share of (the result 

of) contemplation. HY and 4% (those) who 4Fa: are 

small people, & they #efea: are quarrelsome fagat: 

abusive saatfea: (and) slanderous; #4 but % (those) 

who 94a: are great men, a they eaaraatan 34 va wated 

seem to have obtained a share of (the result of) 
contemplation. *al4q contemplation 391€€4 worship 

afa. 

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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those who are small people, 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 deity 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 to be 

tranquil in meditation.] 

8 tt a aaa aaa 7d 

area Taras wala at sata aVarcaqe- 
sfea amat eararaa efa sarargra yatseatta 
aed wraeadiieata tl 2 ll sft Ws BS: aU 

saaqq Contemplation *ata€7 of contemplation 

(Rest as in 7. 1. 5). 

9. ‘He who worships contemplation as 

Brahman 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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greater than contemplation.’ ‘Revered sir, 

communicate it to me.’ 

SECTION SEVEN 

faa ara earngyat fara at aad 
fasrnfa asdex amacaaat aaatafiere- 

e ° ° e S Ae S 

Geet gad azrat ad fasax uta ea fata 
avatatzaaatad =o aaltai «oaalaat | (yataat 
aaa aaa aanatat fr a 
qfiat 4a ad art ama aa fay 
AIA WALA TA J WTA SsIaT- 

ameigtiities ay ae 4 aet ard 
4 MT Wa F eat Wea wa F 
w ad a ataag a faaaaa fasnarfa 
‘Paragreeafa i 2 

faaraq Understanding 44 surely *afaiq. than con- 

templation ya: is greater. fagtaa by understanding 

q alone RAT the Rgveda fasrafa one understands ; 

GAA, «2. HAT A (see 7. 2. 1); BA A food 

Waq A and drink, gay 4 Bley this world HAG aand — 
the next fagiaa by understanding @@ alone fasrafa 
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one understands (all this). faaf4q understanding 

<3wUeeq worship zfa. 

1. ‘Understanding surely is greater than 

contemplation. By understanding alone one 

understands the Rgveda, Yajurveda, Simaveda, 

Atharvana as the fourth, Itihasa-Purana as the 

fifth, grammar, the rules for the worship of the 

ancestors, mathematics, the science of portents, 

the science of treasures, logic, the science of 

ethics, etymology, the ancillary knowledge of 

the Vedas, the physical science, the science of | 

war, the science of the stars, the science related 

‘to serpents and the fine arts, (also) heaven and 

earth, air and 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 understanding alone. Worship under- 

standing. 

[' Because understanding of the scriptures is 

‘necessary for contemplation.] 

a ay fama second farsa 3 a sta 
graaaishiteafa aaa qa aaa aT 
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aan wala at faa vereguedsiéa waar 
frararzya ofa faarnaa «yatsedtia 
arareaatteata i 2 Ul ala AIA: We: 19 Uh 

a: He a: who faataq understanding ag] Brahman. 

sfa as sued worships, fagraad: of those who under- 

stand (the Vedas) alaad: 4 and who have the know- 

ledge (of other subjects) sald the worlds afafasafa 

attains ; (Rest as in 7. 1. 5). 

2. ‘He who worships understanding as. 

Brahman attains the worlds of those who 
understand the Vedas, and of those who 

have the knowledge of other subjects. He 

becomes 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 

TS ala faarazyatstt ¢ ad fraaaaaat 
TSUBA AW Aa TSt wacaaeqat zacq- 
fageattattar vata aitacaraa waaqedtarser 

ipsam 
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wafa atar wafa aca wafa aber wala wat 
wala faarat wala ata Ft ofa fasfe 
qaardkta ada alae wat aaa sqnqear 
qq qqay gate qa aaaeqay: -argenr- 

anedstittes aa sratagf qean- 

wala tl 2 

asq Strength, power ata surely faaraq than 

understanding 4a: is greater. Uh: @ a single man 

qsaq with strength famaaay gaq a hundred men 

with understanding af@ even wlaHtqd causes to 

tremble. @: he (a man) a@f when a@ strong vale 

becomes, 87 then year aafa he rises ; sfaya rising 

gfeaftatr waft he serves (wise men), 9ftat serving 

3qaar wafa he approaches nearer (and becomes inti- 

‘mate as a pupil) ; 3qdlz@q approaching nearer 3ST vata 

(he) sees stat wafa hears aeat vale reflects atat vata 

understands #af aafa acts faatat wafa (and) realizes. 

a@aq by strength 4 indeed gf¥dt the earth fasta 

stands, aa by strength Hedftaq the sky, aoa by 

strength ay: heaven, aa by strength qaat: the 

mountains, qa by strength @4-AgSal:; gods and men, 

asa by strength qaq: a cattle a4ifu a and birds 

Gta. grasses and trees J (qetfa beasts Wale Wax- 

fagtfoag down to worms, flying insects and ants, 
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a@a by strength aa: the world fasfa stands. say 

strength 3ast4 worship &fd. 

1. ‘Strength surely is greater than under- 
standing.’ A single man with strength causes 
even a hundred men with understanding to 

tremble. When a man becomes strong, then he 

rises; rising, he serves; serving, he approach- 

es nearer; approaching nearer, he _ sees, 

hears, reflects, understands, acts and realizes. 

By strength, indeed, the earth stands; by 

strength, the sky; by strength, heaven; by 

strength, the mountains; by strength, gods 

and men ; by strength, cattle and birds, grasses 

and trees, beasts down to worms, flying insects 

and ants; by strength the world stands. 

' Worship strength. 

[' Strength here implies the capacity of the mind 

to comprehend the knowledge that is presented or 

conceived. Mind gets this capacity by proper nutri- 

tion supplied by food.] 

GT al as AAA wage Wd aa 
aaa wala al as aaeroeashea wa 
qareya fa aera yatsedtia aa yTat- 
saatteata i & ll Seba: TATE: Uc II 

aay Strength 4-4 of strength (Rest as in 7.1.5). 
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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 

Aa WT Far yIaNATTT sa TeaAtal a- 
WITT € MATATBT AMAA STRAT ATA AT 
aaraeaia gor vata tat wate seat waa 
aqtat vata wat wala fear wacaay- 

qreeatt tl 8 tt 

aay Food af@ surely aaiq than strength Yq: is. 

greater. déaiq therefore afe afa if qa wat: for ten 

nights (days) 4 42lald, one does not eat, ate JZ even. 

though sfaq he might live #4 aI yet, verily agsr (he) 

does not see ala! does not hear Sardi does not: 

reflect Hagl does not understand AFA does not act: 

aifaarat wafa (and) does not realize. Hy but HaAey of 

food sa with the coming 38] waa (he) sees AYaT wate 

hears Wed! aafa reflects aI yafa understands at 
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yafa acts faata taafa (and) realizes. aq food Sietq 

worship fd. 

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, does 

not understand, does not act, and does not 

realize. But with the coming of food, he sees, 

hears, reflects, understands, acts, and realizes. 

Worship food. 

[" Food is greater than strength because the latter 
depends upon it.] 

@ Asay FARINA Ft A StH TMATA- 
stifeafa aaraea ad aad qarETAaT 

wala | atsel sasha | ATA Isee aT 
SaATa Yatsedtla ea arareadtieata U3 
“gta aaa: IS: 112 UI 

_& He a: who aq food #@ Brahman @fa as 
Zaled worships, a: he 4 verily 3aqa: supplied with 

food Wad: supplied with drink wld the worlds 
cafafaeafa attains; (Rest as in 7. 1. 5). 

_ 2.. ‘He who worships food as Brahman, he 

verily, attains the worlds supplied with food 
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and drink. He is free to act as he wishes in the 

sphere within the reach of food, he who wor- 

ships food as Brahman.’ ‘ Revered sir, is there 

anything greater than food?’ ‘Surely, there 

is something greater than food.’ ‘ Revered sir, 

communicate it to me.’ 

SECTION TEN 

am aareyaeeasaT «gate wala 
sariaat osm sa oadtat | afasadicae 
aat gaeyacaiarca: som waa aE 
afasadteara waar gat at gfrdt aaeattet 
qaqa aaa aaa aafa 
ITAA: -AATaTaHletTageattsRATT eam 
aat sry sareeata tg 

31d: Water 414 surely &aiq than food Ya: is greater. 

aeaid therefore 4a1 when g3fe: good (sufficient) rain 
a wafa there is not, aT: Pranas (living creatures) 

sqaidlaeq are in agony—ataq food 41a: less (scarce) 

afasafa will be #fa (thinking). 44a but 4@ when 

@afs: good rain wafa there is, ST: living creatures 

gjafeea: joyous Hwaf-q become—Haq food 3g afasatc 

will abound gfa (thinking). 814: water Ua indeed gat: 
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yal: (has assumed all) these gross forms—@T 244% 

gfat which is this earth aq ardfiey this sky aq 

ai: this heaven aq Wal: these mountains 44, 34-AgGeat: 

these gods and men 4q Wala: F these cattle, animals. 

qaifa a and birds quaaeqaa: grasses and trees ayqatte 

beasts eaeale-qag-fadifeay down to worms, fiying 

insects and ants. 8&9: water Ua indeed 241: yal: (has 

assumed all) these forms. 319: water salteq_ worship. 

afa. 

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 

creatures become joyous (thinking), “Food will 
abound’’. Water, indeed, has assumed all these 

forms—this earth, this sky, this heaven, these 

mountains, these gods and men, these cattle 

and birds, grasses and trees, beasts down to 

worms, flying insects and ants. Water, indeed, 

has assumed all these forms. Worship water. 

[’ Water being the cause of foodcrops, is greater 

than food.] 

@ Asa Aaa sala Walenrarseaty- 
araata grace ad aaeT TaTHTMAA wala 

Fist TATU ArAlseA ya TRAY 
» 

ait 
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ava yalsedtia aA amareadifate oe 
ata TAM WS I Zo 

a: He 4: who 84: Haber ja Brahman afa as Sed. 

worships, ala Bala. all desires a91fa obtains, afaares 

satisfied 4afa becomes; (Rest as in 7. 1.5). 

2. ‘He who worships water as Brahman 

obtains all desires and becomes satisfied. He | 

becomes free to act as he wishes in the sphere 

within the reach of 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 

As TATRA YaeagT Wagqazarnaaya- 
qf azrefaaata faagfa afieafa ar sfa ast 
wa aga gata: and ataraifea 
favitfta faafzuaratha aenarefaaraa 
saaata afasafa ar zfa as ea acga zafa- 
aang: BHA AM TaN Uk UI 

as: Fire, heat 41a surely 4#K4: than water yA: is 

greater. dd. & waa it is this (fire) that a/gqy the air 
33 
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awa having seized aralay the Akasa, ether afaaafa 

warms up, d@q then ag: (people) say—faarafa it i is 

hot faagfa it is burning hot afasafa it will rain q 

surely gfd. di there @u: Ua it is fire that qaq first, 

earlier aalfyeat shows (itself) and 44 then 39: water 

Baa creates. Ad ad it is (because of) this (fire that) 

geatfy: | (flashing) upwards favitfa: 4 and across 

faats: along with lightnings Sele: thunders ata 

roll, a€ata, (and) so 31g: (people) say—faaaa lightning 

is flashing eaaafa it is thundering afasafa it will rain 

¥ surely eff. da there aa: U4 it is fire that yam first 

zafieal shows (itself) and #4 then #4: water id 

creates. 43: fire SUee4 worship 2a. 

1. ‘Fire surely is greater than water.’ It 

is this fire that having seized the air warms 

up the Akagya. 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 itself first and then 

creates water. Worship fire. 

[? Because fire, as perceived in heat and lightning 

which precede rain, is here supposed to be the cause : 

of water.] 

wih 
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@ Aaa TATRA Anelt F a Anat 
BHP TRATA sSIecaTHTA TEATS ATTAAAT TA 
TAU TITHMAM Yala aeast aaeqaredslta 

waa «ya eta AMaY ara yalseatla 
aa wnaradifata wen satarea: GS: 12 21 

a: He 4: who @&: fire ag] Brahman 2fq as sled 

worships, 4: 4 he himself aweat [a] being resplend- 
ent aseqa: resplendent ~wiead: full of light Hqea- 

queer (and) free from darkness @l@l worlds afu- 

faeafa attains ; (Rest as in 7.1. 5). 

9. ‘He who worships fire as Brahman, he, 

being resplendent himself, attains resplendent 

worlds, full of light and free from darkness. 

He becomes free to act as he wishes in the sphere 

_ within the reach of fire, he who worships fire 

as Brahman.’ ‘ Revered sir, is there anything 

greater than fire?’ ‘ Surely there is something 

greater than fire.’ ‘ Revered sir, communicate 

it to me.’ 

SECTION TWELVE 

ararit aa amet yararert t gatay 
garg Faaqtavalarntaeraras TTI 
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maa TTA Ta ATRL A TAs 
Ma Wat AAA | ATTATAEIT- 

weata li 2 A 

aata; Akas’a, ether, space ala surely awa: than 

fire WAT is greater. zat both qataraaay the sun and. 

the moon fag lightning aati stars afa: (and) fire 

aTaral in Akas’a 4 indeed [acee exist]. 374T2l4 through 

Akasa sgafa one calls, a@rataa through Akasa 

xoiifa one hears, Balad through Akasa gfasanite 

one hears the response. Slat in Akas’a tHa one 

rejoices, Sal in Akas’a 4 tad one does not rejoice. 

aaat in Akasa waa (a thing, sprout etc.) is born 

waaay towards Akasa afasrad (and it) grows. STR 

Akas’a Bqiteq worship fa. 

1. ‘Akasa surely is greater than fire.’ In 

Akasa, indeed, exist both the sun and the 

moon, lightning, stars and fire. Through Akasa. 

one calls, through Akasa one hears, through 

Akasa one hears the response. In Akasa one 

rejoices, in Akasa one does not rejoice. In 

Akasa a thing is born, and towards Akaga it. 

srows. Worship Akasa. 

[’ Ether with air is the cause of fire and so is 

greater than fire, the cause being always superior to. 

the effect.] 
! 
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aT Ma aay waa | a 
BlRIRTTTA Sara IASTI ATA sharaeala Ba 
STR Ad ae aaTETAa «ovata 7 
ATA TATUM ATT AATUNTAA FAT 
HMA WaAlSeatha aa waeaatteata tl 2 A 
ofa g1gU: GS: lt 2% I | 

a: He 4: who araray Akasa aq] Brahman 2fa as 
3qiéq worships, a: he q indeed araiaad: vast 

(extensive) 3#l@aa: full of light HaFatata unconfined 

(free from pressure due to over-crowding) 3844: 

(and) spacious (admitting of free movement) #laTL 

worlds afufasafa attains; (Rest as in 7.1.5). 

2. ‘He who worships Akasa 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 Akasa, 
he who worships Akasa as Brahman.’ ‘ Revered 

sir, is there anything greater than Akasa?’ 
‘Surely, there is something greater than 
Akasa.’ ‘ Revered sir, communicate it to me.’ 

SECTION THIRTEEN 

TACT ATATHTMITYACAATTT TET AAT 

wal aa a HAA TUGe aaTa fastest 
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ata A eatara roaea aticaa forte 

a gafeasrata wet qyeatamecata il & Ul 

eat: Memory 41a surely sata than Akas’a 44: 

is greater. atatd therefore afe if afa even aga: 

many (persons) salt should assemble 4 tata: and 

if they should have no memory a they @yq-44 any 

(sound) 4 not wa surely U4Y: would hear, 4 OCICG§ 

they would not think, 4 fast they would not 
know. 4@t if ata (but) surely tag: should they have 

memory #4 then qq: they would hear, 347 then 

aeai@_ they would think, a4 then fistdie they would 
know. €4t1 through memory 4 indeed gala (one’s) 

sons fystatfa one discerns, tat through memory 

Ga. (one’s) cattle. CA memory SUA worship afd. 

1. ‘Memory surely is greater than Akasa.’ 

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. But 

surely, should they have memory, then they 

would hear, then they would think, then they 

would: know. Through memory, indeed, one 
discerns one’s sons, through memory one’s 
eattle. Worship memory. 

[2 Memory receives into the mind Akas’a and the 

rest. Unless there is memory to receive impressions 

iat) ine 
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or recall ideas all the other operations of the mind 

will be ineffective. Hence it is greater than Akawsa.] 

@ GT: ame wWaeaeq ad aay 
GUHA Wald a: cat TATA sla Waa: 

TAUITYA sta eATIgIa Yatsedtla aa ANaAAT- 
feafa 1 = eft aalee: es ee 

eqiq Memory €at€4 of memory (Rest as in 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 

MM aa CITA TRIASL F AT HaTATHA 
aT Fed GAA Weare ga a ara 
APSA AMAT | kU 

TAT Aspiration, hope, desire @l@q@ surely tAUL 

than memory wad} is greater. Hal-3e: kindled by 

_ aspiration @ indeed €at: (one’s) memory AeA the 
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hymns ala recites, zaift rites Hed performs, FA 

4 sons Ja a and cattle gesq desires ; 344 4 BEA, 

this world 494 4 and the next gs desires. ATA 

aspiration ST worship ata, 

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. 

[1 Aspiration or longing for what is absent is greater 

than memory, because when a man desires, then only 

he remembers. | 

GT A MA AAT ATAMA Ad Bar: 

APTANA Weta Aalea arasaray wd 
aaNeT TITRA Wala | sai aaeagea lea 
ATT MAA ya FAIA ara watseatfa aa 
araradtieata 2 sft qaeas GS: Nell 

a: He 4: who fala, aspiration aq] Brahman fa 

as Bqeq worships, saat by aspiration Hea his aa 

all 18: wishes ayeafd prosper; 3a his afar: 

prayers 8alal: infallible wafed become; (Rest as 
in ele 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 

greater than aspiration.’ ‘ Revered sir, com- 

municate it to me.’ 

SECTION FIFTEEN 

Tt aa AAT yaaa aT aT ara 
anfgar wqafeaesrt wax aalsa st: sta 
aa sit: set cata sma gata att ¢ 
foal ATT AAT ATT TAT ToT: TAA ATT 

MPAA ATT ATT: We UI 

git: Prana, life, Spirit 414 surely IRUal: than 

aspiration Wald is greater. 4aT 4 just as wt: the 

spokes (of the wheel) art to the nave aafaa: 

are fastened Vaq so afeqaz sit} to this Prana aay 

all this (from name to aspiration) aafyaq is 

fastened (Prasna 2. 6; Kau. 8.8). 81%: Prana 91a 

by Prana aifa moves; 5: Prana S114, Prana fa 

gives; 9114 to Prana @alfd (and it) gives (ie. gives 

life to a living creature). SI: & far is the father, — 

ST: Ala! is the mother, AIT: lat is the brother, 31: 
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gaat is the sister, SIM: Sala: is the preceptor, AT: 
ala: is the Brahmana. 

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. 

Prana moves by Prana, Prana gives Prana, and 

it gives to Prana. Prana is the father, Prana. 

is the mother, Prana is the brother, Prana is. 

the sister, Prana is the preceptor, Prana is the 

Brahmana. 

[' Prana is universal power. Actions, instruments 

of actions and the results of actions make up the 

whole world and Prana is the power which operates. 

through all these. This Prana is known as Hiranya- 

garbha as it is the power of knowledge and movement. 

that are found in the entire universe. Again, the: 

same force of Prana exists as moving air in the 

external world and the respiratory action in the 

living body. Atman or Spirit resides in the individual 

body bound by the Prana and when the Prana leaves, 

Spirit also quits the body. The Spirit conditioned by 

Prana as the animating force in the body and that 

which resides in the body of Hiranyagarbha are one: 

and the same. All the entities that constitute the world 

are contained in this force of Prana. In the previous 

sections it has been made clear that the knowledge 

of everything depends on memory and they are inter- 

connected by aspiration or desire. The force of 

ee) |) ee 
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Pradna exists within and without like a thread 

piercing and uniting everything and it binds and 

upholds the whole universe through desires arising 

from aspiration. | 

a@ ate frat at arat at atat at erat TTA 
at meat ar fataeuatha sare trarcafeaa- 
aang: fae a eat agers cate araer 
y ante waa a aaeuaaz ¢ aala 
arearer & caqnadtta ti I 

af If a: he, one fade ar to (bis) father HlatA aT 

or to his mother latq At or to his brother €4aIt4 al 

or to his sister aATAA at or to his preceptor AIguIy a 

or to a Brahmana f¥faq something Zayq gq un- 

worthily, harsh V@re answers ; fIR cal Hk~ fie on you 

afq wa thus Gq to him alg: (people) say ; faq] you 

@ indeed fagzr a slayer of (your) father #fa are, Taq 

you 4 indeed algal a slayer of your mother afa are, 

cay you @ indeed sé a slayer of your brother afa 

are, Taq you 4 indeed €4@é a slayer of your sister 

afa are, taq you 4 indeed araaér a slayer of your 

preceptor afa are, A you 4 indeed alae a slayer 

of a Brahmana afa are sfa. 

92. ‘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 

Brahmana ”’. 

TT WATT Zea Aad sata 
waa aa: ftgedtfa a ovata a 
wrath «oa waaerdtia araaerafa a 
oremreratta 3 1 

#4 On the other hand af€ if aft even gomqa- 
ST, when the Prana (life) has departed from them 

Val them 4ala4, piles together Zea with a fork 

safaga, dismembers (them) and @%q burns (them) 

up, tay to him 4 not U4 surely AY: people would say ; 

(Rest as above). 

3. ‘On the other hand, when the Prana has 

departed from them, even if one piles them to- 

gether, dismembers them with a fork and burns 

them up, surely people would not say to him, 

“You are a slayer of your father’, nor “ You 

are a slayer of your mother”, nor “ You are a 

slayer of your brother ’’, nor ‘‘ You are a slayer 



7.15.4] CHANDOGYA UPANISAD 525: 

of your sister”, nor “You are a slayer of 

your precepter”’, nor “ You are a slayer of a 
99 k Brahmana ’’. 

{"So long as Prana 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 

respect that Prana calls forth.] 

aT aaata aati watt a ar aya 
quad aaa Oe faRaataadt wala a 

qraqclaarreteataarredtia aararaegata tl 
tft Tata: GIS Ul k% I 

gi: Prana fe wa indeed warfa these aalfa all wala 

becomes. 4: U9: He who (has felt his identity with 

Prana) 4 indeed waq thus 244 sees, Taq thus Aeaqqa: 

thinks, Wa thus fastaq (and) knows adalat a sur- 

passing (or excellent) speaker (cf. Mu 3. 1. 4) wafd be- 

comes. a4 to him 3 if a4: (someone) were to say — 

afaardt a surpassing speaker #f& (you) are sfa, afaaret 

a surpassing speaker afea (yes,) I am fa FATT, (he) 

should say, 4 4@gald 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- 

vious categories and placed Prana above them all, is 

surpassingly eloquent, he must admit it to be so. 

His grounds for such a claim is his own apprehension 

that his Self is the Prana that holds together the 

universe from the highest to the lowest. One who 

has clear perception of this identity of his own 

Pranatman as the support of all, need not be apolo- 

getic regarding this.] 

SECTION SIXTEEN 

wr Ft at siaacit a: actarftacta alse 
Wa: Vatattaagratta wes a a rarfaaeahaty 
aa wnat fatrara sft 2 ou fa dea: 
WS I 28 I 

vq: He g but a really afaaefa speaks surpassingly 

a: who aaa with truth afaaefa speaks surpassingly. 
(Narada) W414: revered sir @ being such aeq I 
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geaq with truth afaaerfa would speak surpassingly 

fa. (Sanatkumira) aay the truth w itself g but 

(therefore) fafsaifaaeaq one must desire to under- 

stand fa. (Narada) ama: revered sir €eaq the truth 

fafaarad I desire to understand ¢fa. 

1. ‘But he really speaks surpassingly who 

speaks surpassingly with truth.” ‘ Revered sir, 

being such, I would speak surpassingly with 

truth.’ ‘But one must desire to understand 

the truth.’ ‘ Revered sir, I desire to understand 

the truth.’ 

[' Truth here is explained by Sri Sankaracarya as 

Paramartha Satya or Absolute Truth. A true teacher 

never stops his instruction until the pupil is per- 

fectly enlightened to his satisfaction, even though 

the latter may be contented to rest at a lower stage. 

Narada was in such a state of satisfaction when he 

‘understood that his Self was one with Pranitman. 

‘That is why he did not proceed to enquire further as 

before. Finding him to be a worthy disciple, Sanat- 

kumira wanted to carry him beyond his imperfect 

comprehension and so instructed him to proceed 

further, transcending the previous step and get 

established in the highest Truth. In the view of 

Sanatkumara, he alone really talks surpassingly who 

has the realization of the Supreme Truth. Narada’s 

desire to know the truth being thus whetted, he was 

enjoined to desire to proceed further.] 
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SECTION SEVENTEEN | 

ger 4 fas aa ata arfasracacad 
acta fasraaa ad acta faa aa fafiania- 
acatata faard anal fataara gta ul 2 i 
Sta Waza: TVS: ll Vo Il 

gzt When 4 alone fastaifa one understands (the 

truth) #4 then auq the truth 4@fa does one declare. 

afqaiad without understanding @ua the truth a 

aafa one does not declare, fasit#q he who understands 

wa only aay the truth aafa declares, faatatq 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 

understands declares the truth. But one must 

desire to understand understanding.’ ‘ Revered 

sir, I desire to understand understanding.’ 

[' The passage is interpreted by Sri Sankaracirya 

on the basis of two orders of truth. One order of 

truth holds good in the daily experience of the 

common man. What is perceived through the senses 

presented in the objective world or felt within, with- 

out ‘error, belongs to this order. To behold the 

universe as it is in its individual aspect is what is 
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called Vyavaharika Satya or practical truth. What 

is perceived in this way is also the same principle 

of Sat or Bhiaman meditated through the instru- 

ments of human knowledge, but there is the higher 

order of truth described as Paramirtha 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 Vijiiana. 

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 separated only by 

name and form.] 

SECTION BHIGHTEEN 

qt a aqasy fasrafa arcat fasrarla 

qaqa fanaa afaeds fatrarfaaeata ata 

amat fafrata sa 2 sears T: GIT cll 

ya@q When 4 alone aaa one reflects #4 then 

fasrafe does one understand, Hal without reflect- 

ing 4 fasratfa one does not understand, acat he who 

reflects Uq only faarafa 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 understands. 

But one must desire to understand reflection.’ 

“Revered sir, I desire to understand reflection.’ 

SECTION NINETEEN 

qt ft ATIAT vad AATaAgd wrAsT 
wad sel a fatharfaacafa set anat 
fafhara efa tl 2 Ul setatafaa: ae: ty 28 I 

al When 4 alone 4z4tft one has faith #4 then 

Waa does he reflect. 34a without faith 4 Hqd one 

does not reflect. “aq he who has faith Ua only agqq 
reflects. AE faith (Rest as in 7. 16. 1). 

1. ‘When one has faith,' then alone does 

one reflect. Without 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 Sraddha, according to Yaska, consists of two 
elements ‘Srat’ and ‘dha’; the former meaning 
truth. This may mean true firmless or firm attach- 
ment to what is accepted as truth. In many contexts, 
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therefore, the word is explained as ‘ astikya-buddhi’ 

or conviction about the existence of realities such 

as God, Soul, rebirth, moral law, religious merit and 

demerit. | 

SECTION TWENTY 

qat @ faftagera aearta afattasesenta 
faagaa azata fast aa fafnfaacafa 
fast amat fafaara ef uu 2 ou ala faa: 

WPS: Ro Il 

qet When a alone faféagfa one has steadfastness 

ag then azatfa does one have faith. afaféaga without 

steadfastness 4 areata one does not have faith. 

faiéasa_ he who has steadfastness U@ only azalta has 

faith. fagt 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. But 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 

qet a atcay faftasfa araar faftaofa 
gaa faftasfa afacda fafanfaacata afta 
anal fafaara fa wei setafaar: wes 12 2H 

_ 4@t When 4 alone @afa one acts #4 then fafeasfa 

does one become steadfast. Hacal without acting. 

a fafeagfa one does not become steadfast. Hal on 

acting Wq only faféagfa does one become steadfast.. 

afa: activity, concentration (Rest as in 7. 16. 1). 

1. ‘When one acts,’ then alone does one 
become steadfast. Without acting, one does 

not become steadfast. Only on acting does one 
become steadfast. But one must desire to. 

understand activity.’ ‘ Revered sir, I 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 

qt Ea syasy Hufl ard sear 
atta Baad seat ala ge aa fatharia- 
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aeatafa aad umat fafaara fa 2 sf »s) 

aaa: WS: 1 Az Ul 

421 When % alone gaq happiness, bliss @4q one 

obtains AX then a#tfa does one act. HGay asi 

without obtaining happiness 4 4atfa one does not 

act. 8@4 happiness W only seq on obtaining ata 

does one act. YAY 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 must desire to 

understand happiness.’ ‘ Revered sir, I desire 

to understand happiness.’ 

[1 Every activity of man consciously undertaken 

during life, has for its goal some satisfaction to him- 

self. The universal connection of this goal with 

activity applies also to the transcendental goal. 

When a person feels that he should obtain the 

highest happiness, then only he engages himself in 

activities, such as service to the teacher and submis- 

sion to his ruling. There is, therefore, the necessity 

of a deep longing for the attainment of the supreme 

happiness. Activities, such as service to the teacher 

enumerated here, alone are not sufficient without 

this yearning.] 
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SECTION TWENTY-THREE 

ate ya aed Te gaalta yaa ge 
aq fafaafaaca git yard ama 

fafaara efa 2 uefa aatfaa: we: 123 Ut 

y: Which 4 alone 4al is infinite, plenum (large, 

unexcelled, highest) da that Gay is happiness. Ave 

in (anything) small (finite) @@aq happiness 4 no aféd 

there is. 4al the infinite Uq alone Jaq is happiness. 

yat the infinite (Rest as in 7. 16. 1). 

1. ‘That which is infinite, 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.” 

[‘Bhaman is a profound term supplied by this. 

Upanisad to Vedanta. Sri Sankaracarya renders 

the meaning of it by the words Mahat and Nirati- 

sayam. Mahat and Brhat are synonymous. The 

word Brahman is derived from the root ‘Brh’, 
meaning to grow. Here, therefore, the terms. 

Bhiman, Mahat, and Brahman denote the same 

reality which includes all finite existences and out- 

side which one cannot conceive anything greater in 

magnitude or value. Anything short of this infinite, 

all-inclusive reality, is only limited, petty, and finite. 

It is common experience that the human mind 
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cannot choose anything small when something 

greater than that is within its knowledge. Man is not 

happy with the small, he wants something more than 

what he already possesses and until the very limit of 

expansion is reached he cannot find complete con- 

tentment. Limitedness and unlimitedness are rela- 

tive. The former implies the latter. The latter is. 

not obtained by the common man and hence we find 

that his restlessness and craving are expressed 

through his activities. The infinite alone transcends. 

all relations and includes within its range all the 

desires, hopes, and aspirations of man. Hence this. 

Bhiman alone is declared to be unequalled, unlimit- 

ed, and unsurpassed bliss. This is the summit of 

Vedanta and the goal of all religious and philosophi- 

cal search. This Upanisad refers to this very princi- 

ple by other terms also, such as Om, Sat, Atman and. 

Brahman with different connotations to explain 

various doctrines connected with contemplation and 

creation of the universe.] 

SECTION TWENTY-FOUR 

aa aaa AAT Aaa 
TT wre aes 

at Yat aeNMAT Teed TART TTT: 
ataatatea fa a aleta aff at a 
aferdtia i 2 
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aq In which aq. a Wa4fa one sees nothing else, 

acqq a. DMN hears nothing else, Haq a fastarfa 

understands nothing else, @: that 4a is the infinite. 

aq but 4% in which Haq something else qaafd one 

sees, He4q something else sguifa hears, 3=aq some- 

thing else fastaifa understands, aq that aray is the 

small (finite). 4: which 4 alone HAT is infinite aa that 

HAdq is immortal, Ha and 4q which Hew is finite 

aad that aa is mortal. aq: revered sir @: that 

(infinite) @ftaq in what sfafga: is established 2fa. 
eq afefa on its own greatness, majesty, afe even 4 

or 4 not afefa on (its own) greatness &fd. 

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 is 

finite, is mortal.’! ‘ Revered sir, in what is that 

infinite established ?’ ‘On its own greatness or 

not even on its own greatness.’? 

[' This is a description of Bhaman. Ordinarily, 

knowledge is a relation between the knower and the 

object of knowledge brought about by the instru- 

ments of knowing. In the principle Bhiman this 

threefold division does not exist. So one who realizes 

the Bhiaman does not see, hear, understand or 
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perceive in any other way anything else as an object 

of cognition. Thus the realization of Bhaman is not 

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 Bhiman sets out 

to show that it is beyond all attributes and charac- 

teristics of worldly existence. This statement does 

not, however, deny the Atman, which is the basic 

principle on which perceiving or not perceiving is 

based. A man who says, ‘I do not perceive any- 

thing in this darkness’, does not imply by that the 

denial of his own existence. It is therefore clear 

that Bhiman is Atman without the super-imposi- 

tions. The realization of Bhiman is brought about 

‘iby Vidy& which denies the finite, variegated 

perception of Avidy&4 or ignorance in which happi- 

ness cannot exist. Objects perceived in a dream 

-do not outlast the duration of the dream. So also 

the experience of Avidya terminates with the dawn 

of Vidya. The dualistic 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 ‘amrta’ or immortal- 

ity. For, one who has realized Bhiman dwells in 

the infinite bliss that is never abrogated. 

2 Narada was contented to take Prana as the final 

principle and ceased to enquire further. But Sanat- 

kumira whetted his desire for further enquiry. So 

he is not satisfied even after hearing from his 
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teacher that Bhiman is the last word on the matter,. 

and proceeds to enquire whether Bhiman also has 

any further basis or support. To this questiom 

Sanatkumara gives two replies clinching the whole 

matter. First, if a support for the infinite is sought,,. 

that can be only in its own majesty and greatness. 

This amounts to saying that Bhiaman is self-sup- 

ported and that it has no support besides itself. 

Secondly, answering from the standpoint of the- 

highest order of truth, if a reply is sought, that: 

would be to say the question is unwarranted. 

Brahman has no support anywhere within or with- 

out because anything other than that is inconceiv- 

able. Bhaman has no support in anything or 

nothing to rest upon. | 

meratag afeacaraad eftatewd stay 
Aavqgdatta aad aatfy adtatia star 
aay arateasntatea eta 2 sfa aafaa: 
GS AYU 

z@ Here (in this world) M-34q cows and horses. 
efeq-fewvaq elephants and gold aaa servants and 

wives aif fields atadatfa (and) houses gfa aféar sfa 

‘greatness’ 4aae (people) call. aay I wag thus (of 

greatness) 4 a4Ifa do not speak, #4: one thing fF. 

for (in that case) #-afeaq in another sfafga: (aafe], 
would be established. adifa sf sarq ~ what I do say 
is thus. 
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2. ‘Here in this world people call cows and 

horses, elephants and gold, servants and wives, 

fields and houses, “greatness”. Ido 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 Bhaman is self-supported and 

has no other support may appear as a contradiction. 

In ordinary parlance, people speak of land and cattle 

as the greatness of a man, for he subsists on them 

and they are in his possession. Such a kind of 

mutual support is not what is meant by Sanatkumara 

when he stated that Bhiman is supported in its own 

greatness, for there cannot be a causal relation or a 

disjunction such as Bhiman and its greatness.] 

SECTION TWENTY-FIVE 

Qi UATTAKA TA TARA FTAA 

faa: @ Tata: B TASK BalaeaaTaseSTUIaT 
waeaarTeaaeaesee Tags Geet? zia- 
matseqatarsenacs watata Ue UI 

qa: That (infinite) Ua alone Hatdiq is below, 4: 

that s9ftsiq is above, @: that qq is behind, 4: that 
qtéaiq_ is in front, 4: that @ana: is to the south, 

right, @: that 3d: is to the north, left, 4: that U4 
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alone seq aay is all this (Mu. 2. 2. 11) gfa, Ba: so 

Ba next VEFIL- Asa: wq is the teaching (through or) 

in regard to the self-sense (or the ego)—3HeH I 

(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. 

I am above. I 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 to it in the third person. Therefore one 

may entertain the impression that Bhiman is other 

than oneself. This is not the truth. It is taught 

here therefore that the ‘I’ or ego which is the 

experience of everyone is identical with the all-en- 

compassing Bhiman.] 

AYA ARATST TaTeHaracararealgearateay 
GAaAT Geearareat shasta sreatata Braa- 

ax aatafa @ ar ay ad qed vara of 
faaraarcatiateate satis saneatac: a 
Ue ald aa GIy SlHT HAM wala | 
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aa Asqaral fazer waster wala 
ATs ate sleet vate eu gfe 
qaafaa: GS: 1 Ve II 

Ha: So HF now Aleal-AeI: is the teaching through 

Atman, Self—siar ... sfa (As in the foregoing. 
passage). 4: Uq: he it is q verily Taq thus ay who. 

sees, Uaq thus a-ala: who reflects, aq thus fasaa 

(and) who understands, aratfa: has pleasure in 

Atman, amamité: has delight in Atman, aafaya: 
has union in Atman, acalaez: has joy in Atman.. 

a: he tatiz self-sovereign (or king of heaven) aafa 
becomes ; aag BAY in all the worlds d@4 44a: vata 

he becomes free to act as he wishes. #4 but ¥ who. 

Hq: than this 4-ayt otherwise fag: know @ those. 

WrAIAa: are ruled by others azyalat: vafea (and): 

live in perishable worlds ; a4y &hg in all the worlds. 

aA BaTAat: wate they are not free to act as they 

wish. 

2. ‘So? now is the teaching through Atman. 

Atman alone is below. Atmanisabove. Atman 
is behind. Atman is in front. Atman is to the 

south. Atman is to the north. Atman alone is 

all this. Verily, he it is who sees thus, reflects. 

thus and understands thus, has pleasure in 

Atman, delight in Atman, union in Atman, joy 
in Atman. He becomes Self-sovereign ;” he be- 
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comes free 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 Bhaman with ‘I’ as given 

in the previous section may mislead one into the 

belief that Bhiman is the ‘I’ contained in the body 

and the senses. In order to root out this miscon- 

ception, in this section, the self-sense implied in ot 

is displaced by Atman or the essential reality of man 

which is ever pure and of the nature of pure Being. 

He who realizes this Atman without a second en- 

compassing everything has no other source or means 

for his pleasure, delight, company and joy. Through 

reflection and higher understanding he reaches this 

stage. His felicity does not depend upon the condi- 

tions of his body or the objects that encircle him. 

The freedom he enjoys surpasses the limited spheres 

traversed in the course of the previous sections. 

2The original word of which this is the trans- 

lation is a combination of sva + rat as contrasted 

with anya+rat. The root rat has the sense of ruling 

and shining. Svarat is one who shines by his own 

light and not in the light reflected from any other 

source. Svarait also means one who is a supreme 

ruler, who is not a vassal of anybody else. One who 

is centred in Bhaman is a Svarat in both these ways. 

He is not subservient to anybody else because there 
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is nothing other than he. He is also self-luminous 

because everything else shines in the light of Atman 

-and Atman is not illumined by anything else because 

it is of the nature of pure intelligence which makes 

all knowledge possible.] 

SECTION TWENTY-SIX 

ata eal Waead Taga UF aeqraeag fasiaa 
RATS ATT SAKA ARITAAS TAT AAT ATHET 

Sq Met Baa sea sfaatata- 

TWarararenasaaerat «Tsaraal fraraaeaat 

SQA AAA: AKT Aaa Aa AAA 

APTIAA ATTA AAT ATTAT: HaATAT TITS 

watata 2 Ul 

ae@q Gaeq For him alone @ a verily way thus 744: 

who sees, U4q thus Aqaey who reflects, Yay thus 

faataa: (and) who understands, aaa: from Atman 31m; 

Prana (springs) Hd: Ala aspiration, AleAa: tat: 

memory, Sad: Asa: Akasa (ether), AKA: AT: fire, 

arcdd: ATG: water, Acad: artfaatafaaarat appearance 

and disappearance, @cHd: WAG food, Akaa: Ia 

strength, acAd: faattay understanding, Acad: SalaZ 
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contemplation, aad: fad intelligence, Had: Agra: 

will, Ska: Aa: mind, AlKedd: alk speech, Akad: Ale 

name, {cAd: Asal: hymns, sacred formulas, Acad: 

@alf sacrificial acts, rites HIcAd: Ta alone Faq aay 

all this (springs) gfa. 

1. ‘Verily, for him alone, who sees thus, 

reflects thus and understands thus, Prana 

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, understanding 

from Atman, contemplation from Atman, in- 

telligence from Atman, will from Atman, mind 

from Atman, speech from Atman, name from 

Atman, hymns from Atman, rites from Atman, 

all this (springs) from Atman alone.! 

[? Prior to this condition of Self-realization (Atma- 

siksatkara) or establishment in the alJ-inclusive 

Bhiman, the understanding is that all the items in- 

cluded in the series beginning with ‘name’ and 

terminating in Prana emerged from Sadatman or 

Self as the Being. Here there is the possibility of 

mistaking this principle of Sadétman as something 

other than one’s own Self. This is here corrected 

by the statement that every item enumerated above 

rises from Atman alone.] 
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aay ale / 

TTT aes Gala a Ui Ala ZsaaTy | 

GIXE Ta: Tala Baars BIT: | Sal 

aouwnm wala far walt waa aqur 

wan Aa yaaniey: wa: ad a za 
ana acai a faxafacengel awate: 
wage war wala: eafaera aaraiat fasata- 
eae UlzaMarara anaeant zaala wTaTTAAH- 
AITEAS THT TATA AA AK CHT FATT I 2 I 

gta Tefaa: ae: 12a tl efa oreraafaate 

CAASEATA: U9 I 

ag About it UI: this za\%: (there is) verse: 

qay: he who sees this qq death 4 Rafa does. 

not see, 4 4q nor illness, JA A g:Aalq nor any 

sorrow, 94: he who sees this aay = all (things) 

qsafa sees, @4a: in all ways aay all (things) satfa 

(and) obtains af. 

@: he waa one afd is, faat threefold uafa 

becomes Gaul fivefold aqur sevenfold 44a ninefold, 

q Uq and also, ga: 4 then again Tal<a: the elevenfold 

addy 7 zat 4 also a hundred-and-tenfold U&: a aealft 

35 
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a faafa: and also a thousand-and-twentyfold tad: 

(he) is called. . . 

Met-Bar When nourishment is pure arate: 

faata] reflection and higher understanding become 

pure. acagel when reflection and higher understand- 

ing are pure €¥fat: memory wal strong (firm) [aafa 

becomes]. eafaat¥ when memory becomes strong 

asaeeary from all the knots of the heart fasaer: 

{aafa] there is release (Mu. 2. 2. 8). Biea-z0Taa ata 

to him (Narada) after his impurities had been washed 

‘off auatq the revered @acHalt: Sanatkumara aa: 

of darkness UItq the further shore zaata showed. qq 

him (Sanatkumara) *#@: Skanda gfa as araad 

(people) call. aq eta: gf smaea (Repetition 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 this sees 

all things and obtains all things in all ways.” 

‘He is one; becomes threefold, fivefold, seven- 

fold, and also ninefold. ‘Then again he is called 

the elevenfold, also a hundred-and-tenfold and 

also a thousand-and- -twentyfold. 

'* When nourishment is pure, reflection aoa 

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 Sanatkumara as Skanda *—yea, they 
call him Skanda.’ 

[' Reflection and higher understanding were pres- 

scribed for the attainment of the highest truth. 

These are to be supplemented by another important 

‘condition which is indispensible for the proper attain- 

ment of illumination sought by the aspirant. 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 

‘attains to unbroken remembrance of Bhiman and the 

‘destruction of bondages in the shape‘of impressions 

“and thoughts of past experiences extending over 

several lives and rising from ignorance. This’ is 

achieved by the purification of mind. The term 

aharas'uddhi is interpreted by Sri Ramanuja as lawful 

acquisition of food and taking it in pure condition 

under religious rule. Sri Sankara, however, explains 

the term stressing the psychological and ethical 

import of it. Whatever is gathered in through per- 

ception or imagination is food for the mind according 

to him. Purity of mind depends on the capacity to 

receive only proper impressions. Such a mind alone 

can be pure as the capacity to comprehend objects 

without being influenced by one’s own wishes, 
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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 

medium of likes, dislikes and delusions. 

2 Kasaya is the infusion of a plant or bark often — 

used for colouring cloth. Mind is like a cloth dyed 

in craving, hatred and other evils. Purification of 

mind is a process like bleaching a stained cloth. 

Narada became stainless and pure through the in- 

struction of his divine preceptor. 

3The name Skanda lexicographically means a. 

learned person, or Kartikeya, the son of Siva. Some 

scholars try to identify Sanatkumara with Kartikeya 

and find the earliest reference to Kartikeya here. 

It is difficult to solve the question. Perhaps one 

has to accept the sense of a learned person or one 

who helps another to leap over the ocean of Samsara 

and consider the term as an epithet of Sanatkumara 

as a teacher par excellence. | 



CHAPTER EIGHT 

SECTION ONE 

% | ay afecafarmagt cet wets 
Say TAU slenAraTHAaleaaATeaaTeasey Ag 

fafaarfaacatata i 2 

3 Om. ay Now feat aggt in this city of 

Brahman 4q which g@q this qtq small grsdeq (in 

the shape of) a lotus 424 (there is) a mansion ; 4feat 

in it @&t: small a-atreta: (is Brahman called) inner 

Akas'a. aq what dfeaqa Hea: (is) within that a4 that 

seqgseqq should be sought; aa that 414 indeed 

fafaataaeag one should desire to understand fd. 

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 Akasa.? What is within 

that, that should be sought; that, indeed, one 

should desire to understand. 

[' The purpose of this chapter is thus indicated by 

Sri Sankaracirya: The highest end sought by a 

religious aspirant is liberation. Liberation becomes 

a possibility only when one realizes the highest truth 

described in the foregone sections as Sat, Atman, 
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Bhiman and Brahman. Only aspirants of the highest 

calibre who have achieved the highest grade of 

purity, concentration, and discipline are capable of 

realizing that absolute principle which is non-dual,. 

all-penetrating, all-inclusive, subtle and greater than 

everything else. But the scripture is not meant: 

only for exceptional natures. Lesser aspirants must: 

also find in it a way for them. ‘This is possible by 

meditation and worship done in the heart by making 

the absolute in its relative form the object of con- 

templation and by the practice of disciplinary virtues 

like Brahmacarya. These aspects of spiritual en- 

deavour are described in the last chapter. 

Brahman is named Akasa (8.14.1) and is stated 

to be supported in Itself (7. 24. 1). The common 

characteristics of subtlety, incorporeality and all- 

pervasiveness are characteristics that are common 

to Akasa 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 Brahman. The worshipper 

who takes up this practice must have dispassion for 

external pleasures, and vowed to the practice of 

continence and truthfulness. The lotus of the heart. 

is the place where Brahman manifests Itself. Re- 

siding here as Jiva, Brahman manifests the universe 

of name and form. Functioning thus from the heart, 

Brahman may appear small and limited but in real- 

ity It is always the same limitless and eternal in Its. 

own nature (cf. Br. Sa. 1. 8, 14).] 
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aaaqaieatinaage get getty Far 
qeustenaratata: fe aga faaa aaravey 
agra fafsarfaacatata @ aaa lt = I 
AAI ATATATACATTTAT SIESTA ATH TH 

aaanagiadt sweats aatedt sarataa at 
aaa aaa anata aa 
atfea aa aafearaareafata 3 

aq To him (teacher) 7a if qq: (the disciples): 

should say— aftaz AIX in this city of Brahman 4q 

which &@4 this @@tW_ small gosta (in the shape of) a 

lotus 434 is a mansion, #feaa within that qt: small 

azdtala: the inner Akasa : aq there dq that fa 

what is it faaa lies, 44% which #-4824q should be 

sought 4q. which ara indeed fafaartaaeay one should 

desire to understand gfa ; 4: he q41q should say (in! 

reply) : ; 

aq This Arata: Akas'a 4 indeed arala as large as, 

ug: that #deea in the heart ar#g: Akasa daly so. 

large (is). SH both arargfaat heaven and earth afeaq 

3d: within it va indeed aarfed are contained ; afa: 

@ fire aq: 4 and air gi} both, qataqaat the sun 

and the moon sat both, faga lightning aaarfa (and) 

the stars. gg in this. world ae of him 444 what- 

ever afta there is, a 4 and whateyer @ not afed is,, 
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aq that aay all afaa within it aafeaq is contained 

afd. 

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 Akasa within—what is it that lies 

there which should be sought, which one 

should desire to understand ?—he should say in 

reply, ‘As large indeed as is this Akasa, so 

large is that Akaya 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 

is contained within it.’? 

['The teaching here is given in the form of a con- 

versation between the preceptor and the disciple. 

When the teacher perceives that the disciple has not 

been able to comprehend the Akasa 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 because It is conceived as 

limited by the internal organs associated with the 

lotus of the heart. Brahman is unique. One can 
comprehend It only through some apt illustration 
and Akdas’a 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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the senses are withdrawn, the aspirant realizes 
Brahman in his heart.] 

q sqaattaxates aergt qx amnitax 
watt a yaa at a amar asasr arata 
weqxaq at fe aatstatacaa sf i x 

aq To him 3d if ag: (they) should say —afear 

AAGL in this city ole Brahman %@q aay all this 

(universe) aatfgaq is contained, 37 if aatfa 4 yaifa all 

beings, 44 4 Hal: and all desires, [afé then] aT 

when vddt it (body) ze old age, decrepitude agifa 

41 overtakes, 3*44q aT or (when it) perishes aa: of it 

faq what nafas7a is left 2fa. 

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 remain intact. ] 

a qaraer saastata a TIAA TAT 

waaay Tagealeaenta: Tarleat TT AKATIE- 
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amet fast faaahrarnt fafracatstiara: 
TAR: TIAN Fa Me TT searratea 
quad Ff anaatraat wala a was Tf 

Sarat ¢ adatasitated ll & 1 

a: He (teacher) qatd should say—#e7 of this (the: 

body) ata with the aging tad it (the Brahman 

called inner Akasa) @ Safa does not age, H€7 of this. 

aataq by the killing @ g-aq it is not killed. Wad 
this (Akas‘'a) €Y real aaqgqzy is the city of Brahman, 

afta in it ar: the desires aaifear: are contained. 

wy: this (Akasa) uicar is the Atman, self aqzaqcat 

free from evil faxt: free from old age faq: free from 

death faattt: free from sorrow, grief fafsaea: free 

from hunger afqqta: free from thirst aaala: whose: 

desire is of the truth @ageq: whose will is of the 

truth. %@ in this world aq f§ wa just as 9ST: the 

subjects @alqaletqH as they are commanded 3zaf- 

faafea follow, 4% ay (and) whatever Haq province, 

object 4Q FAIA be it a country Fy ATAMY or a 

part of a field afaatat: wafea they desire qq aq Ua 

on that susitafea they live. 

5. He should say, ‘It (the Brahman called. 
inner Akasa) does not age with the aging of 
the body, it is not killed by the killing of this. 
This (Akasa) is the real city of Brahman, in it are’ 
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contained the desires. This is the Atman, free 

from evil, free from old age, free from death, free 

from sorrow, free from hunger, free from thirst, 

whose desire is of the truth, whose resolve is 

of the truth.’ 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 that they live.’ 

[‘To remove the miscomprehension of the disci- 

ples, as expressed in their doubt stated above, the 

teacher says that the decay of the body does not. 

affect the ether in the heart which is Brahman and 

on which everything else rests. The body cannot 

be really Brahmapura because it is ephemeral. When 

ordinary ether in the heart is not touched by the 

affections of the body, with greater force must 

remain Brahman or Atman, far subtler than ether, 

untouched by the defects of the body and the senses. 

The Atman indicated by the ether in the heart is 

the real Brahmapura. The body is called Brahma- 

pura only by association, for it is unreal, being 

nothing more than name and form. Only when one 

considers the lower order of reality, in which the 

body is taken to be the root wherefrom to seek the 

shoot which is Brahman, one calls the body Brahma- 

pura. The teacher here enjoins on the disciples 

Daharopasana 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 
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create cravings, and concentration on the Self within 

having the attributes described here. These attri- 

butes are transcendence of merit and demerit and 

the rest. 

2If a seeker of liberation does not, with the help 

of the preceptor and the scriptures, know the Atman 

as characterized here, he is a loser. Those who 

wish to enjoy any property in this world according 

to their pleasure will have to sell their freedom to 

an overlord for procuring the land which they seek 

to enjoy. So also he who desires to enjoy the fruits 

of merit cannot have the freedom which belongs to 

Self-realization or Atmasiksatkara. ] 

arate Basal Stas Alaa waAaraa Patsa 
aim atad aq geramaagiaa aneaca 

SAL BATS FATS GIT SHTHAAR Wacqsy 

F FECAAATLAT ANHAAS 3] ACATHIATS TAIT 
ety say armat vata ue ul za aaa: 
MS WVU 

aa.aat Just as 22 here on earth @afsid: which is 

earned by work @#: the world ataq perishes way Wa 

even so 4qq there in the other world gvafad: which 
is earned by righteous deeds @l#: the world laa 

perishes. so %% from here ¥ (those) who acaay 

the Atman Udld these aul true 414l desires a and 
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aaa faa without having understood aufea depart, 

awa for them aay wlsq in all the worlds aaa: 

wafa there is no freedom to act as they wish. 3a but 

% (those) who gé from here acaTaq the Atman VarL 

these GAlaq true HA desires 4 and aafeq having 

understood aufa depart, @9q for them aag BAG 

in all the worlds #IaanN: wafe 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. So those who depart. 

from here without having understood the 

Atman and these true desires, for them there: 

is no freedom to act as they wish in all the 

worlds. But those who depart from here, having 

understood the Atman and these true desires,. 

‘for them there is freedom to act as they wish 

in all the worlds.’! 

['It is stated in this passage that one whose en- 

joyment depends on external causes cannot 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 other worlds through the performance of sacri- 

ficial rites here, find their end. The true purpose: 
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‘of the passage is to stress the need of realizing one’s 

‘own real nature as Bhima-Brahman during his life 

on earth with the aid of a preceptor and scriptures, 

for such a one alone is ever free and he finds com- 

splete fulfilment of all desires. Others are still 

bound by forces outside themselves just like the 

-servile subjects of a ruler.] 

SECTION TWO 

a afz ftastaart vata ageqdarea fier: 
aafugiea an facta aeaat aetaa lg U 

a: He (the aforesaid seer of the Atman) af@ if 

fiqerasta: desirous of the world of fathers (i.e, the 

fathers of the previous births) vata becomes, 3&4 

his: agedd, wa by mere will ftat: fathers agfastea 

arise, come up (to him). a4 faaaFa of that world of 
fathers 4#9A: possessed ¥él4q (he) feels happy and 

exalted. 

1. If he becomes desirous of the world of 
fathers,’ by his mere will, fathers arise. Pos- 
sessed of that world of fathers he feels happy 
_and exalted. 

[It is now explained how the man (who departs 
‘after realizing in his heart the Atman and the true 

“desires subsisting therein) is free to do what he 
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wishes. 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 is 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.] 

ay afe wasnt watt ageqeanra 
aTat: Batagtes da ATAetaA aeTAT AeA IRM 

34a And aldelsata: desirous of the world of mothers 

3jat: mothers. (Rest as above.) 

9. And if he becomes desirous of the world of 

mothers, by his mere will, mothers arise. Pos- 

sessed of that world of mothers he feels happy 

and exalted. 

aq af maaan wala ageqaarea 
art: «oaahagha at ast atTat 

watad tl 3 Ul 

syaainata: Desirous of the world of brothers 

at: brothers. (Rest as above.) . 
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3. And if he becomes desirous of the world 

of brothers, by his mere will, brothers arise. 

Possessed of that world of brothers he feels. 

happy and exalted. 

aq af wuatnaal wala ageqrdaesr 
aan: aaltasta aa weet armat 
yetad UY I 

eqgaleala: Desirous of the world of sisters €qait: 

sisters. (Rest as above.) 

4. And if he becomes desirous of the world 

of sisters, by his mere will, sisters arise. Pos- 

sessed of that world of sisters he feels happy 
and exalted. | 

aq ale afaateamt vata ageqarear 
waa: aufasia aa afactha arqat 
yeaa tl & Il 

afasiaaia: Desirous of the world of friends a@a@la: 
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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ay ale aameqataara wala ageqd- 
atta Teaes GyragaRda TIMI ATA 
qelad | & 

1=4-H1e4--%1H: Desirous of the world of perfumes. 

and garlands -qq174 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. 

8 aqaastaanr walt ageTeaaTa- 
qa Ag agaaATANAS A ETA FETA 119 UI 

STA-VA-AlE-BIA: Desirous of the world of food and 

drink #2a-g1a food and drink. (Rest as above.) 

7. And if he becomes desirous of the world 

of food and drink, by his mere will, food and 

drink arise. Possessed of that world of food 

and drink, he feels happy and exalted. 

ay ale araaizaareaat wala aeeneaesy 

Taaa aahagaaa aanigastta aerat 
welaa tl <1 

36 
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ila-arfea-Bl4-41a; Desirous of the world of song and 

music #a-a1feq 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. 

ay aff detent vale agenda 
faa: aghagiea da ater werat wed list 

a@ialetia: Desirous of the world of women fea: 

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. 

q aqeaatyaray wala a Rd Haga alseaq 
agener autagh Fa ara aaa tl 0 II 
gta teala: Ges uk 0 

aq qq Whatever Haq province afyara: vara he 

is attached to, 4q (and) whatever #14¥q desirable 
object Haad (he) desires, H&M his arid Va by mere 
will @: that, they agfasfa arise. a4 @Fqa: possessed 

of that Haq he feels happy and exalted. 
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10. 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 

@ 8 GMs Hla AAATaTAea Is Wears 
aamaaatqara at at awa: aft a afae 

SUNT SAT Ul 2 II 

a za These same 4dT: true Hal: are the desires 

4ga-afaarat: covered by the untrue. aay AUT AGIA, 
although they (the desires) are true HIAq the 

untrue afqaay (they are) covered by. H#€4 of one’s 

(people) 4: @: whosoever fé for 34: from here qf 

departs, %@ in this world qq him @alatq to see 4 Baa 

(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 

of 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 described abeve, the pre- 

“ceptor, out of compassion, said that it is a great pity 
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that these true desires though subsisting in the 

Atman and quite capable of being fulfilled are hidden 

by the untrue. The longing for external objects 

and relatives and the consequent freedom of action 

are untrue because they originate due to false know- 

ledge; and it thus acts like a covering.| 

ay T wee Wat 4 a Aa aqreaesq 
wya aa aga mar faezdsa aeaa war: Har 
azatqararaaa = fewataty 6 fafaraaar 
saat wad a fatgtaatae: eat: war 
wea wt aaah a feararaia fe 
TET WR Ul 

44 But H€4 of his (people) ¥ 4 those Sar: whether 

they are alive %@ here ¥ those 4 and Sar: are dead 

4q whatever 4 and Haq else ZtHT_ one desires 4 

ara (but) does not get; Hq there mar by going at 
that aaq all faeza (one) finds; a4 here, indeed f& for: 
weq of his Uq these AMI: true Hal: desires aazarfyarar: 

covered by the untrue. aq Fal just as AAzaW: people ‘ 
who do not know the field 39ft-39R qawa: walk over 
again and again Hf4 though fafeay hidden underground 
fewafafaq the treasure of gold a fareq: (but) do not. 
find (it), Gq VA even so gat: these aaf: all aT: 
creatures (here) S@: He: daily Waq this ager 
into the Brahman-world (i.e. Brahman in the shape: 
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of the world) sgFeq: (though they) go 4 faeafed (yet) 
do not find (it); #g3a4 by the untrue f% for 94g: 
(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 Akasa in the heart) ; for 

here, indeed, are those true desires of his cover- 

ed by 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 not 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. 

@ at wy sent ale aeaaaa faamny eaatata | AEA 
aenrgeaaeteal cafaeeaTt stHAata US 

a: vq: This ATH Atman 4 verily efe in the heart 

{ada is]. qa its Taq Wa this is fasaq etymological 

explanation—gfé in the heart a4q this (Atman) (is) 

sfa, atala hence @LHIH it is the heart. wayq-fad, 

he who knows thus Hé: Ha: daily 4 indeed ea EL 

into the heavenly world (Brahman) @fd goes. 

8. 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 

it there. 

2 Though all people get into Brahman during deep- 

sleep, there is a difference between a man of know- 

ledge and a man without knowledge. The knower 

is aware that he has realized Brahman, whereas an 

ordinary man is not. Similarly, after death, though 

all are merged in the Atman, only those who realiz- 

ed, while they were alive, the identity of the Jiva. 

and Brahman do not come back, while others are 

born again.] 

AY FCT AqaeswMesieagay wT 
safaeqarg wa eonfatreqad vy aaa 
lalacgaayadaseala aka zal Tata ae 
ama aeatata Wy I 

aq Now 4: which U§: that a@tqale: serene and 

happy being Weald ac. out of this body ayaa 

rising WH highest Fafa: the light 37at7q reaching 

e4q BIT in his own (true) form affaqssqa appears. 
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wa: this wear is the Atman gf gata = said (the 
teacher). Taq this (Atman) Hyaqq (is) the immortal 

B44 the fearless. Uda this aq (is) Brahman éfd. 

a4 Vata AEM: of this Brahman ~ @ verily ala the 
name aq (is) the true fa. 

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 born of contact 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 Supreme Self which 

is of the nature of pure consciousness. Having 

realized his real nature, he becomes merged in his. 

own true form. 

3’ This name (Satyam) of Brahman is repeated 

here for the purpose of commending the method of 

meditating upon It.] 

aa ¢ at wait aaa adtatata 

areaazgana aba aacaay aa Fara azote 
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qzaata «azote | aemamecett | facta 

arnata i & Ul sfa adtas we: 3 Ul 

afa qafa These 4 indeed atfr aazfit are the 

three syllables—a@-dl-4q. sa, ti, yam 2f4. da there 44, 

what aq [=] is sa, dq that AYaH_ is the immortal 

#4 and 4q what fa is ti at that Haq is the mortal; 
34q and Yq what 4 is yam aa with it 34 the two 

a=afa (one) holds together. 4 because aaa with it 

3% the two 4a=sfa one holds together, qeala there- 

fore 4q (it is) yam. waq-faq he who knows thus Hé@: 

Bé: daily a verily Eq al&q to the heavenly world 

ufe goes. 

5. These are indeed the three syllables, 

“sa’, ‘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 to the heavenly world.’ 

[‘Compare Br. 5.5.1. The word is sa+t+ yam. 

‘The ‘i’ (or i) in ‘ti’ (or ti) has been inserted for 

the purpose of pronunciation. 

2 Even the name of Brahman has the qualities of 

immortality and the like and so it may easily be 

anderstood how great is Brahman who bears that 
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name. Therefore Brahman is the object of medi- 

tation.] 

SECTION FOUR 

ae area a Aatestatat staramariters 

Wax AGaAuaA atal aA AW a AN AA a 

Gai a Has as oraratsat faaaasceaarcar 
GT AAS H Ue Ul 

44a Now 4: which aar (this) Atman @: that 4g: 

is the dyke, bridge (Mu. 2. 2. 5); iusiis 4 SHAT of 

these worlds Hataay for the safety fagfa: the 

embankment. Wa ag this dyke Hgwa the day 

and the night 4 qd: do not cross, Atl 4 nor old age 

8: 4 nor death @#: 4 nor sorrow, BBIX A nor 

merit ¢dq 4A nor demerit. aq all grata: evils 8a: 

from it faadea turn back; U9: this f& for Faels: 

Brahman-world 89@d-qal 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 is again being extolled, through its form as 

being endowed with many qualities, told and untold, 

for the purpose of linking it up with the practice of 

Brahmacarya. : 

2 The entire universe is held back, as by a dyke, 

by this Self which thus serves as an active agent. 

This Self is not circumscribed by time, which deter-. 

mines all that is born, nor is it affected by merit and. 

demerit for all these are its products.] 

ae Tax Ad dala: gaara yale 
) 

fag: aafael wacqqamt aaaqamt ata 
aalal Wax Ad ateaife amagtariytaeqaa 
aseutal dat TASH | 2 UI 

aealq Therefore 4 verily way Baq this dyke diat 
on reaching &4; 4 if one was blind aae4: wafa (he), 
ceases to be blind, fag: aq if wounded afag: aaia 

(he) ceases to be wounded, ggatdt a if afflicted 
saga! wafa (he) ceases to be afflicted. dead. there- 

fore 4 verily wiH BI_ this dyke deaf on reaching. 

amy night sft even 8: day va verily afufasqaa 
becomes, U9; this fé for sg@#l%: Brahman-world @#4. 
ever fqatd: Ua 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 Because 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. ] 

aq Wad Aaah aaa alaectea Aaa 
AASRAMS UIT SRY BATA Hala ll 3 Ul 
fa aaa: ws: Ue 

aq But ¥ (those) who Ua only agq7ga through 

celibacy, Brahmacarya free from lust Wad this 

- g@@leq Brahman-world aqfacefa attain according 

‘to the instruction (of the teacher and the scriptures), 

know as their self, U9: this Haale: Brahman-world 

ag wa belongs to them, asrq for them aay Bay 

in all the worlds #14aI%: freedom to act as they wish 

nafa there is. 

3. 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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[’ Celibacy and similar modes of discipline, known 

compendiously as Brahmacarya, are pointied out as 

the highest means of success for the seekers of 

Brabman. | 

SECTION FIVE 

qq WR TATISd AMqaWa aRAqaAT 

aa ay aia d fa-cdsa afeofaenqad aaa 
AAI Tswaraqaaert Nk | 

aq Now 4q what 43: fq‘ sacrifice’ ataaaq (people) 

call dq that aaa is Brahmacarya Wq really, &: 

alat the knower fg for a4 that (world), Him aqaan 

by means of Brahmacarya @4 only fazzq does attain. 

aq And 4q what 38q ¢fa ‘worship’, what has been 

sacrificed 3144 (people) call, aq that agqaIy is 

Brahmacarya U4 really, aqaant with Brahmacarya 

vq only fé for 331 by worshipping AIcary the Atman 

aaa 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 a 

means subsidiary to knowledge, which alone is the 

direct means to it. In order to create faith in this 

Brahmacarya, it is being praised as sacrifice and 

the like. 

*The result that follows from the sacrifice is ob- 

tained by celibacy also. In fact, the realization of 

Brahman can be obtained through sacrifice and 

purification of mind, only by one who is equipped 

with Brahmacarya. Hence sacrifice is Brahmacarya. 

It is so also because of the presence of the 

syllables ‘ya’ and ‘jia’ in both ‘yah jnata’ and 

“yajna’. 

> Brahmacarya is here called Ista because through 

it one worships the Supreme or one develops a 

longing for the attainment of Atman and realizes 

Him. These two senses of worship and:Jonging 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 

Yajia prescribed for the attainment of God, both are 

here equated.] 

AT WAAMAMAATAI AATATAT aRATAAT 

aq aa smart faectsa alata 
qaqqaT ARAN aararaggiaay aga tl 2 I 

/ 



574 CHANDOGYA UPANISAD (8.5.2 

aa Now aq what acqtamq gfa ‘the sacrificial 

session’ Saad (people) call aq that waa is 
Brahmacarya W really, AAT by means of Brahma- 

carya Ua only fé for Ada: from Being Maa: one’s 

own AMY salvation faezq does one obtain. #4 and 

aq what aay 2fa ‘ the vow of silence’ afaadq (people) 

call a4, that ATA is Brahmacarya Wa really, AgqaaT 

through Brahmacarya @4 only fé for sreaaq the 

Atman aafaa does one understand (according to the 

instruction) and then 44a 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 call 

the vow of silence is really Brahmacarya for 

only through Brahmacarya does one under- 

stand the Atman and then meditate.! 

[‘The similarity between ‘sat trayanam’ and 

“satah tranam’ suggests their identity. So also 

“mauna’ and ‘manute’ are derived from the same 

root ‘man’.] 

ay qaTTaaaaarad aaa aay 
aa a asala 4 AAA MGaadsy WewwaTT- 
afaaraad aaaaaa adewa = F waaay 
wasn aiaeatia fee aeuactay atea- 
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TAT dinaaaeaarataan qaam: sufatiax 
ferqaq i 3 

#4 Now aq what aaa sft ‘a course of 
fasting ’ » indestructible sraaa (people) call add that 
ABTA is Brahmacarya W4 really, 44 which f€ for 
aaqt by means of Brahmacarya waf4eeq one 
attains (according to instruction) Gy: this aarp 
Atman 4 34fa never perishes. 34: And aq% what 
aualaaq fa ‘the life of a hermit’ path of Ara and 
Nya 3rqadq (people) call aq that FTAA i is Brahma. 
carya Uq really. dd for Ages in the Brahman-world 
$d: from here qdl7earg fafa in the third heaven A: 
aq Ara 24 verily v4: 4 and Nya ait are the two 
oceans, aq (and) therein Utadaq Airammadiya 
(with exhilarating gruel), at: is the lake am (and) 
there alqaqa: showering Soma (nectar) sacq: ig 
the (banian) tree, T& there sg: of Brahma 
(Hiranyagarbha) AIA Aparajita (unconquered) 
q: is the city, s¥y-fafaaq specially built by the 
Lord fawaaq golden [aveqiq 4 afta and there is the 
hall]. 

3. Now, what people call a course of fasting 
is really Brahmacarya, for this Atman never 
perishes which one attains by means of 
Brahmacarya. And what people call the life 
of a hermit is really Brahmacarya, for verily 
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Ara and Nya are 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 

Aparajita (unconquered) city of Brahma, and 

there is the golden hall specially built by the 

Lord. 

[' Here ‘anas'akiyanam’ (a course of fasting) is 

similar to ‘anas’aka-ayanam’ (not perished). “Aran- 

yayana’ (life of a hermit) is similar to the path of 

the two oceans Ara and Nya. . 

This section strongly recommends Brahmacarya 

as the highest auxiliary to 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 

Sattrayana; being meditation, it is Mauna, being 

imperishable, it is Anasakayana, passing through 

the two oceans Ara and Nya, it is Aranyayana 

and so forth. This identity has been established 

‘by ingenious etymological explanations as shown 

above. | 

qa Talat FF Ba) ATS aeaTAT- 

facia Aadays ameteetae aie alts 
aaa wala tle ll sft gam: eS: Ge 
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ada Therefore ¥ (those) who v@ only aget> in the 
Brahman-world aq 4 Ara v4q 4@ and Nya wat these 

aquiat two oceans q@qqat by means of Brahmacarya 

wafaeatea attain (according to the instruction), aay 

to them belongs W@ only vq: this set: Brahman- 
world, 449 @l%g in all the worlds a91q for them 
@laat: freedom to act as they wish aafa there is. 

4. Therefore only those who attain the 

two oceans, Ara and Nya, in the Brahman- 

world by means of Brahmacarya, only to them 

belongs this Brahman-world and for them 

there is freedom to act as they wish in all the 

worlds.’ 

{1} The description of Brahmaloka and the objects» 

of true desires stated as available there are to be 

. considered to belong to a different order, the mental] 

one as distinguished from the physical. An indi- 

vidual soul moving in this region is endowed with a. 

spiritual body and so it is not possible to suppose 

that in that condition he has relation with father, 

mother, wife and children, who belong to this world.. 

So these relatives also must belong to the corres- 

ponding order to which the departed spirit belongs... 

In that mental order both have equal validity. If 

such a mental order is denied, one may be forced by 

the same logic to deny this physical world also,. 

which is a projection of the will of that existent 

Being. There is a mutual relation between the. 
37 
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mental and the physical worlds, like that of the 

seed and the tree. The mind which has gathered 

impressions from its waking experience gains the 

power to create a mental world and conversely the 

knowledge gained through waking experience is 

modified by the impressions latent in the mind. 

Consequently, we are forced to accept the unreality 

of the waking experience in relation to the state of 

sleep in which mental impressions alone exist even 

as we deny the reality of the dreaming world com- 

pared with the waking experience. Both these 

worlds, the physical and the mental, have equal 

validity in their respective spheres. Viewed from 

the standpoint of the sublatable reality there is not 

a second entity which enters into any relation or 

comparison. When the objects in the realm of the 

mental as well as the physical world appear in the 

shape of individual objects, as something distinct . 

from their ground, which is Reality, then both of 

them are illusory, both are unreal. The validity of 

the dream-world being thus established as having 

pragmatic value, we may easily see that the objects 

of enjoyment in Brahmaloka possess a greater degree 

of validity, insofar as they are the result of the 

wishes of a pure mind. These objects therefore 

cannot have the impurity associated with worldly 

enjoyments. These objects are true in the same 

sense in which we may take a serpent to be true, 

which is illusorily conceived on our seeing a curved 

piece of rope in dim light.] 



8.6.1] CHANDOGYA UPANISAD 579: 

SECTION SIX 

Mt at vat aay aeae: frxaearhir- 
aftagia gre die hae attadeaat 
at sie: figs TT gS cy ate oT Ta UF 
arifeas i 2 Ul 

aq Now 41: which Wd: these @@at4 belong to the. 

heart IS: arteries (channels), dt: they faRaer 

af: of a fine substance which is reddish-brown 

[wa yt: filled with the juice] fayfed exist; yRra 

(of the) white #l#tq blue dae yellow alfeded (and): 

red gf, wat yonder aifea: the sun q indeed faye: 

is reddish-brown, U9: he 3%: is white, U9: he Hs: 

is blue, U9: he dtd: is yellow, U9: he alfa: is red. 

1. Now,! these arteries which belong to the 

heart exist filled with the juice of a fine sub- 

stance 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.’ 

['It 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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if he worships Brahman located in the lotus of the 

heart, as described above. ' 

2 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. | 

TIT MTT Tad Tat Mat azo 
qa Faiaa sie waa vat att 
Tsah We Aesaieaeaaased a aE 
AUT Ba areal aetea: saraed Asultaaniseay 
wat: WU 

ad. aar Just as 4aqq: a highway &dd: extend- 

ing 44 4 this Aq a as well as that zat gArat 
the two villages 2sfa goes, runs, Way WA even so 

aifgurq of the sun Val: these @aa: rays s4yq 4 this 

HBX. A as well as that gal Bal to both the worlds 
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7efFd go, a: they aysara sfsala out of the yonder 
sun Yaad spread, ag ately into these arteries AT: 
{and) enter; & they eva: ala: out of these 
arteries 9alaza spread, agftar aufeey into the yonder 

sun Gal: (and) enter. 

2. Just as' an extending highway runs 
between two villages, this as well as that, even 
so the rays of the sun go to both these worlds, 

this as well as that. They spread out of the 

yonder sun and enter into these arteries. Out 

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 various colours, 

The word ‘ras’mi’ is used in both masculine and 

feminine genders. | 

qTATeA: BAe: waa: we a fantar- 

cae aat alee Bal wala d a waa aT 
egata asat fe azar arqat wata 3 I 

dq, Therefore 44 when Wag thus aati; composed 

Za: (one) is sound asleep @#9aa: serene, f47q dream 

a no fastatfa {so that he) knows, dat then ag a<ty 
into these arteries aq: aafa he enters. qq him a 4: 

aq qitat no evil egafa touches, dal then fe for amar 

with the light (of the sun) a=qq: filled wafa (he) is. 
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8... Therefore when one is thus sound asleep, 

composed, serene ' so that he knows no dreams, 

then he enters into (the Akasa 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 impurities 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 (cf. Br. 4. 3. 19, Ch. 6. 8. 2). 

*The 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 

state do not touch him for these are experienced 

only when the Self is circumscribed 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.] 

ay Faagatsaa ata wata aah setar 
agate at safe afata a aac 
Usa ala aaqsrata iy i 
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44 Now 4% when wa thus aafeqiaq to a 

weakened condition 4ta: one is reduced afta: around 

sata: those who sit 4 him 1g: say—aTy me atarfa 

do you know, alq me araifa do you know afa. a: he 

44a as long as Heal Wa, from this body HacsHra: 
wala has not departed, aad so long atatfa (he) 
knows (them). 

4. Now, when one is thus reduced to a 

weakened condition, those who sit around him 

say, ‘Do you know me? Do you know me?’ 

As long as he has not departed from this body, 

so long he knows them. 

ay AAAI | TRAE 
manana oa silat at aer dad a 
qaaraaadanise Testis GE saat 
fazst sora faeratsfagarg tt & 

aq But 44 when Vad thus Heald WU, from this 
body semrafa (he) departs @# then [@: he] Wa: va 

tRafa: through these very rays Haq upwards 

aimaa proceeds; 4: he (if a knower) aq Om gf 

(meditating on) $f € aI AlAs surely goes up a or (does 

not go up if he is not a knower). a: he aa: the mind 

afad as long as fata, takes to travel (from one thing 

to another) alaq in that (short) time atfeaq to the 

sun wesfd he goes. Vdd that 4 indeed alae AS 
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is the door to the world (of Brahman), fagatq for the 

knowers 5924¥q an entrance, #fagqiq for the ignorant 

favia: a shutting out. 

5. But when he thus departs from this body, 

then he proceeds upwards through these very 

rays, (if a knower) he 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 ’.] 

aay arEt) Ad Wat | azaeq areaearay 
qataafutaaca | aaeaarragaaata fys- 
Seat TERA yaaa wafer i eI 
fa 9: we? We It 

aq About it U9: this @l%: (there is) verse—aaq 
4 a hundred Va @ and one gq4ea of the heart ateq: 

are the arteries; @a§q of them Wal one quay 

to the crown of the head afufa-aart leads up, extends. 

qar through that TER upwards S41 passing 
agdcdy_ immortality Ufa (one) attains, A=: (while) 
the other (arteries) fasqz_in various other directions 
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seman, uafta serve for departing (cf. Katha 2. 3. 16). 

semay yafea (Repetition indicates the end of the 

-section). 

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 

the head. Passing upwards through that, one 

attains immortality, while the other arteries 

‘serve for departing in various other directions 

—yea, serve for departing. 

SECTION SEVEN 

a smeameareat fast fargieatat fate 
TRAST «ACTH: AaAeI: Alselgeq: 
a fafinfaaea: a aatea otaraatfa qatar 
apraracaaarargiad = fasarardtfa ¢ snfa- 
RaTy |! 2 

4: Which aicat the Atman 82@d-eat (is) free 

from evil fast: free from old age faq: free from 

death faa: free from sorrow fafawea: free from 

hunger efaqa: free from thirst aw#la: whose desire 

is of the truth (real, irresistible) @@ageq: whose 

resolve is of the truth—€: he w-aseq: should be 
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sought. a: fafaarfadea: him one should desire to 

understand, a who aq that scaly Atman agfag 

has found out (from the teachings of the preceptor 

and the scriptures) and fasttatfa (and who) under- 

stands, directly realizes, @: he aald 4 Bla all the 

worlds @aiq 4 44a and all the desires amfa attains 

—zfa thus sarafa: Prajapati (Brahma) Jara @ 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 Prajapati. 

[?In 8.3.4 it has been said that the serene and: 

happy being gives up his identification with the body 

and appears in his true form. Now arise the ques- 

tions: Who is this serene and happy being ? How 

does he have the knowledge of the Supreme Self ? 

What is the characteristic of that Self in whose true 

form he becomes merged ? The present section sets. 

out to answer all these questions. | 

ASAT Ba MATa F eyed qaTATA- 
afaretal aararanteasy walxa slararatta 
wax oafadtest «a aararafysaart 
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aaa ato arafaerarta — afaeqreit 
TAMA THTTATAT: UI Ru 

dq € This (the words of Prajapati) gH@ both 

ara: the gods and the demons Haga fax heard; d& 

and they Gq: said—é*d well aq that areamq Atman 

Hfqzela: let us seek 4 which areataq Atman afeqsy 

by seeking aafq 4 Baia all the worlds aata 4 Fal 
and all the desires atalfa (one) attains gfa. tararq 
[asa] from among the gods 3: Indra @ wa alone 

afasaast went out aur from among the demons. 

faaiaqa: Virocana (did so). af they (both) aafiarat 

without communicating with each other afacarat 

fuel in hand ysTI4-awlaq into the presence of Praja- 

pati HTsTAg: F came. 

2. Both the gods and the demons heard this. 

and said, ‘ Well, let us seek that Atman by 

‘seeking which one attains all the worlds and 
all the desires.’ 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 

presence of Prajapati, fuel in hand. 

[2 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 ee with 

due humility.] 
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at o¢ aficad aitfr aawiqaedt z 
gsafaeara «= fafasaearaareatata at etaaa 
arearaeaareat fast faacataaret fafsracat- 
sfaqra:  aeraTa: | aqageT: alseq: a 
fafafaaea: a aaixa slararata aatsa 
aBrararaarcaradaiaa fastardifa waal Tat 
azarq afaesearaareatata Wi 3 I 

a They al faa agift for thirty-two years EIEURSe 

the disciplined life of a celibate student of sacred 
knowledge Gd: @ lived (there). saTafa: (then) 

Prajapati at them sala @ asked—feq what ssezat 

desiring Maleaqy (= Haq) have you been living 

fa, at they Gag: = replied—4: ... anaifa (As in 8. 

7.1) 3f4 these waaa: of your revered self qq: the 

words 4@aq are known to be; dq that (Atman) 

4=aeal desiring waleay (=8aleed) we have been 
living 2fa. 

3. For thirty-two years they lived there the 

disciplined life of a celibate student of sacred 

knowledge. Then Prajapati asked them, ‘ Desir- 

ing what have you been living ?’ 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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truth, 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- 

stands 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.] 

at @ sarofaeara a qatsafor gear saa 
ay smeata saagsaryadaecary alse 
anatses aftearaa aaraareat Kaa TT eatT 

T way aacqeagy wWtwaraa sta gars il y II 
fa. qa: Ge: Io tl 

garqfa: Prajapati at to them (both) 3arq @ said— 

afaft in the eye 4: which (9: that gq: the person: 

zsqq is seen U9: that Aral is the Atman afa SAA & 

(he) added—vad. this #xqq is the immortal way 

the fearless, Udq this Faq is Brahman. Hy but yn: 

revered sir ¥: who #4q this #9 in water afteaaa 

is perceived 4: who 34¥q this 7 and Seal in a mirror: 

aaa: which of these U9: is he (the Atman) 2fa. 9: 
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3 Ua itis he himself Uy 4g Hay in all these afwweqtaa 
is perceived sf 3atq @ replied (Prajapati). 

4, Prajapati said to them, ‘The person 

which is seen in the eye is the Atman.’ He 

added, ‘This is the immortal, the fearless. 

This is Brahman.’ ‘But, revered sir, he who 

is perceived in water and he who in a mirror, 

which of these is the Atman ?’ ‘It is he him- 

‘self is perceived in all these’, replied Prajapati. 

[' He who sees through the eyes and other senses 

is the seer, and Prajapati meant him to be the 

Atman free from evil (cf. Kena 1.2). But the pupils 

mistook this person to be the reflected image in the 

eye that is seen and not the seer. Thus the true 

Self is mistaken to be the body or the reflection-self. 

Prajapati was right in describing the Atman thus as 

‘inside.all, but because the pupils were not yet of pure 

intellect they misunderstood it.] 

SECTION HIGHT 

FETT ATATATAST TaTAT a TTA 
waa saafafa at deastaraaa at = 
qarafaeara fh qsay sia al ata: waaaearai 
WT MAT TTT AT SIT aT ART: 
sfaeataft u <u : 
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seaua Ina pan of water Htatayq at yourself aey 

look and aIraa: of the Atman 4q whatever 4 fase: 

you do not understand, a that % me FAT tell sfa. 

at @ (then) they gzqua in a pan of water saeraara 
looked. smrafa: Prajapati at them 344 € asked— 

fq what 944: do you see afd. at they Gag: z 

veplied—aaq; revered sir 4alq we both gaq aay Ua 

alta «the self (the body), entirely as we are 

asaey: swWataey: even to the very hairs and nails 

gfaeaq the very image 2414: see fa. 

1. ‘Look at yourself in a pan of water and 

whatever you do not understand of the Atman, 

tell me that.’ Then they looked in a pan of 

water. Prajapati asked them, ‘What do you 

seo??? They replied, ‘ Revered sir, we both see 

the self entirely as we are, the very image even 

to the very hairs and nails.’ 

[? As they were quite convinced that the reflection 

was the Self, they did not ask any question. Praja- 

pati out of sympathy for their lack of understanding 

put the further question to clarify their idea.] 

al = sarataeara araagT gaat atest 
wareastqaiate ate arregat gaat 
aftesal yeaieatrastaraata at =f arafaears 
fe gaa fa tl 3 Ul 
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a} To them satafa: Prajapati garq @ (then) said— 
arg-aaxat well adorned gaaat well dressed aftsaal 

well groomed, cleaned yal having become Zea 

into the pan of water 44aa1q look fa. at they, too 

arg: -aBzzat well adorned gaaat well dressed afeceat 

well auoomed 4a. having become STATA into the 

pan of water aqaaiatd looked. ay them garafas: 

Prajapati 3atq @ asked—fay what 944: do you see 

afa. 

2. Then Prajapati said to them, ‘ Having 

become well adorned, well dressed and well 

groomed, look into the pan of water.’ They 

too, having become well adorned, well dressed 

and well groomed, looked into the pan of water. 

Then Prajapati asked them, ‘What do you see?’ 

at dagaadeaat wa: aeassHal GIT 
qiegat tw cadaat yaa: araaeagdl Gaal 
qieaalaaty ania daatagayaaacata 
al & Wederal saama: ul 3 I 

ay They Gag: @ replied—aq: revered sir F9I Va 

just as 884 Alaly we ourselves fy -YBSHA well 

adorned gaat well dressed qftsaat well groomed 

€4: are, W414: revered sir way wa even so (are) sat 

both these alg-aeeeal well adorned gaaat well 
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dressed aftsaat well groomed 3fa, Us: this aka is the 

Atman 2fq gata @ said (he), Yd this 47aqq is the 
immortal Huaq the fearless, taq this Hq is Brahman 

gfa. al they both ardezat satisfied in their heart 
W4AsST: F€ went 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 dressed and well groomed.’ 

‘This is the Atman’, said he, ‘this is the 

immortal, the fearless. This is Brahman.’ 

They both went away satisfied in their hearts. 

[+ Prajapati tried to remove their misconception 

but found that because of the impurity of their 

minds they could not conceive the truth properly. 

They would be sorry if they were asked to remain as 

Brahmacirins again. So he repeated the previous 

instruction and thought that by pondering over it 

(the definition of the Self, the learning of the person 

in the eye and the reasoning in connection with the 

water-pan) they would be able to understand the 

true import of his words ; and so he allowed them 

to go.] : 

at ardier sarafaeararare arcana 
AMA Far wazaatat afasatea Sar TAT aT 

a qoalasaedtia @ ¢ areaera oa fatlaatse- 
38 
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cama teat tararfars staraae ae 
area ata arearaaae aera ATTA 
sraraaraaa Ae Att ie 

at Them sdtea looking at ssafa: Prajapati Sata 
@ said—acataq the Atman %qI@+q without having 

perceived sagfaq without having understood awd: 

{the two) are going away. @aI: at (be they) gods 

a: @l or demons Wat whosoever vad-safage: 

afasaf=q will follow such’ a doctrine, @ they qa- 

wfqea fea will be foiled 2fa. a: @ fatlaat: now, Virocana 

alrdeza: Ua satisfied in his heart Agua to the demons 

sama went, a¥4; to them wag this safaqey doctrine 
slatq &@ (and) declared—gz here aeat the self (the 

body) wa alone A%4: is to be worshipped Seal the 

(bodily) self aftaa: is to be attended upon; %% here 
arcalaq the (bodily) self tq only 48a by worship- 

ping arataq the (bodily) self aftqvq attending upon 

Z4q a this HAY A as well as the yonder Bat both 

wat the worlds aigtfa (one) obtains zf&, 

4. Then Prajapati looked at them and said,! 

‘They are going away without having per- 

ceived, without having understood the Atman. 

Whosoever will follow such a doctrine, be they 

gods or demons, they will be foiled.” Now, 

Virocana, satisfied in his heart, went to the 
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demons and declared this 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, 

‘Indra and Virocana, being addicted to pleasurable 

-enjoyments,’ were going away without knowing the 

-Atman and began to speak in the hope that like his 

previous declaration these words also might reach 

their ears and do them good. 

2 Virocana understood that the body, the shadow 

-of which is reflected in the eye, is the Atman. Sohe 

preached the doctrine accordingly.] 

ACTS TASS TAA AT TATA AAT SUT Ta- 
aa, aaa Wt faa zTaa- 
wags asegadat ad stk Ferd 
HAT MS MW ABA GSS Ul SI | 

aeaia. Therefore Hz@aq (one) who is not a giver 

aazataq who has no faith Hasalay who does not 

perform sacrifices H@ afy even to this day 3% here 

BIg: (people) say—eugt: aa 2fa ‘Oh, he is a demon’— 

‘agt this fg for agua of the demons sifagq (is) the 

doctrine. 3ata of the deceased At the body faerar 
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with enjoyable things qaaa4 with clothes HBSIUT 

with ornaments @fa degafta they adorn—Uda by 

this fg for H4q Bq the other world 4s4=q; they 

will win—araeq they think. 

5. Therefore, even to this day, here people 

say of one who is 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 

ay Rasta saMaRd aeX qa wes- 
gaestt awasegd aaeeaal ala 
aaa waar: geese afeega caaaraafeqaed- 
say vata art am: after qitaansaaq 
wT ATAAHAT ARAla ASAA WTA TATA ZA 

ay But gg: Indra Ral, the gods Sgt before 

reaching Uq even Udd this Haq difficulty, danger 

qzai @ saw—Aal VF Ug just as afead Ae when this 

body ag HEA is well adorned Raq this (reflected 

self, the body reflected in water) ay HSeHq: well 
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adorned uafq becomes, 4744 when (the body is) well 
dressed 9744: well dressed, 9fs#a when (the body 

is) well groomed aftsHa: well groomed, way Ta even 

so 84yq this (reflected self) afeaq ae} when this 

{the body) is blind #4: blind waft becomes, aX 

when (the body is) one-eyed aa: one-eyed (or lame 
‘or having constantly flowing nose and eyes), afesey 

when (the body is) crippled aftaeu: crippled, 3€a4 
adtey Va Al Hq when this body perishes wa: it 
{the reflected self) azafa perishes. #@q I 8A in this 

aRaq good (lit. what is enjoyable cf. 8. 7.1) 4 no 
azaTft I see sfa. : 

1. But' Indra, even before reaching the 

gods, saw this difficulty: ‘ 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 good in this.’ 

[{ Indra also at first misunderstood, like Viro- 

cana, the words of Prajapati. Of course, even in, 

‘misunderstanding there was this difference because 

of Indra’s purer mind, that while Virocana under- 

stood the body to be the Self, Indra understood, 
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the reflection to be the Self. But still the knowledge: 

was defective and Indra found it out.] | 

a afaai: gaa ax ¢ anger 
HATIRSATT: TMA: ats fattaaa Fafa 
werqata sft a gar ava aead ynal- 
Sfeatt aaqesai arqeeaa wala gaat 
gqaa: ated atega wadaraqaleqaedseay 
waa art ara: aaah qhtaaniseag atiqer 
ATTAAT Asal ATE A TeaTata lh 

a: He (Indra) afaearfat: fuel in hand ga: again Wale 

came back. aq him yarafa: Prajipati gar ~ asked— 

aq O Indra 4q since NdeI: satisfied in your 

heart fadada aay along with Virocana SAT: you 

went away, faq what $84 desiring ga: again Alma: 

have you come back #4. @ he (Indra) zalq 2 
replied—¥aq: revered sir 44a, , , Warafa (see above,. 

sub-section 1). 

2. He 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, along with Virocana?’! Indra 
replied, ‘ Revered sir, just as this (reflected self) 

becomes well adorned when this body is well 
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adorned, 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, crippled when the 

body is crippled, and it perishes when this body 

perishes. I see no good in this.’ ? 

[‘ Though 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 Sanatkuméra asking Narada 

(74-1), 
? Prajapati spoke of the Self as ‘ the immortal and 

the fearless’; so Indra, who was devoted to his 

teacher, understood that the reflected body could not 

be the Self.] 

—waaag aaafafa aartd Aa a yatsa- 
—sqrearearta ogarqaier afcad aien a 
avait asad awogara aey etara 3 

sft Aqas TS: Me II 

waq So Ua indeed Uf: is it Aqqq O Indra afa sara 

~ said (Prajapati)—uvaq wa this (self) ¢ however @ 

to you 47: again (further) aqeaeareanta I shall ex- 

plain. aqzftt another aifsaaq agli for thirty-two 

years 4@ live (here) fa. @: he siaufa grfiaay, aatfia for 
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another thirty-two years gala @ lived (there). dea 

(then) to him Zara @ said (Prajapati). 

8. ©So is it indeed, O Indra’, said Praja- 
pati; ‘however, I shall explain this further to 

you. live here for another thirty-two years.’ ? 

He lived there for another thirty-two years. 

Then Prajapati said to him: 

[' Because as a result of Brahmacarya his power 

of comprehension will be increased with the increased 

purity of hats 

SECTION TEN 

q Ty ey Retamaatay sala eataa- 
qHanMaAdRela AF Wedees: WAT a 

ameaa aqdaee zeq aaaticx atieard 
waaay: a wala als ameat Aaqise7 
att seafa tl 2 

qT Tle ead aA aa aTat af 
ati fromadtafeataa vacate ded 
aeta APA TeaTAa ZN 

_ U9: He 4: who faq in dreams adlaata: adored 

aula moves about, U9: he SFAT is the Atman 2fa; 
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Wid he Ha is the immortal waqqaq the fearless, 

fii he Aq is Brahman 2fq gata g said (Prajapati). 
a: he (Indra) @-d@@4: satisfied in his heart Sais Z 
‘went away. @: he @ala@ the gods agIty before reach- 

dng U1 even Waa this way difficulty <a ~ saw— 
-afe aff even though aq gaq aiitq when this body 
a-qq uala is blind @: this (dream-self) aae4: vale 
as not blind, afe @laq when (the body) is one-eyed 

Sala: nor one-eyed; UG: it HF of this (the body) 

ara from the defect 4 et esata nor suffers defects,— 

Het 444 when the body is slain 4 @-a@ nor is slain, 

HEA AlFAT when the body has running nose and eyes 

~f @l4: nor has running nose and eyes, U4 it J yet 

{it is) afta (they) kill va (=#4) asif, faearqatea 
(they) chase (it) 24 as if; afyaaat conscious of pain 

44 as it were wafa it becomes, af¥ and even Ofala 

weeps 34 as it were. Hq in this Haq I araq good ‘4 

— no Fafa see sfa. 

1-2. Prajapati said, ‘He who moves about 

adored in dreams, he is the Atman. He 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 

is slain, nor has running nose and eyes when 
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the body has running nose and eyes, yet it is: 

as if they kill it, as if they chase it, it becomes 

conscious of pain, as it were, and even weeps, as- 

it were! I see no good in this.’ 

[' Prajapati said, ‘This Atman is the immortal, the- 

fearless.’ But in dreams weeping and the like are 

seen. So Indra was in doubt. But as he had great 

respect for the words of Prajapati he used the ex- 

pression ‘as if’, modestly thinking that possibly it: 

was his understanding that was defective.] 

a alae: gata ax ¢ qagfaeary 
qTTaseTa: Tat: Pataeseqgaag sta 
a dart aaahs wra: atid waaay: 
wala afe arararat aagisea Zr seats th Fh 

qT TART SII aT aay areal afea 
aad farsadtaisaaaa yacaty oft 
SCCM MCU TCE CR MEDIC CMRI CIE Cg 
cata A yalsaemearay garcaftr asad 
aqivitta @ aout afasad aaa ar 
ZlaTs Ue Ul ga TAMAS GE ll Lo I 

a; He afdefi: fuel in hand ga: again Vala came- 

back. ssgfa: Prajapati aq] him s4lq @ asked—ayaa, 
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O Indra aq since @za@@4: satisfied in your heart 
waIsit: you went away, fey what %=z desiring ga: 
again 4Ma: have you come back #fa, @: he sarq 
replied—wvnq; revered sir af% afq,. . aeareitte (see 
sub- sections 1 & 2). 

wag So Wa indeed UW: is it qa4q O Indra afa Sala 

@ said (Prajapati). waq Wa this g ad however @ to you 
ya: further sgeqreqenfa 1 shall explain; arqufir 
aaaaq agtfar for another thirty-two years 4@ live 

(here) fa. @: he aqafa alfaaaq agit for another 
thirty-two years 3ala@ @ lived (there). aé@ to him 
34a Z (then Prajapati) said. 

3-4. 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. running 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 further to you. Live here for another 
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thirty-two years.’ He lived there for another 

thirty-two years. Then Prajapati said to 
him: 

[‘It is so according to the idea of Indra, for to 

him the all-pervading Self has been identified with 

the dream-self.] 

SECTION ELEVEN 

AAAS AACA BETA: Tacey a AATATAT 
waa garmarsayanaseata a zt Wedeza: 

FIAT A AMAT Sada TTA Ale TLTTATS 
VERA ATATATMTAAT A AT Taal Wath 
fraradarttat vata arena aad asta fa ie i 

' 4 ad Uda He who Ge: is fully asleep ata: 

composed @t9aq: serene taqq dream 4 no fastania 

{and) knows, Ug: he alcat is the Atman gfa ; Uda he 

BZA is the immortal away the fearless Uaq he Aq 

is Brahman gfa Jala @ said (Prajapati). a: he (Indra) 

dea: satisfied in his heart Wqalt @ went away. &: 

he @4l the gods AIF before reaching UW even Vdd. 

this Way difficulty qt ~ saw—H7 this one ay 
in truth atsft now (in deep sleep) Haq he Heq I 
wfeq am 3a as SICA, himself ate (=a) stale 
does not know 4} ta (=44) nor indeed garfa these 
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yaifa beings. faatarg to annihilation w (=a) ‘it 
seems as if afta: afd he has gone 4 in this weq I 
wraq good 4 no aatfy see zfa, 

1. Prajapati said, ‘He who is fully asleep, 

composed, serene and knows no dream, he is 

the Atman. He 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: ‘In truth this one does 

not know himself now as “Iam he”, nor in- 
deed these beings. It seemsas if he has gone 
to annihilation.'. I see no good in this.’ 

[' Because of the wrong notion that there is a 

separate entity other than the Self to be known and 

because there is no clear knowledge about the Self, 

it seems that in deep sleep the real nature of the 

Self is annihilated (cf. Br. 4. 3. 23-30).] 

a afar: gata ax ¢ ose 
qqaqsrdesa: Tat: Plaeegacuag sft 

@ gard ae aed ama wax aq 

Aaraaenentta at waft yoria fara. 
aria wate arena whet qearatio 2 

a: He aftatit:. fuel in hand ga: again valy came 
back. aaIgfa: Prajapati qq him Jalq z asked—aaaqq 
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O Indra aq since waza: satisfied in your heart 

SIA}: you went away, fay what 3334 desiring 9: 

again 44: have you come back fa. a: he Jara z 

replied—ama:; revered sir Wa. . . FalAlfa (see 
sub-section 1). ; 

_ 2. He 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 replied, ‘ Revered sir, in 

truth this one does not know himself as ‘“ I am 

he”, nor indeed these beings. It seems as if 

he has gone to annihilation. I see no good 

in this.’ 

AA Ae waaay aratata garrd aa a yalsqear- 
aS wareaa at cara ge ahs 

a erraltt eq aagaTa aedaTaY arMstad- 
A 

qHAAS FA TAU qaraggal aaAqy- 
EN 

HATA AH TATA U3 Ml SARITA TVS 12 

Tay So va indeed UG: is it Haq O Indra efa sarqe 

-gaid (Prajapati). way va this (self) ¢ however a to you 

ya: further agsyteareatfa I shall explain - #-qq al wa 

and none other than this ; af qaastfi for another 
five years 48 live (here) gfa, a: he aguft qa -agifit 
for another five years gala @ lived (there). aft they 
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Waray one hundred and one (years) ary: make, a@ 

Wag thus with regard to that 47 and so alg: (people) 

say—a7ald Indra saat with Prajapati weaaq astfir 
for one hundred and one years @ 4 verily qTaAaT the 

disciplined life of a celibate student of sacred know: 

ledge ala lived. ata (then) to him Sh a said 

{Prajapati). 

3. ‘So is it, indeed, O Indra’, said Praja- 
pati; ‘however, I shall explain this further to 
you and none other than this.’ Live 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, people say thus, 

* Verily, for one hundred and one years Indra 

lived with Prajapati the disciplined life of a 

celibate student of sacred knowledge.’ Then 

Prajapati said to him : 

[' The Self about which he already spoke in con- 

nection with the states, viz., waking, dreaming 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 This remark is to extol this knowledge of the 

Atman to acquire which even the king of the gods 

had to live a disciplined life in the teacher’s house 

for such a long time.] 
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SECTION TWELVE 

HT AT PTY ALITA GAA ATATTA- 
TaTTUTATA A SHIBATA a AMT: Pray 

o A tT e 

vat a a aaiees aa: Harsaaicretaceca att 
ava aed a frarhia waa: i 2 Ul 

‘aaqad O Indra gay this att body Ay is mortalk 

q indeed, Beyat by death araq held. aq (but) it- 
aaata deathless HIeA bodiless HEF Alcaa: of this- 

Atman afagtaq is the support; ait: the embodied 

(self) fiatfuaTeay by pleasure and pain aa: is held 

a verily. aaieqy ad: for one who is embodied 

fsarfaaal: of pleasure and pain 4@fa: cessation 4 no 

4 surely wfeq there is. Hatley bodiless 4a indeed 

a-dq one who is faarfsa pleasure and pain 4 ed: 

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 

self? 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 will be given. They, though bodiless, are mortal 
but the Atman is immortal and.bodiless. ° 



8.12.3] CHANDOGYA UPANISAD 609 

* The self which thinks, ‘I am the body and the 

body is myself.’ 

? That is, who gives up the identification with 

his body.] 

wy Wats Faaaatacaietats 
aTaareagMaaraagea I salfaaqarey 
ea Soon fread 2 

TTAAT APAASISABUCTATATA FW say- 
faeqaragy eta KUotaiacaa a aH: FET: 
@ aq Gala HacmlSeaarT: @thrat areat arla- 
fat atarax wacfex atx & aa TAK 
ATIC BH TTATTAA SST AT AH: IF UI 

aq: Air wait: is bodiless; #yq white (light) 

eloud faa, lightning tdafaad: thunder valfa these 

(also) aardft are bodiless. dq aa just as vata these 

ASAT asta out of the yonder Akasa (space) 

aqesly arise and WW saifa: the highest light (of the 

sun) sqaFq@q reach and aa BUT each with its own 

form afufasagqea appear— 

way TA even so UT: this Gale: serene one HCAld 

aiid out of this body aqey rises and Wy safe: 

the highest light (of the Supreme Self) yaatqq 

reaches and €44 Sa in his own form afufasqaa 

appears. : he Jaa: highest gag: is the person. ; he 

39 
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aq there (in his own form) Sa laughing, eating 

#leq playing alfa: ar with women ala: at or with 

vehicles alfafa: ar or with relations taal: rejoicing 

zqaaq in which he was born g@q this AY body 

a not tat remembering Fifa moves about. G: SAT: 
an animal (a horse or a bullock) 4a as ea to a 

chariot or a cart 9m: is attached, Taq U4 even so 

aaq this 91: Prana (life, Spirit) aftaq aX to this 
‘body 9m: 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 out of this 

body,’ reaches the highest light and appears 

in his own form.” He is the Highest Person.’ 

There he moves about, laughing, playing, re- 

joicing with women, vehicles or relations, not 

remembering this body in which he was born.* 

As an animal is attached to a chariot, even so 

is 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 itself from the gross and subtle embodi- 

ments and rises above the three stages of waking, 

dream and deep sleep with which it was identified. 
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* The true Self is apparently reduced to the status 

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 temporarily 

‘veiled somehow through ignorance. The idea can be 

‘brought home only by similes remotely illustrative. 

‘The clouds massed in the sky in various shapes were 

potentially present in the sky. They rise out of the 

‘sky and disappear in the sky, the truth being that 

‘the sky alone is the persisting reality. Though air 

‘becomes north wind or south wind, they do not differ 

from air in their content—so also flashes of lightning 

emerging from and dissolving into the sky. In all 

these cases return to the source means only remain- 

ing in its own original nature. The ultimate reality, 

which is unqualified spirit, is not therefore a negation 

-or exclusion of the manifested reality described in 

relative terms (Br. Sia. 4. 4. 4, 7). 

* Compare Gita 15. 16-18. 

* When illusory knowledge disappears through the 

power of right knowledge, the conceit in the body, 

‘based on the former, also vanishes. 

*Tt is clear from Kathopanisad (1. 3. 3-6) 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 chariot is ultimate- 

ly responsible for the activities of other factors 
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connected therewith. This is the self responsible for 

the functioning of all the rest.] 

AT FAATRAAT AMA WZ: T ASIN Feat 
Tata wawr at sae feariifa @ srt 
TNT Tay at AezatysaETrattla @ MAT T- 
SaENIT aT at Aaex TMATHA A AAT 
ATTA ATA Me I 

ax Now aq where Udd this 4a: eye (the sight) 

asia in Akasa Hqfaqrny merges, a: (there exists). 

that which egy; in the eye Jaq; is the person ;. 

aaiata for (his) seeing a: the eye (is), #4 and q: 

who 4 knows Za this faarftt may I smell 2fa, a: 

he aca is the Atman; 414 for smelling wm the 

nose (is), @¥ and 4; who 4% knows 2&4 this afusar- 

zuftt may I speak afd, a: he ical is the Atman : 

afyeqiera for speaking alm the organ of speech (is). 

aa and 4: who 4@ knows #¢q this -2maIft may I hear 

afd, a: he scat is the Atman; #au1a for hearing 
aiqq the ear (is). 

4.- Now, where the sight merges in Akasa 

(inside the eye, i.e., the black pupil of the eye), 

(there exists) that which is the person in the 

eye; 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 

meeting certain 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 

instruments belong. This line of argument is often 

advanced to prove the existence of the Self to whom 

the body and the senses belong just as property and 

enjoyment of it belong to an agent other than they.] 

Bq al ae aeatatla @. aeat qatsea 
Sq ag: A Al UT Uda eda ASM AAAAAT- 
areqaetad 7 Ta AMS UH & Ul 

aa And 4: who 4 knows 344 this a=aifa may I 

think ala, a: he aca is the Atman; aa: the mind 

3eq his aay divine 74: (is) eye. 4: UY: he q verily 

gaa 24a Haat zy through this divine eye of the 

mind Wala these #ald desired objects— which ud 

these ages (are) in the Brahman-world—92a7 sees 

and ta rejoices. 

5. And he who knows ‘I think 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. Awareness is its true nature. This. 

may be illustrated by an example. A person is made 

to understand what the sun is by having it explained 

to him: ‘That is the sun who lights east, south, 

west, north, up and down.’ From this statement: 

that person understands that the nature of the sun 

is light. Just as the sun is described as the giver of 

light, having agency attributed to him, even though 

the sun is merely the light, so also Atman is called 

the knower in a figurative way although literally it. 

is just knowledge or awareness, without being an 

operating agent. The distinction between the knower 

and knowledge does not imply any distinctness in 

their existence. The agency of the Atman really 

belongs to the senses which are his tools. Agency 

cannot be attributed to one who does not operate 

either directly or through the instruments, but mere- 

ly exists. The activities of creatures cannot be at- 

tributed to the sun even though the light of the sun 

is a necessary condition for such activity. 

2 The soul that has been released from the bondage- 

of ignorance and identification with the limiting 

adjuncts is really the Lord of the universe dwelling 

in all creatures. The purified mind is the adjunct 
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of the Lord and through this divine mind ever 

present, he sees all objects of the past, the present 

and the future and enjoys them (cf. 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.] 

ad al Ud far srearagTad aeaTAITS Ga FF 
AR AM: BT FRAT S ATLA Baraat 
aaa Hareaaramagiaa fanart z 
qaraaeara sargiaeata WG eta teat: 

We kU 

aq vay sentayq This is the Atman whom @af; the 

gods 4 verily saad worship. déaiq therefore aq a 

Bat: all the worlds @4 4 #laq: and all the desired 

objects SoZ by them Ht: are held. 4 who qq 

that cara Atman aataa having known (from the 

teacher and the scriptures) fasatfa understands (it), 

a: he aad a sala all the worlds aald 4 Bald and 

all the desired objects sidifa obtains—3fq thus 

garata: Prajapati Jala Z spoke. garafa: Sata (Repetition 

signifies the end of the treatment of the subject), 

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 scriptures) understands it.’’ Thus spoke 

_Prajapati—yea, thus spoke Prajapati. 

{'The attainment of all the worlds and all the 

enjoyments by the released soul is not to be under- 

stood like the attainment of a kingdom by the king. 

It is just like seeing the clay as the substance of a 

pot (cf. Tai. 3. 10. 5). The statement that he attains 

all the objects of enjoyment being the Self of all is 

made with a purpose. The purpose is to extol the 

attainment of the knower of Brahman, who is in no 

way less than the worshipper of the Lord through 

meditation and work. The latter is known to be 

blessed by the Lord by the fulfilment of all his 

desires. The knower of Brahman also enjoys 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 Jfiani. In fact, when ignorance is 

dispelled by Brahma-jiana or Brahman-intuition, 

the Jani is no other than Brahman. If it is ad- 

mitted that he has a physical existence in the realm 

of nature, it may also be presumed that he partici- 

pates in divine enjoyments born of a pure mind. The 

true enjoyer is the Paramatman through the instru- 

ments of all creatures and even the empirical usage 

of “enjoyer’, ‘enjoyment’ and the rest is also an 

illusory transformation of that Supreme Reality.] 
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SECTION THIRTEEN 

RSIS WT ASSIA Wasa 7 

tint fey ad we za Uelsaag=a Tar 
Timed Fara aasahyarqanitcaty- 
ayaa uw 2 sft water: ae: 1 23 

zalaiq. From the dark aa%q to the variegated 99% 

Iattain; wasfq from the variegated %4fq#q to the 

dark 994 I attain. #4: a horse Qarft (his) hairs 
fq as a14q evil fay shaking off, 4X: the moon Uel: 

of Rahu galq from the mouth 39-4 frees itself 

(and becomes bright) #4 as, atitq the body 

‘geal shaking off, ®aIcHT having fulfilled all ends 

apa uncreated, eternal s@qereq the Brahman-world 

afuaraafa I obtain. afwaraaifa gfa (Repetition 

signifies the end of the Mantra). . 

1. From! the dark I attain to the variegated, 

from the variegated I 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. 

[' This is a Mantra-text, which is purifying in 

itself and is set forth here for the purpose of being 

xepeated and meditated upon. 
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2The dark is a deep colour and it stands for the- 

Brahman seated in the heart, because Brahman also- 

is extremely incomprehensible. The Brahmaloka is 

variegated in character because it is a common mix- 

ture of various desirable things (8.5.3). So the 

import of the first portion of the sentence is, ‘ Hav- 

ing come to know the incomprehensible Brahman in 

the heart by contemplation may I attain the varie- 

’ gated Brahmaloka.’ | 

3In Indian mythology Rahu is depicted as a. 

demon trying to swallow the moon during the lunar 

eclipse. | 

SECTION FOURTEEN 

MHA F AM amegatiaateat F aerat 
‘FRA AHA BARAT TATGd: Bi aq Ger 
aatsé ware aremnat gaat wat aar far 
AU STAANAUC F Ae ANAL IMs BAIT AHATHK 

aad feeg afaat fees arty u eu sta. 
FATA: WS: | Le Ul 

anata: Akasa (Brahman) 4 verily a1@ what is. 
called “THe7a: of name and form fAafgat is the 
revealer, @ they (name and form) aq-satt within 
which (they) are a that #@ is Brahman aq that. 

aa0q is the immortal 4; that HIcAT is the Atman.. 
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saa: of Prajapati @urq to the assembly-hall Aq 
(and) abode 994 I attain. aramary of the Brahmanas 
4a: the glory weq I yay am, waty, of the Ksatriyas, 
az: the glory (self), faq of the Vais'yas 4a: the 
glory, 4%: (that) glory aq I agziafca wish to 
attain. 4; @ that “eq I aqatq aa: (am) the glory 
of the glories (i.e. the Self of the selves—body, mind, 
intellect, etc.). %4aq to that which is reddish-white 
Hert (and) toothless Haesy (yet) devouring Tay 
reddish-white f%-g (and) slippery at afumq may I 
never go (i.e. may I not be born again). fe-g at 
afantq (Repetition indicates that rebirth is a source 
of evil). 

1, Verily, what is called Akaya 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. Iam the glory of 

the Brahmanas, the glory of the Ksatriyas, the 

glory of the Vaisyas. I wish to attain that 

glory. I am the glory of the glories. May I 

never go to that which 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 is separate from them. He who 
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is bodiless, all-pervading like Akas‘a and the personi- 

fied consciousness (self), is Brahman.] 

SECTION FIFTEEN 

TAI TTTAT TaTT saat Ta: 
Tay wMATRaTade salsa aA | 
apalfaatoniyaaaa Feet Gal aa arear- 
aitart afaateazaerata aatezarttt arsta- 

srafexearyqaraaa dina: oa weld 
qTMATTT TAslHAMAeaTa A WT Tawaqaa 
TA Gataad Uk ll stat Wares TIS 1 2% UI 
af srataratarasalseara: Ul ¢ I 

dd, Waa This (knowledge) a@t Brahma gsarqaa 
to Prajapati 3414 € expounded ; 9srafa: Prajapati aaa 
to Manu, 44: Manu auI¥a: to his descendants, - 

qatar according to the prescribed rule qu: to the 

teacher 4 (his) duties [eter after performing] 

afazga in the time left over A¢q the Veda ata 
(he who) has read and aTal4gaia. from the teacher’s 
house #f¥aataa (who) after having come back Hers 
{féazqt settles down] in the household (and) gat 331 
in a clean place Taleqlaq alata: continues the 
study of the Veda aifaala virtuous (sons and disciples) 
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fazaq, who has brought up arafa into the Atman 
aafezatin all his senses qzgfasreq he who withdraws. 

and dlava: aay except in places specially ordained 

(lit. holy) @ayatft to all beings afgaq who practises: 

non-injury—@: he @% indeed aTaq-agay throughout 

his life taq thus 444% who behaves Ag@leq the 
world of Brahman ef¥azqaad reaches; @ 4 gatlaat 
and does not return again (in this cycle), 4 4 gawadd 

(The repetition indicates the end of the Upanisad). 

1. Brahma expounded this to Prajapati,. 

Prajapati to Manu and Manu to his descendants. 

He who has read the Veda according to the 

prescribed rule,’ in the time left over after 

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 and 

does not return again *—yea, he does not return 

again. 

[2 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, 
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sacrifices and other actions prescribed in the scrip- 

tures are useless, it is now shown that the actions 

performed by the learned and wise bring about 

excellent results. 

* By ‘withdrawal of the senses’ the stage of 

Sannydsa is being indicated. Even in that stage 

there is the possibility of unknowingly inflicting pain 

on others while begging food etc. So it has been 

said ‘except in places specially ordained by scrip- 

tures’ (lit. holy places). This is not an injunction 

to violence in the holy places but it is an injunction 

to give up violence in other places. 

* Like the sacrificer 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 continues for a Kalpa 

(till the final dissolution). He also does not return 

till then. ] 

so Maa angi aaag: aaa 
qautaegaitt a aaift aa aatead at aa 
fausat at oar aa facaciefacracored- 
facracet seq acrata fact a sofacg sated 
ala ad a att wr I 

34 arfea: arfta: aria: 1 

(For word-by-word meaning see p. 2.) 
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Om. Let my limbs and speech, Prana, eyes, 

ears, vitality and all the senses grow in strength. 

All existence is the Brahman of the Upanisads. 

May I never deny Brahman, nor Brahman 

deny me. Let there be no denial at 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! 

School of Theology 
at Claremont 
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